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The dissertation purposes to illumine the anthro-

pology implied by the cultic argumentation of the book of 

Hebrews. Accordingly, the study concentrates upon the ninth 

and tenth chapters of Hebrews and finds its focus in the 

motifs of "defilement" and "purgation." It is argued that: 

(1) the anthropology expressed in the cultus rests upon 

axioms which are not self-evident to the modern investigator 

of the document; (2) established approaches to the text are 

unable to engage these problems of internal logic; and (3) 

as traditional historico-critical methodology is informed 

by insights from the phenomenology of religion the presup-

positions and interrelationships within the cultic argumen-

tation become clear. 

The dissertation is developed in six stages: 

The first chapter demonstrates the enigmatical 

character of the cultic argumentation of Hebrews, but at 

the same time its importance to the author. It is suggested 



that the exegete must first recognize the cultic language 

as being "religious" rather than "theological" in character 

if he is to come to terms with it. 

In the second chapter, a critical examination of 

previous treatments of the cultic argumentation from the 

time of F. C. Baur is undertaken. The investigation serves 

to underscore the continuing difficulties to understanding 

which the cultic language has presented to exegetes. The 

leading issues of interpretation have been those of 

continuity/discontinuity of the Jewish cultus and Chris-

tianity, the canons of interpretation of the cultic lan-

guage, the "spiritualizing" of cultus by the author of 

Hebrews, the employment of Religionsgeschichte for dealing 

with the cultic argumentation, and the importance to be 

assigned to the cultic language. The work of B. F. West-

cott is shown to have attempted to employ in a rudimentary 

fashion general religious "structures" and so to have an-

ticipated the approach of the dissertation. 

The third chapter argues that a methodology appro-

priate to the problem will be one in which established 

exegetical procedures are supplemented by insights from 

the phenomenology of religion. The chapter also sets out 



general religious "structures" of defilement and purgation 

as such "structures" are indicated by a variety of reli-

gious data apart from the book of Hebrews. 

The ground is thus prepared for the exegesis of 

Hebrews 9-10 in the fourth chapter. The exegesis estab-

lishes that the patterns of defilement-purgation in Hebrews 

9-10 conform to the general religious "structures" set out 

in the previous chapter. At the same time, the individu-

ality of the author's presentation becomes apparent, as he 

diverges at significant points from the general "struc-

tures." By both his conformity and divergence with respect 

to general patterns of defilement and purgation, the in-

ternal logic of his argumentation is illumined. 

The fifth chapter relates the defilement-purgation 

anthropology to the overall document. The defilement-

purgation anthropology expressed in the cultus does not in 

fact stand in tension with the unfaithfulness-steadfastness 

anthropology accented in the pareneses. Rather, these two 

anthropologies are held together by the conception of Chris-

tianity as pilgrimage which is the dominant religious idea 

of the pamphlet. 

The final chapter gathers together conclusions from 

the study and suggests its implications. It is suggested 



that not only does the investigation illumine the anthro-

pology and cultic argumentation of Hebrews, but it employs 

a methodology which may be helpful for the exegesis of 

other portions of the New Testament. 
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PREFACE 

When as a young man at Avondale College in Australia 

I participated in class debates concerning the meaning of 

the cultus of the book of Hebrews, I could not have dreamed 

that the topic would one day spark a doctoral dissertation. 

Over the years, however, this most difficult but intriguing 

document of the New Testament corpus has commanded a con-

tinuing fascination. My years of teaching in India doubt-

less marked a heightening of interest. On the one hand, 

there was the call to teach this book to college students--

a challenging task, beyond all dispute. In my grappling 

with the text for class presentations, its mysteries loomed 

ever more forbidding. On the other hand, the impact of the 

Indian scene--its varieties of religious manifestations, 

its conflict of world-views, its concern with religious 

purification--was unconsciously molding my approach to bib-

lical study and preparing the ground for the full flowering 

of the methodology made explicit in this study. 

My teachers at Vanderbilt University merit special 

mention for their help and encouragement in this study. 

ii 



Professor Leander E. Keck not only taught me to engage the 

problems of the biblical text in unrelenting grappling but 

also engendered an openness to new approaches to old prob-

lems. Professor Charles H. Hambrick initiated me into the 

new world of phenomenology of religion and stimulated the 

attempt to integrate this methodology with established ways 

of dealing with the New Testament text. Professor Paul W. 

Meyer suggested insights especially helpful in terms of the 

history of research in the book of Hebrews. Professors 

Walter E. Harrelson and Daniel Patte were also members of 

the guiding committee for the dissertation; they manifested 

a lively interest in the project. So it came about that 

what at first surfaced as a somewhat dubious doctoral topic 

developed into an exciting study. 

On the home front the contribution, although of a 

different nature, was not less in importance. My wife, 

Noelene, was a never-failing source of inspiration, not 

only stimulating the study but laboring for countless hours 

over the typewriter; while Terry and Julie were indulgent 

beyond their years toward a father preoccupied with an 

arcane piece of work. 

iii 
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CHAPTER I 

AN ENIGMA AND ITS SIGNIFICANCE 

The book of Hebrews confronts the modern Western 

mind much like Otto's das Heilige--it at once stupefies 

and attracts.1  On one hand, it sets out its convoluted 

argument in terms of priests, sacrifices, and holy places 

reserved for the initiates. Moffatt2  was correct: we 

today have no true concept of the ancient office of priest-

hood, which was similar to that of consecrated butcher. 

Even farther away is the thought of bloody offerings--a 

repulsive suggestion to the "enlightened" occidental con-

science. And where in the secular city is to be found a 

place where one may feel a numinous dread upon entering? 

New York has no burning bushes! In short, the auctor ad  

1Rudolf Otto, The Idea of the Holy: An Inquiry  
into the Non-Rational Factor in the Idea of the Divine and  
Its Relation to the Rational, trans. by John W. Harvey 
(2nd ed.; London: Oxford University Press, 1950). 

2James Moffatt, A Critical and Exegetical Commen- 
tary on the Epistle to the Hebrews, ICC (Edinburgh: 
T..& T. Clark, 1924), p. xlvi. 

1 
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Hebraeos selected categories of argumentation that are 

singularly unhelpful to us.3  And yet--Hebrews continues 

to attract: there is the puzzle. If in some places the 

reasoning leaves the exegete groping, in others it appears 

to be devastatingly simple.4  The masterly language, the 

broad sweep of ideas, above all, the impression that here 

is a brilliantly creative writer who is in no doubt as to 

the course of his argument even if we are--all serve not 

only to fascinate but to elicit a wholehearted grappling 

with the text. 

Indubitably it is the cultus that presents the 

leading difficulty to the student of Hebrews. By "cultus" 

we understand that which pertains to corporate worship, 

especially as such worship is considered in terms of 

priesthood and sacrifice.5  The passage 7:1-10:18 is 

3Hermann Strathmann, Der Brief an die Hebraer, Das 
Neue Testament Deutsch (Gottingen: Vandenhoeck & Ruprecht, 
1963), p. 73, states that Hebrews, because of the cultus, 
is the most foreign to us of all the New Testament 
writings. 

4But T. H. Robinson, The Epistle to the Hebrews, 
Moffatt Commentary (New York: Harper, 1933), p. ix--"its 
thought is simple and usually obvious"--has surely over-
stated the matter. 

5Cf. the definition of "cultus" in Philip Babcock 
Gove (ed. in chief), Webster's Third New International  
Dictionary of the English Language, Unabridged (1961): 
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therefore at the heart of the enigma of Hebrews. Yet the 

scope of the cultus is certainly broader, encompassing in 

addition at least 4:14-5:10, 12:18-24, 13:10-16 and pos-

sibly 1:1-14.6  Indeed, Hebrews presents such a "seamless 

robe" that the often-made assignations of its material as 

"parenetic" or "cultic"7  disguise the interwoven texture 

of the pamphlet. 

Cult: the very word has unfortunate associations 

in modern thought. It conjures up snake-handlers in the 

mountains of Tennessee, voodoo rites in Haiti or Melanesian 

devotees of the wildly "enthusiastic" "cargo cults." It 

signifies "primitive," "magical," "superstitious," "mys-

terious," "uncritical."8  Small wonder, then, that 

"organized religious practice or system of worship: the 
practical aspect of a religion embodying the aggregate of 
its ritual forms, sacred ceremonies, liturgies, rites, and 
all acts expressive of veneration or worship." 

6This does not include scattered references such 
as 2:17; 3:1; 4:9, 10; 6:6; 11:4, 28; 13:20. 

7E.g., John H. Davies, A Letter to Hebrews, Cam-
bridge Bible Commentary (Cambridge: University Press, 
1967), p. 15, sets out in parallel columns labelled "Doc-
trine" and "Exhortation" the material of the pamphlet. 

8Thus, Gove, ed. in chief, Webster's Dictionary, 
includes under "cult": "a religion regarded as unorthodox 
or spurious. . . . a system for the cure of disease based 
on the dogma, tenets or principles set forth by its 
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commentators of Hebrews over and over are found to express 

their bafflement at the "foreign," "primitive" ideas that 

the writing embodies.9  It follows that remarkably little 

attention has been given to the cultus in its own right.10  

We may conveniently bring together the principal 

obstacles to understanding the writer's argument thrown up 

by the cultic roadblock: they are three. We have already 

referred to the first--the "outmoded" ideas of priesthood, 

sacrifice and holy place. Yet it is to be stressed that 

promulgator to the exclusion of scientific experience or 
demonstration." 

9A very extensive list might be drawn up. We 
shall confine ourselves to three writers: Spicq, Cody and 
Purdy. C. Spicq, L'Epitre aux Hebreux (Paris: J. Gabalda, 
1952), I, 1: "De toute la collection des ecrits neo-
testamentaires, en effet, cette lettre est, avec l'Apoca-
lypse, la plus eloignee au point de vue litteraire de notre 
mentalite occidentale et moderne." Aelred Cody, Heavenly  
Sanctuary and Liturgy in the Epistle to the Hebrews (St. 
Meinrad: Grail Publications, 1960), p. 1: "The depth of 
meaning in his ideas of heavenly sanctuary and heavenly 
liturgy is not so plain for those of us who live separated 
by a whole world of thought patterns from the religious 
and philosophical climate in which the Epistle was writ-
ten." Alexander C. Purdy, The Epistle to the Hebrews, 
The Interpreter's Bible (Nashville: Abingdon Press, 1955), 
p. 693, sees "primitive ideas of placating an angry diety, 
or of the magical efficacy of blood as averting penalty" 
behind the imagery of Heb. 9:15. 

1 °This will become apparent in the following 
chapter. 
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it is the Western, technological mind which finds insuper-

able difficulty at this point. After all, the Brahmin and 

the priest of Shinto still jealously watch over the most 

sacred rites of their respective religions; goats are yet 

slaughtered in the great temple to Kali in Calcutta; while 

no person may enter the Jainist, Buddhist or Hindu temple 

or the mosque without removing his shoes. Beyond this 

immediate conceptual difficulty, however, is the fact 

that the auctor ad Hebraeos has saturated his writing 

with cultic terminology.11  That is, we cannot suppose 

that we have done with the cult when we move away from 

the passages listed above. For instance, when we are told 

about "drawing near" to God ( Trpo.sefk€604(4 ), in an ap-

parently "parenetic" passage,12  the metaphor is that of 

the priest entering the temple;13  likewise, the famous 

eleventh chapter, with its roll-call of "heroes," makes 

1 1Spicq especially has brought out this point; see 
e.g., his L'hpitre aux Hebreux, I, 281-83. 

12Heb. 4:16. The same term likewise occurs in a 
"parenetic" context at 10:22. 

13With A. Nairne, The Epistle to the Hebrews, Cam-
bridge Bible for Schools and Colleges (Cambridge: Univer-
sity Press, 1957), p. 16. Nairne refers to Lev. 21:17-23 
and Ezek. 44:1-16. 
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several references to the cultus.14  In this light, clear-

cut distinctions of cultic-parenetic appear increasingly 

dubious. Finally, we should make mention of the cultic 

presuppositions that undergird the argumentation. The 

best-known of these occurs at 9:22--"without blood-

shedding there is no 040E6is. " The modern mind imme-

diately raises the question, Why? But no answer is 

forthcoming: for the writer, and presumably for his 

readers, the statement is axiomatic.15  Likewise, 8:4 

baldly states that a priest must have something to offer, 

9:13, 14 that the blood of animals avails to purge the 

flesh but Christ's blood extends to the cleansing of the 

conscience, 10:4 that it is impossible c<6,1)V 0C T 0 5 ) for 

animal blood to "take away" ( .400(Tc-iv ) sins and--most 

startling of all--9:23 that the "heavenly things" must 

be purified with better sacrifices than animals. If the 

painstaking exegete, tortuously following the writer's 

argument, has managed to overcome the first (conceptual) 

14Vss. 4, 17, 28. 

15Cf. Moffatt, Epistle to the Hebrews, p. xlii: 
"We ask, why? But the ancient world never dreamt of ask-
ing, why? What puzzles a modern was an axiom to the 
ancient." 
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and second (linguistic) roadblocks, at this point (pre-

suppositional) he apparently must admit defeat. 

But, after all, how significant for the book of 

Hebrews is the cultus? If, as pointed out above, the 

cultus does pose considerable problems to the exegete, 

is not the writer's real purpose to be seen in the 

pareneses (granting, as is widely held, that the pamphlet 

is primarily pastoral in its thrust)?16  That is, may we 

not with Kasemann17  (chapters 3-4 of Hebrews) or 

Dibelius18  (chapters 12-13) find the focus of the writing 

outside the cultus?19  

We shall treat at some length the previous inves-

tigation of Hebrews in the following chapter; however, it 

16Kuss in particular has emphasized this point. 
0. Kuss, Der Brief an die Hebraer, Regensburger Neues 
Testament (Regensburg: Friedrich Pustet, 1953). 

17Ernst Kasemann, Das wandernde Gottesvolk (4. 
Aufl.; Gottingen: Vandenhoeck & Ruprecht, 1961). 

18M. Dibelius, "Der himmlische Kultus nach dem 
Hebraerbrief," ThB, XXI (1942), 1-11. 

19More recently, Bertold Klappert, Die Eschatologie  
des Hebraerbriefs (Munich: C. Kaiser, 1969), has drawn 
attention to the situation of the community addressed 
(weary, anticipating persecution) as the way to understand 
the document. 



is necessary to deal here with the substance of the ques-

tion raised above, inasmuch as it highlights the relative 

significance of the cultus in Hebrews. Surely it is the 

author himself who must give the verdict in this matter. 

We hold that, quite apart from our earlier remarks about 

the frequency of his cultic terminology, that verdict is 

made explicit at 1:3b and 8:1 and is implicit in his 

dependence upon the language of the cult in the course 

of his argument. Let us examine more closely each of 

these points. 

Hebrews 1:3b contains one of the most frequently 

overlooked phrases of the pamphlet. That the proem 1:1-4 

is programmatic for the entire work is generally held; 

consequently, most commentators devote minute attention 

to each detail, that is, with the exception of 1:3b-- 

k.K.9..T 051,6v 	4Z},Logs,  (.3v o -y7 	Evos-- 

"having made purification for sins." Discussion of this 

phrase has confined itself to the textual problems,2°  to 

the sense of the genitive,21  to the remarkable fact that 

20The sense of the aorist middle participle 
Ti oinsoiju.Evos which is defectively conveyed by the Old 
Latin and Vulgate; also the textual variant which in-
cludes Se ay 76‘, 

21Cleansing of sins or from sins. 

8 
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this bare statement is the only reference to the earthly 

life of Jesus in the proem.22  What has not been suffi-

ciently recognized is that Christ's work is from the out-

set described by the auctor ad Hebraeos in cultic terms; 

nor has the nature of 09.4,gp-ritc so designated--as a defile-

ment requiring purgation--been adequately discerned. Were 

this the only mention of ka.(geefge(v in the pamphlet, 1:3b 

might not be significant;23  yet, as we shall see in the 

course of the dissertation, kagx.pisetv and its antithesis 

kotvo-‘uv (defilement) are crucial to the argumentation of 

the work. 24  

22A capsule history of the earthly life is clearly 
not intended, however; it has been seen that this brief 
reference to the human Jesus is slanted in the direction 
of the later discussion of his high priesthood. 

23The exegesis of chs. 9-10 (Ch. IV of the disser-
tation) will show the importance of "defilement" and 
"purgation" for the argumentation. 

24Michel's contention that in 1:3 we have a hymn 
in no wise lessens the force of our point. The fact re-
mains that the auctor ad Hebraeos has incorporated the hymn 
at this point--granting Michel's contention, and that he 
later returns to the motifs of defilement and purgation. See 
0. Michel, Der Brief an die Hebraer, Meyer Kommentar (12. 
Aufl.; Gottingen: Vandenhoeck & Ruprecht, 1966), pp. 
96-104. 
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In 8:1, the writer reaches what is avowedly the 

"pith"25  or "chief point" (kerkaoctov) of his discussion: 

"We have such a high priest, one who is seated at the 

right hand of the throne of the Majesty in heaven 	
• • • 

Surely we need not belabor his underlining of the cultus 

in this passage! 

Not less convincing is the author's dependence on 

cultic terminology in the course of his argument. We have 

in mind the manner in which he refuses, as it were, to 

divest himself of the language of the cult at key points 

in the development of his work. His use of the term 

"blood" provides a striking illustration of this. In 

chapter 9, «Aix« occurs twelve times: it is undoubtedly 

a key word. In 10:5-10, the accent appears to move away 

from "blood" in favor of c503,)404 ("body") and thence to 

eulT(0( ("sacrifice") at 10:12. Yet, in 10:19 as the writer 

begins his exhortation at the conclusion of the long argu-

ment of 8:1-10:18, he reverts to 0(y-Lac.26  Indeed, wherever 

he wishes to make his most emphatic assertions concerning 

the work of Christ, he without hesitation speaks in terms 

25Following Coverdale's translation. 

26/07)Lcx in fact occurs three times in ch. 10. 
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of "blood."27  In view of such usage, it seems impossible 

to escape the conclusion that the cultic language of 

Hebrews was not merely some momentary illustration to be 

picked up and cast aside quickly in favor of the "real" 

meaning. No: the cult furnishes the vehicle for the 

most profound reflections of the writer. That is, the 

auctor ad Hebraeos apparently thought in cultic categories. 

If the cultus of Hebrews is an enigma, it is 

therefore an enigma of the greatest significance to the 

overall work. The exegete cannot be justified in concen-

trating upon the parenetic sections: what if it should 

turn out that the parenesis in fact arises in view of the 

author's cultic prediliction? Then he will have been 

found putting the cart before the horse. Likewise, at-

tempts to lay out a "structure" of Hebrews from purely 

external criteria28  (chiasm, catch-words, and so on) 

without proof of corresponding content strike one as 

27See e.g., 9:12, 14; 10:19, 29; 12:24; 13:12, 20. 

28The most important of these is provided by 
Albert Vanhoye, La structure litteraire de l'Epitre aux  
Hebreux (Paris: Desclee de Brouwer, 1963). 
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incredible exercises which serve to convince very few apart 

from the structural architects themselves.29  

To find a way to "get inside" the cultus of He-

brews: this then is the object of my dissertation. I pro-

pose that it is by a study of the cultus from its manward 

side--that is, its view of the human "problem" and "solu-

tion"--that such a path may be found. Specifically, I 

intend to give serious attention to the concepts and inter-

relations of the term "defilement" (man's "problem" accord-

ing to the cultus) and its cultic correlate--"purgation." 

Inasmuch as the term "blood" plays, as we have seen, a 

dominant role in the cultic argumentation, it will be 

advantageous to consider the complex of ideas associated 

with the defilement-purgation in view of the understanding 

of "blood." 

In fine, the study to be undertaken concerns itself 

with the anthropology revealed by the cultus. Previous 

studies of the cultus of Hebrews, such as there have been, 

have been interested primarily in the christological im-

plications of cultus, thereby having their focus in the 

29A point made also by Hugh Montefiore, A Commen-
tary on the Epistle to the Hebrews, Harper New Testament 
Commentaries (New York: Harper & Row, 1964), p. 32. 
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concept of priesthood.30  While some of these studies have 

tentatively looked toward anthropology, as we shall see in 

the following chapter, there has been no work devoted ex-

clusively to this topic. To this extent my dissertation 

will break new ground. 

That the anthropological concentration is well 

suited to the task of gaining entree to the cultus will 

be readily apparent. In the cultus we see man's efforts 

to find a way to approach God.31  That such efforts re-

flect the understanding of deity is obvious, but just as 

clearly do they mirror the self-understanding of the 

devotees. If the sacrifice is in some way the via media  

for the "drawing near" to deity, it is also a reflection 

of the existential concerns of the one who presents it: 

it mirrors his religious unease, his sense of falling 

short, and his desire for the religious "solution" or 

"answer" to his "problem." There is a deep truth in 

30See Ch. II. 

31E. F. Scott, The Epistle to the Hebrews (Edin-
burgh: T. & T. Clark, 1922), p. 129, argues that it is 
the author's "primary conception of religion as consisting, 
above all, in access to God" which gave rise to the cultic 
language. 
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Feuerbach's dictum32  that theology is ultimately anthro-

pology. We do not need to subscribe to Feuerbach's denial 

of the extra nos of religion to recognize that, simply be-

cause it is a human enterprise, it will inevitably tell as 

much about the self-understanding of the theologian as it 

does about God. Thus the concentration of this disserta-

tion upon the ideas of "defilement," "blood," and "purga-

tion" points us to the very heart of the cultus. 

By now a presupposition of this study will have 

become clear: we regard Hebrews as, first of all, a 

religious document. Grasser33  has placed the auctor ad  

Hebraeos along with Paul and "John" in the "Big Three" 

of New Testament theologians; less happily--indeed, quite 

mistakenly--has Schierse called him "an accomplished phi-

losopher.34  No one seems so far to have mentioned that 

he is a religious man; yet this is what he is, first and 

foremost, and first of all his pamphlet is a religious 

32L. A. Feuerbach, Lectures on the Essence of Reli-
gion, trans. by Ralph Manheim (New York: Harper & Row, 
1967), p. 17; first pub. 1851. 

33 Erich Grasser, "Der Hebraerbrief 1938-1963," 
ThRu, XXX (1964), 138-236. 

34F. J. Schierse, The Epistle to the Hebrews, 
trans. by B. Fahy (London: Burns & Oates, 1969), p. xiii. 
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document. It is a presupposition which very few are likely 

to challenge; indeed, it is taken for granted by commenta-

tors of Hebrews. Perhaps it is time, however, for someone 

to give the assumption its full valence. With all that has 

been written about the theology of Hebrews, almost nothing 

has been said about the religion of Hebrews.35  We hope to 

make a beginning by the work of this dissertation. 

Since my dissertation will constantly underscore 

the religious nature of the cultic language of Hebrews, we 

need to clarify our use of "religious" vis-a-vis "theo-

logical" language. We recognize that it can be argued 

that theological language is also religious language, so 

the proposed contrast is unreal. Yet the distinction of 

"religious" from "theological" is one that is made by 

other writers,36  so it seems preferable to maintain the 

351n exception is provided by E. W. Parsons, The 
Religion of the New Testament (New York: Harper & 
Brothers, 1939), pp. 140-58. Parsons' treatment, how-
ever, is brief and generalized: it lacks the thorough-
going study of the cultus of Hebrews which we are 
attempting in this dissertation. 

36E.g.,ibid., pp. 4-5; more recently, Clifford 
Geertz, "Religion as a Cultural System," Anthropological  
Approaches to the Study of Religion, ed. by Michael Banton 
(New York: Frederick A. Praeger, 1966), p. 2: "Nor is it 
necessary to be theologically self-conscious to be reli-
giously sophisticated." 
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terminology and set out clearly the way in which we are to 

use the terms. 

Joachim Wach's differentiation of "endeictic" from 

"discursive" expressions of religious experience provides 

a convenient beginning. "Endeictic" signifies that "by 

which something is pointed at, hinted at, or expressed in 

veiled form"37--and this describes "religious" language 

as we understand it. Religious language is seen most 

clearly in worship: anciently and today, it is the lan-

guage of liturgy, hymns, and prayers. It is mythopoetic 

in form,38  and tends to be spontaneous, emotive, and per-

sonalized. This language is the language of experience 

rather than of reflection: it struggles to express man's 

37The Comparative Study of Religions, ed. by 
Joseph M. Kitagawa (New York: Columbia University Press, 
1958), p. 60. Wach himself does not set out the contrast 
between religion and theology in terms of "endeictic" and 
"discursive" language; his employment of these terms for 
the overall expression of religious experience is in har-
mony with the use to which we put them here, however. 

38A point made powerfully by Paul Tillich: e.g., 
"The Nature of Religious Language," in Theology of Cul-
ture, ed. by Robert C. Kimball (New York: Oxford Uni-
versity Press, 1959), pp. 53-67; "Theology and Symbolism," 
in Religious Symbolism, ed. by F. Ernest Johnson (Port 
Washington, N. Y.: Kennikat Press, 1969), pp. 107-16; 
"The Religious Symbol," in Symbolism in Religion and Lit-
erature, ed. by Rollo May (New York: George Braziller, 
1960), pp. 75-98. 
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encounter with the Holy39  and his questions of ultimate 

concern.40  The cultic language of Hebrews clearly belongs 

in this category. However structured the cultic argumen-

tation may be, it is based on religious symbols. The very 

motifs which focus the dissertation--"defilement," "blood," 

and "purgation"--manifestly are religious symbols. It 

follows that they will only come to understanding if they 

are recognized as symbols and investigated in a manner 

appropriate to their nature. 

The nature of "theological" language now will be 

clear. Whereas "religious" language expresses religious 

experience endeictively, "theological" language expresses 

it discursively. Whereas "religious" language proceeds 

via myths and symbols, "theological" language seeks to 

39Cf. Otto, The Idea of the Holy, passim. Eliade 
prefers to speak of the Sacred: cf. his various works, 
especially Patterns in Comparative Religion, trans. by 
Rosemary Sheed, Meridian Books (Cleveland: World Publish-
ing Co., 1970), and The Sacred and the Profane, trans. by 
Willard R. Trask (New York: Harcourt, Brace & World, 
1959). G. van der Leeuw, however, prefers Power: cf. 
his Religion in Essence and Manifestation, trans. by J. E. 
Turner (London: George Allen & Unwin, Ltd., 1938), 
passim. 

40Cf. Tillich, "The Problem of a Theological 
Method," JR, XXVII (1947), 23: "The presence of the de-
mand for 'ultimacy' in the structure of our existence is 
the basis of religious experience." 
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articulate the "meaning" of the myths and symbols. So, 

while theological language also is concerned with reli-

gious experience, it is more reflective, systematic, de-

finitive, and critical, and less emotive and personal than 

religious language. If religious language seeks to express  

the faith, theological language is faith seeking to under-

stand itself.41  

This distinction calls for two caveats. Firstly, 

religious language is not "inferior" to theological lan-

guage. To the contrary: religious language is indis-

pensable, opening up a level of reality accessible by no 

other means.42 Symbols such as defilement, blood, and 

purgation point to man's Existenz with a directness and 

power which no amount of discursive "explanation" can ever 

replace. Secondly, religious language is not exhausted 

by the investigations of the historian, the psychologist, 

the sociologist, or the linguist. Every religious datum 

is at once a historical datum (and therefore is amenable 

to investigation), but religion is not to be collapsed 

41Cf. Anselm's fides quaerens intellectum: 
Proslogion, I. 

42A point made often by Tillich; e.g., "The Nature 
of Religious Language," p. 56. 
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into history.43 Consider "blood," for instance: a mere 

study of the history of its interpretations in a particular 

religion cannot engage the religious nature of the symbol. 

Only as the symbol is dealt with as religious--that is, 

in terms of the demand for ultimacy and the encounter with 

the Holy--will it disclose its "meaning." 

It follows that our attempt to grapple with the 

cultic argumentation centering in defilement-blood-

purgation must neither take these symbols literally nor 

treat them as a code directly decipherable into matching 

abstract concepts. For this reason the dissertation is 

particularly concerned with questions of method. We shall 

argue that a method appropriate to the task of the disser-

tation is one which calls into its service insights from 

43Cf. Eliade, Patterns in Comparative Religion, 
p. xiii: "A religious phenomenon will only be recognized 
as such if it is grasped at its own level, that is to say, 
if it is studied as something religious"; again in Shaman-
ism: Archaic Techniques of Ecstasy, trans. by Willard R. 
Trask (New York: Pantheon Books for Bollingen Foundation, 
1964), p. xiv: "Although the historical conditions are 
extremely important in a religious phenomenon (for every 
human datum is in the last analysis a historical datum), 
they do not wholly exhaust it." 
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that discipline which is concerned with the religious per 

se--namely, Religionswissenschaft.44  

While the particular topic of the dissertation 

breaks new ground, our insistence that the prior question 

in a religious document should be raised at the religious 

level is not something new. Rudolf Bultmann, for instance, 

shared this view. He applauded the combating of the in-

tellectualistic understanding of Christianity by the 

religionsgeschichtliche Schule.45  Of Bousset's Kyrios  

Christos he wrote: 

In Wilhelm Bousset's brilliant Kyrios Christos  
(1913; 2nd ed., 1921) the religion of earliest Chris-
tianity appears, on the contrary, as essentially a 
cult-piety which sent forth as its flower: mysticism. 
Onesidedly but powerfully the basic idea is here car-
ried through; and because many things are here seen 
in a new way, the problems which are active in New 
Testament theology emerge in a new light.46  

44Religionswissenschaft is a more accurate title 
than the corresponding English name, "History of Reli-
gions." We discuss the methodology of Religionswissen-
schaft in the third chapter of the dissertation. 

45Rudolf Bultmann, Theology of the New Testament, 
trans. by Kendrick Grobel (2 vols.; New York: Charles 
Scribner's Sons, 1954-55), II, 246. 

46 Ibid., II, 246-47. Again, in his preface to the 
English edition of Kyrios Christos, trans. by John E. 
Steely (Nashville: Abingdon Press, 1970), Bultmann wrote: 
"Though it can be regretted above all that in his presen-
tation, essential motifs of the New Testament, especially 
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Bultmann's own Theology of the New Testament shows his 

debt to Religionsgeschichte. In our endeavor to "get 

inside" the cultus of Hebrews by illuminating its ideas 

of "defilement," "blood," and "purgation," we see our task 

as roughly equivalent to Bousset's.47  

That task will involve us in the following five 

steps: 

Chapter II will examine the previous treatment 

of the cultus of Hebrews. We will confine our-

selves to the modern period--from the time of 

Ferdinand Christian Baur. The investigation of 

the chapter is interested to see to what extent 

earlier students of Hebrews have been aware of 

of Pauline theology, have not been brought into operation 
adequately, one must still remember that in Kyrios Christos  
Bousset did not intend to write a theology of the New 
Testament, but that he wrote a monograph, the theme of 
which to be sure can be characterized as the central theme 
of New Testament theology: 'the history of belief in 
Christ from the beginnings of Christianity down to 
Irenaeus.'" (p. 9). 

47The similarities lie in the common concern with 
the text as a religious document. The differences are due 
to the historical concerns which characterize Bousset's 
(and the religionsgeschichtliche Schule in general) but 
which are foreign to the methodology of phenomenology of 
religion. See infra on the methodology of the disserta-
tion, pp. 97ff. 
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the problems which we have outlined above, and also 

to evaluate such treatments of them as have been 

hazarded. 

In Chapter III we shall propose a methodology 

for coming to terms with the ideas of defilement, 

blood, and purgation. We shall argue that Reli-

gionswissenschaft points to a methodology appro-

priate to the cultic material of Hebrews. 

Chapter IV will afford a demonstration of the 

proposed method. We will show, by an exegesis of 

chapters 9 and 10 of the pamphlet, how the under-

standing of the text as a religious document may 

be strongly illuminated. In choosing these par-

ticular chapters for exegesis, we will be tackling 

some of the most difficult passages of Hebrews as 

well as taking up the very heart of the cultic 

argumentation of Hebrews. 

This religious illumination of cultus has in-

evitable theological implications. They will be 

the concern of the fifth chapter. Specifically, 

we will have to come to grips with the relation 

of the anthropology suggested by the cultus to the 



23 

understanding of the human situation as set forth 

in the rest of Hebrews. 

The final chapter of the dissertation will take 

up the inferences from the overall study. Here we 

are interested in two areas--methodology and his-

tory. That is to say, we will discuss methodologi-

cal implications for New Testament research in 

general and the bearing of the study on the vexed 

question of the situation of Hebrews. 

In closing out the concerns of the present chapter, 

it is necessary to give attention to two queries regarding 

the proposed study which are likely to spring to mind. 

They deal, firstly, with the questions of "introduction" 

for Hebrews which the dissertation assumes, and, secondly, 

with the important caveat concerning the "seriousness" of 

the author in his use of cultic language. 

As to the first query, the sad truth is that, de-

spite the torrents of ink that have flowed regarding the 

writer and his readers, the "assured results" are practi-

cally nil. Concerning the identity of the auctor ad  

Hebraeos, Origen's verdict48  has not been surpassed: 

48Quoted by Eusebius, Hist. Eccl. VI. 25. 11-14. 
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only God knows! The situation of the readers (Gentile? 

Jewish-Christian? full congregation? a Jewish-Christian 

segment?) likewise remains in doubt. The Gentile-Christian 

view, which has long been favored in Germany,49  has never 

found widespread acceptance among British scholars, despite 

its espousal by Moffatt5°  and Scott.51  Nor has a consensus 

emerged regarding the location of the readers (Rome? Alex-

andria?) or the date of writing (before of after A.D. 70?). 

A commentary as recent as Montefiore's can posit that He-

brews is the first letter to Corinth, sent between A.D. 52 

and A.D. 54152 

We therefore approach the study of the cultus in 

Hebrews without commitment to any particular view of 

author, readers, or date. We feel that it is vital that 

the text be allowed to "speak," as it were, wholly on its 

own terms. Nor does our particular topic demand a prior 

49Eugene Menegoz, La theologie 
Hebreux (Paris: Librairie Fischbacher, 
view from M. Koehler (1834) through M. 
Weizsaecker, Pfleiderer, and von Soden. 

de l'Epitre aux 
1894), traces this 

Roeth, Schurer, 

50Moffatt, Epistle to the Hebrews, pp. xv-xvii. 

    

51Scott, Epistle to the Hebrews, pp. 14-19. 

5 2Epistle to the Hebrews, pp. 11-30. 
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decision concerning such questions of "introduction." That 

the study from within the pamphlet itself, however, will 

suggest clues as to the historical situation is likely. 

The second query raises the issue of the importance 

which the author of Hebrews attaches to his cultic termin-

ology. What if the imagery of the cult is meant to be no 

more than extended metaphor, a theologoumenon? What if, 

in fact, the author uses cultic language for the purposes 

of an anti-cultic polemic? 

We should underscore that our study in no wise begs 

these questions. Only after we have engaged the text in 

close and thorough investigation will a decision regarding 

them be in order. But this point is clear: even if the 

cultic language is a theologoumenon, it is still used 

"seriously"--the cultic argumentation rests upon it. It 

would be out of place to insist, for instance, that we 

must establish that the author and his readers were en-

gaged in actual cultic acts having to do with defilement-

blood-purgation before we can give serious consideration 

to the cultic argumentation. No; the task of the disser-

tation--the unravelling of the internal logic of the cultic 

argumentation--cuts to a level deeper than both the issue 

of theologoumenon or the question of actual cultic acts. 
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We turn, then, to a consideration of the previous 

investigation of the cultus of Hebrews. How have earlier 

scholars approached this enigma? Or to what extent has 

the problem even been discerned? And what shall we say 

as to the adequacy of these past efforts? These are the 

issues that shall occupy us throughout Chapter II. 



CHAPTER II 

THE CULTUS OF HEBREWS IN MODERN 
INVESTIGATION 

As we scan the horizons of Hebrews research since 

F. C. Baur, one fact is immediately apparent: there has 

been no Protestant work devoted to the cultus during the 

past fifty years. This absence is all the more remarkable 

in view of three other observations. Firstly, while He-

brews has not served to focus New Testament scholarship 

in modern times, nevertheless there has been a continuing 

interest in it by Protestant writers.' Secondly, a series 

of books,2  commentaries3  and articles4 by Catholic scholars 

1This is made apparent by Grasser's review article, 
"Der Hebraerbrief 1938-1963." 

2Especially Cody, Heavenly Sanctuary; F. J. Schi-
erse, Verheissung and Heilsvollendung, Manchener theolo-
gische Studien (Munich: K. Zink, 1955); and Jerome Smith, 
A Priest for Ever (London: Sheed and Ward, 1969). 

3Notably those of Spicq, Kuss, Schierse, P. J. 
Bonsirven, Saint Paul: Epitre aux Hebreux (2e edit.; 
Paris: Beauchesne et ses Fils, 1953), and Peter Ketter, 
Hebraerbrief, Herders Bibelkommentar (Freiburg: Herder, 
1950). 

4
Grasser in the review article cited above has 

given a comprehensive bibliography up to 1963. As 

27 
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have been primarily interested in the cultus. Finally--

and most significantly--the earlier investigations of 

Hebrews displayed a lively concern with the cultus; thus, 

around the turn of the century this subject was at the 

center of Protestant research in Hebrews.5  

Two implications follow for our study of this 

chapter. On the one hand, the recent absence of works 

indicative of the interest of Roman Catholic writers in 
the cultus of Heb., we might mention the following articles 
published since 1963:by A. Vanhoye: "De instauratione 
novae Dispositionis (Heb. 9, 15-23)," VD, XLIV (1966), 
113-30; "Mundatio per sanguinem (Heb. 9, 22, 23)," VD, 
XLIV (1966), 177-91; "Par la tente plus grande et plus 
parfaite 	(Heb. 9, 11)," Bib, XLVI (1965), 1-28; 
"Thema sacerdotii praeparatur in Heb. 1, 1-2, 18," VD, 
XLVII (1969), 284-97; by James B. Swetnam: "The Greater 
and More Perfect Tent; a Contribution to the Discussion 
of Hebrews 9, 11," Bib, XLVII (1966), 91-106; "Hebrews 9, 
2 and the uses of Consistency," CBQ, XXXII (1970), 205-21; 
"On the Imagery and Significance of Hebrews 9, 9-10," CBQ, 
XXVIII (1966), 155-73; "Sacrifice and Revelation in the 
Epistle to the Hebrews: Observations and Surmises on He-
brews 9, 26," CBQ, XXX (1968), 227-34; "A Suggested Inter-
pretation of Hebrews 9:15-18," CBQ, XXVII (1965), 373-90; 
by P. Andriessen, "L'Eucharistie dans l'Epitre aux 
H6breux," NRT, XCIV (1972), 269-77; "Das grOssere and 
vollkommenere Zelt (Heb. 9, 11)," BZ, XV (1971), 76-92; 
and by L. Sabourin, "'Liturgie du sanctuaire et de la 
tente veritable' (Heb. viii. 2)," NTS, XVIII (1971), 87-
90; "Sacrificium ut liturgia in Epistula ad Hebraeos," 
VD, XLVI (1968), 235-58. 

5This will become apparent in the discussion of 
this chapter. 
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devoted to the cultus in no way makes our task easier. We 

are now required to sift the modern commentaries and works 

ostensibly dealing with other matters in Hebrews for clues 

as to the treatment of the cultus. Certainly we need not 

imagine that the lack of study of the cultus suggests that 

its problems have been satisfactorily solved: commentators 

continue to refer to the difficulties of understanding 

they have faced!6  In this search for clues, the manner 

in which a writer takes up Hebrews 1:3 and chapters 9-10 

rather quickly reveals his hand. On the other hand, the 

drift of Hebrews research relative to the cultus suggests 

that we must look into developments from the previous cen-

tury for hints concerning the surprising facts mentioned 

above. 

Let us then take our stance at the turn of the 

century. We could look back on a line of scholars whose 

work was to set out the parameters for the twentieth-

century study of the cultus. We take them up in chrono-

logical order: Baur, Delitzsch, Ldnemann, Ritschl, West-

cott, Robertson Smith, Davidson, Menegoz, and A. B. 

Bruce. 

6See p. 4, n. 4. 
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In F. C. Baur's reconstruction of the history of 

the church,7  the book of Hebrews was assigned a mediating 

position between Judaism and Paulinism. Such mediation, 

however, was "unconscious" and derived from the Alex-

andrinisms of the writing.8  

So far as the cultus is concerned, Baur stressed 

the priesthood. Here, too, was a reconciling conception, 

speaking both of continuity and of discontinuity. That 

is, while the motif of priesthood served to link Jewish 

Christianity with the work of Jesus Christ, the teaching 

of Hebrews of a priesthood that was above the law indi-

cated a sharp break with the past.9  

Baur's interest was in church history, not the 

book of Hebrews per se. We look in vain for any attempt 

to explain the ideas of priesthood and sacrifice, nor 

7F. C. Baur, The Church History of the First Three  
Centuries, trans. by Allan Menzies (2 vols., 3rd ed.; 
London: Williams and Norgate, 1878-1879). The first 
German edition appeared in 1857. Baur's treatment of 
Hebrews here is expanded--though keeping the same conclu-
sions--in his posthumous Vorlesungen fiber neutestament-
liche Theologie (Gotha: Friedrich Andreas Berthes, 1892), 
II, 27-55; first pub. 1864. 

8Church History, p. 121, n. 1. 

9 Ibid., pp. 115-21. 
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does he catch the cultic "problem" of defilement.10  But 

his work on Hebrews, brief though it is, raises a problem 

which is to face all subsequent writers concerning the 

cultus of Hebrews--the question of continuity and discon-

tinuity. With Baur, a nice balance between the two is 

struck: there is both continuity and discontinuity. While 

this achievement fitted admirably Baur's general thesis, 

the position was not one which later scholars would be 

likely to maintain. 

In the great commentary of Franz J. Delitzsch 

(1857),11  we encounter at once much of what is best and 

worst in the study of the cultus of Hebrews. On the one 

hand, Delitzsch is concerned to come to grips with the 

difficulties raised by the cultus. But on the other, his 

efforts at solution leave much to be desired. 

1°This is true in spite of his employment of the 
language of defilement of Heb.; e.g., "Der Grund and Zweck 
der Menschwerdung ist, die Menschen von den SInden zu 
reinigen, 1, 3" (Vorlesungen, II, 42). 

11Commentary on the Epistle to the Hebrews, trans. 
by Thomas L. Kingsbury (2 vols.; Edinburgh: T. & T. Clark, 
1868-1872). The German edition appeared in 1857. 
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Delitzsch, first of all, goes back to the Old Testa-

ment and rabbinic sources.12 The problem with this method 

is that, while thematic links with the cultic material of 

Hebrews can clearly be established, we are brought no 

closer to a penetration of the hard shell of the cult. 

The fact is that the Old Testament, like the auctor ad  

Hebraeos, merely assumes the cultic outlook that we men-

tioned in the first chapter. 

It is not surprising that Delitzsch casts his net 

wider in a search for explanation of the cultic argumenta-

tion of Hebrews. Here the attempt ends in disaster: he 

endeavors to interpret Hebrews by recourse to other parts 

of the New Testament and--more seriously--in the interests 

of a preconceived theory of atonement. Thus, for instance, 

he introduces Luke 22:20 to explain the rare word 

octiu-ocrequcrta at 9:22,13  thereby opting for "blood-

shedding" as its meaning. In fact, Delitzsch cannot feel 

free to let Hebrews speak in its own terms since he has 

already decided that its author is Luke writing under 

12 Ibid., I, x-xi. 

13Ibid., II, 122. 
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Pauline influence114  It comes as no surprise, therefore, 

when he lays great stress on the term AkiTipwatS in 9:12,15  

even though this word appears as a non-cultic anomaly in 

the midst of the cultic reasoning of the ninth and tenth 

chapters. Furthermore, Delitzsch sees "wrath" as the de-

filing element in the heavenly sanctuary16--a category 

which he has wholly to import into the line of argument. 

His reason for doing so begins to become apparent as he 

discusses 9:27, 28 in terms of penal suffering and vicari-

ous representation17  and emerges full-blown in the excursus 

at the close of his commentary: "On the Sure Scriptural 

Basis of the Ecclesiastical Doctrine of Vicarious Satisfac-

tion."18  Now it becomes clear that Delitzsch has used his 

commentary as the medium for an attack against the atone-

ment theories espoused by von Hofmann, who denied that 

14 Ibid., I, 4; II, 409-17. 

15 
Ibid., II, 82-84, 139-40. Apparently Delitzsch 

did not see that it is Luke who omits Mark 10:45 and has 
no real doctrine of atonement! 

II, 125. 

II, 136-38. 

II, 418-63. 



the death of Jesus was the vicarious punishment of man's 

1 sin. 9  

In short, Delitzsch's attempt to grapple with the 

cultus of Hebrews is a failure. The waters are so muddied 

by outside influences that the text is never allowed its 

due hearing. It follows that in this commentary "defile-

ment" and "purification" pass by almost unnoticed: the 

writer is too busy with his own interests to discern them. 

One other issue of major concern for students of 

the cultus of Hebrews comes to sharp expression in 

Delitzsch's work. This has to do with the extent to 

which the heavenly liturgy of Christ is an actual one. 

Against von Hofmann, Delitzsch opposes an actual heaven 

of the blessed as the 6kivi ("tent") of 9:11 to the 

former's "spiritual view"; 2°  likewise, he sees Christ's 

heavenly "offering" as that of "glorified blood."21  The 

point at issue between the two scholars--the question of 

19Delitzsch in his preface indicates that he con-
siders von Hofmann's Der Schriftbeweis: ein theologischer  
Versuch to be in error concerning the doctrine of the 
atonement and that it is his duty as a "professional in-
terpreter of holy Scripture" to refute it. See ibid., 
I, xi. 

20 Ibid., II, 20ff., 75-89. 

21 
Ibid., II, 88. 

34 
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literal versus metaphorical or "spiritual" use of language 

in the cultic terminology of Hebrews, particularly as per-

taining to "blood"--is one which would be continued long 

beyond their era. 

Ldnemann's commentary, 22  which ran through four 

editions in the Meyer series, sharpened the issue raised 

by F. C. Baur. It was not merely that Ltnemann expressed 

himself clearly in favor of the discontinuity between the 

old cultus and the work of Christ; the question was now 

posed as a decision for ritual vis4-vis the ethical. 

Thus, Ldnemann could write in his comments on Hebrews 

9:14: 

The Levitical act of sacrifice is then an external 
one wrought in accordance with ordinance, a sensuous 
one; Christ's act of sacrifice, on the other hand, one 
arising out of the disposition of the heart, thus a 
moral one.23  

And again concerning 10:4: "By a rudely sensuous means we 

cannot attain to a high spiritual good."24  

22GOttlieb Ldnemann, The Epistle to the Hebrews, 
Meyer Commentary (New York: Funk & Wagnalls, 1885). The 
first German edition appeared in 1855. 

p. 614. 

24 
Ibid., p. 641. 
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While Ltnemann's commentary is generally marked by 

splendid scholarship, it is a disappointment to the student 

of the cultus of Hebrews. We look in vain for an alert-

ness to the presuppositions undergirding the cult, for an 

awareness of the religious dimension of the interlinked 

ideas of defilement, blood, and purification. L1nemann 

either failed to discern these matters or chose to ignore 

them in his denigration of the cultus. 

What is the origin of this anti-cultic prejudice--

"a rudely sensuous means"? Is it a child of the Enlight-

enment, or do its roots extend even to that upheaval in 

the life of Christendom which saw the emergence of Protes-

tantism? The question is tantalizing, but one which we 

are not at liberty to pursue further in this dissertation. 

It is obvious, however, that we are to hear more 

from later detractors of the cultus of Hebrews. But over 

and over they will come back to the basic argument of 

Ldnemann: that the cultus stands for that which is ex-

ternal, non-ethical and "rudely sensuous." 

No study of later nineteenth-century theology 

would be complete without due consideration of the teach-

ings of Albrecht Ritschl. It is not merely that his is 

"the most prominent name in German theology at the close 
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of the nineteenth century,"25  but it is clear that the book 

of Hebrews played a major role in the expression of his 

views. The study of Hebrews influenced him in his consid-

eration of dogmatic questions;26  he lectured on Hebrews;27  

finally, his theology may be considered to be an attempt 

to bring Pauline teachings under the umbrella of the cate-

gories of Hebrews.28  

We cannot here take up Ritschl's central concern 

with justification and reconciliation.29  Limiting our-

selves to that which is significant for the topic at hand, 

25J. H. W. Stuckenberg, "The Theology of Albrecht 
Ritschl," AJT, II (1898), 268. 

26Albert Temple Swing, The Theology of Albrecht  
Ritschl (New York: Longmans, Green, & Co., 1901), p. 12. 

27 Ibid., p. 18. 

28Cf. mendgoz, La th4ologie de l'Epitre aux  
Hebreux, pp. 245-46: "M. Ritschl a fait l'inverse. Il 
a essays, par des tours de force exegetiques vraiment 
extraordinaires, de ramener la doctrine de l'expiation 
substitutive de Paul a la doctrine du sacrifice de 
l'Epitre aux Hebreux." 

29This is developed in his three great volumes, 
the first of which is historical in nature: A Critical  
History of the Christian Doctrine of Justification and  
Reconciliation, trans. by John S. Black (Edinburgh: 
Edmonston & Douglas, 1872); the second exegetical: Die 
christliche Lehre von der Rechtfertigung and Versohnung:  
Der biblische Stoff der Lehre (Bonn: Adolph Marcus, 1882); 
and the third systematic: The Christian Doctrine of  
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we notice three aspects of his work which warrant comment: 

his theory of sacrifice as "covering," his view of man's 

"problem," and his understanding of the work of Christ 

relative to that "problem." 

Ritschl saw the idea of sacrifice in the New Testa-

ment as taken over from that of the Old. He makes explicit 

his understanding of its function: 

The symbolism of all animal sacrifice in the Old 
Testament has the following content: The ministering 
priest, who is authorized, in the place of the people 
or of the individual Israelites, to bring their gifts 
(corban, that which is brought near) into God's pres-
ence, fulfils this purpose in sprinkling the blood, 
in which is the life of the animal, upon the altar 
where God meets with the people (Ex. xx. 24), and in 
burning the animal, or certain parts of it, in the 
fire, which signifies God's presence (Lev. ix. 24). 
By these actions, which present the gift to God, the 
priest "shields" the people or the individuals from 
God there present. This is according to the presup-
position that no living being can come uncalled into 
the presence of God without being destroyed. But the 
gift, brought according to the divine order, is the 
covering or protection under which those in covenant 
with God are in thought brought into His presence. In 
the sin-offering there is no rite prescribed which 
would signify any different conception from that of 
the burnt-offering and the peace-offering.30  

Justification and Reconciliation, trans. by H. R. Mackin-
tosh and A. B. Macaulay (Edinburgh: T. & T. Clark, 1900). 
The first German editions appeared 1870-74. 

30Albrecht Ritschl, Instruction in the Christian  
Religion, trans. by Alice Mead Swing, in Swing, The The-
ology of Albrecht Ritschl, p. 222. 
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Whatever may be the correctness of this view relative to 

the Old Testament, it is to be underlined that it finds 

no basis in Hebrews. There the "blood" does not "cover"-- 

an idea not at all brought into the cultic argumentation--

but instead "purifies." 

We note two points concerning Ritschl's under-

standing of man's "problem" (sin): it is "any action 

contrary to the divine-human end of the kingdom,"31  and 

it is not of major weight.32  That is, Ritschl sees the 

corresponding "solution" under the category of forgiveness, 

which is the overcoming of man's guilt feelings. Thus, 

his major exegetical treatment of this topic bears the 

title: "Die Bedeutung des Todes Christi als Opfers zum 

Zwecke der Stindenvergebung."33  Again we must emphasize 

that such ideas cannot be made to comport with Hebrews 

1:3 and chapters 9-10, where man's "problem," set forth 

as "defilement" requiring "purgation," carries with it the 

extreme consequence of exclusion from the presence of God. 

31Earle Fowler Gossett, "The Doctrine of Justifi-
cation in the Theology of John Calvin, Albrecht Ritschl, 
and Reinhold Niebuhr" (unpublished Ph.D. dissertation, 
Vanderbilt University, 1961), p. 280. 

32Ibid., pp. 205, 221, 279. 

33Die christliche Lehre, pp. 157-263. 
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Ritschl rules out all theories of "sanctification" 

or "substitution" relative to the work of Christ. Christ's 

vocation is to found the kingdom34  and in fulfilling that 

vocation his death is merely an "accident of His positive 

fidelity."35  The significance of the death, then, is that 

it manifests Christ's unity of will with God and thus his 

right to forgive. Thus, the death of Christ is of the 

nature of a self-sacrifice, an act of devotion.36  But 

does such teaching in fact harmonize with the heavy weight 

given to the "blood" of Christ in Hebrews 9-10? Quite ob-

viously not--as we shall establish in our fourth chapter. 

We conclude that, despite the brilliant theological 

work of Ritschl, we cannot consider his theories to be of 

aid in our grappling with the cultus of Hebrews. Rather, 

the contrary! The use of sacrificial language, the fre-

quent references to Hebrews--these serve only to confuse 

the exegete since in the final analysis they are being 

put to a dogmatic, not an exegetical, purpose. Let us 

state the matter plainly: Ritschl is not really 

34The Christian Doctrine of Justification and  
Reconciliation, p. 449. 

351bid., P. 566. 

36lnstruction, pp. 219-25. 



41 

interested in the cultic argumentation of Hebrews in its  

own right, and such exposition of it as he does give is a 

distortion.37  

But it was inevitable that his theology would be 

felt among subsequent students of Hebrews. Just how far-

reaching was his sphere of influence will become apparent 

throughout the remainder of the current chapter. 

In 1889 two works appeared from British scholars 

which are of profound significance for the study of the 

cultus of Hebrews. Although the nature of each is very 

different, their initial and continuing influence demands 

that we give them careful consideration. We refer to 

Westcott's commentary and to W. Robertson Smith's Lectures  

on the Religion of the Semites. 

In the work of Bishop Westcott,38 we discern a 

happy blend of linguistic acumen with concern for the 

religious level of the cultus. In fine, there is a de-

termined effort to have the auctor ad Hebraeos speak to 

37A devastating criticism of Ritschl's exegesis 
was given by Otto Pfleiderer, "Die Theologie Ritschl's 
nach ihrer biblischen Grundlage," JPT, XVI (1890), 42-83. 

38Brooke Foss Westcott, The Epistle to the Hebrews  
(2nd ed., reprinted; Grand Rapids, Mich.: W. B. Eerdmans, 
1950). 
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us in his own way, with sedulous guarding against importing 

"explanations" from other parts of the New Testament or 

from dogma. 

Particularly interesting is the way in which West-

cott is led to seek for religious understanding by recourse 

to comparative religion. The material available was, of 

course, quite limited in those days; yet we see him making 

use of the pioneers in the field such as Tylor.39  West-

cott's work is fascinating to watch: unlike some later 

researchers such as Sir James Frazer,4°  who sought to find 

specific parallels to the biblical text by drawing out 

willy-nilly from the hat of religious data, as it were, 

he clearly is seeking after general religious structures. 

His essays on the universal priesthood41  and universal 

sacrifice42  make this point quite clearly. In this, West-

cott is ahead of his time: he is anticipating the 

3 9Ibid., p. 137. 

4°  As in Frazer's Folk-lore in the Old Testament:  
Studies in Comparative Religion, Legend and Law (3 vols.; 
London: Macmillan, 1919). 

41Westcott, Epistle to the Hebrews, pp. 137-41. 

4 2Ibid., pp. 281-92. 



"structures" sought after by modern exponents of the 

phenomenology of religion.43  

Thus, Westcott feels the deep religious currents 

associated with the term "blood": 

It is the power of a pure life which purifies. 
Under this aspect the Blood becomes, as it were, the 
enveloping medium in which (v), and not simply the 
means or instrument through or by which, the complete 
purification is effected.44  

And again: 

The Blood poured out is the energy of present 
human life made available for others.45  

Likewise, he discerns that "defilement" and "purification" 

are terms which are to be given due valence in their own 

right, and not merely subsumed under imported categories 

such as "atonement" or "forgiveness."46  So he sees that 

43E.g., ibid., p. 137, after listing characteris-
tics of the general idea of priesthood: "These thoughts 
are of universal application, and find manifold embodi-
ments in the experience of mankind." Again (p. 237): 
"Sacrifice, in fact, in the most general form, belongs 
to the life of man, and, in the truest sense, expresses 
the life of man." 

44 Ibid., p. 268. 

45 Ibid., p. 294. 

46He does, however, pass quickly to the talk of 
"the completed atonement wrought by Christ" in his discus-
sion of Heb. 1:3b! See ibid., p. 14. 

43 
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the auctor ad Hebraeos presents sin "as a defilement which 

clings to man, a force which separates him from God,"47  

and that 9:23 calls for a "cleansing" of the heavenly 

order--he will not permit of a watering-down of the text 

so that koceocpiictv ("to cleanse") becomes "to inaugu-

rate."48 As to how such purgation is to be understood, 

he confesses his bafflement,49  but he will not back away 

from the difficulty of the text presented by its cultic 

argumentation. 

Yet Westcott's treatment of the cultus, laudable 

as it is, still leaves much to be desired. He is feeling 

after a method of coming to grips with the language of 

cultus; but because of the early stage in the study of 

non-Christian religions, he has comparatively little 

material to work with. That is, his work is at best 

tentative and sketchy. Secondly, he appears to run into 

considerable problems with the argument of Hebrews because 

his general concern to give the cultic language due place 

does not seem to comport with the view that the auctor ad  

p. 276. 

48Ibid., p. 270. 

49He sees a cleansing of the heavenly order, but 
cannot define how this can be. See ibid., pp. 270-71. 
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Hebraeos uses this terminology in a "spiritualized" sense. 

For instance, having decided that the "heavenly sanctuary" 

equals Christ's body equals the "spiritual" church,5°  he 

finds great difficulty in understanding the writer's 

statement relative to Christ's ministry in the "heavenly 

sanctuary."51  We cannot help wondering whether the ten-

sion would be eased if he had conceived of an actual 

heavenly cultus as the explanation of the "heavenly 

sanctuary." 

Despite the caveats above, Westcott's work must 

continue to elicit serious attention from any student who 

seeks to crack the hard nut of the cultus of Hebrews. Not 

as a finished study, however--but as a pointer to the way 

to be followed. 

In conclusion, it occurs to us that the work of 

Westcott relative to the religious appreciation of the 

cultus of Hebrews marks the high point in history of the 

study. Both before and after we are conscious of walking 

in the lowlands: his efforts are never surpassed and, 

sadly, often unrecognized. We would have thought, for 

50Ibid., pp. 256-58. 

51Ibid., p. 257. 
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instance, that the term "blood" would, after Westcott, be 

associated with life rather than with death; but such is 

not necessarily the case.52  

With W. Robertson Smith's Lectures on the Religion 

of the Semites53  we approach a classic at once claimed by 

two fields--biblical studies and comparative religion. It 

is a work which was very quickly translated into German,54  

so that its influence became as great on the Continent as 

it did in England and the United States. 

These lectures--the Burnett series for 1888-89--

take us, of course, far beyond the confines of Hebrews. 

But they have the most important implications for the 

study of the cultus of Hebrews, as we shall see by con-

sidering questions of methodology and the views of ritual, 

cultus, and "defilement" which result from Smith's study. 

52Cf. A. B. Bruce's study of Hebrews, written 
within a decade of Westcoff (infra, pp. 56ff.). 

53Lectures on the Religion of the Semites: The  
Fundamental Institutions (3rd ed.; London: A. & E. Black 
Ltd., 1927). 

541899. 
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Stanley Cook55  sees Robertson Smith as the founder 

of the "Science and Theory of Religion" in this work. 

Hahn56 classifies him under the "anthropological approach 

to the Old Testament." It would be more correct, I think, 

to consider his methodology as a mixture of comparative 

religions and latent Religionsgeschichte. In some chap-

ters of his book,57  Smith ranges far and wide in the 

search for religious data relevant to his purpose: here 

he is working along the lines of comparative religion, 

already begun by Tyler and others. But the concentration 

of the book upon Semitic religion--particularly Semitic 

institutions and sacrifices--and the emphasis he puts upon 

the evidence from "primitive" Arabic tribes ("primitive" in 

culture, but later in time than the Old Testament) point 

clearly to that concern to trace historical links and 

horizons which was to specify the work of the Religions-

geschichte Schule, very soon to arise. 

What do these methodological details imply for our 

study of the cultus of Hebrews? Principally, that an 

551n his introduction to the third English edition. 

56Ferdinand Hahn, The Old Testament in Modern Re-
search (Philadelphia: Fortress Press, 1966), pp. 47-53. 

57Especially chs. v, vi, viii, ix. 
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attempt to understand the cultus on merely religions-

geschichtliche grounds may not be fruitful. Smith noted 

that sacrifice is not explained in the New or Old Testa-

ments and so was led to consider other Semitic nations.58  

But for the crucial piece of evidence in his argument he 

was unable to establish the historical link necessary for 

Religionsgeschichte: his case rests on the dubious assump-

tion that Saracen sacrifices of A.D. 400 may directly in-

form our understanding of biblical sacrifice. Furthermore, 

not infrequently he turned to data outside the Semitic 

field. 

Of vital concern for this paper is the view of 

ritual which emerges from Smith's study. In brief, it is 

this: ritual belongs to undeveloped, early religion, 

where concepts of morality are but dimly discerned and 

the material overrides the spiritual, which is still in-

cipient. The final lines of his book make clear the 

point: 

The one point that comes out clear and strong is 
that the fundamental idea of ancient sacrifice is 
sacramental communion, and that all atoning rites are 
ultimately to be regarded as owing their efficacy to 
a communication of divine life to the worshippers, 

581bid., pp. 3-4. 
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and to the establishment or confirmation of a living 
bond between them and their god. In primitive ritual 
this conception is grasped in a merely physical and 
mechanical shape, as indeed, in primitive life, all 
spiritual and ethical ideas are still wrapped in the 
husk of a material embodiment. To free the spiritual 
truth from the husk was the great task that lay before 
the ancient religions, if they were to maintain the 
right to continue to rule the minds of men. That some 
progress in this direction was made, especially in 
Israel, appears from our examination. But on the 
whole it is manifest that none of the ritual systems 
of antiquity was able by mere natural development to 
shake itself free from the congenital defect inherent 
in every attempt to embody spiritual truth in material 
forms. A ritual system must always remain materialis-
tic, even if its materialism is disguised under the 
cloak of mysticism.59  

Undergirding this account we clearly discern that 

evolutionary theory of the development of religion which 

marked the late nineteenth century. Thus, "primitive" 

religion was not merely early but inferior. And it was 

in this phase that the cultus was to be placed! It was, 

of course, a schema which accorded splendidly with Well-

hausen's reconstruction of Israelite religion,60  

59 Ibid., pp. 439-40. 

60 J. Wellhausen, Prolegomena zur Geschichte Israels  
(5. Aufl.; Berlin: George Reimer, 1899). The first edi-
tion appeared in 1878. Robertson Smith wrote the preface 
to the English edition. 
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particularly with regard to the denigration of the cultus 

vis-a-vis "prophetic religion. “61 

The implications for the study of the cultus of 

Hebrews are obvious. If the auctor ad Hebraeos thinks of 

Christianity in terms of actual ritual, he has employed a 

most unfortunate conceptual vehicle, one which takes us 

back to an inferior stage in religion (elsewhere,62  Robert-

son Smith compared the Catholic view of the Mass to 

"magic"!). The alternative--that he expects the reader 

to "spiritualize" or allegorize his cultic terminology--

is hardly more inviting to the scholar. On either view 

the result is likely to be this: bypass the cultic 

61Ibid., especially in chs. i-iv. 

62In his inaugural lecture: the Catholic Church 
"had almost from the first deserted the Apostolic tradition 
and set up a conception of Christianity as a mere series 
of formulae containing abstract and immutable principles, 
intellectual assent to which was sufficient to mould the 
lives of men who had no experience of a personal relation 
with Christ. . . ." "Holy Scripture is not, as the Catho-
lics tend to claim, 'a divine phenomenon magically endowed 
in every letter with saving treasures of faith and knowl-
edge.'" J. S. Black and G. W. Chrystal, The Life of  
William Robertson Smith (London: A. & C. Black, 1919), 
pp. 126-27. Quoted in Mary Douglas, Purity and Danger  
(London: Penguin Books, 1970), p. 29. (See also ibid., 
p. 74.) 
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argumentation as an unfortunate intrusion and look elsewhere 

to find what the writer is trying to say. 

Robertson Smith's estimate of ideas of defilement 

will now be apparent. He finds that rules of uncleanness 

have nothing to do with "the spirit of Hebrew religion"; he 

groups them with "primitive superstition" and "savage 

taboos"; he speaks of their "irrationality."63 Their 

origin, he says, is in the primitive concept of taboo, in 

which holiness is not differentiated from defilement: 

taboos relative to friendly powers signify holiness, while 

those relative to hostile powers signify uncleanness." 

Such strictures are hardly designed to encourage a study 

of defilement and purgation in Hebrewsl 

We shall return to Robertson Smith in the next 

chapter. At this point we simply state as our estimate 

that, despite the many fine insights in individual details 

of The Religion of the Semites, its major conclusions are 

to be found wanting when weighed in the light of the evi-

dence we now have. Because the work is founded on faulty 

presuppositions, it is faulty in its results. It is, 

6 3Religion of the Semites, pp. 447, 449. 

64 Ibid., pp. 153-59. 
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therefore, a work which should be studied by biblical schol-

ars in terms of the history of their discipline, not as a 

source-book of "assured results." The justification for 

these remarks will become apparent in the methodological 

discussion of the following chapter.65  

If the great studies by Westcott and Robertson Smith 

are to be counted among the most influential for the study 

of the cultus of Hebrews, that of A. B. Davidson66  should be 

seen as one of the most underrated efforts. It is a modest 

work, both in size and in breadth of ideas, yet it contains 

some extremely clear thinking concerning the cultus. Its 

leading virtues may be summed up in a word: balance. 

Thus, Davidson is careful to balance the factors of 

continuity and discontinuity with the Old Testament 

cultus.67  He argues strongly against a ceremonial/moral 

65Douglas, Purity and Danger, pp. 21-40, has set 
out severe strictures of Robertson Smith's presuppositions 
and conclusions. She writes as an anthrolologist. 

66The Epistle to the Hebrews, Handbooks for Bible 
Classes and Private Students (Edinburgh: T. & T. Clark, 
n.d.). The British Museum General Catalogue of Printed  
Books, Vol. XLIX, gives 1882 as the date of publication. 
The copy held by Vanderbilt University Divinity Library, 
however, is clearly later and is classified as 189-?. 

67Ibid., pp. 35-36. 
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dichotomy corresponding to the two testaments: the Old 

Testament sacrifices could go no further than to purify 

the flesh.68 Likewise, Christ's offering was not of value 

because it was one of obedience and hence spiritual, but 

rather because it was the sacrifice prophesied according 

to the divine will.69 Again, with the question of the 

"heavenly sanctuary": while the relational aspect is fore-

most (the drawing near of the believer to God), the local 

sense is to be maintained.70 In this manner Davidson 

strenuously opposes any effort to "spiritualize" the cultic 

language so that it is seen as an extended illustration 

only, or to drive a sharp wedge between the old cultus and 

the new. 

It is not surprising that he displays a keen inter-

est in the "ritual axioms" that are at the base of the 

argumentation. In an elementary way he seeks to discern 

the manner in which sin is viewed as a defilement and blood 

may act as a purifying medium.71  His efforts here lack 

68Ibid., pp. 167-68. 

69Ibid., pp. 193-94. 

"Ibid., pp. 201-3. 

71
Ibid., pp. 204-6. 
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the broad sweep of Westcott, but they are nonetheless 

workmanlike. 

Davidson's attempts to resist the "spiritualizing" 

of the cultus were running against the tide of British 

scholarship, however. His book now appears as the last of 

such efforts to come out of England. But in France a con-

temporary would espouse his cause. 

M4negoz's La theologie de l'Epitre aux Hebreux, 

which appeared five years after Westcott's work,72  is most 

notable for its grasp of the history of interpretation of 

Hebrews.73 For Menegoz, this history centers in the con-

ception of the sacrifice of Christ, which he sees as the 

original contribution of the pamphlet. 

The true understanding of the auctor ad Hebraeos  

was, according to Menegoz, lost almost immediately. The 

Church Fathers read "sacrifice" as self-sacrifice, an act 

of devotion, and brought in ideas of ransom.74  With 

72That is, in 1894. 

73 Ch. vii: the theology of Hebrews in the history 
of dogma. 

74Ibid., p. 230: concerning the early fathers' use 
of Hebrews' sacrificial language: "Mais c'est une influ-
ence purement formelle. C'est le triomphe de l'image au 
detriment de l'idee." 
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Anselm, "satisfaction" replaced ransom; the reformers 

employed the cultic terminology of Hebrews (especially in 

terms of the "threefold office" of Christ) without grasp-

ing its peculiar teaching.75 
 

So the misunderstanding of 

Hebrews has continued to Menggoz's day: he groups modern 

theologians according as they interpret Hebrews via 

Pauline theology or as they attempt to reconcile Hebrews 

and Paul.76 

What then is the correct understanding of Christ's 

"sacrifice" according to Hebrews? As a real sacrifice, a 

cultic sacrifice not to be collapsed into metaphor: 

C'est ici qu'il faut nous garder d'une meprise 
dans laquelle sont tombes de nombreux theologiens. 
Its ont confondu le sens propre et le sens figure 
du mot sacrifice. L'auteur de l'Epitre aux Hebreux 
voit dans la mort du Christ un vrai sacrifice, un 
sacrifice rituel, assimile aux sacrifices lgvitiques, 
un holocauste offert a Dieu sous une forme speciale, 
exceptionnelle, mais realisant d'une maniere parfaite 
le type prophetique de ceux de l'ancienne Alliance, 
et procurant la remission des peches aux fideles qui 
l'offrent, par l'intermediaire du Christ, devant le 
trOne de Dieu. C'est le sacrifice au sens propre de 
ce mot.77  

75Ibid., pp. 230-39. 

76Ibid., pp. 243-52. 

77Ibid., p. 229. 
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The work of M4negoz, penetrating as it is, is con-

cerned almost wholly with the concept of sacrifice. We 

hear little about the term "blood," which probes to a 

deeper level of religious intuition, and nothing at all 

concerning "defilement" and "purgation." 

Like Davidson, Menegoz clearly stood for the con-

tinuity of the cultic ideas from the Old Testament. It was 

a point of view which, as the century came to a close, came 

under severe attack in the study by A. B. Bruce.78 

Bruce sees Hebrews as "the first apology for 

Christianity."79  The document is directed toward Jewish 

Christians at Jerusalem, who--contrary to often-held views--

are not tempted to return to Judaism but who have no real 

insight into the nature and worth of Christianity.80 It is 

the cultic argumentation which is designed to enlighten the 

readers, and it is this which occupies Bruce's attention 

for almost the entire book. 

78The Epistle to the Hebrews: The First Apology  
for Christianity (New York: Charles Scribner's Sons, 
1899). 

7 9This is the subtitle of Bruce's work and is em- 
phasized in the preface (p. x) and throughout the book. 

80Ibid., pp. 390-92. 
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The cultic language of Hebrews, then, serves an 

anti-cultic purpose. Two words sum up the relative worths 

of the old cult and Christianity: "flesh" and "spirit."81  

The Old Testament cultus was not different in degree but in 

kind: it belonged to the realm of the fleshly, the ex-

ternal, the unethical. If the auctor ad Hebraeos used the 

old cultic terminology, only the form of the statements is 

the same: the substance is changed. So Bruce takes note 

of Menegoz's statement that the ritual notion of bloody 

sacrifice does not vary from Leviticus to Hebrews and bit-

terly opposes it: 

The statement is true in form only, not in sub-
stance. Blood, as such, is not the important matter 
in the sacrifice of Christ, as conceived by our writer. 
Blood, death, has value only as revealing will, spirit. 
It is the eternal spirit of holy love, the righteous 
will fulfilling all righteousness, that gives the sac-
rifice of Jesus transcendent worth, and makes it differ 
toto coelo from the ritual sacrifices of Leviticalism. 
Till that truth is clearly seen, and firmly grasped, 
we have not escaped from the religion of shadows.82  

In analysing Bruce's treatment, it soon becomes 

apparent that Hebrews 9:14 is definitive for him: Christ 

offered himself "through eternal spirit" ( Sox irvEuALocros 

8 lIbid., pp. 337-54. 

82Ibid., p. 438. 
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ex 	% twvtou ).83  Bruce sees in this phrase an attack on the 

legalism and externalism of the old cultus; Christ's sacri-

fice is valuable because it was "an affair of the mind and 

spirit."84  He avers that the argument really ends with 

this verse, and the reader might as well pass on to 

10:19ff.!85 Accordingly, he is puzzled that the auctor  

ad Hebraeos should return at 9:17 to elementary matters!86  

Bruce's thesis demands that we test it by the 

evidence of Hebrews itself. It does not require searching 

scrutiny to realize that the theory is one-sided (and 

therefore distorted) in its presentation of the argument 

of Hebrews. The clearest example of this is, as we saw 

above, in the use to which 9:14 is put. If Bruce sees the 

vital point in the argument there, the author of Hebrews 

does not--or at least is not ready to commence the exhor-

tation of 10:19ff. In fact, as we shall see in our 

83Especially evident in ibid., pp. 337-54: 
"'spirit' unfolds the implicit significance of 'Himself', 
and gives us the rationale of all real value in sacrifice" 
(pp. 343-44); he contrasts blood to spirit (pp. 342-43); 
"spirit" expresses the ethical element in the writer's 
thought (p. 348). 

84Ibid., p. 348. 

85Ibid., p. 355. 

p. 360. 
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exegesis of chapters 9-10, each verse is significant for 

the development of the writer's skilfully-woven presenta-

tion. Bruce has chosen to disregard the cultic axioms 

undergirding the argument in favor of this single occur-

rence of 7111Gu/44.0(. It seems incredible, furthermore, that, 

although he acknowledges the commentary of Westcott,87  he 

can equate "blood" with "death"88  and assert, as we saw 

above, that "blood, as such, is not the important matter 

in the sacrifice of Christ, as conceived by our writer."89  

Finally, the dichotomy of flesh and spirit, which counts 

for so much in Bruce's reconstruction, is not one which is 

native to Hebrews. It is not surprising that Bruce turns 

to Philo for support,90 for the cleft cannot be derived 

from the auctor ad Hebraeos, the Platonic bent of his cos-

mology notwithstanding. 

What are the roots of this vigorous anti-cultic 

prejudice displayed by Bruce? We discern a strong anti-

sacerdotal polemic in statements such as: 

87Ibid., p. ix. 

8 8Ibid., pp. 346-47. 

89Ibid., p. 438. 

90Ibid., p. 343. 
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But the religion of the spirit will acknowledge no 
other priest beside Him. Priestcraft, sacerdotalism, 
sacraments turned into magic sources of spiritual 
benefit, have no place in true Christianity. They 
are a lapse back to the era of shadows, a lapse only 
too intelligible and explicable, nevertheless 
lamentable.91  

Do we see here the epitome of the Protestant spirit? Or 

are we reaping the firstfruits of the labors of Robertson 

Smith? 

With the dawn of the twentieth century, students 

of Hebrews could look back on at least fifty years of 

agitation of the questions raised by the cultus of Hebrews. 

That the cultic language is significant for following the 

reasoning of the pamphlet had not been uniformly recog-

nized, while the efforts to comprehend it had flowed in 

various directions. It is obvious that the following is-

sues had come to the fore: (1) the question whether Chris-

tianity is to be seen as basically continuous with the Old 

Testament cultus, or whether a radical break is intended 

by the auctor ad Hebraeos;92  (2) the degree to which Chris-

tianity "spiritualizes" the cultic terminology; specifically, 

91
Ibid., p. 438. 

92For continuity: especially Delitzsch, Menegoz 
and Davidson; opposing continuity: especially A. B. Bruce 
and Lftnemann. 
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does Hebrews conceive of the work of Christ as an actual  

heavenly cult, or not?;93  (3) the attempt to gain insight 

into the cult by a study of the genetic history of ideas;94  

(4) the question whether the cultus of Hebrews is to be 

interpreted in its own terms;95  (5) the basic issue as to 

whether the study of the cultus needs justification: is 

the cultic language an unfortunate lapse into primitive, 

inferior religious terminology;96 and (6) the possibility 

that the structures or patterns of religion in general may 

illumine the religious level of the cultus.97  

These, then, are the questions and options which 

provided the matrix for the study of the cultus of Hebrews 

during our century. We say "study"--but, as we saw above, 

we should include "non-study" of the cultus as a lively 

alternative. Let us see now how the modern study of the 

cultus of Hebrews has developed in terms of the six 

93An actual cult: Delitzsch, M4n4goz, Davidson; 
opposing: Westcott, Lttnemann, A. B. Bruce. 

94Seen especially in Delitzsch and Robertson Smith. 

95Influence of dogmatic ideas in the interpretation: 
Delitzsch, Ritschl, A. B. Bruce; authorship bias: Delitzsch. 

96So Robertson Smith, A. B. Bruce, Lttnemann. 

97Westcott. 
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categories listed above. It is not our purpose to attach 

labels to modern scholars, thereby thinking we have come 

to understanding: for one thing, the categories mentioned 

are not necessarily mutually exclusive. No; our endeavor 

is critically to trace modern developments in the light of 

the previous research, and for this purpose the six group-

ings form a convenient springboard. 

The Issue of Continuity/Discontinuity 
of the Old Cultus and  

Christianity 

D. Bernhard Weiss's work on Hebrews of 191098 de-

votes thirty-two pages to Hebrews 12:12-13:25 but only 

twelve pages to the portion 8:6-10:18--and this under the 

heading, "Der Abschaffung des Opferkultus!"99  Here was set 

forth in sharp relief an attitude to the cultus which was 

to mark much of twentieth-century study of Hebrews. 

Dibelius' article of 1942100  argued, on the basis of the 

last two chapters of Hebrews, that the pamphlet was opposed 

to all earthly cults, not merely to the Old Testament 

98Der Hebraerbrief in zeitqeschichtlicher Beleuch-
tunq (Leipzig: J. C. Hinrichs, 1910). 

99Ibid., pp. 47-58. 

100 "Der himmlische Kultus." 
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cultus. .Spicq in his magisterial commentary found himself 

on the horns of a dilemma: on the one hand he saw that 

the argument of chapters 9-10 hinges on the continuity of 

ideas of "blood," yet he wanted to reject all materiality 

in terms of Christ's sacrifice and thus to denigrate the 

old cultus.101 On balance, he belongs among those who 

emphasize the discontinuity of the old cultus with Chris-

tianity. Hering, however, found himself in no doubt: 

No one who practices the Jewish religion, priest 
or layman, can ever obtain the essential thing, the 
one thing which matters, viz. the purification of his 
conscience.102  

Elsewhere he associates ideas of "blood" and "defilement" 

with a "magical conception of religion.u103 Likewise 

Strathmann in his commentary on Hebrews in the New Testa-

ment Deutsch series: the Old Testament cultus merely 

furnishes ideas to make meaningful the death of Jesus; 

the cultus itself rested on a delusion!104 

101 L'Epitre aux Hebreux, II, 271, 278. 

102Jean Hering, The Epistle to the Hebrews, trans. 
by A. W. Heathcote and P. J. Allcock (London: Epworth 
Press, 1970), p. 75. 

103Ibid., p. 78. 

104Der Brief an die Hebraer, pp. 123, 128. 
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Two recent works serve to bring this view of dis-

continuity to focus: Michel's commentary in the Meyer 

Series, and Jerome Smith's A Priest For Ever. The former 

is surely a magnificent commentary on Hebrews; its treat-

ment of the perplexing issue before us is correspondingly 

incisive. Michel faces squarely the dilemma which Spicq 

was loathe to admit: the ninth chapter deals in cultic 

categories while the tenth brings in obedience.105  Michel 

makes his decision: the tenth chapter is to override the 

ninth.106 Thus 9:22, the famous "blood rule," is not con-

stitutive for Christian understanding of the death of 

Christ; rather, it is a summary judgment on the Old Testa-

ment cultus.107 Again we see the triumphing of "prophetic 

religion" over the cultus! Jerome Smith's dissertation, 

on the other hand, seeks to draw a sharp line between the 

priesthood of Christ and all other cults on the basis of 

eschatology: 

10 	. 5Machel, Der Brief an die Hebraer, p. 329. 

106Thus, ibid., p. 334. Hebrews stands not for the 
internalization of offerings, but for their abrogation. 

107Ibid., pp. 321-22. 
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We have reached explicitly the question implicit 
in this whole essay: continuity or discontinuity with 
the Old Testament priesthood, and through that, in a 
more limited way, with pagan priesthoods generally. 
Since the full-blown sacrificial system of Israel was 
in a large measure taken over from the Canaanites, 
though with a considerable conceptual transformation, 
there is a definite link between Old Testament priest-
hood and sacrifice and that revealed to us in the 
study of comparative religion. . . . It is when one 
gives full value to the eschatological element in 
Hebrews that the fundamental discontinuity that under-
lies the very real continuity is most securely 
grasped.l08  

In considering the arguments of those who have 

posited a radical break with the Old Testament cultus, a 

criticism common to all seems justified: they have failed 

to give the cultic language of Hebrews its due weight in 

the argumentation. That is, the passage 7:1-10:18 is 

there: it cannot simply be bypassed in favor of other 

portions, such as the final chapters. Nor is one free to 

pluck out an isolated non-cultic term from the midst of 

chapters 9-10 and frame the argument around that. Thus, 

while Michel's explanation that the ninth chapter stands 

in tension with the tenth is a bold expedient, his resting 

of his case on "obedience" from 10:5-10 displays the same 

sort of one-sided exegesis that A. B. Bruce manifested in 

his reliance on "spirit" at 9:14. The fact is that the 

108Smith, A Priest for Ever, pp. 192-94. 
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cultic language does not end with the ninth chapter,109  so 

the explanation in terms of tension falls to the ground. 

Smith, likewise, is so concerned to show the difference of 

Christianity from all other cults that he is purblind to 

the religious coloration of the text which comes to expres-

sion in "defilement," "blood," and "purgation." 

As we saw with our discussion of the work of F. C. 

Baur, the question of the balancing of continuity and dis-

continuity in Hebrews is a delicate one. The issue is 

whether the auctor ad Hebraeos, by using the language of 

the cult, saw fundamental axioms such as the "blood-rule" 

of 9:22 as continuous, or whether he intended to break the 

cultic presuppositions, thus employing the cultic termin- 

ology in an utterly transmogrified way. It is an issue 

that can only be settled by careful exegesis; we expect 

this to be one of the results of our detailed study of 

Hebrews 9-10 in Chapter IV. 

We should note briefly that the view of discon-

tinuity has been by no means universally held during this 

109Nor with the tenth verse of chapter 10! We 
have already pointed out (Ch. I) how the auctor ad Hebraeos  
reverts to the key term ocm.A in the important conclusion 
which commences at 10:19. 
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century.110  Important exceptions are furnished in the 

works of Moffatt,111 Windisch,112 Purdy,113  Kuss, 114 and 

Montefiore.115 And here a correlation, interesting with 

regard to the subject of this dissertation, is to be noted: 

110In dealing with authors who have opposed the 
idea of a radical discontinuity of the old cultus with 
Christianity, we by no means imply that no discontinuity 
at all is understood: obviously the auctor ad Hebraeos  
clearly argues for the superiority of Christianity. What 
is at stake is whether, in the course of his argumentation, 
he relies on certain cultic presuppositions and ideas as 
the continuous axioms of both the old cultus and Chris-
tianity. 

111The author's aim is "to discredit the levitical 
priesthood of bygone days"; nevertheless Christ's work is 
asserted to be superior "on the ground of a presupposition 
which was assumed as axiomatic, namely, the impossibility 
of communion with God apart from blood shed in sacrifice 
(9:22)," Epistle to the Hebrews, pp. xxxii, xlii. 

112
Hans Windisch, Der Hebraerbrief, Handbuch zum 

Neuen Testament (2. Aufl.; Ttbingen: J. C. B. Mohr, 1931), 
e.g., p. 79: "Dass der Verkehr zwischen Gott und den 
Menschen nur durch Opfer und zwar durch blutige Opfer 
moglich ist, ist die selbst-verstandliche Voraussetzung." 

113Epistle to the Hebrews, p. 690: The axiom of 
Heb. 9:22 "is true in the old and the new dispensation 
alike; the new achieved what the old foreshadowed because 
it presented a better priest with a better offering made 
in a better sanctuary. 

114Kuss's emphasis on Heilscieschichte is at the 
foundation of his view of continuity: Der Brief an die  
Hebraer, pp. 98, 106, 181-83. 

115Montefiore asserts that the "self-evident datum" 
of Heb. 9:22 "forms the ground of his whole doctrinal argu-
ment"; Epistle to the Hebrews, pp. 158-59. 
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those scholars who have seen a continuity of cultic pre-

suppositions in the argument have at the same time been 

alert to the religious note of the text. It is a correla-

tion which is to have been expected: after all, if one 

considers that the author's purpose is to denigrate cultus, 

he is not likely to be interested to probe the cultic lan-

guage in its own right. 

The Question of the "Spiritualizing"  
of the Cultus  

The very word "spiritualize" is ambiguous116 and is 

used 'carelessly by the writers on Hebrews. In terms of the 

argument of Hebrews, it may refer to: (1) a "spiritual" 

cult, that is, an actual heavenly cultus, in contrast to 

earthly ritual; or (2) a total collapsing of the cultic 

terminology, so that no more than the general idea of "sal-

vation" wrought by Christ is intended. The lack of 

11 6This ambiguity is reflected in Gove (ed.-in-
chief), Webster's Third New International Dictionary, 
where "spiritualize" equals "to make spiritual: refine 
intellectually or morally: purify from the corrupting 
influences of the world: give a spiritual character or 
tendency . . . to give a spiritual meaning to: take in 
a spiritual sense--opposed to literalize . . . to endow 
with the nature and attributes of a spirit." There is a 
clear distinction between amoral, non-literalizing sense 
and a "spirit-ish" (having the nature of "spirit") sense 
here. 
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precision in the use of this term will become apparent as 

we consider the ebb and flow of modern discussions concern-

ing the intent of the auctor ad Hebraeos in his use of the 

language of the cult. 

Three positions are clearly discernible: a liter-

alistic, a metaphorical, and a mediating stance. The first 

position takes quite literally the assignations of Hebrews 

relative to the offering of the "blood" of Christ. Its 

sole representative is Windisch: in his remarks on 5:7 

he states that Christ in the ascension gives up flesh and 

takes only the blood heavenward 	Again, in an important 

excursus on the topic of blood, he insists on the realistic 

character of "blood" in Hebrews--it is not to be considered 

as merely a 

. . . "plastisches Wortsymbol" fur die Erlosung durch 
Christus, wird doch gerade die tberragende kultische 
Wirkung des Christusblutes der rituellen Wirkung des 
Tierblutes entgegengesetz.118  

At the other extreme is the metaphorical view, 

which denies any heavenly cultus; it is the same as the 

second sense of "spiritualize" above. It has found numerous 

exponents. One of the earliest was Du Bose in his High 

11 7Windisch, Der Hebraerbrief, p. 47. 

118Ibid., p. 85. 
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Priest and Sacrifice.119  This is in every respect a most 

unfortunate piece of work--a blend of homily, allegory, 

and "exegesis." Du Bose aims to translate the ideas of 

Hebrews into current coin;120 he succeeds in neither exe-

gesis nor hermeneutic. When we find that the heavenly 

sanctuary equals spiritual relations equals Christ equals 

the Church,121 and that its Holy Place equals the flesh 

and its Most Holy equals the spirit,122 that blood equals 

human destiny through death,123 and that Christ's act equals 

our act,124 we see "spiritualizing" run wild. High Priest  

and Sacrifice is a bad book, yet surprisingly Alexander 

Nairne refers to it favorably.125 Both Nairne's Epistle  

11 9William Porcher Du Bose, High Priesthood and 
Sacrifice: An Exposition of the Epistle to the Hebrews  
(New York: Longmans, Green, and Co., 1908). 

120Ibid.,  

121Ibid., 

pp. 1-4. 

pp. 153-54, 184. 

p. 188. 

p. 176. 

p. 192. 

122Ibid., 

123Ibid., 

1241bid.,  

    

125The Epistle to the Hebrews, pp. xlviii, lxxv, 
xci-xcii. 
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of Priesthood126  and commentary on Hebrews127  are far more 

restrained, however, with careful exegesis. Yet the upshot 

is ultimately similar to Du Bose: Hebrews teaches the 

"sacramental principle,,128  the high priesthood signifies 

the "unity of all life,"129  the cult merely provided the 

author of Hebrews with an analogy,130  Christ's sacrifice is 

to be reenacted in us.131 F. J. Schierse, both in his 

Verheissung and Heilsvollendunq and his commentary, 132 

interprets Hebrews in terms of the Platonic dualism of 

spirit and matter. The heavenly realm of salvation is 

opposed to the earthly realm of perdition, to which cor-

responds an anthropological dualism of spirit and flesh. 

According to the flesh, man belongs to the first tent; 

according to his spirit and conscience, he is raised 

126The Epistle of Priesthood (2nd ed.; Edinburgh: 
T. & T. Clark, 1915). 

127Epistle to the Hebrews. 

1281bid., P. lxi. 

129Ibid., p. lxii. 

130Ibid., pp. lv, lvii. 

131Ibid., pp. lxxvii-lxxviii. 

132Epistle to the Hebrews. 
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essentially to the invisible, heavenly creation.133  

Christ's body belongs to the heavenly realm; thus the 

heavenly sanctuary, which signifies only the nearness of 

God, was inaugurated in the life of Christ.134  Thus, ref-

erences to the Eucharist underlie such passages as 10:5-10 

and 10:20!135 Jerome Smith's A Priest for Ever sets out 

to establish the thesis that the entire cult of Hebrews 

is an "extended metaphor":136 terms such as defilement, 

blood, sacrifice, sanctuary, and even priest are no more 

than theologoumena without any literal significance.137  

Finally, it is to be noticed that such "spiritualizing" 

of the cultic language of Hebrews opens the door to detect-

ing references to the Mass or baptism in the text: we 

133Schierse, Verheissunq and Heilsvollendung, pp. 

134Schierse, Epistle to the Hebrews, pp. 54-58, 

135Ibid., pp. 66. 

136Smith, A Priest for Ever, p. 11. Smith's thesis, 
in fact, is that the entire pamphlet is "extended metaphor." 

137Ibid., pp. 69, 76, 112, 196. 

119-20. 

67. 
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noticed this in Schierse's work, and he is by no means an 

exception.138  

An attempt to avoid both the extreme literalism of 

Windisch and the collapsing of the cultic language is sought 

by a number of modern scholars. They have understood the 

auctor ad Hebraeos as having in mind an actual heavenly 

cultus, yet they have sought to avoid gross materality. 

It will be enlightening to see how Cody and F. F. Bruce 

have argued for such a mediating position. 

A. Cody's Heavenly Sanctuary and Liturgy is a 

highly speculative endeavor.139  He posits that "heaven" 

is viewed under three different perspectives in Hebrews--

cosmological, "axiological," and eschatological.140 Again, 

he sees two "sets" from the sanctuary typology: the first, 

in which the outer and inner apartments represent the 

earthly and heavenly orders of salvation respectively, 

and the second in which they represent the body of Christ 

(humanity and Godhead) and God's dwelling in glory 

138See especially the articles cited supra, p. 27, 
n. 4; Du Bose, High Priest and Sacrifice, p. 145, like-
wise. 

139Cody's avowed purpose is to join textual exege-
sis with speculative theology, the latter to be "Thomistic 
in inspiration." 

140Ibid., pp. 77-86. 
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respectively.141 The idea of a need to "cleanse" the 

"heavenly" things (9:23) remains a formidable problem, 

however.142  Indeed, one cannot help wondering just how 

sophisticated the readers of Hebrews must have been, if 

they could have threaded their way through the labyrinthine 

argument as Cody presented it.143  We ask, furthermore, 

whether Cody is not concerned with theological questions--

such as when did Jesus become priest? how does he inter-

cede in heaven7144--which the auctor ad Hebraeos had no 

thought for. In a word, Cody's work is too clever. 

141Ibid., p. 46. 

142Ibid., pp. 182-92. After discussing the various 
solutions which have been proposed, Cody reverts to the 
explanation of A. B. Davidson: there is no actual defile-
ment of "heaven," but instead an "objective salvation" is 
intended by the language of Heb. 9:23. 

143Consider, for instance, his note on p. 190: 
"I suspect that when Hebrews uses the expression T. jirOupixW0C 
as it does when speaking of purification in 9:23, the idea 
of the axiological center of reality is uppermost in the 
author's mind, whereas when the author uses the singular 
ovmotos in the following verse, where he is speaking of 
Christ's appearance before God, the idea of heaven as the 
place of God's presence of which the old sanctuary was the 
type, has moved to the fore." 

144Ibid., pp. 191-202. 
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F. F. Bruce's commentary -45  is poles apart from 

the speculative theology of Cody. Bruce continually uses 

the language of Hebrews itself: his discussion of the text 

is impregnated with terms such as "cleansing" and "sacri-

fice." Yet Bruce never explains how he understands this 

terminology; indeed, he displays a curious ambivalence, an 

(apparently) unconscious effort to have the best of both 

literal and figurative worlds. Thus, while his comments 

would lead us to the conclusion that he holds to an actual 

heavenly cultus, -46  suddenly we read that the heavenly 

sanctuary is not "absolutely" local !147  Thus, the "heav-

enly things" of 9:23 refer to the "spiritual" cleansing of 

human beings.148  Likewise with "sacrifice": his comments 

leave us in doubt as to whether the term signifies obedi-

ence per se or more than obedience.149  

145Commentary on the Epistle to the Hebrews, New 
International Commentary on the New Testament (London: 
Marshall, Morgan & Scott, 1965). 

146 Especially in his discussion of Heb. 8:1-6; 
ibid., pp. 163-68. 

147Ibid., p. 219. 

1481bid., 
pp. 218-20. 

149Thus, ibid., p. 233, he writes: "Wholehearted 
obedience is the sacrifice that God really desires, the 
sacrifice which He received in perfection from His Servant-
Son when He came into the world." We would expect from 



76 

We observe therefore, that, despite the extensive 

study of Hebrews during the previous century, no con-

sensus has been reached with regard to the basic question 

as to the weight to be attached to the cultic language of 

the document. The contention of this dissertation has 

already been made explicit: we suggest that it is by 

first probing this cultic language at its fundamental 

level--the religious--that progress is to be made. 

The Religionsgeschichtliche Approach 
to the Cultus of Hebrews  

The religionscleschichtliche Schule is customarily 

traced from H. Gunke1;15°  its roots, however, go back at 

this that sacrifice equals obedience, i.e., "sacrifice" 
has been totally "spiritualized" in the sense of moral, 
non-literalistic. Yet on the next page we read: "Our 
author's contrast is not between sacrifice and obedience, 
but between the involuntary sacrifice of dumb animals and 
'sacrifice into which obedience enters, the sacrifice of a 
rational and spiritual being, which is not passive in death, 
but in dying makes the will of God its own'" (quoting J. 
Denney, The Death of Christ, p. 131). Here "sacrifice" 
retains literal significance: the point concerns a volun-
tary as opposed to an involuntary sacrifice. The tension 
between the two statements is not resolved by Bruce. 

150So Hahn, The Old Testament in Modern Research, 
p. 86. Cf. Werner Klatt, Hermann Gunkel: zu seiner  
Theologie der Religionsgeschichte und zur Entstehung der  
formgeschichtlichen Methode, FRLANT (Gottingen: Vanden-
hoeck & Ruprecht, 1969). Klatt cites Gunkel's Schopfunq  
und Chaos (1895) as the first major work of the religions-
qeschichtliche Schule (pp. 46-80). 
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least as far as W. Robertson Smith, as we have seen. With 

regard to the cultus of Hebrews, this school is to be con-

sidered under two aspects: (1) direct concern with the 

cultus, and (2) indirect concern with the cultus. 

There has appeared no work wholly devoted to the 

cultus from a religionsgeschichtliche perspective. A 

number of scholars have given some attention to the prob-

lem, however. Thus Bousset argued strongly that in Hebrews 

Christianity is set forth as belonging to a heavenly 

cult.151 He placed the pamphlet among 

. . . manifestations which show how strongly the wor-
ship contexts and the attitudes of cultic piety de-
termine and dominate the whole of the Christian 
religion and the position of the Kyrios Christos 
in this totality. 152 

The commentary of the religionsgeschichtliche Schule on 

Hebrews, written by Georg Hollmann, concentrated on the 

high-priestly christology of the pamphlet, endeavoring to 

show that the concept is derived from Alexandrian Juda-

ism.153 The commentaries of Windisch, Moffatt, and Michel 

ranged wider: they sought to relate the entire cultus to 

151Kyrios Christos, pp. 358-61. 

152Ibid., p. 358. 

153Der Hebraerbrief, Die Schriften des Neuen Testa-
ments (Gottingen: Vandenhoeck & Ruprecht, 1917), p. 169. 
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Philo, hellenistic Judaism, and the rabbinical writings. 

Spicq sought to show an intimate relation to Philo--the 

author was a Philonist converted to Christianity.154  That  

question was given thorough re-examination by Williamson 

in his recent dissertation: he concludes that the alleged 

parallels with Philo have been greatly exaggerated.155  

The results of these studies have not been helpful 

for illuminating the anthropology implied by the cultus. 

Much light, indeed, has been thrown on the cosmology of 

Hebrews, particularly in connection with the heavenly 

sanctuary and liturgy and thus the christology--but this 

is not our concern in the present paper. It has become 

more and more apparent that Hebrews is drawing upon the 

Old Testament in its cultic argumentation. But therein 

lies the problem! The Old Testament itself merely accepts, 

never explains, the axioms of the cult which the auctor ad  

Hebraeos has employed for his discourse. Thus, while 

Religionsgeschichte has been of great value in the 

154 L'Epitre aux Hebreux, I, 39-91, 197-219. 

155Ronald 'Williamson, Philo and the Epistle to the  
Hebrews, Arbeiten zur Literatur and Geschichte des 
hellenistischen Judentums (Leiden: E. J. Brill, 1970), 
pp. 576-80. 
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christological aspects of cultus, it has not been able to 

untie the anthropological knots. 

We turn to religionsgeschichtliche studies of He-

brews which have only indirectly concerned themselves with 

the cultus. E. Kasemann's classic Das wandernde Gottesvolk 

indubitably takes first place here. There is a dramatic 

shift away from interest in the cultus: since Kasemann 

seeks to ground the pamphlet in the motif of the wandering 

people, the focus moves from the central section of the 

book to the second, third, and fourth chapters. Indeed, 

since the wandering idea does not occur in 7:1-10:18, 

this passage is curiously de-emphasized. For the people 

on the move, the great sin to be avoided is unfaithful-

ness; thus, we hear nothing of "defilement" and its inter-

locking ideas of "purgation" and "blood." Observations 

of a similar nature apply to Grasser's Der Glaube im 

Hebraerbrief,156  which builds on the foundation laid by 

Kasemann but concentrates upon the parenesis of the 

eleventh chapter. 

We conclude that the method of Religionsgeschichte 

has not shown itself to be helpful in the task of this 

156Erich Grasser, Der Glaube im Hebraerbrief  
(Marburg: N. G. Elwert, 1965). 
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dissertation. The concepts of the cult are not amenable 

to a tracing of the genetic history of ideas: their roots 

are not in the immediate milieu of the auctor ad Hebraeos  

but instead tap the springs of primordial religious percep-

tion. On the other hand, the problems of the cultus of 

Hebrews still remain when motifs out of the parenetic sec-

tions are related to early Gnosis; indeed, if light begins 

to be shed upon the non-cultic portions of the pamphlet, 

the need for a methodology which is able to deal with the 

cultus becomes all the more pressing! 

The Issue of the Canons of Interpretation 
of the Cultus of Hebrews  

We noticed in our survey of latter nineteenth-

century research into the cultus of Hebrews that one of 

the weaknesses of this period was a tendency to read into 

Hebrews ideas from outside the document--from other writings 

of the New Testament or from dogmatic theology.157  To give 

the most obvious example: so long as the Pauline author-

ship was adhered to, it was inevitable that the teachings 

157Shown especially in the work of Delitzsch and 
Ritschl. 
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of Hebrews would be assimilated to those of the Pauline 

corpus.158  

The issue raised here is a far-reaching one. No 

exegete is in fact wholly "objective," no matter what he 

may claim for himself: each comes to the text with a bag-

gage of presuppositions inherited from his cultural and 

religious background. What seems important, therefore, is 

that these assumptions be brought out into the light, so 

that the modus operandi may be plain to all. It seems rea-

sonable, furthermore, to ask of the exegete that he make a 

deliberate effort to "hear" the text before him, sedulously 

putting aside voices from other New Testament writings or 

his own religious tradition. 

It is impossible to gauge accurately to what ex-

tent the twentieth-century study of the cultus of Hebrews 

158Even when the Pauline authorship ostensibly was 
no longer held, the idea continued to influence the in-
terpretation of Hebrews. This was seen particularly in 
the tendency to assimilate the cultic language of Hebrews 
to that of the Pauline epistles--a tendency that still 
pertains in the investigation of Hebrews. At the other 
extreme, the attempt may be made to contrast Hebrews with 
Paul--inevitably to the denigration of Hebrews (usually 
the "conclusion" will be that Hebrews lacks the ethical 
note of Paul). In either case we see an unfair juxtapos-
ing of Hebrews and Paul without allowing Hebrews to present 
its argumentation in its own terms. 
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has been engaged in, perhaps unconsciously, for the defense 

of dogmatically held positions. We cannot avoid the like-

lihood that a good deal of the vigorous denigration of 

cultus has had its roots in a militant Protestantism. 

It is possible, however, to see frequent evidences 

of the importation of ideas from outside Hebrews. How a 

commentator deals with 1:3b often shows this: the lan-

guage of the text--"purgation" (kcceap(spcis)--is first 

generalized as "redemption"159  and then re-interpreted, 

as "atonement," for instance.16°  Likewise in 9:22, the 

4 

040e0 . iS is almost invariably supplied with 7(.4..1v 044xxe Ti  (70v  161 

and read as "forgiveness of sins,"162  quite wrenching the 

159E.g., Thomas Hewitt, The Epistle to the He-
brews, Tyndale New Testament Commentaries (Grand Rapids: 
W. B. Eerdmans, 1960), p. 52: "Christ by this one sacri-
fice of Himself has brought about a permanent purification 
of sins, which the Levitical priests were unable to do. 
Here is to be found the essential truth that He who fully 
reveals God fully redeems man." 

160E.g., D. Bernhard Weiss, A Commentary on the  
New Testament, trans. by George H. Schodde and Epiphanius 
Wilson (New York: Funk & Wagnalls Co., 1906), p. 143, 
speaks of "His atoning death, which brought about a 
cleansing from the contamination of guilt." 

161E.g., Delitzsch, Commentary on the Epistle to 
the Hebrews, II, 121. 

162b., o RSV and NEB. 
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meaning of the verse out of its context.163  The strongest 

test, however, is 9:23, with its clearly stated proposition 

that the "heavenly things" require a purgation. The ef-

forts made to avoid the obvious sense of the text are 

extraordinary: thus, for instance, Spicq finds the expli-

cit meaning to be "non-sens."164  On what basis, we ask? 

Certainly not on the grounds of Hebrews, but only because 

of Spicq's preconception of the nature of the "heavenly 

things." Another way in which the individual character 

of the text is diluted is by the listing of "parallel" 

passages from other parts of the Bible. We discern at 

work here assumptions concerning the "unity" of Scripture 

which are disastrous for allowing Hebrews to "speak" in 

its own unique view. The commentaries of Spicq165  and 

F. F. Bruce166  especially are to be faulted on this 

point. 

163See the exegesis of this verse in Ch. IV of the 
dissertation. 

164 L Epitre aux Hebreux, II, 266-67. 

165We cite but one instance: Spicq sees the 
author's theology of blood as the result of contemplation 
on the (disputed.') cup-word of Luke 22:20; ibid, II, 283. 

166Epistle to the Hebrews: among numerous ex-
amples might be mentioned Bruce's treatment of Heb. 
7:26-28 (pp. 156-60) and 9:11-14 (pp. 199-206). 
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If the cultic language of Hebrews has been "used" 

as an anti-ritualistic weapon by Protestants, Catholics 

have also sought to employ it for support of their posi-

tions. The interest in the priesthood has been overriding 

here: for instance, Spicq decides that Hebrews itself is 

expressly written for ex-priests of Judaism!167  Ketter's 

commentary in the Herder series provides the most blatant 

example, however. The unique priesthood of Christ is as-

similated to priesthood in general: there are references 

to "Christian priests" and "priests of the new cove-

nant.u168  Here we find continual references to the Mass 

also; for example, in commenting on 10:1ff.: 

Man kdnnte also sagen: Die Opfer des VersOhnungstages 
waren das stete Gedachtnis der ungetilgten Schuld and 
Sdnde; das Messopfer dagegen ist als unblutige 
Gegenwartigsetzung des Kreuzesopfers das stete 
Geddchtnis der durch Christus getilgten Stinden-
schuld.169  

Such distortion of the text cannot pass for exegesis. 

It would be folly for one to suggest that his 

method of approaching the text has overcome all tendencies 

to "read in" ideas from without. We do propose, however, 

167L 'Epitre aux Hebreux, I, 226-31. 

168Hebraerbrief, pp. 9, 37-42, 56, 58. 

16 9Ibid., p. 75. 
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that the plan of this dissertation to study the cultic 

language in its own right and on the religious level may 

avoid some of the theological roadblocks that have become 

evident in the discussion above. 

The Issue Regarding the Significance of  
the Cultus in the Study of Hebrews  

What is at stake here is the intrinsic value of 

the cultic terminology of Hebrews. Specifically, does it 

represent an unfortunate use of archaic, "primitive" (used 

derogatively), "foreign," religious language? 

A sharp attack on those who would assign value to 

the cultus of Hebrews was launched in the early part of 

our century by E. F. Scott. He sees that the argument of 

the auctor ad Hebraeos proceeds in terms of ritual sacri-

fice, but he refuses to allow any hidden "meaning" in such 

rites: their only "value" is that they were commanded by 

God.170 The author of Hebrews had not reflected concern-

ing the cultus, so any labor expended toward "explaining" 

it is wasted effort.171  Indeed, Scott contends that the 

17 °Epistle to the Hebrews, pp. 73-75. 

p. 131. 
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cultic form of the argument of Hebrews leads to a deficient 

presentation of the Gospel by the writer.172  A similar 

point is made by Wenschkewitz:173  not only does the cultic 

concept present difficulties in its carrying through, but 

it lacks the ethical note.174  Wenschkewitz sees the cultic 

language of Hebrews--notably the Old Testament ideas of 

priesthood and the Day of Atonement--as of no significance 

in themselves, but of use only as a foil to the author's 

interest in Jesus as high priest.175  Other commentators 

of Hebrews have spoken disparagingly of the "primitive" 

concepts which surface in the cultic argumentation.176  

Thus, for instance, W. Neil in his commentary asserts that 

a "superstitious belief that the blood of an animal conse-

crated at the altar derives supernatural power from its 

172Ibid, pp. 97, 131-42. 

173Hans Wenschkewitz, Die Spiritualisierung der  
Kultusbegriffe (Leipzig: Eduard Pfeiffer, 1932). Origin-
ally presented in Ang, IV (1932), 71-230. 

174Ibid., pp. 131-49. 

175Ibid. 

176"Primitive" as used by commentators of Hebrews 
seems invariably to carry the pejorative accent. At times 
the language is stronger: "magic" or "superstition!" 
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contact with deity" is the basis of the idea of the cleans-

ing power of blood.177  

Accompanying this denigration of the cultus, we 

observe a marked trend away from its study. The late 

nineteenth and early twentieth centuries witnessed a suc-

cession of works, particularly by British and American 

scholars, produced in quick order and concerned at least 

in part with the cultus.178  But the last fifty years has 

177The Epistle to the Hebrews, Torch Bible Commen-
taries (London: SCM Press Ltd., 1955), p. 94. 

178To the works of Davidson (1882), Westcott (1889), 
A. B. Bruce (1899), Du Bose (1908), Nairne (1913, 1921), 
and Scott (1922), which we have already had occasion to 
mention, might be added the following: R. Govett, Christ  
Superior to Angels, Moses and Aaron: A Comment on the  
Epistle to the Hebrews (London: J. Nisbet & Co., 1884); 
Frederic Rendall, The Epistle to the Hebrews (London: 
Macmillan & Co., 1888); Thomas Charles Edwards, The Epistle  
to the Hebrews (London: Hodder & Stoughton, 1888); A. C. 
Kendrick, Commentary on the Epistle to the Hebrews (Phila- 
delphia: American Baptist 	Society, 1889); 
C. J. Vaughan, npos 

 
'E C. 	, ous : The Epistle to the Hebrews  

(London: Macmillan & Co., 1890); F. B. Meyer, The Way  
Into the Holiest (New York: Fleming H. Revell, 1893); 
F. W. Farrer, The Epistle of Paul the Apostle to the He-
brews (Cambridge: University Press, 1894); George Milli-
gan, The Theology of the Epistle to the Hebrews (Edinburgh: 
T. & T. Clark, 1899); Adolph Saphir, The Epistle to the  
Hebrews (New York: Gospel Publishing House, 1902); William 
Kelly, An Exposition of the Epistle to the Hebrews (Lon-
don: T. Weston, 1905); E. C. Wickham, The Epistle to the  
Hebrews (London: Methuen & Co., Ltd.; 1910); R. Anderson, 
The Hebrews Epistle in the Light of the Types (London: 



88 

not given us a single work devoted to that topic by a Prot-

estant. K4semann's focus, as we saw, was on parenesis. 

Other studies179  have concerned themselves with the old 

issue of the historical situation of the readers (thus, 

for instance, W. Manson' s180  and Theissen' s181),  with the 

place of Hebrews in the New Testament canon (so Renner182) 

with the religionsgeschichtliche horizons of Hebrews (thus 

J. Nisbet & Co., 1911); H. R. Macneill, The Christology  
of the Epistle to the Hebrews, Including its Relation to  
the Developing Christology of the Primitive Church  
(Chicago: University of Chicago Press, 1914). 

179We have made no attempt at completeness in the 
following list; we are concerned merely to illustrate our 
point regarding the shift in the direction of Hebrews re-
search in our century. 

1 8°William Manson, The Epistle to the Hebrews: An  
Historical and Theological Reconsideration (London: Hodder 
& Stoughton, 1951). 

181Gerd Theissen, Untersuchungen zum Hebrderbrief  
(Gttersloh: Gdtersloher Verlagshaus Gerd Mohn, 1969). 

182Frumentius Renner, "An die Hebraer"--ein  
pseudepigraphischer Brief, Mtnsterschwarsacher Studien 
(Mdnsterschwarzach: Vier-Tdrme Verlag, 1970). 
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Hofius,183  apart from Kasemann,184  Grasser,185  and William-

son186), or with the method of interpreting the Old Testa-

ment employed by the auctor ad Hebraeos (so Kistemaker -87  

and Schroger188). 

In view of the denigration of the significance of 

the cultus of Hebrews and the concomitant trend away from 

it in scholarly endeavors, we need simply to refer to two 

points which we have already made in this essay. Firstly, 

the very structure of Hebrews--the manner in which the 

author goes about setting out his argument--forces us to 

give serious consideration to his cultic terminology. 

Secondly, it is only when this terminology is recognized 

183
0. Hofius, Katapausis: die Vorstellung vom  

endzeitlichen Ruheort im Hebraerbrief, Wissenschaftliche 
Untersuchungen zum Neuen Testament (Tdbingen: J. C. B. 
Mohr, 1970). 

184
Kasemann, Das wandernde Gottesvolk. 

185Grasser, Der Glaube im Hebraerbrief. 

186wi lliamson, Philo and the Epistle to the  
Hebrews. 

1875. Kistemaker, The Psalm Citations in the  
Epistle to the Hebrews (Amsterdam: Wed. G. van Soest, 
1961). 

188 
Friedrich Schroger, Der Verfasser des Hebraer- 

briefes als Schriftausleger (Regensburg: F. Pustet, 
1968). 
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for what it is, namely, religious language, that the cultic 

argumentation will yield to comprehension. 

The Possibility of Employing General  
Patterns of Religion to Illumine  

the Cultus  

We saw earlier in this chapter that it was West-

cott's work toward understanding the cultus of Hebrews 

which dominated the latter nineteenth-century study of 

this topic. We noticed that the success which he attained 

was accompanied by efforts to set forth rudimentary "pat-

terns" or "structures" drawn from religious experience in 

general and not on a religionsgeschichtliche basis. To 

what extent, then, has this methodological suggestion been 

taken up during our century? 

It was observed earlier that those writers who saw 

the argumentation of Hebrews founded on the continuity of 

cultic presuppositions tended to be concerned to probe the 

inner religious meaning of the cult. Among these, Moffatt, 

Windisch, and Spicq189  are the most thoroughgoing. Yet, 

189 Spicq s position, as we already noticed, is 
ambivalent (supra, p. 63). While his juxtaposing of a 
"spiritual" cult to a material one led us to classify him 
with those writers who have underlined the discontinuity 
of the NT with the OT, he nevertheless is sensitive to 
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as we scrutinize their work, we find that surprisingly 

little advance is made over the positions attained by West-

cott. Indeed, there is a continual going back to Westcott, 

occasionally an enlargement of conceptions by reference to 

more recent studies in comparative religion.19° What we 

see, in effect, is a searching for parallels--either in 

the Middle East or remote--which will illumine the text. 

But Westcott's method of seeking understanding by way of 

general religious structures is nowhere taken up. 

In short, the possibilities for penetrating the 

language of the cult implicit in the work of Bishop West-

cott have not been explored. His commentary has remained 

singularly apart: often quoted, less often understood, 

the way in which the author argues on the basis of blood. 
Cf. his excursus "La th4ologie et la liturgie du precieux 
sang," L'Apitre aux Hebreux, II, 271-85. 

190George B. Caird, "Under-estimated Theological 
Books: Alexander Nairne's 'The Epistle of Priesthood,'" 
ExpT, LXXII (1961), 204-6, claims that Nairne says four 
things concerning sacrifice which are "not only profound 
but original": (1) sacrifice has to do with defilement; 
(2) sacrifice has to do with access to God; (3) blood 
equals life; and (4) sacrifice is the opposite of asceti-
cism. In fact, the first three clearly go back to West-
cott. It is amazing that Caird could suggest the third 
point when Nairne himself has spoken of his dependence on 
Westcott! See e.g., Nairne's Epistle to the Hebrews, 
p. xlix. 
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its lead has found no real follower. Why was this? Was 

its direction in fundamental opposition to the views of 

the great work of Robertson Smith produced the same year, 

and so attuned to the spirit of the times? We must leave 

all such questions, inviting as they are, to others. Our 

concern is with Hebrews and its cultus. In that concern, 

however, we see ourselves as the direct descendant--both 

in religious interest and in methodology--of Brooke Foss 

Westcott. 

We commenced this chapter by calling attention to 

the remarkable absence of recent Protestant works devoted 

to the cultus of Hebrews. The roots of this phenomenon 

extend, as we have seen, at least into the previous cen-

tury. Indeed, it is only by inquiring into the study of 

Hebrews before 1900 that the questions and issues which 

have shaped the study of the cultus of Hebrews in our cen-

tury become intelligible. We may bring together the work 

of the chapter in the following summary conclusions: 

1. 	The study of the cultus of Hebrews is to be 

seen against the backdrop of the rise of the dis-

cipline of comparative religions. So long as an 

evolutionary schema of religion, in which cultus 

is denigrated vis-a-vis prophetic religion, was 
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adhered to, it was inevitable that the cultus 

should not evoke serious study in its own right. 

2. The attempt to understand the cultic termin-

ology employed by the auctor ad Hebraeos has been 

hampered, and still is impeded, by various attempts 

to "read into" the text. While the Pauline author-

ship of Hebrews has been generally discarded, the 

Pauline corpus has continued to act as a bias in 

the interpretation of Hebrews. Understanding of 

the text of Hebrews is still sought by assimilat-

ing it to apparent "parallels" from other parts of 

the Bible. Dogmatic presuppositions, of either an 

anti-ritualistic or sacerdotal character, have 

exerted a marked influence on the quest for mean-

ing of the author's language. Only rarely has the 

cultic language been allowed a hearing on its own 

terms. 

3. Important questions of interpretation, car-

ried over from the last century, even today divide 

students of the cultus of Hebrews. Especially do 

they center in two issues: a) Are the cultic pre-

suppositions of the argument thought of by the 

auctor ad Hebraeos as continuous from the Old 
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Testament to Christianity, or is Christianity re-

garded as marking their radical severance? and 

b) How is the cultic language to be understood 

with regard to Christianity--is it to be taken 

literally, as an extended metaphor, or in some 

other sense? The term "blood of Christ" serves 

to focus this latter issue. 

4. Certain passages in chapters 9-10 have con-

tinued to evoke bafflement and widespread disagree-

ment. What is the "tent" through which Christ 

entered in 9:11? What is meant by his offering 

as being Ste< irvEt.ifuvi,-ros octcovtou in 9:14? What 

weight shall we give to the "blood rule" of 9:22, 

and what is its precise meaning in context? 

Especially difficult: what is meant by the state-

ment that the "things in heaven" must be purified 

in 9:23? And how does the argument proceed from 

chapter 9 to 10:1-10--are we to see a tension of 

ideas, or is there an inner consistency after all? 

5. Methodologically, Religionsgeschichte has 

not been found to be helpful in the quest to un-

lock the cultic argumentation of Hebrews. The 

problem is that the author does not seem to be 
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drawing on immediate historical parallels but 

rather employing ancient axioms derived from the 

Old Testament. The problem is grounded at the 

religious level, so historical studies are unfruit-

ful. Indeed, with all the study of Hebrews that 

has been undertaken over the past centuries, com-

mentators today still confess their lack of compre-

hension when they seek to deal with the inner 

relations and logic of the cultus. Thus, so far 

no methodology has shown itself capable of grap-

pling with the problems of the cultic language of 

Hebrews. The most promising indication for fruit-

ful dealing with this difficulty is seen in the 

work of Westcott, who experimented in a tentative 

fashion with general "structures" drawn from uni-

versal religious experience. But his efforts have 

remained essentially an isolated phenomenon. 

In the next chapter, we shall give full attention 

to the question of methodology. We shall propose a method 

by means of which the cultus may be made understandable on 

its own presuppositions and inner relations as we give 

attention to the cultic terms "defilement," "blood," and 
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"purgation." It is a method which, as we shall see, is a 

lineal descendant of the approach made by Westcott more 

than eighty years ago. 



CHAPTER III 

TOWARDS A METHODOLOGY APPROPRIATE TO THE 
CULTIC LANGUAGE OF HEBREWS 

In this chapter we intend to make explicit the 

methodology for approaching the cultus of Hebrews which 

was implied in the work of Westcott. We propose that it 

is as the exegete takes into account insights from phe-

nomenology of religionl  that his efforts to comprehend the 

language of the cult will bear fruit. 

1By "phenomenology of religion" we signify the 
characteristic methodology of Religionswissenschaft. Cf. 
Eliade, Sacred and Profane, p. 232: "At present, his-
torians of religions are divided between two divergent 
but complementary methodological orientations. One group 
concentrate primarily on the characteristic structures  
of religious phenomena, the other choose to investigate 
their historical context. The former seek to understand 
the essence of religion, the latter to discover and com-
municate its history." "Phenomenology of religion" has 
reference to the former task in each case. We recognize 
that often the terms "history of religion" and "phenome-
nology of religion" are used imprecisely and so inter-
changeably. But in this study we shall be concerned with 
"structures" rather than with history, hence our prefer-
ence for "phenomenology of religion" throughout the 
dissertation. 

97 
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The material of the chapter falls into two clearly 

distinguishable parts. In the first, we shall be engaged 

in formal questions of methodology, explaining what we mean 

by "phenomenology of religion" and showing how it is to be 

incorporated in the work of the exegete of the cultus of 

Hebrews. In the second, we shall apply the method of 

phenomenology of religion, using general "structures" to 

show the nature and interrelations of the religious terms 

"defilement," "blood," and "purgation." These "structures" 

will be drawn up from the general data of religious experi-

ence, without any reference to Hebrews. Thus, the chapter 

will provide the methodological and religious basis upon 

which the exegesis of Hebrews 9-10 is to proceed in the 

following chapter. 

Formal Questions of Methodology 

The leading exponents of phenomenology of religion 

agree that the method has two principal characteristics: 

the "epoche" and the "eidetic vision."2  The former refers 

2
The procedures of phenomenology of religion are 

set out clearly in the following works: G. van der Leeuw, 
Religion in Essence and Manifestation, pp. 671-78; Joachim 
Wach, Religionswissenschaft: Prolegomena zu ihren wissen-
schaftstheoretischen Grundlegung (Leipzig: J. C. Hinrichs, 
1924); Wach, The Comparative Study of Religions, pp. 3-26; 
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to the attitude of the phenomenologist--a deliberate mental 

"bracketing" of the data under consideration so that ques-

tions of reality or truth are put aside.3  No datum is to 

be dismissed or denigrated on the grounds of its implausi-

bility or fantastic character. For instance: suppose the 

phenomenologist reads of a people who believe in fire-

spewing dragons which devour children. Instead of 

Mircea Eliade and Joseph M. Kitagawa (eds.), The History  
of Religions: Essays in Methodology (Chicago: University 
of Chicago Press, 1959); C. J. Bleeker, "The Relation of 
the History of Religions to Kindred Religious Sciences, 
particularly Theology, Sociology of Religion, Psychology 
of Religion and Phenomenology of Religion," Num, I (1954), 
142-52; C. J. Bleeker, "Comparing the Religio-Historical 
and the Theological Method," Num, XVIII (1971), 9-29; 
Mircea Eliade, "Crisis and Renewal in History of Reli-
gions," HR, V (1965), 1-17; and Charles H. Long, "Prole-
gomenon to a Religious Hermeneutic," HR, VI (1967), 
254-64. For examples of the methodology in practice, 
see the volume of van der Leeuw cited above and the num-
erous works of Eliade, particularly The Sacred and the  
Profane, Patterns in Comparative Religion. 

3
Cf. Bleeker, "The Relation of the History of 

Religions to Kindred Religious Sciences," p. 148: "In 
using the epoche, one puts oneself into the position of 
a listener, who does not judge according to preconceived 
notions. Applied to phenomenology of religion, this means, 
that this science can not concern itself with the ques-
tion of truth of religion. Phenomenology must begin by 
accepting as proper objects of study all phenomena that 
are professed to be religious; subsequently may come the 
attempt to distinguish what is genuinely religious from 
what is spurious." 
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dismissing such ideas as childish or superstitious or at 

best smiling indulgently, he will take them with all seri-

ousness, as he endeavors to discern what function the 

dragons have in the total view of man, deity, and cosmos. 

The second mark of phenomenology--the "eidetic vision"--

has to do with the search for essences or "structures" 

which emerge from the data of religion.4  The mass of 

religious data from ancient to modern times is enormous. 

It is not, however, a shapeless mass: on careful examina-

tion under the attitude of epoche it yields coherent pat-

terns.5 These are not scientific "laws," even as they are 

not philosophical systems. Instead, they are religious 

patterns: they are existential, showing how man in his 

existential concerns sees himself in relation to his fel-

lows, to deity, and to the cosmos. It is utterly wrong to 

enter into judgment of such patterns on a scientific or 

philosophical basis: they have their own internal 

4 Ibid.: "Eidetic is derived from the Greek word 
'eidos', which means 'essence.' 	The eidetic principle 
has as its aim the search for the eidos, that is, the 
essentials of religious phenomena." 

5Bleeker, ibid., p. 149, identifies four elements 
in "structure": constant forms, irreducible factors, 
points of crystallization, and types. 
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validity and justification.6  In their own way they lay out 

that which is behind and before both the scientific and 

the philosophical: the primordial.? To discern, then, 

such primordial "patterns" or "structures"--this is the 

quest of the "eidetic vision." 

It will be readily apparent that these two charac-

teristics of phenomenology of religion--the epoche and the 

eidetic vision--may be profitably employed by the exegete 

of the cultus of Hebrews. Corresponding to the character-

istics themselves, the advantages are twofold: in terms 

of attitude to the cultic language and in content from 

outside Hebrews to shed light on the cult in Hebrews. 

Let us look more closely at each of these gains. 

So long as the exegete associates the language of 

the cult with that which is "primitive," "magical," and 

archaic, he is handicapped in the search for understanding. 

We noticed in the last chapter how the early studies of 

6Cf. Eliade, Patterns in Comparative Religion, 
p. xii: "To try to grasp the essence of such phenomena 
by means of physiology, psychology, sociology, economics, 
linguistics, art or any other study is false; it misses 
the one unique and irreducible element in it--the element 
of the sacred." 

7 By"primordial" we intend not mere chronological 
priority but that which is "basic," "essential," "funda-
mental," "deep." 
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comparative religion influenced biblical scholarship in 

accordance with the theories of the evolution of religion 

then current.8  But the wheel has come full circle: modern 

phenomenologists have long since discarded such theories 

and in fact often give that which is "primitive" (meaning 

basic rather than inferior) pride of place in the study of 

religious data.9  It is time for biblical scholarship to 

take note of this development, to eliminate from its 

vocabulary and its thinking the denigration of the so-

called "primitive" and to begin to discern the signifi-

cance of language which is first of all religious and only 

derivatively theological)-0  

We may, therefore, summarize the advantages to the 

exegete of the cultus of Hebrews as he imbibes the atti-

tude of epoche: (1) he sees the text as religious at its 

8Especially evident in Robertson Smith's Lectures  
on the Religion of the Semites. 

9This is certainly true in the work of Eliade, 
who must be ranked among the leading exponents of phenome-
nology of religion today. 

10Some of the most searching strictures of bibli-
cal scholarship at this point have come from an anthro-
pologist. Mary Douglas, Purity and Danger, pp. 37-39, 
has shown how the denigration of ritual has lingered on 
in Old Testament studies. She makes specific reference 
to the work of Eichrodt. 
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most basic level; (2) he overcomes the (till now) reflex 

denigration of material merely on the grounds that it is 

cultic equals "primitive" equals foreign, archaic, in-

ferior; and (3) the internal logic of the argument from 

cult is not obfuscated by the wilderness of theological 

debate. 

Furthermore, the content from phenomenology of 

religion, namely, the "structures" or "patterns" drawn 

from religious experience in general, may be brought to 

bear on the individual difficulties presented by the cult 

of Hebrews. That is, at first reading the ideas of de-

filement, blood, and purgation strike the exegete as in-

deed strange and evocative of a type of thinking long 

since superseded. Yet phenomenology shows him that these 

ideas are not at all isolated; rather, that they are uni-

versal. It points, furthermore, to their continuing sig-

nifigance, even in the life of technological man.11  In 

other words, that which once seemed "foreign" was so only 

because of the narrow world of the exegete's thinking. 

In fine, the "structures" from phenomenology offer 

this advantage to the student of Hebrews: they enable him 

11The data presented in the latter part of this 
chapter will bear out this point. 
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to see the cultus in its own religious genus, as it were--

as a particular example of a ubiquitous religious 

phenomenon. 

It thus becomes apparent how the methodology we 

propose is to function in the task of understanding the 

cultic language of Hebrews. We conceive of phenomenology 

of religion as being one more tool in the exegete's bag. 

By no means is it a tool which is designed to replace all 

others: it is to be used with rather than instead of tra-

ditional approaches to the text.12  Nor should it be feared 

that the methodology proposed will dissolve the particu-

larity of the text in a general potpourri of "religion." 

No; the individuality of the text is to be sedulously 

guarded: it is the text which is the object of our con-

cern and to which we always return. That is, the histori-

cal concern--the recognition of the text as historically 

conditioned--is never to be put aside. The "structures" 

12We might draw an illustration from the field of 
art. A student of, say, Renaissance art might be expected 
not only to immerse himself in the art of that period but 
also to have an overall acquaintance of the "principles" 
of art. Even so should the biblical scholar, while not 
diminishing one whit his concentration on the biblical 
text, seek to place it in its general context as a reli-
gious document by making himself aware of the "structures" 
of religion in general. 
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from phenomenology of religion can never be anything but 

general in their nature, seeking as they do to point to 

religious commonalities which cut across barriers of cul-

ture or time.13  But these "patterns," when held up to the 

text, serve to illuminate it both positively and negatively: 

positively, they help to "explain" the text as it is seen 

to comport to the general "patterns"; negatively, they 

show the individual character of the text by showing 

wherein it diverges from the general "structures." From 

both sides, then, the task of exegesis is more fruitfully 

approached: we not only come to grasp the cultic argu-

mentation but we discern with radical newness the indi-

vidual beauty of the text as a religious creation. 

The methodology we propose--the putting to the 

service of exegesis of insights from the phenomenology of 

religion--is not entirely new. Westcott had anticipated 

13The approach of Eliade in a work such as Pat-
terns in Comparative Religions is illustrative. Each 
chapter consists for the most part of an array of data 
whose links are wholly religious (i.e., not cultural or 
historical), with the final few pages specifically desig-
nating the "patterns" to which the data have pointed. 
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it in rudimentary fashion. Again, Kaiser14  in his handbook 

of Old Testament exegesis admits--somewhat grudgingly, to 

be sure--that the "structures" from the study of religion 

may at times be helpful for "concept exegesis." So far as 

we know, his suggestion has never been carried out in any 

more than a cursory manner; certainly there has been no 

thoroughgoing application of it to the cultus of Hebrews, 

as we are undertaking. 

The presupposition underlying this methodology is 

apparent: it is that the cultic language of Hebrews finds 

its place only when considered in light of the universal 

experience of homo religiosus. It is a presupposition 

which in no wise negates the particularity of the text of 

Hebrews nor of Judeo-Christian "revelation"; rather, it is 

a call for a study of the text in religious perspective.15  

14Otto Kaiser and Werner Georg Kimmel, Exegetical  
Method: A Student's Handbook, trans. by E. V. N. Goetchius 
(New York: Seabury Press, 1967), pp. 30-31. 

15More than twenty years ago, Joachim Wach regis-
tered a plea for a Christian theology which would take 
account of the religious expressions of non-Western, non-
Christian man. He suggested that it might be a theology 
of the Spirit which would provide the necessary focus: 
"The Place of the History of Religions in the Study of 
Theology," JR, XXVII (1947), 157-77. So far as we know, 
his plea and his suggestion have remained largely 
unfulfilled. 
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As for phenomenology of religion itself, there is no need 

for us to attempt a justification of its methodology or 

integrity: it has long since found its place under the 

scholarly sun. 

The methodology proposed may be clarified by con-

sidering in turn its relation to "pure" phenomenology, 

Religionsgeschichte, and "structuralist" approaches to 

biblical exegesis. 

We conceive our use of "phenomenology of religion" 

to follow that of the best-known exponents of the modern 

study of religion, notably Mircea Eliade, Joachim Wach, 

Joseph Kitagawa, C. J. Bleeker, and G. van der Leeuw. That 

the two distinguishing marks of the discipline--the "epoche" 

and the "eidetic vision"--have their roots in Husserlian 

phenomenology is obvious; however, they have assumed a 

distinct character as they have been developed in phenome-

nology of religion. That is, in this study we are not 

concerned with how "pure" phenomenology may understand 

"epoche" or "eidetic vision": we use them wholly within 
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the parameters of the discipline of the phenomenology of 

religion.16 

Both Religionsgeschichte and phenomenology of reli-

gion deal in religious data and in history, but the thrust 

of each is markedly different. Religionsgeschichte17  is 

concerned to trace the genetic history of religious ideas, 

consequently its horizons are bounded by the Middle East 

16Bleeker in particular in the two articles cited 
(p. 98, n. 2) 	has drawn attention to the difference 
between Husserlian phenomenology and phenomenology of 
religion, e.g., "The Relation of the History of Religions 
to Kindred Religious Sciences," p. 157--"Today the idea 
of phenomenology is current. It can be found in litera-
ture of many different kinds. It is unfortunately used 
in different senses; hence confusion of tongues and mis-
understandings. In order to clear the air, let us first 
explain that when in what follows we speak of phenomenology, 
we have a science in view, which differs totally from the 
wellknown philosophy of Husserl and his disciples, which 
bears the same name. Phenomenology in the sense of Husserl 
is a theory of the validity of human knowledge. A phe-
nomenology of religion, however, intends to be an investi-
gation into the structure and significance of facts drawn 
from the vast field of the history of religions and 
arranged in systematic order." 

17Cf. Hahn, Old Testament in Modern Research, p. 
83: "It [Religionsqeschichte] was the application of the 
historical method to the study of religion under the in-
fluence of Positivist principles of investigation, com-
bined with the use of the comparative method as a valuable 
tool of research." Cf. Carsten Colpe, Die religions-
qeschichtliche Schule: Darstellunq and Kritik ihres  
Bildes vom qnostischen Erlosermythus, FRLANT (Gottingen: 
Vandenhoeck & Ruprecht, 1961), passim, especially pp. 
9-68. 
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milieu of the biblical text. Phenomenology of religion, 

however, has no bounds: the world is its field. Nor is 

it confined to any one period of history: it seeks to 

draw all religious data, from "primitive" to modern, into 

its ken. It is not unmindful of the particularity of his-

tory and culture (for example, it would not blandly lump 

together Aztec lustrations with New Testament baptism), 

but ultimately, in its quest for "patterns" of homo reli-

giosus, it is trans-cultural, trans-historical, trans-

temporal.18  

The recently developed "structuralist" methodology 

is being applied in more and more fields. It seeks to dis-

cover the underlying "language" of human social phenomena. 

As Michael Lane19 has described it, it emphasizes wholes, 

totalities; it is concerned with "structures" below the 

18Cf. Bleeker, "The Relation of the History of 
Religions to Kindred Religious Sciences," p. 148: "A phe-
nomenology of religion is not a philosophy, but a historic 
science with a systematizing tendency. It is entitled to 
take its material from all ages and all parts of the world. 
The reverse of this liberty is, that some students of the 
phenomenology of religion bring together such heterogenous 
facts and draw such hurried conclusions that the science 
is lost in the night that makes all cats grey." 

19Michael Lane, ed., Introduction to Structuralism 
(New York: Basic Books, Inc., 1970), pp. 11-39. 
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level of empirical reality; it deals in synchronic as op-

posed to diachronic structures; and it reduces relations 

to binary oppositions. The work of Claude Levi-Strauss in 

the field of anthropology is probably the best known ex-

ample of the application of the method.2°  

In very recent years, attempts have been made to 

bring the structuralist method to bear upon the Christian 

Scriptures. E. R. Leach, following closely in the path of 

Levi-Strauss, has worked on Genesis 1-321  and the legitimacy 

of Solomon,22  in both cases with suggestive results. It 

is in France, however, that the most widespread efforts 

have been made, with studies by scholars such as P. Ricoeur, 

R. Barthes, M. Carrez, E. Floris, P. Beauchamp, H. Bouil-

lard, J. Courtes, E. Haulotte, X. Leon-Dufour, L. Marin, 

20In works such as the following: Anthropoloqie  
structurale (Paris: Plon, 1958); Le cru et le cuit (Paris: 
Plon, 1964); The Elementary Structures of Kinship, trans. 
by J. H. Bell, J. R. von Sturmer, and R. Needham (rev. ed.; 
Boston: Beacon Press, 1969). 

21 "Levi-Strauss in the Garden of Eden: An Examina- 
tion of Some Recent Developments in the Analysis of Myth," 
TNYAS, XXIII (1961), 386-96. 

22Lane, Introduction to Structuralism, pp. 248-92. 
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and A. Vergotte.23  The thrust of these studies has been 

closely tied to the vexed problem of the relation of exe-

gesis and hermeneutic.24  That biblical scholarship is 

presently displaying a strong interest in the possibili-

ties of structural exegesis is evident from the program 

of the international congress of learned societies in re-

ligion (Los Angeles, 1972).25  

23See the studies in Roland Barthes, et al., 
Ex4q4se et herm4neutique (Paris: Editions du Seuil, 
(1971), and the special number: "Nouvelles Theologies" 
of CPED, CXLVIII (1970). 

24Roland Barthes in Ex4q4se et hermeneutique, p. 
188,describes structural analysis of the text as follows: 
"L'Analyse structurale du R4cit (du moins telle que je la 
congois) ne cherche pas a 4tablir 'le' sens du texte, 
elle ne cherche meme pas A 4tablir 'un' sens du texte; 
elle diff4re fondamentalement de l'analyse philologique, 
car elle vise a tracer ce que j'appellerai le lieu gdo-
m4trique, le lieu des sens, le lieu des possibles du 
texte. De meme qu'une langue est un possible de paroles 
(une langue est le lieu possible d'une certain nombre de 
paroles, a vrai dire infini), de meme ce que l'analyste 
veut 4tablir en cherchant la langue du recit, c'est le 
lieu possible des sens, ou encore le pluriel du sens ou 
le sens comme pluriel." 

25We note the papers presented by Dan 0. Via, 
"Structuralism and Literary Criticism of the Bible," and 
"A .Structuralist Approach to Some Pauline Texts"; Robert C. 
Culley, "Studies in the Structure of Biblical Narrative"; 
Antonio Gaboury, "The Christological Implications of 
'Strukturgeschichte"; Peter Richardson, "Social and Theo-
logical Tensions in Early Christian Groups in Luke/Acts"; 
John C. Hurd, Jr., "The Structure and Function of First 
Thessalonians." 
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It seems apparent that "structuralism" as it is 

currently being used in the field of biblical scholarship 

is somewhat of an umbrella term26--it is used to denote 

literary "structure" and linguistic "structure"27  as well 

as the sociological "structure" which was the original28  

thrust of the method as set forth by Lane and exemplified 

by the work of Levi-Strauss. It would perhaps be more ac-

curate to refer to "synchronic" methods of exegesis (that 

is,"non-historical" exegesis) in contrast to conventional 

"diachronic" (that is, "historical") exegesis.29  

26A useful summary of the ways in which "struc-
turalism" is currently used is provided by R. Lapointe, 
"Hermeneutics Today," BTB, II (1972),120-27. He includes 
Vanhoye's analysis of Hebrews as an example of the appli-
cation of the method to biblical texts. 

27In addition to the papers of Via (supra, n. 25), 
cf. Eugene A. Nida, "Implications of Contemporary Lin-
guistics for Biblical Scholarship," JBL, XCI (1972), 73-89. 

28The origins of structuralism are, of course, 
older than the recent interest as exemplified in Lane's 
Introduction. Lapointe, "Hermeneutics Today," pp. 120-21, 
traces the term to the first international congress of 
linguistics in 1928. 

29The terms "diachronic" and "synchronic" derive 
from F. de Saussure, Cours de linquistique generale  
(Paris: Payot, 1916). Whereas the former signifies the 
historical approach, the latter indicates an approach which 
deliberately studies a phenomena in one given time. 
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If we therefore take structuralist exegesis in the 

broad sense of synchronic exegesis (which is, we hold, its 

sense in current usage), the employment of "structures" 

drawn up from phenomenology of religion clearly belongs to 

this category. Our methodology, however, is not wholly 

synchronic. Rather, we are attempting to employ "struc-

tures" from phenomenology of religion as a further tool in 

the traditional task of exegesis: we hold that conven-

tional diachronic exegesis will be more fruitful as it is 

supplemented by the synchronic approach. That is, our 

methodology is to be seen as an attempt to integrate syn-

chronic and diachronic approaches to the text. 

That such an integrated approach is not only legiti-

mate but in fact necessary is argued by Daniel Patte3°  in a 

recent essay. He holds that exegesis can only avoid the 

obscurantist attitude stemming from a wholly-historical 

methodology31 by adding synchronic methods borrowed from 

3"The New Exegesis: An Evaluation of the Diversi-
fication in Exegetical Methods" (unpublished paper, Van-
derbilt University, 1972). Patte has attempted such an 
integrated approach to I Cor. 15:3-8 in "Proclamer la 
joyeuse nouvelle de la Resurrection," CVC, XXV (1972), 
51-66. 

31Patte's thesis in his unpublished paper is that 
the modern view of man is dialectical: man is not only 
"creator of significations" (the historical view) but 
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the social sciences. Under the latter, he includes lin-

guistics, anthropology, sociology, psychology, and history 

of religion. 

Thus, it will be apparent that we are not propos-

ing a totally new method per se. We are seeking to do the 

traditional task of exegesis and to find a way to under-

stand the text in its own right. We suggest that it is as 

traditionally-oriented exegesis is informed by phenomenology 

of religion that a breakthrough is possible. That Religions-

qeschichte, with its concern to trace the historical ante-

cedents and horizons of the text, has enriched biblical 

exegesis is beyond dispute--the religionsgeschichtliche  

task is not to be belittled or neglected. But the develop-

ment of the discipline of Reliqionswissenschaft opens up 

the possibilities of further enrichment: the text may 

now be seen in the universal context of homo reliqiosus  

with the possibility that passages which have defied 

Reliqionsqeschichte may be unlocked. 

While the methodology proposed finds its place 

under the current concerns of biblical scholarship, my 

"concurrently significations are also imposed upon man." 
Therefore, exegesis concerned only with the historical ap-
proach to the text is obscurantist. 
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work is distinct in two regards. On the one hand, it is 

the first attempt on a thoroughgoing scale of which I am 

aware to present a diversified (synchronic and diachronic) 

exegesis. 	Again, whereas other efforts in the field of 

structural exegesis have been concerned with a lipguistic 

or sociological approach to the text, my methodology works 

from a base in phenomenology of religion. 

Granted, therefore, that the exegete of Hebrews 

well may profit from the attitude of epoche as he comes to 

the cultus, what are the "structures" or "patterns" from 

the general data of religion which may provide him with 

the necessary material background for understanding the 

cultic argumentation? This must provide our task for the 

remainder of the chapter. 

The Nature and Interrelations of Defilement,  
Blood and Purgation  

It is not our purpose to tabulate data concerning 

defilement, blood, and purgation. Nor does phenomenology 

of religion call for an exhaustive treatment of the data 

(altogether impossible!); a comprehensive study, however, 

is required. Our concern must be with the patterns of re-

ligious understanding that are brought to light from a 
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broad range of data, that is, it is questions such as the 

following which we seek to probe as we examine a broad 

crosscut of evidence: 

1. What view of man is implied by the evidence? 

2. What view of deity is implied by the evidence? 

3. What view of the cosmos is implied by the 

evidence? 

4. What are the internal dynamics of defilement, 

blood, and purification within this conceptual 

framework of man, deity, and cosmos?32  

In seeking answers to these questions, we shall 

proceed in four stages. In the first three steps, we shall 

seek to lay out in turn phenomenologies of defilement, 

blood, and purgation. The final stage will attempt to de-

scribe the relations of defilement, blood, and purgation to 

each other and to the understanding of man, deity and the 

cosmos. 

32Cf. Martin P. Nilsson, Religion as Man's Protest  
against the Meaninglessness of Events (Lund: C. W. K. 
Gleerup, 1954), p. 26: "The business of the science and 
history of religion is research into the various phenomena 
of religion; but this science is not simply phenomenology--
it also strives to discover the psychological foundation 
and the historical developments and interrelations of reli-
gious phenomena." 
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A Phenomenology of Defilement 

The Language of Defilement  

In a gripping scene from Shakespeare's Macbeth, 

Lady Macbeth descends the stairs in her sleep, incessantly 

"washing" her hands as she cries: 

Yet here's a spot. 
Out, damned spot! out, I say! . . . 
What, will these hands ne'er be clean? . . . 
Here's the smell of the blood still: all the 
perfumes of Arabia will not sweeten this little 
hand. 

Oh, Oh, Oh!33  

This is the language of defilement, and it is a timeless 

language. It is the language of Isaiah who bemoans: "Woe 

is me! For I am lost; for I am a man of unclean lips, and 

I dwell in the midst of a people of unclean lips; for my 

eyes have seen the King, the Lord of hosts1";34  it is the 

language of the Egyptian "negative confession": "I have 

not defiled myself in the pure places of the god of my 

city.";35  it is the language of the Aztec's confessor to 

33Macbeth, V, 1. 

34Isa. 6:5, RSV. 

35Book of the Dead, ch. 125. Quoted in Mircea 
Eliade, ed., From Primitives to Zen: A Thematic Source-
book of the History of Religions (New York: Harper and 
Row, 1967), p. 240. 
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the penitent: "When thou wast created and sent here, thy 

father and mother Quetzalcoatl made thee like a precious 

stone . . . but by thine own will and choosing thou didst 

become soiled";36  it is the language of the Book of Revela-

tions in Tenrikyo: "When you have swept dust cleanly, I 

shall certainly bring you a miraculous salvation."37  

This language of defilement speaks most impressively 

in three particular regards--its universality, its inten-

sity, and its astonishing durability. 

Universality is manifested both in terms of the dif-

ferent religions of mankind and the various people or ob-

jects who have been regarded as defiled. Thus, the eleventh 

international congress of the International Association for 

the History of Religions (held at Claremont, 1965) attracted 

more than seventy papers drawn from the religions of 

36Laurette Sejourn& Burning Water, trans. by 
Irene Nicholson (London, 1957), pp. 9-10, quoting from 
Bernadina de Sahag4n, Historia de las Cosas de la Nueva  
Espana (Mexico, 1946), II, 275; cited by Eliade, From Primi-
tives to Zen, p. 241. 

37Ofudesaki, III, 98, quoted by Hideo Nakajima, 
"The Basic Structure of the Idea of Salvation and Purifica-
tion in Tenrikyo," in Proceedings of the XIth International  
Congress of the International Association for the History  
of Religions, Vol. II: Guilt or Pollution and Rites of  
Purification (Leiden: E. J. Brill, 1968), pp. 196-97. 
(This work is hereinafter referred to as Guilt or Pollution.) 
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"primitive" peoples, the ancient Near East, Greek, hellen-

istic and Roman culture, ancient Israel and Judaism, 

Christianity, Islam, India, Taoism, Buddhism, and Japan--

all of which were devoted to the theme of guilt or pollu-

tion and purification.38  On the other hand, while it is 

obvious that it is primarily man who is defiled in these 

religions, very often he is not alone in his problem. 

Defilement may extend to places,39  to objects of secular4° 

or ritualistic usage,41 to ritual utterances,42  to the 

38Ibid. 

39As in the Jewish Day of Atonement ceremony: 
see Lev. 16. 

40As in Lev. 14:33ff. (a dwelling); 13:47ff. (a 
garment); 15:4ff. (a bed). 

41As in Lev. 16:15ff. 

42As in purification of the mantras in Kularnava 
Tantra; cf. Alain Dani4lou, Hindu Polytheism (New York: 
Pantheon Books for Bollingen Foundation, 1964), pp. 
377-78. 
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deity,43 or even to the cosmos itself;44  while it may like-

wise embrace time.45  

In taking note of the universality of defilement, 

we by no means suggest a uniformity of the phenomenon. 

Defilement is expressed and understood with infinite varia-

tions in the gamut of religions; nor is the understand-

ing uniform within any one religion. What this multiform 

expression does show, however, is that, in dealing with 

defilement, we confront a human problem--that is, not some 

quirk or oddity, some flotsam thrown up sporadically by 

the sea of religions. 

Nor has the degree of religious concern associated 

with defilement been constant. But it is undeniable that 

often the most intense religious feeling has been aroused 

because man has felt himself unclean. No one who, like 

this writer, has met a band of pilgrims on the Indian road 

will deny it. In the high fastnesses of the Himalayas 

43Ibid. 

44E.g., the Tao: an offence against positive law 
is also an offence against natural and heavenly law. See 
Paul S. Hsiao, "Schuld als Spaltung vom Tao," Kair, VIII 
(1966), 117-24. 

45E.g., Joseph M, Kitagawa, "Gohei-Hasami: ein 
Ritus der 1 1,duterung der Zeit' auf dem Berg Koya," Kair, 
VIII (1966), 114-17. 
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or on the paved way outside the metropolis, the group is 

quickly recognized--not so much by the saffron or bundles 

of belongings slung on the back as by the sense of purpose, 

of religious devotion. How far have they come? Perhaps 

hundreds of miles. Where are they going? No matter what 

the place, you will be certain of one thing: there will 

be a sacred bathing place there; and the climax of the 

trek will come as the weary members of the band plunge 

into the sacred, snow-fed waters of Kedrinath or Badrinath, 

or the warm waters of Benares or Nasik. In the West, we 

have no sacred rivers--but baptistries are still con-

structed and congregations still sing: 

Whiter than snow, yes, whiter than snow-- 
Now wash me and I shall be whiter than snow.46  

The persistence of the language of defilement is 

astonishing. According to Ricoeur,47 the symbol of defile-

ment is simplest and earliest in man's understanding of 

himself; yet, albeit transformed, the symbol retains its 

place with surprising power in modern society. In the 

46James Nicholson. 

47Paul Ricoeur, The Symbolism of Evil, trans. by 
Emerson Buchanan (Boston: Beacon Press, 1969), pp. 25-29. 
The methodology of Ricoeur, while in part similar to that 
of the phenomenology of religion, is essentially a phe-
nomenology of language--that is, of confession. 
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history of the symbol, change has been primarily in two 

directions: toward a "spiritualizing" or toward a 

desacralization. 

The prime idea of defilement is that of a physical 

stain or blot, that is, dirt. Ricoeur is no doubt correct, 

however, in his contention that the symbol is even here 

more than merely physical--there is a pointing beyond to 

an interiorized problem.48  In many religions, the physi-

cal aspect has been almost entirely superseded: this is 

the "spiritualizing" or interiorizing of defilement. Such 

is the case in the Christian hymn quoted above; perhaps 

the extreme development is seen in Nagarjuna's negation 

of any differentiation between defiled and undefiled: 

Thou knowest that the defilement of passion and the 
purification of virtue have the same taste; since no 
discrimination is possible in reality thou art com-
pletely pure.49  

Yet it seems safe to say that, just as defilement is never 

understood wholly as physical, even so it is never under-

stood merely as spiritual. The same congregation that 

sings "whiter than snow" for "spiritual" cleansing would 

48Ibid., p. 28. 

4 9Giuseppe Lucci, "Two Hymns of the Catub-stava 
of Nagarjuna," JRAS, N.S., XXVIII (1932), 313-19. 
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be horrified if a member came to sing all dirty, dishev-

elled and unshaven: the adage "cleanliness is next to 

godliness" has clearly not been transmogrified! And even 

so does Buddhism show a peculiar regard for the care and 

cleansing of the body. 

Shinto provides an excellent illustration of this 

dual nature of purification. The two terms associated 

with purgation, misogi and harai, are used for the removing 

of impurities from both body and mind.50  Thus, concerning 

the ritual bathing in cold water: 

What is ablution? It is not merely the cleansing 
of one's body solely with lustral water; it means one's 
following the Right and Moral way. Pollution means 
moral evil or vice. Though a man wash off his bodily 
filth he will yet fail to please the Deity if he re-
strain not his evil desires.51  

Accordingly, the process of spiritual discipline of the 

Yamakage Shinto school involves four stages: misogi-harai  

of the body, misogi-harai of the heart, misogi-harai of the 

environment, and misogi-harai of the sou1.52  

50Jean Herbert, Shinto: At the Fountain-head of 
of Japan (New York: Stein and Day, 1967, p. 80. 

51Ibid., quoted from Y. Tomobe, Shinto-shoden-
kuju (n.p.). 

52Ibid., p. 79. 
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Even in a post-Freudian era, the symbol of defile-

ment is ubiquitous--though desacralized. It surfaces in the 

modern idiom: we see it in expressions like "dirty money," 

"dirty politics," "filthy story," "dark deed." The modern 

cult of the bathroom is not simply a matter of our knowl-

edge of hygiene, any more than is the preoccupation with 

spring-cleaning, washing machines, dishwashers and vacuum 

cleaners.53 Two terms in particular show that what we have 

in all this is in fact a desacralized defilement ritual: 

"pollution" and "water." The ready acceptance of the term 

"pollution" by modern man in the context of the concern 

for the environment points up its deep-rooted associations; 

while the anxiety for "pure" water, coupled with the huge 

per capita usage of water, shows again the astonishing 

durability of the symbol of defilement. Howard Hughes is 

supposed to have a sliding scale, as it were, of the rela-

tive "dirtiness" of the people he meets, and to have ad-

mired Katharine Hepburn because she took three or four 

53Hugh T. Kerr, "The Christ-Life as Mythic and 
Psychic Symbol," Num, IX (1962), 151. 
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baths a day:54 thus even in desacralized forms does the 

symbol of defilement strike an answering chord in our times. 

The Nature of Defilement 

The religious concern associated with defilement 

prompts two questions: (1) In what manner is this defile-

ment, so significant for religious life, viewed? and (2) 

What is it that imparts to defilement its peculiar 

character? 

The descriptive nature of defilement is relatively 

straightforward. Nilsson's remarks, although made in the 

context of Greek religion, provide a good summary of the 

universal phenomena: 

Uncleanness was conceived of as an infection, as 
a material substance which could be washed away with 
water or the blood of sacrificial victims, rubbed off 
or else burned away with fire, or smoked out with 
sulphur.55  

That is, defilement has as its foci the ideas of material 

"substance" and contagion. 

54Time, Jan. 24, 1972, p. 14. Whether or not this 
was true of Howard Hughes, the fascination of modern man 
with the possibility illustrates the continuing power of 
"defilement" patterns of thought. 

55Martin P. Nilsson, A History of Greek Religion, 
trans. by F. J. Fielden (Oxford: Clarendon Press, 1925), 
p. 85. 
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The root symbol of defilement as a spot, stain, 

blemish, or impurity comes to expression in numerous ways. 

The clearest are those in which defilement is viewed as 

"dirt" or "dust" which is to be washed, swept, or rubbed 

away.56 Particularly illuminating also are the rites of 

"sending away": the boat cast adrift,57  the "sacrifices" 

of the Thargelia festival which absorb the impurity of the 

town,58 the sin-laden bundles of grass which contain the 

sins of the Japanese community,59  or the goat sent to 

Azazel "bearing" Israel's sins.60  In the Jainist religion, 

the material view of defilement is wedded to karmic theory 

in a unique concept: defilement is a subtle matter which 

56Cf. Sokyo Ono, "The Way of Purification: The 
Shinto Case," Guilt or Pollution, p. 189: "There are three 
traditional forms of purification in Shinto: Misoqi or 
purification by water, Haral or purification by sweeping, 
and Aganai or purification by redemption." 

57E. N. Fallaize, "Purification (Introductory and 
Primitive)," ERE, V, 466. 

5 8Nilsson, History, pp. 86-87. 

59Herbert, Shinto, p. 192. 

60Lev. 16:20-22. 
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clings to the soul, making it "heavy" and so leading to 

metempsychosis.61  

But this defiling "matter" is not merely a source 

of religious danger to the defiled individual: over and 

over we see that it can not only be transmitted but in fact 

may act as a contagion. Thus, defilement passes naturally 

to the idea of "sickness"62--not merely in the sense that 

actual sickness may ensue (though this may often happen 

as we shall see below), but in that defilement itself 

spreads like a plague. Almost anything may act as a 

defiling agent, depending on the religion, but most gen-

erally the body issues--blood, spittle, semen, menstrual 

blood, faeces63--dead bodies, 64  or sexual intercourse.65  

61
Nathmal Tatia, "Purification in Jainism," Guilt  

or Pollution, pp. 130-32. 

62Thus with Zwingli: sin equals morbus. See 
Paul T. Fuhrmann, "Adam's Guilt and Man's Need for Inno-
cence, according to Zwingli," Guilt or Pollution, p. 95. 

63E.g., Edward B. Harper, "Ritual Pollution as an 
Integrator of Caste and Religion," JAS, XXIII (1964), 151-97. 

6 4This horror of the corpse is seen in its sharpest 
expression among the Parsees. The dead body can neither be 
burned nor buried (lest it defile fire or earth); hence it 
is exposed in the "towers of silence." 

654QCD xii, 1-2: "No man shall lie with a woman in 
the city of the Sanctuary, to defile the city of the Sanc-
tuary with their uncleanness." 
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Mere contact, wittingly or ignorantly, with a defiling 

agent (thing or person) suffices to transmit the defile-

ment;66  indeed, one may become defiled simply by coming 

near a corpse, for instance. Thus, the Mishnaic tract 

Taharoth, which deals exhaustively with uncleanness, treats 

at length with dwellings communicating the defilement of a 

corpse.67 

Before we take up the matter of what it is that 

gives defilement its particular character, it is necessary 

to clarify the issue of ritual (cultic) defilement in re-

lation to moral (or spiritual) defilement. From at least 

the time of Robertson Smith, it has been fashionable to 

draw a heavy line between the two. Ritual defilement was 

to be associated with "primitive"-type religious thinking, 

in which ideas of tabu and mana were supposedly to the 

fore: breach of tabu entailed dangerous defilement through 

the transference of impersonal power (mana).68  Moral de- 

filement was a product of "developed" religious thinking 

66Cf. Lev. 4:lff.: even sins of ignorance defiled 
the sanctuary. 

67
The tractate Oholoth is given over to this topic. 

6 8This approach is still followed by R. Hink, 
"Rein and Unrein," RGG, V, 940-41. 
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in which religion was personalized and internalized and 

wherein irrational and amoral tabus were discarded. In 

the light of more recent thought, however, the distinction 

appears increasingly dubious. Simon has shown how, even 

in the "apostolic decree" of the New Testament, it is 

difficult to differentiate between cultic and moral.69 

Mary Douglas, for her part, has demonstrated how often 

moral values are reinforced by so-called defilement 

rituals.70 Schilling, however, has gone even further, 

arguing that the very "oughtness" which is co-terminous 

with religious "experience" wherever manifested is the 

root of both morality and ritual.71  We need hardly to add 

that the evolutionary schema of religious development which 

was the undergirding of the old distinction is now quite 

discarded. 

It seems to us, therefore, that the distinction of 

"ritual" as opposed to "moral" defilement is as unreal as 

69Marcel Simon, "Souillure morale et souillure 
rituelle dans le Christianisme primitif," Guilt or Pollu-
tion, p. 87-88. 

70Douglas, Purity and Danger, pp. 154-65. 

71Werner Schilling, "Die psychologischen Zusammen-
hange von religidsem Urelebnis, Stihnegedanken and ethischem 
Handeln," Guilt or Pollution, pp. 17-18. 
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it is unhelpful. We are concerned with man as homo reli-

giosus; defilement is pre-eminently a religious category. 

That there are great variations in the degree of materi-

ality with which defilement is understood is indisputable; 

but we have already argued that defilement is never wholly 

material even as it is never wholly "spiritual" or mora1.72  

What then is it that gives defilement its religious  

character? Here, three aspects demand attention: power, 

death, and order. The early theories of Robertson Smith73  

and Frazer74 were right to the extent that they saw in the 

consciousness of defilement the outworkings of power. De-

filement is dangerous: it is a negative power. Defilement 

is conceived of in much the same way as modern man thinks 

72We shall not attempt to get into the debate con-
cerning the relation of religion to ethics. Our concern 
is to show that defilement is above all a religious concept, 
so that the attempts to differentiate cultic defilement 
from moral defilement have missed the mark. Do we see in 
such attempts a perpetuation of an unreal "body-spirit" 
dichotomy? Religion has to do with the whole man: it must 
take account of defilement of the mind as well as of the 
body. 

7 3Religion of the Semites, pp. 152-55. 

74J. G. Frazer, The Golden Bough: A Study in Re-
ligion and Magic, Vol. III: Taboo and the Perils of the  
Soul (London: Macmillan Co., 1911), passim. 
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of disease. He has not actually seen bacteria or viruses--

they exist for him as quasi-material "substances" manifested 

by their functional power to be transmitted and to cause 

ill-effects. 

Yet we must probe further the sources of this evil 

power; and before long we confront the existential plight 

of homo reliqiosus as he stands before death. In a recent 

dissertation, Feldman75 has set forth the thesis that the 

entire regulations having to do with defilement in the Old 

Testament and in Rabbinism are associated with death and 

the fear of death. It is certainly the case that in almost 

all religions a corpse is viewed as that which is most "un-

clean," that is, laden with negative power; and that bodily 

issues and functions are intimately associated with defile-

ment.76 Thus it seems likely that man's religious concern 

over defilement is inextricably bound up with his desire 

to promote and prolong life and to avoid death--we see here 

75Emanuel Feldman," Law and Theology in Biblical 
and Post-Biblical Defilement and Mourning Rites" (unpub-
lished Ph.D. dissertation, Emory University, 1971). 

76Cf. Hink, "Rein and Unrein," pp. 940-41. 
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reflected his attempts to come to grips with "this monstrous 

thing that is life,"77  the mystery of life and death. 

The third aspect--order--takes us beyond the indi-

vidual in his existential anxiety. For dirt indicates dis-

order;78  it is an offence to the organizing character of 

mind. Even so is death an anomaly: it marks a breach in 

society, a disordering of communal organization. Dirt and 

death are of a kind: they represent that which is out of 

place, disrupting the order of society and ultimately the 

cosmos. 

This, then, is the nature of defilement: it is a 

quasi-material, quasi-moral, evil power which is readily 

transmissible. It represents the disruptive element, the 

force of disorder and chaos which stands over against the 

individual's existence, his society, and finally the 

cosmos. 

If the question is pressed: Whence did this de-

filement itself arise? no clear answer is to be obtained. 

The explanation will be involved in myths of cosmogony; 

77The phrase is from Joseph Campbell in his arrest-
ing description of myth in Joseph Campbell, ed., Myths,  
Dreams, and Religion (New York: E. P. Dutton, 1970), p. 
139. 

78
Cf. Douglas, Purity and Danger, pp. 12-16. 
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for instance, the defilement may have been brought upon man 

by evil spirit-beings.79  That is to say, the origins are 

posited at a prior stage, rather than explained: what we 

face is the insoluble problem of the origins of evil. But 

this question of source of defilement is not the essential 

one, even as it is not that which receives stress. The 

phenomenology of religion shows us homo religiosus as he 

is now; for it is in the "now" time that the problem of 

defilement impinges upon the world of his existence with 

compelling intensity. 

The Effects of Defilement  

The defiled person is both himself in danger and a 

source of danger to his society and the cosmos. For the 

polluted is a potential polluter; furthermore, he is inimi-

cal to ordered relationships.80 

7 9As in Shinto; cf. Sokyo Ono, "The Way of Purifi-
cation," pp. 188-89. 

80Cf. Douglas, Purity and Danger, p. 165: "The 
polluter becomes a doubly wicked object of reprobation, 
first because he crossed the line and second because he 
endangered others." 
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Subjectively, defilement is marked by feelings of 

dread.81  This is the feeling of the one who stands alone, 

utterly alone, cut off from his society and from a hostile 

cosmos. His is the dread of the anomaly; he has become a 

"no-man." There are degrees of pollution; thus, there are 

degrees of dread. Certainly many cases of transgression 

of defilement laws will be treated lightly; but if the de-

filement is of such a nature that the very cosmos is en-

dangered, no way of purification may be possible. Thus 

arises the case of the inexpiable offence: the defiled 

one has ceased to be a man, has no access to the cult where 

alone the prescribed ritual is available, and can only be 

removed from a place in the cosmos.82  

This subjective feeling of dread may or may not be 

accompanied by external manifestations of the power of de- 

filement. For instance, the 

or lose his skill in hunting 

defiled person may become sick 

Therefore, the occurrence of 

   

8 1Ricoeur, Symbolism of Evil, pp. 29-33. Cf. 
Martin P. Nilsson, Greek Piety, trans. by Herbert J. Rose 
(Oxford: Clarendon Press, 1951), p. 42. 

82Cf. Victor Maag, "Nicht stihnbare Schuld," Kair, 
VIII (1966), 90-106. 
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such ill-fortune may be often construed as evidence of a 

defilement contracted, perhaps unwittingly.83  

The negative power of defilement reaches beyond 

his own person, however. For instance, among the Nuer the 

man whose wife has committed adultery may suffer a back-

ache when he next has intercourse with her.84 More than 

this, the whole society is endangered by the presence of 

one who is "infected" by defilement; he is the "Achan" in 

the camp.85  Sophocles' play King Oedipus strikingly por-

trays the miseries which befell Thebes due to the hidden 

crime of Oedipus himself;86  on a more "spiritual" level, 

the instruction from Paul displays a similar concern: 

Therefore come out from them, 
and be separate from them, says the Lord, 
and touch nothing unclean; 
then I will welcome you. . . 

Drive out the wicked person from among you.87 

83Lauri Honko, "Breach of Taboo as a Primitive 
Concept of Disease," Guilt or Pollution, pp. 31-32. 

84E. E. Evans-Pritchard, Kinship and Marriage  
among the Nuer (Oxford: Clarendon Press, 1960), pp. 
120-21. 

85Josh. 7:1-26. 

86 Nilsson, Religion as Man's Protest, pp. 57-58. 

87II Cor. 6:17-18, I Cor. 5:13, RSV. 
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The polluted person, therefore, is a source of danger to 

the society in two respects: not only may he contaminate 

others with his religious "infection" but, because of his 

anomalous status, he is a divisive force in the ordering 

of the society. 

This second aspect points to the way in which man, 

society, and cosmos are bound up in the ordering of exist-

ence. The starkest expression of this interdependence is 

seen in the idea that defilement has cosmological ramifi-

cations. By no means is this a concept confined to non-

literate societies. Over and again we find the thought 

expressed: defiled man defiles the city, the country, the 

cosmos. "The earth is defiled under the inhabitants 

thereof," cries Isaiah.88 In the Apocalypse, God will 

destroy those that destroy the earth; there issues at last 

a new heaven and a new earth; while the saved ones are de-

scribed as "virgins . . . not defiled with women."89  H. D. 

Betz has shown how widespread are the roots of such 

88Isa. 24:5. 

89Rev. 11:18; 21:1ff.; 14:3. 
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apocalyptic motifs of the defilement of "the elements."9°  

In Shinto, on the other hand, man's defilement may be of 

two kinds: it may be no more than terrestrial or it may 

extend even to "the heavens."91  Accordingly, the requisite 

purification is to be efficacious on either the terrestrial 

or the "heavenly" level.92  

What is the religious rationale of such thought? 

Two indications seem to be undeniable: the material trans-

missibility of defilement and the organic relatedness of 

man and cosmos. If man's defilement can defile the land 

and even the heavens and the earth, this can only be be-

cause defilement is an "infection" which can pass from man 

to non-man. Just as a defiled object (non-man) can defile 

man, so can man defile his environment. This conception 

of defilement, of course, is in accord with our earlier 

90" Schopfung and Erlosung im hermetischen Fragment, 
'Kore Kosmu,'" ZTK, LXIII (1966), 160-87; "Zum Problem des 
religionsgeschichtlichen Verst.ndnisses der Apokalyptik," 
ibid., pp. 391-409. 

91 Kunitsu-tsumi equals terrestrial sins; amatsu-
tsumi equals heavenly sins. See Jun-ichi Kamata, "Pollu-
tion and Sin in Shinto," Guilt or Pollution, p. 183; 
Herbert, Shinto, pp. 77-78. 

92Cf. Naofusa Hirai, "Shinto Purification and the 
Concept of Man," Guilt or Pollution, pp. 185-87; Sokyo Ono, 
"The Way of Purification: The Shinto Case," ibid., pp. 
188-89; and Seigo Tani, "The Meaning of 'Harae' in Shinto-
ism," ibid., pp. 190-91. 
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remarks as to its nature. We must note, however, how 

integral to the conceptual structure is the idea of the 

oneness of man and "nature." The modern mind is quite at 

home with the thought of the transmissibility of "infec-

tion" from one person to another, or from animals to per-

sons. But the idea of an "infected" ("leprous"!) house93 

boggles the mind--how much more an "infected" cosmos! 

Yet this is just the sort of thinking that we have here: 

the organic interrelatedness of man and cosmos demands 

that defilement of the inhabitants of a city defiles the 

city, defilement of the people of the land defiles the 

land, defilement of the peoples of the world calls for a 

new heaven and a new earth. 

The relation of the defiled person to the cultus 

is a two-edged one. On one side, the fact of defilement 

debars from participation in the common ritual: one who 

is defiled cannot approach the Holy. In this sense, the 

polluted person is a religious outcast and defilement en-

tails an inevitable separation.94  On the other side, it 

is the cultus that provides the way back to the place in 

93Lev. 14:33ff. 

94Cf. the idea of the defiled person remaining 
"outside the camp" of the Israelites; e.g., Num. 5:2-4. 
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society, as it prescribes purification rituals. There is 

the possibility, however, that, as we have already noticed, 

the defilement will be considered to be of such dire cosmic 

consequences that no purification ritual can suffice. The 

defiled person in this case has become a permanent "no-man." 

It is the participation in the cultus that marks man from 

the beast; hence, if that participation is forever denied, 

the individual has fallen to animal status. Extinction of 

the "no-man" is then the only course of action. 

Implications of the Religious  
View of Defilement  

What does this phenomenology of defilement point to 

concerning the human condition (that is, the "nature of 

man"), the understanding of deity, and the view of the cos-

mos in which defilement comes to expression? 

We have already observed how the symbol of defile-

ment is related to ideas of death and disorder: it points 

to man's vulnerability (he is not immune in a world of 

powers) and the dangerous character of existence. It is 

necessary, however, to probe further behind these ideas. 

The problem is: why is defilement so much bound up with 

the self-reference? Granted that, as we have seen, finally 
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the cosmos is involved in defilement, yet it is the per-

sonal anxiety arising from the individual self-consciousness 

of defilement that gives to defilement its peculiar reli-

gious intensity. That is to say, man is subject to intense 

feelings that he is out of order with the cosmos. Here the 

explanation of life-death anxiety is insufficient, since 

the cosmos as he sees it is subject to analogous cycles of 

life and death. What we find, in fact, when we probe the 

phenomenology of defilement to its limits, is man's feel-

ings of "numinous uneasiness" (to use Bouquet's happy 

term),95  that is, his "guilt." Why should man be subject 

to such "numinous uneasiness"; that is, why should he con-

tinually feel himself to be the anomaly, the case of "dirt" 

disordering the cosmos? At this point, psychology of reli-

gion or theology may have answers to suggest, but phenome-

nology has no further word to add; as van der Leeuw has 

well said: 

The state of being "laden with guilt" originates 
in the circle of celebrations and cares; but guilt 
itself has no specific origin whatever: rather it 
pertains to the very being of man. . . • 

95A. C. Bouquet, "Numinous Uneasiness," Guilt or  
Pollution, pp. 1-8. 
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Guilt therefore, with faith, falls quite outside the 
realm of Phenomenology.96  

The discussion of defilement which we have under-

taken, it will have been noticed, has been carried on with 

scant reference to ideas of deity. Deity comes to the 

fore only in this matter: that deity is "pure," that is, 

undefiled, so that man as defiled is debarred from the 

approach to the deity.97  That is to say, defilement repre-

sents the separation from deity (the ideal of purity) felt 

by man in his "numinous uneasiness." 

The very nature of the symbol of defilement, how-

ever, militates against a strong interrelatedness to 

deity. Defilement is not so much an act of defiance of 

the will of deity as it is a description of a state: what 

man has become rather than what he does. While deity is 

involved as the norm of purity and to the extent that man's 

96Religion in Essence and Manifestation, p. 518. 

97Cf. Rokusaburo Nieda, "The Significance of Pol-
lution and Purification in Japanese Religious Conscious-
ness: A Comparative Study," Guilt or Pollution, p. 181: 
"Human beings, however, are thought to have many pollutions, 
and therefore those who enter the sacred region of the 
temple are requested to purify themselves. Otherwise, they 
would pollute the purity and holiness of nature in which 
the gods and Buddhas dwell." 
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impurity reaches the "heavens," the essential thrust is 

impersonal rather than personal. 

This receding from prominence of the idea of deity 

corresponds to the view of the cosmos associated with 

ideas of defilement. In fine, this is the relationship: 

man and "nature" are seen in organic unity (and "nature," 

as we have seen, may extend throughout the cosmological 

perspective to embrace the "heavens"). Thus, man's prob-

lem of defilement is ultimately a cosmological problem. 

This is not at all to suggest that where defilement 

thought-patterns are in vogue man does not make differen-

tiations between himself and "nature." Quite the contrary, 

in fact, obtains: man is very much alert to the distinc-

tion between what is "man," that is, he who has the cultus 

(which is to say, he who worships), and the "no-man" who 

does not have the cultus.98  But he feels a closeness to, 

and unity with, the cosmos that modern urban life has 

largely obliterated.99  The ancient text from the Qumran 

98Cf. Maag, "Nicht sdhnbare Schuld," pp. 90-106. 

99In particular Mircea Eliade in works such as 
Patterns in Comparative Religion, and The Sacred and Pro-
fane, has brought out this loss of a sense of "unity" 
with the cosmos as the impoverishment of the religious 
life of modern man. 
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community epitomizes this interrelationship of man and 

"world": 

All wood and stones and dust defiled by the im-
purity of a man shall be reckoned like men with regard 
to conveying defilement; whoever touches them shall be 
defiled by their defilement. 100 

The cosmos, in such patterns of thought, is viewed 

essentially as a material, physical, organic whole. Even 

the "heavens" are not to be set apart in any essential con-

trast.101  Certainly, there can be no dichotomy within the 

cosmos; for instance, no Platonic-type world of the Ideal 

set off against, and having no contact with, the mundane 

world of the material. 

Man's concern over defilement obviously points be-

yond itself to a solution congruent with the problem; and 

the phenomena associated with purification immediately 

1004 QCD xii, 15-17. 

101Two attempts to relate the ideas of pollution 
to the view of man and cosmos should be noticed. Philip 
Wheelwright, "Hamartia and its Resolution in Three Reli-
gious Perspectives," Guilt or Pollution, pp. 15-16, argues 
that "pollution" is viewed as man's problem in a "chthonic" 
perspective (but not in "ouranian" or "metaphysical" per-
spectives). K. A. H. Hidding, "Schuld and Reinigungsriten 
im Javanischen Islam," Guilt or Pollution, pp. 111-12, 
contends that pollution ideas prevail where man views him-
self corporeally rather than spiritually. Both of these 
writers agree with our point here that pollution is viewed 
against a background of organic unity of man and cosmos. 
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suggest themselves. Before turning to these data, however, 

we must pause to consider the religious significance of 

blood. 

A Phenomenology of Blood 

The Potency of Blood  

The symbol of blood immediately impresses us by 

its evocative potency. Whereas defilement works as a 

quasi-material, perhaps invisible, insidious infection, 

blood displays itself in stark contrast as the manifesta-

tion of blatant religious power.102  

Consider, for instance, Prudentius' account of the 

taurobolium: 

The high priest who is to be consecrated is brought 
down under ground in a pit dug deep, marvellously 
adorned with a fillet, binding his festive temples 
with chaplets, his hair combed back under a golden 
crown, and wearing a silken toga caught up with Gabine 
girding. 

Over this they make a wooden floor with wide 
spaces, woven of planks with an open mesh; they then 
divide or bore the area and repeatedly pierce the wood 
with a pointed tool that it may appear full of small 
holes. 

102Cf. Eliade: "Throughout the world, blood is a 
symbol of strength and fertility"; Rites and Symbols of  
Initiation: The Mysteries of Birth and Rebirth, trans. by 
Willard R. Trask (New York: Harper Torchbooks, 1965), p. 
26. 



145 

Hither a huge bull, fierce and shaggy in appear-
ance, is led, bound with flowery garlands about its 
flanks, and with its horns sheathed; yea, the forehead 
of the victim sparkles with gold, and the flash of 
metal plates colours its hair. 

Here, as is ordained, the beast is to be slain, 
and they pierce its breast with a sacred spear; the 
gaping wound emits a wave of hot blood, and the smok-
ing river flows into the woven structure beneath it 
and surges wide. 

Then by the many paths of the thousand openings in 
the lattice the falling shower rains down a foul dew, 
which the priest buried within catches putting his 
shameful head under all the drops, defiled both in his 
clothing and in all his body. 

Yea, he throws back his face, he puts his cheeks 
in the way of the blood, he puts under it his ears and 
lips, he interposes his nostrils, he washes his very 
eyes with the fluid, nor does he even spare his throat 
but moistens his tongue, until he actually drinks the 
dark gore. 

Afterwards, the flamens draw the corpse, stiffen-
ing now that the blood has gone forth, off the lattice 
and the pontiff, horrible in appearance, comes forth, 
and shows his wet head, his beard heavy with blood, 
his dripping fillets and sodden garments. 

This man, defiled with such contagions and foul 
with the gore of the recent sacrifice, all hail and 
worship at a distance, because profane blood and a 
dead ox have washed him while concealed in a filthy 
cave.103  

No reader can take up this account without the stirrings 

of emotion, perhaps of deep revulsion or disgust, at least 

of fascination, Why is this? Certainly we sense imme-

diately that if the ceremony had been carried out using, 

103 Peristephanon, X, 1011-50. Quoted in C. K. 
Barrett, ed., The New Testament Background: Selected  
Documents (London: S.P.C.K., 1956), pp. 96-97. 
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for example, water, milk, wine, or oil instead of blood it 

would be bereft of its evocative spell. 

In this gripping scene we see ideas of initiation, 

consecration, and divinization (note the worship accorded 

the initiate). On the other hand, we see two very differ-

ent interpretations of the ritual: what for the devotees 

of Cybele is a substance of consecrating and divinizing 

potency is for the Christian Prudentius a defiling conta-

gion.104 With this multiform symbology of blood we shall 

be concerned below; what is to be emphasized at the outset 

and constantly kept in view, however, is that blood repre-

sents potency of the greatest religious magnitude. As a 

Ndembu informant expressed to V. Turner, "blood is 

power."105  

104Note the pejorative language: "foul dew," 
"shameful head," "defiled," "dark gore," "horrible in ap-
pearance," "contagions," "profane blood," "filthy cave." 

105V. W. Turner, The Forest of Symbols: Aspects  
of Ndembu Ritual (Ithaca, N. Y.: Cornell University Press, 
1967), p. 70. 
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The Multivalent Character of Blood  

If blood stands for power, naked and immediate, 

the particular character of that power is manifested with 

what appears to be a bewildering multivalence. It is not 

merely that some societies may understand blood as a puri-

fying agent of supreme power while their neighbors may see 

it as that which is of the greatest potency to defile (con-

trast the Aztecs with the North American Indians106); 

within the same society blood may be viewed as either de-

filing or purifying, depending on the ritual context. For 

instance, among both the ancient Greeks and the Hebrews 

homicide entailed severe defilement of the slayer and the 

land,107  yet the supreme agent for cleansing efficacy was 

animal blood.108  This ambivalent character of the power 

1°6For the Aztecs, human blood was "the precious 
liquid," but to the North American Indians it was dirty 
and impure. See Yolotl C. de Lesur, "The Concept of Pol-
lution, of Guilt, and the Rites of Purification among the 
Aztecs," Guilt or Pollution, p. 40. 

10 7Nilsson, Greek Piety, p. 43: even the sight of 
the homicide was polluting; Num. 35:33--"blood" defiles 
the land. 

108In Greek religion, pig's blood (Nilsson, His-
tory, p. 86; Greek Piety, p. 15); the Thargelia, however, 
used a human "sacrifice." Cf. Lev. 17:11--"It is the 
blood that makes an atonement for the soul." 
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of blood was highlighted by the Hebrew ritual of the red 

heifer:109  while the ceremony was used to provide a means 

of purification, all those who were associated with the 

death of the heifer were themselves defiled by it. 110 

Indeed, we find the symbology of blood extending 

to a wide range of meanings beyond those of purity/impurity. 

V. Turner found that for the Ndembu blood signifies hunts-

manship or meat, parturition, menstrual blood, homicide, 

and witchcraft or sorcery.111  His suggestive essay, 

"Color Classification in Ndembu Ritual: A Problem in 

Primitive Classification, .112 eventually goes beyond the 

bounds of the Ndembu and gives examples from other parts 

of Africa, the Malay Peninsula, North America, Australia, 

and even the Indo-European religions. Its conclusion is 

as follows: 

109Num. 19:1-22. 

11 °This religious ambivalence of the red heifer 
ritual was a continuing source of rabbinic debate. See 
Joseph L. Blau, "The Red Heifer: A Biblical Purification 
Rite in Rabbinic Literature," Num, XIV (1967), 70-80. We 
treat of the red heifer in more detail in our exegesis 
of Heb. 9:13, 14 in the following chapter. 

111Turner, Forest of Symbols, p. 70. 

112 Ibid., pp. 59-92. 
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Red = bloodshed is connected with war, feud, conflict, 
social discontinuities; red = obtaining and prepara-
tion of animal food = status of hunter or herder, male 
productive role in the sexual division of labor, etc; 
red = transmission of blood from generation to genera-
tion = an index of membership in a corporate group. 113 

This multivalence of blood, that is, its "capacity 

to express simultaneously a number of meanings whose con-

tinuity is not evident on the plane of immediate experi-

ence, u114 is not in itself a unique thing in symbology.115  

In our search for the religious understanding of blood, 

however, we must seek to find the underlying structure 

which gives rise to these multiform manifestations. As 

a Ndembu observer had noticed, "red things belong to two 

categories; they act for both good and ill; (these) are 

combined."116  We would further clarify this categoriza-

tion: the various expressions of the symbology of blood 

involve either an extension or a diminution of life. 

113 Ibid., p. 89. 

1 14Mircea Eliade, "Methodological Remarks on the 
Study of Religious Symbolism," in Eliade and Kitagawa, 
Essays in Methodology, p. 99. 

115What Eliade terms "multivalence" is called 
"polysemy" or "multi-vocality" by V. Turner. See his 
Forest of Symbols, p. 50. 

116 
Ibid., p. 70. 
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Where blood is concerned with the extension of life, it 

is a positive power; where it is concerned with the denial 

of life, it is a negative potency. Thus, homicide is 

clearly defiling, while menstrual blood, representing as 

it does the denial of a new life, is likewise a negative 

power.117 Again, in the circumcision ritual of the Ndembu 

novices, those who perform the operation are considered 

shedders of blood, and thus are defiled by their ac-

tions.118 Contrariwise, the blood of parturition may be 

viewed positively, since it is involved in new life;119  

blood "makes atonement"12°  and thus restores to the full 

life of man (the life of the cultus); blood is a medium 

117Menstrual blood is regarded with widespread 
aversion; cf. Hink, "Rein and Unrein," pp. 940-41. 

118Turner, Forest of Symbols, pp. 151-279. Like-
wise, the Ndembu make a sharp distinction between the 
"blood of huntsmanship" and the "blood of procreation": 
"Hunters shed blood and cause it to gush and flow. Again, 
women give life, while hunters take it. The two functions 
are antithetical" (p. 363). 

119 Ibid., pp. 70, 363. (But in some religions a 
woman is unclean because of childbirth; e.g., Lev. 12:1-
8). 

120Lev. 17:11. 
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of initiation at the crises of life; 121  and--most directly 

stated of all--blood is life.122  

These two "powers" of blood--the positive and the 

negative--in fact are aspects of a fundamental unity in 

the religious understanding: the affirmation of life. 

When that which diminishes life is accorded a negative 

potency we have as much an affirmation of life as when 

that which extends or preserves life is accorded a posi-

tive potency. If the extension or preservation of life 

itself involves the diminution of life, as in war, we see 

the "defiling" and "positive" aspects of blood placed in 

juxtaposition. That such "contradictions" are a continu-

ing source of religious unease is evidenced by recent 

debate concerning "moral" and "immoral" wars. 

Before we attempt to see the implications of this 

understanding of blood for the concepts of man, deity and 

cosmos, it is necessary to consider the data provided by 

the practice, widespread among the religions of mankind, 

of bloody sacrifices. 'Here we meet again the taking of 

life for the purpose of extending life. 

12 	• lEllade, Rites and Symbols of Initiation, passim. 

122Lev. 17:14; Gen. 9:4. 



152 

The Religious Motivation 
of Bloody Sacrifices  

When we ask why man offers bloody sacrifices, the 

immediate answer is that deity has so commanded.123  If, 

however, we reframe the question so as to enquire what 

benefits the one who sacrifices hopes to obtain, we find 

a great variety of answers. The considerable amount of 

data relative to bloody sacrifices has evoked a plethora 

of scholarly writings on the topic; 124  yet no consensus 

among students of religion has been forthcoming. 

1 23With Th. P. van Baaren, "Theoretical Specula- 
tions on Sacrifice," Num, XI (1964), 1-12. 

124Among the more significant treatments might be 
mentioned the following: Robertson Smith, The Religion  
of the Semites; Emile Durkheim, The Elementary Forms of  
the Religious Life, trans. by J. W. Swain (Glencoe, Ill.: 
Free Press, 1954); J. G. Frazer, Man, God and Immortality  
(New York: Macmillan Co., 1927); S. Freud, Totem and  
Taboo, trans. by A. A. Brill (London: George Routledge 
& Sons, 1919); H. Hubert and M. Mauss, Sacrifice: Its  
Nature and Function, trans. by W. D. Halls (Chicago: 
University of Chicago Press, 1964); E. 0. James, Sacrifice  
and Sacrament (London: Thames & Hudson, 1962); A. E. 
Jensen, Myth and Cult among Primitive Peoples, trans. by 
M. T. Choldin and W. Weissleder (Chicago: University of 
Chicago Press, 1963); P. Radin, Primitive Religion (New 
York: Viking Press, 1937); E. B. Tylor, Primitive Cul-
ture (7th ed.; New York: Bretano's, 1924); G. van der 
Leeuw, Religion in Essence and Manifestation; and R. K. 
Yerkes, Sacrifice in Greek and Roman Religions and Early  
Judaism (London: Adam & Charles Black, 1953). 
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It seems evident that the diversity of motivation 

arises from a series of factors: factors having to do with 

history, with the group, and with the individual. In terms 

of history, it is manifest that the motivation for sacri-

fice may alter and even be transformed within a cultus 

with the passage of a sufficient number of years.125  In 

terms of the group, there are diversities of types of sac-

rifice, hence diversities of sacrificial motivation; 126 it  

is also likely that the same sacrifice may be viewed dif-

ferently from one participant to another. Finally, when 

we consider the individual himself, it is reasonable to 

suppose that his motivation is seldom single: there may 

be several reasons--some dominant, some less prominent--

for his offering of sacrifice. The ceremony has come to 

him laden with the hallowed traditions of the past genera-

tions; further, while he may offer the sacrifice as an 

individual, that individuality is never absolute: he is 

always in some sense a part of the group. 

125Cf. Robertson Smith, Religion of the Semites, 
pp. 351-87. 

126Thus, the various O.T. sacrifices of Leviticus. 
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Any list of benefits hoped for by the sacrificers, 

as evidenced by the data of religion, would therefore 

necessarily be long. It would include propitiation, ex-

piation, communion with deity, and countless "material" 

expectations such as fertility, healing, productivity of 

field and beast, success in the hunt, victory in battle, 

protection from danger, and safe trave1.127  

With van Baaren, 128  however, we would see that in 

actuality there are but three main categories operative 

in all this. In these, sacrifice is viewed respectively 

in terms of communion, gift, and cosmic rhythm. 

The "communion" theory springs from the work of 

Robertson Smith.129  Here the sacred meal is to the fore: 

as man and god partake of the sacred (totemic) animal, 

they are bound in mystic communion and the life of the 

community is renewed. Basic to the thinking is the kin-

ship of man, god, and animal; a kinship which implies 

127Eliade,  
From Primitives to Zen, pp. 201-28, 

gives a series of examples of sacrifice; these illustrate 
the wide variety of motivations to which we have referred. 

128Van Baaren, "Theoretical Speculations," p. 11. 

129
Robertson Smith, Religion of the Semites, pp. 

240, 396, 439. 
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both clan and covenantal relationships. An impressive ex-

ample of this theory is to be found in Kitagawa's descrip-

tion of the Ainu bear festival.130  On the one hand, we 

notice the care lavished over the cub, as it is brought 

up in the hut as though one of the family; its designation 

as the "dear little divine thing"; the designation of the 

festival itself as "sending off the god"; the prayer to 

the bear for pardon before killing; the necessity of all 

to receive part of the flesh; and the concern that the 

entire animal be consumed. On the other hand, there is 

no suggestion of propitiation, nor of the do ut des  

principle. 

The "gift" theory of sacrifice is championed by 

van der Leeuw.131  Here, "gift" does not signify a bribe 

to the gods; rather, the very act of giving involves one 

in a communion, in a reciprocity of life in which the dis-

tinctions of giver and receiver are obliterated. The gift 

always involves part of oneself; thus, it "demands" a re-

turn of the receiver's life. Instead of do ut des--"I 

give that thou mayest give"--we have do ut possis dare-- 

130Joseph M. Kitagawa, "Ainu Bear Festival," HR, 
I (1961), 95-151. 

131 Religion in Essence 
350-60.  

and Manifestation, PP- 
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"I give that thou mayest be able to give."132  On these 

terms, in the so-called "vicarious sacrifice" there can 

be no absolute substitution of sacrificial victim for the 

sacrificer. The extraordinary "self-sacrifice" of Decius, 

who gives himself for the victory of the Romans, clearly 

demonstrates van der Leeuw's theory.133  His death is ex-

pected: "if this man is killed, it is proof that all is 

well"; and by the same token the gods were "moved" by this 

singular act. 

In the work of A. E. Jensen134  we note a sharp de-

parture from the two theories mentioned above. His theory 

of sacrifice as a cosmic rhythm is marked by the absence 

of any "god" who is being appeased, receiving a gift, or 

entering into a fellowship meal. Among the root-crop cul-

tivators, ritual killing is essentially the re-enactment 

of the myth of the Dema-deities: it at once a commemora-

tion and a participation in the creative energy of the 

original death that marked the end of primal time. The 

1321bid., p. 354. 

133 Livy, History of Rome, VIII, 9, 1-11; 10, 3. 

134Myth and Cult among Primitive Peoples, pp. 
162-90. 
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energy released by the original act gradually runs down; 

the ritual seeks to renew it. In this myth-ritual, the 

act of killing is no more than an unavoidable concomitant 

of the acts of the drama--it is not of supreme signifi-

cance in itself; nor is there a general predisposition 

toward killing in the culture. The essential insight 

into reality that the myth is portraying and which the 

ritual perpetuates is that there can be no procreation 

without death. In a culture far removed from the root-

crop cultivators, the Hindu myth of the cosmic sacrifice 

of the gods offers a striking parallel.135  

These three theories concerning the motivation for 

bloody sacrifices converge to a single point: the desire  

for life. The "communion" theory seeks to restore or 

maintain life by participation in divine life; the "gift" 

theory seeks the impartation of divine life as the recip-

rocation of the life of the giver imparted in his gift; 

the cosmic rhythm theory endeavors to renew the vital 

forces of nature by re-enactment. Throughout, whether or 

not the idea of deity is prominent or even present in the 

conceptual scheme, we see an awareness that life is 

135Rig Veda, 10, 90. 
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threatened, either by anti-life forces or simply by wearing 

down. The foundation of this structure is that life is 

precious: it is the supreme value. 

Thus, the study of the religious motivation for 

bloody sacrifices brings us full circle to our earlier re-

marks concerning the symbology of blood: blood represents 

the affirmation of life. In the words of the Pentateuch: 

"the life is in the blood"; "the blood . . . is the 

life."136 The implications which follow for ideas of 

man, deity, and cosmos must now be our concern. 

Implications of the Religious  
Understanding of Blood  

So far as man is concerned, the symbology of blood 

points to the reality of struggle in his human situation. 

He is a part of the cosmos, yet he is continually sur-

rounded by vindictive, dangerous forces within the cosmos. 

Life is good--the supreme good--but it stands in peril. 

That is, the symbology of blood first of all directs us 

to man's sense of frailty, of finitude. 

To the extent that man is a prey to the negative, 

life-sapping forces of the cosmos, he is not free but 

136Lev. 17:11, 14. 
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bound. Blood then appears as the manifestation of power--

power supreme, immediately given, life-affirming. Since 

it arises to vanquish the forces of decay and annihila-

tion, it comes to man as liberating power. Contrariwise, 

blood which is associated with death is anomalous; yet it 

retains its character of power and so represents a fiercely 

negative, defiling potency. 

Reflection on blood further points to man's fas-

cination with the life-forces of the cosmos: the naked 

power represented by blood at once evokes awe and wonder. 

For life is a great mystery: it surrounds man in the 

cosmos, continually obtruding itself by its manifestations 

as by its disappearance. Man stands in amazement before 

it, seeks to grasp it, to harness it to his chariot. Yet 

continually it slips from his fingers; continually, there-

fore, he seeks to re-affirm it. The evocative force of 

blood even in our technological, desacralized context is 

shown by the preoccupation with portrayals of bloody death 

in the entertainment world.137  

137The symbol of blood still evokes mingled horror 
and fascination: cf. the popularity of "Bonny and Clyde" 
and "The Godfather." 
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So great is the power represented by blood and so 

direct its manifestations that ideas of deity tend to be 

dwarfed by it. Indeed, the investigations of Jensen138  

have shown that in ritual killing in certain cultures no 

direct deity may be at all involved: then blood becomes 

an autonomous religious symbol. Even where, as in the 

"communion" and "gift" theories of bloody sacrifice, the 

idea of deity is present, the accent clearly falls on 

the life mediated by the blood rather than on the deity. 

In fact, in both of these schemes there is set forth a 

commonality of man and deity in the "sharing" of life.139  

It will be obvious that the relative places of 

blood and deity will not be the same in every religious 

system. We think immediately of the Judeo-Christian reli-

gion and of Islam. In the former, the God-man relation is 

to the fore, so that blood becomes a near-independent 

potency which is adapted to the will of God (or vice 

138Myth and Cult among Primitive Peoples, pp. 
162-90. 

139Thus, it is quite wrong to think that "blood" 
in religious thinking invariably suggests an offering to  
a deity, a death to "satisfy" or "placate" deity's "wrath." 
While there may be individual "bloodthirsty" deities oc-
casionally manifested in the data of religion, the gen-
eral structure is as we have described it. 
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versa!). In the latter, the idea of Allah is the over-

arching principle of the system and bloody sacrifices as-

sume a very minor role. 

What then of the cosmos? Clearly, it is viewed as 

a place of competing powers.14°  The positive powers are 

those which are life-affirming and which reach their point 

of convergence and direct manifestation in the symbol of 

blood; they are opposed by life-denuding powers, among 

which anomalous blood (negative blood) stands out as a 

symbol of extreme danger. That is, existence in the cos-

mos is an existence among the powers; man is not in this 

sense over the cosmos but part of it and subject to it.141  

Existence is a continual struggle to re-affirm the forces 

of life--individual, social, cultic, and cosmic. 

Before we attempt to relate these views to those 

which were presented by the phenomonology of defilement, we 

shall turn to a study of the phenomenology of purgation. 

140Van der Leeuw has based his conception of reli-
gion in the idea of power. See his Religion in Essence and  
Manifestation, pp. 23-42. 

141The Hebrew religion is no exception: man is 
both part of the cosmos (having been created, like it) and 
the subduer of the cosmos. As a creature, subject to 
death, his existence partakes of the nature of the cosmos. 
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A Phenomenology of Purgation 

Purgation: The Religious  
Counterpart of Defilement  

For us he would provide a bath 
Wherein to cleanse from sin, 
And drown the bitterness of death 
In His own blood and wounds, 
And so create new life. 

The eye itself sees but the water 
As man pours water forth. 
But faith in the spirit understands 
The power of Jesus Christ's blood.142  

These words of Luther's hymn well illustrate the universal 

longing for purgation.143 As there is a widespread, con- 

tinuing sense of defilement, so there is a restlessness 

within the consciousness of defilement and a studied en-

deavor to break loose: thus, purification is the religious 

counterpart of defilement. 

Over and over this longing comes to expression. 

"Purity is best for man from his birth," said Zarathus-

tra.144  "Mary, God has chosen and purified thee," said 

142Martin Luther, "Epiphany Hymn." 

143While we have in general used "purgation" for 
the religious counterpart of defilement, historians of re-
ligion commonly employ "purification." We do not intend 
any differentiation by our choice of "purgation." 

144Ys. 48,5. 
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the angel to Mary in the Quran. 145 "Wash him and deliver 

him from impurities as thou knowest should be, for he is 

confided to thy power. Cleanse him of the contamination 

he hath received from his parents; let the water take away 

the soil and stain, and let him be freed from all taint," 

intoned the Aztec priest to the Goddess of the Flowing 

Waters at the ceremonial bathing of the newborn.146  "Oh! 

please keep my body as pure as the incense-pot" and "Oh! 

please keep my soul as pure as the flame of wisdom" are 

recited in the opening part of the Buddhist purification 

rite. 147 

The phenomena of purgation thus arise from, and 

answer lo, the phenomena of defilement. As defilement is 

first viewed as "dirt," "dust," a spot or stain, so purga-

tion in its fundamental symbology stands for a washing 

away or wiping off, a making clean. As defilement is mani-

fested as infectious, negative power, so purification 

14511:42. 

146H. B. Alexander, The World's Rim (Lincoln, Neb.: 
University of Nebraska Press, 1953), p. 177; translating 
de Sahag4n, Historia de la Cosas," bk. VI, ch. XXXII. 
Quoted in Eliade, From Primitives to Zen, p. 239. 

147See Shinjo Takenaka, "The Significance of the 
Rite of Purification in Buddhism," Guilt or Pollution, p. 
167. 
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appears as health, the vigor of wholesome potency. As 

there are degrees of defilement, so there are degrees of 

purification.148  And as defilement is interiorized and 

"spiritualized," so purgation moves from rites dealing 

with the external body to the purifying of the inner life. 

But as the primary symbol of defilement as dirt, disorder, 

anomaly is never lost, even though an internalization has 

gone on, so the symbol of purification retains its essen-

tial moment of cleansing, ordering, making whole. 

We saw earlier how the data of defilement point 

inexorably to man's "numinous uneasiness." Even so do the 

data of purification point to a longing for a return to 

pristine purity: defilement is predicated on this basis 

as an intrusion.149  Therefore, whereas defilement implies 

a "pessimistic" view of the human condition, purification 

suggests an"optimistic"view of the cosmos. That is, and 

148
Cf. Jun-ichi Kamata, "Pollution and Sin in 

Shinto," pp. 183-84. 

149Cf. Nathmal Tatia, "Purification in Jainism," 
p. 130: "Purification is possible only of what is in-
trinsically pure and inherently capable of achieving it. 
Impurity, on the contrary, must be an outsider incapable 
of eternally affecting what is pure by nature." Likewise 
in Shinto: tsumi is considered more in the nature of "an 
extrinsic element, a mistake, which does not affect the 
real person." See Herbert, Shinto, p. 77. 
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paraphrasing Paul, where defilement abounds, purification 

much more abounds.15°  

Yet not quite so: there is the case of the defile-

ment for which no purgation is possible.-51  Contrariwise, 

there is the case of purification where no physical defile-

ment is to be observed. Thus, among the Aztecs, purifica-

tion ceremonies were numerous, although there was no con-

sciousness of danger of defilement from menstrual blood, 

dead bodies, and so on.152  Our interpretation of defile-

ment as "numinous uneasiness," that is, of a consciousness 

of the self's personal disorder equals guilt, is able to 

take account of such cases of interiorized defilement, 

however.153 

150Paraphrasing Rom. 5:20. 

151Supra, p. 134. 

152De Lesur, "The Concept of Pollution," pp. 39-43, 

153By the same token, the assertion that religions 
such as Buddhism and Islam are not burdened by a sense of 
guilt because they lack any doctrine of "original sin" is 
taken care of. Cf. Ian H. Douglas, "Guilt and Purification 
in Modern Urdu Quranic Commentary," Guilt or Pollution, pp. 
113-147 Robert Lawson Slater, "Buddhist Serenity and the 
Denial of Guilt," ibid., p. 145. See the discussion later 
in this chapter (pp. 175-76) concerning the way of puri-
fication in the Sangha. It becomes obvious that, while 
ideas of guilt are not part of the theology of Buddhism or 
Islam, in terms of religious functionality we see them 
operative. 
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The Character of Purgation 

Our remarks above point to the basic character of 

purification: it is to be conceived of in terms of passage  

(transition), regeneration, and healing. 

Purification is a change of status. It is the pas-

sage from the separated to the integrated, from the "no-

man" to the truly man, from the profane to the holy, from 

the disordered to the ordered, from the state of numinous 

unease to the state of joy and peace. That is, whereas 

defilement stands for what man is, purgation points to 

what he may become. Nilsson's description of the contrast 

between the pure and the impure in Orphism provides a good 

illustration of the point: 

Purifications played a great part in Orphicism; 
those who were admitted into the sect were purified 
in the ordinary ways, which included rubbing with meal 
and mud. Those who had not been purified and initiated 
lived in their uncleanness and continued to do so in 
the other world. Hence comes the stock expression as 
to the lot of the uninitiated, that they lie in the 
mire ( cv 	 ki;Toct ) .154 

The idea of purgation as transition points to its 

character as initiation. In the general sense, every 

purification is an initiation in that it makes the Holy 

154Hi story, p. 218. 
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accessible to man. In the more restricted sense of initia-

tion as for only the cultic elite, purgation rites play an 

inevitable part: the greater measure of cultic privilege 

calls for a corresponding degree of purification.155  These 

rites come to material expression in "esoteric" religions 

such as Vajrayana Buddhism;156  while in "spiritualized," 

interiorized accounts we find such as the following (from 

Mahayana Buddhism): 

The significance of this religious knowledge is not 
that it gives information about something, but that it 
purifies, it transforms human existence from the limi-
tations of delusion to the freedom of clear apprehen-
sion about the true state of things.157  

Secondly, purgation signifies rebirth or regenera-

tion. The priest of Cybele was worshipped as he emerged 

from the taurobolium,158  likewise the New Testament speaks 

of the "washing of regeneration," of being "born of water 

155George Wechman, "Understanding Initiation," 
HR, X (1970), 62-79. 

156Hans J. Klimkeit, "Guilt, Pollution, and Puri-
fication Rites in Vajrayana Buddhism," Guilt or Pollution, 
pp. 154-56. 

157Frederick J. Streng, "Purification through Non-
Discrimination according to Ndgarjuna," Guilt or Pollu-
tion, pp. 119-20. 

158Supra, p. 145. 
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and irvev,moc.."159  In the religion of ancient Egypt, the 

purification rituals associated with the coronation of the 

pharaoh were set forth as giving the new ruler access to a 

universe of glory and eternity, even the world of the 

gods. 160  

That purgation should be viewed in terms of re-

birth accords with the understanding of man mediated by 

the symbol of defilement. The polluted person is of anoma-

lous status: if more than a beast, he is less than a man. 

In purification he becomes once more a man; thus, he is 

reborn. 

Finally, purification signifies healing, or health. 

In the Yasnas, "purity" is used in the sense of wholeness 

or spiritual completeness; 161  while an uncircumcised 

Ndembu boy is known as "one who lacks purity or white-

ness.u162 Turner reports that an African storekeeper 

accused of embezzlement expostulated, "My liver is white," 

159Tit. 3:5; John 3:5, 6, 

160Jean Leclant, "Les rites de purification dans 
le c4r4monial pharaonique du couronnenment," Guilt or  
Pollution, pp. 48-51. 

161Framrose A. Bode, "Rites of Purification in the 
Zoroastrian Religion," Guilt or Pollution, p. 54. 

162Turner, Forest of Symbols, p. 76. 
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just as an Englishman might say, "My conscience is clear." 

He asserts that to be "white" (or pure) "is to be in right 

relation to the living and the dead. To be in right rela-

tion to these is to be whole and hale in oneself."163  

These three marks of purgation--transition, re-

birth, and wholeness--come to focus in a single conception: 

purification is a state of power. Whereas the state of 

defilement is marked by its negativity, its infection, its 

separation, this state is that of the positive, the "bless-

ing": success, health, harmony, continuity, appropriate-

ness. An old adage affirmed: 

My strength is as the strength of ten 
Because my heart is pure 

while the Quran echoes: 

By the soul and That which shaped it 
and inspired it to lewdness and God fearing, 
prosperous is he who purifies it, 
and failed has he who seduces it.164  

It will be apparent, therefore, that purification 

is a positive power whose effects are felt in two 

163Ibid., pp. 74, 130. 

164
91:7-9. 
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directions: those of reduction and of unification.165  

Purification functions to remove that which is negative: 

the defiling, anomalous, disoriented, sick. In the same 

moment it is efficacious to unify the individual, the so-

ciety, or the cosmos to the state of health, success, 

order, and continuity. 

The Means of Purgation 

While purgation is not to be bifurcated into "ex-

ternal" (physical) and "internal" (spiritual) categories, 

it is legitimate to distinguish the agents of purgation 

in such terms. That is, "external" agents will be mate-

rial in nature and often applied to the physical body; 

"internal" agents will be non-material. 

Among "external" agents, water is a universally 

efficacious medium.166  Pure, clean water is called for: 

the Didache calls for baptism in running water.167  In the 

1651 have taken these terms from Chang, Chung-Yuan, 
"Purification and Taoism," Guilt or Pollution, p. 140: 
"The Taoist approach to self-realization is mainly two-
fold: reduction and unification." 

166Fallaize, "Purification (Introduction and 
Primitive)," pp. 463-64. 

1677:1, 2. 
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same vein we read of the purifying bath as a "fountain," 

and "living" water.168  As Eliade has argued, the return 

to the waters is a symbology of the return to the forces 

of chaos out of which new being emerges169--a point sug-

gested fifty years ago by Ninck's classic study. 170  Thus, 

the purgation effected by water is far more than an ex-

ternal cleansing: it is a religious transition. The 

Qumran scrolls project such a view: 

And when his flesh is sprinkled with purifying 
water and sanctified by cleansing water, it shall be 
made clean by the humble submission of his soul to 
all the precepts of God.171  

Among modern nations it is India and Japan which 

perpetuate the concern with purgation on a large scale; 

and in both we see the pre-eminent place of water as the 

purification medium. Rivers have a peculiar significance 

168Zech. 13:1; John 4:10ff. 

169Patterns in Comparative Religion, pp. 188-215. 

170Martin Ninck, Die Bedeutung des Wassers im  
Kult and Leben der Alten: eine symbolgeschichtliche  
Untersuchung (Darmstadt: Wissenschaftliche Buchgesell-
schaft, 1960), pp. 1-46, 138-80; first pub. 1920. 

1711QS iii, 8-9; cf. Andre Dupont-Sommer, "Culpa-
bilite et rites de purification dans le secte Juive de 
QoumrSn," Guilt or Pollution, pp. 78-80. 
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for the Hindus--a significance which cannot at all be ac-

counted for by reference to the hot climate or the long, 

dry spell before the monsoon storms erupt. No: witness 

the thrill of religious excitement as the devotees gather 

at Prayag (Allahabad) where the sacred rivers Ganga, 

Jamuna, and Saraswati (subterranean) meet; feel the in-

tensity of expectation as the appointed time of the mela  

draws near;172  behold the amazing spectacle of the surging 

crowd--perhaps half a million strong--rushing to take the 

cleansing plunge at the precise moment fixed by the pandits 

of the religion.173  In Shinto, the essential element like-

wise is the cold bath. To be complete, the bathing "should 

take place successively at the mouth of a river, near the 

source of a river, in the sea, under a waterfall, and in 

a spring or well, u174  and in a state of complete nudity. 

172The Magh Mela is an annual event; the Arddha  
Kumbha Mela is celebrated once in six years; the Poorna  
Kumbha Mela once in twelve years. The other places where 
the Kumbha Mela is celebrated are Hardwar, Nasik, and 
Ujjain. 

173A photographic description of a recent mela at 
Allahabad is available in The Illustrated Weekly of India, 
Jan. 16, 1972, pp. 28-29. 

174Herbert, Shinto, p. 80. 
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If water is a universal means of purification, it 

is by no account the sole medium, nor necessarily the most 

potent. Indeed, we must hasten to add that the symbology 

of blood intrudes itself as a medium of superlative power. 

While the waters reflect a general sense of life leading 

to rebirth, with blood that sense is direct, immediate, and 

specific. Thus, among the Aztecs every purification cere-

mony involved the use of blood; it was, so it was said, 

"the precious liquid."175 Even more forcefully does the 

power of blood relative to water come to expression in the 

language of confession where water itself becomes a symbol 

of blood. Consider, for instance, the Christian hymn: 

There is a fountain filled with blood 
Drawn from Immanuel's veins, 
And sinners plunged beneath that flood 
Lose all their guilty stains.176  

Here the prime figure is that of water baptism: the "foun-

tain," the "plunging." Yet the water has been transformed 

into blood, even the blood of Christ; it is this alone 

which avails to purge the defilement and to impart new 

life. 

175Chalchiuhatl: de Lesur, "Pollution, Guilt, and 
Purification," p. 40. 

176William Cowper. 
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As powerful as is the symbol of blood for purifica-

tion, it is by no means a universal medium: as we have 

already noticed, blood in•many contexts is a defiling 

agent. 

A great many other "external" agents of purgation 

might be mentioned: just as any object may be a source 

of defilement, so seemingly any object may lend itself for 

purification. We list the following, however, because of 

their widespread occurrence: beating, 177  fire,178  

smoke,179  and salt.18° Finally, we should include those 

practices which, while not involving an actual physical 

agent, are clearly concerned with the purgation of the 

body (though not exclusively so). Prominent among them 

177Van der Leeuw, Religion in Essence and Manifes-
tation, p. 347. 

178Matt. 3:11. 

179Fallaize, "Purification (Introductory and Primi-
tive)," p. 466. 

180Cf. Herbert, Shinto, p. 81: "Salt (shio) is 
is considered to be a very potent purifier, more particu-
larly in sea-water." He observes that salt is sprinkled 
before the gate of the home each day and after an unwelcome 
visitor has left; it is placed before restaurants and in 
bathrooms; it is used after attendance at a funeral. 
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are almsgiving, 181 pilgrimage,  182  fasting, 183  and 

celibacy.184 

Some religious practices, however, have no refer-

ence to "external" cleansing: these are the "internal" 

agents of purgation. Prayer, meditation, concentration, 

control of the thoughts and the emotions, and confession 

are examples. Thus, the Jainist seeks to purify his 

"soul" of the subtle karmic matter by following the five 

vows: non-injury, truthfulness, non-stealing, contin-

ence, and surrender of possessions.185  In the Sangha, 

purification was via confession. Such confession was 

either public, in the pratimoksa ceremony, or private, 

in the self-accusation. In either case, the following 

18 lAs in Islam; cf. Helmer Ringgren, "Sin and 
Forgiveness in the Koran," Guilt or Pollution, p. 103. 

182Again in Islam; cf. Mohammad Rasjidi, "Guilt, 
Pollution, and Rites of Purification in Islam," Guilt or  
Pollution, p. 109: "A well performed pilgrimage is said 
to purify a person from all his sins so that he becomes 
as sinless as when he was born." 

183Peter Gerlitz, "Fasten als Reinigungsritus," 
ZRGG, XX (1968), 212-22. 

184Cf. the strictures against sexual offences in 
Hinayana Buddhism. 

185Tatia, "Purification in Jainism," pp. 130-31. 
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steps were involved: recognition of wrong-doing, change 

of behavior, confession to an experienced monk or to the 

group, acknowledgment by the person confessed to, and re-

turn of the monk to his prior status.186  

It will be apparent that purgation which is pri-

marily concerned with "internal" agents tends to become a 

self-purification: of the self, by the self. The clearest 

expression is furnished by Zen Buddhism: 

Whoever has Buddhahood, is originally pure, but 
must practice the rules of Purification to become 
purer and purer for the realization of Buddhahood.187  

While we have been able to group agents of purga-

tion as either "external" or "internal," it is to be under-

lined that such classification does not indicate two 

distinct types of purification. Purgation is always of 

the whole person, regardless of the means. Islam and 

Buddhism furnish illuminating examples. The Quran states 

that Allah provided water "so that He may make you clean 

18 6Heinrich Dumoulin, "Consciousness of Guilt and 
the Practice of Confession in Japanese Buddhism," Guilt  
or Pollution, pp. 165-66; T. R. Havens, "Dynamics of Con-
fession in the Early Sangha," ibid., p. 133; and A. 
Pezzali, "Santideva's Statement about Confession," ibid., 
pp. 134-35. 

187 Koichi Matsumoto, "Soto Zen's Idea of Purifi- 
cation," Guilt or Pollution, p. 172. 
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by means of it."188 The traditions record Mohammed's 

habits of personal cleanliness and prescribe a bath after 

intercourse, menstruation, and so on.189 The point to 

notice, however, is that where no water is available, a 

symbolic bathing by throwing dust meets the requirement:19° 

that is, purgation by water clearly has an internal as well 

as external value. Contrariwise, in Buddhism: although 

the accent appears to fall on "internal" purification, a 

concern for physical cleanliness remains. The Buddha him-

self set the example,191 and the different forms of Buddhism 

have stressed the place of the body in the attainment of 

nirvana.192 

We conclude our discussion of the means of purga-

tion with a brief consideration of the purification of 

specifically non-human "objects." In general, we may say 

that the means of purifying secular or cultic objects, the 

1888:11. 

189Rasjidi, "Guilt, Pollution," p. 108. 

190Ibid., p. 109. 

191E.g., Sumangala Vilasini, i, 45, 10. 

192This emphasis on the body reached its zenith in 
the Tantra; cf. E. Conze, Buddhism: Its Essence and De-
velopment (New York: Harper Torchbooks, 1959), pp. 96, 
197. 
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elements of the cosmos, or time itself tend to fall under 

what we have termed the "external" type. Thus, blood was 

used to cleanse the sanctuary and all its appurtenances, 

as well as the congregation of Israel;193  the fasting of 

the Manicheans served also to purify the "elements" ;194 

elaborate rituals are used for the purifying of time in 

the Shinto New Year and "Little New Year" ceremonies.195  

In the dramatic language of apocalyptic, it is fire which 

is to be the cleansing agent: 

But the day of the Lord will come like a thief and 
then the heavens will pass away with a loud noise, 
and the elements will be dissolved with fire, and the 
earth and the works that are upon it will be burned 
up. . . 

But according to his promise we wait for new heavens 
and a new earth in which righteousness dwells.196  

It is now time for us to look for the implications 

for the understanding of man, deity and the cosmos which 

the phenomenology of purgation has brought to light. 

193Lev. 16:15-19. 

194Gerlitz, "Fasten als Reinigungsritus," pp. 
212-22; also L. J. R. Ort, "Guilt and Purification in 
Manichaeism," Guilt or Pollution, p. 69. 

195Ishiro Hori, "Rites of Purification and Orgy 
in Japanese Folk Religion," Guilt or Pollution, pp. 192-93. 
See also Herbert, Shinto, pp. 188-93, 396-97. 

19611 Pet. 3:10, 13, RSV. 
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The Religious Implications  
of  Purification  

In terms of the understanding of man implied by 

purgation, three aspects are brought into view: the desire 

for newness, nostalgia, and hope. 

Purification implies the attaining of the "ought-

to-be." It signifies a perennial restlessness, a "numinous 

uneasiness" seeking correction in the making new, the 

achieving of order out of disorder, the quest for harmony, 

continuity and whole-ness. What is most significant is 

this: man wants to be "pure." It is not merely that he 

is conscious of personal disorder, falling short of whole-

ness, or "sickness"; it is that this state of things--

which is to say, his own being and existence as it comes 

into view--is inadequate, carrying, as it were, its own 

condemnation along with its disclosure. It is the whole  

which forever stands out before him as the summum bonum. 

So great is its valuation in contrast to the state of de-

filement that its attaining is a veritable rite de passage, 

and its character is that of a new birth, an initiation. 

Purgation points to the paradisal time, in illo 

tempore. Defilement is something which has come upon man--

it is not an essential element of his being as man; 
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purgation implies a longing to return to the "original" 

bliss of wholeness. Here, then, is the dilemma of human 

existence: man finds himself in a cosmos in which disorder 

is continually manifested; at no moment can he point to 

total wholeness of himself, his fellows or nature; yet his 

mind continually posits the life of bliss: pure man in a 

pure society amid a pure nature. The cruel tricks played 

upon the human lot--its apparently senseless tragedy, its 

wastefulness of the good and its free rein allowed the 

ill--continually indicate: this is not what ought to be! 

The ideal (the whole), then, lies either in the past or in 

the future; thus, the continual becoming which is of the 

essence of purification is at once an attempt to re-

actualize the bliss of primal time. 

Purification presents us in the final analysis with 

an "optimistic" view of man. It not only looks back on 

the primal time of bliss but it holds out the possibility 

of its recovery: man may become "pure" even as society, 

the cosmos, and time itself may once again become new. 

Thus, the note of purification is that of hope. 

Ideas of deity are more to the fore than in the 

study of defilement. The deity represents that which is 

the epitome of purity; thus, man seeks purification in 
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order that he may approach deity.197  Further, the means 

of purification may be those that have been prescribed by 

deity: this is the grounds for their efficacy. 198 

It will be obvious that the place of deity in 

purgation "structures" varies from one religion to another. 

In the Judeao-Christian tradition, where the God-man rela-

tionship is continually in view, the role of deity is 

greater than in Hinduism, Buddhism, or Shinto. The apoca-

lyptic purifying of the cosmos in that tradition eventually 

assigns deity the center of the stage: man's defilement 

has corrupted the very elements and purgation must come 

from "without."199  The purifications associated with the 

"mystery" religions of Egypt and Greece likewise gave great 

prominence to deity. Plutarch describes the ritual acts 

of the devotees of Isis as "an image, a representation in 

' mimic scenes'200  of the sufferings of the god. Beyond this 

representation and re-enactment, however, was the possible 

197Cf. Lev. 19:2: "You shall be holy; for I the 
Lord your God am holy." 

198Cf. the oft-repeated "I am the Lord" as the 
grounds for the purgation laws of Leviticus. 

199Cf. Gen. 6:5-13. 

20 °De Iside et Osiride, xxvii. 
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divinization of the initiate--as Apuleius, for instance, 

at length was set up on a pedestal in front of Isis and 

worshipped by the congregation as a god.201  

We noticed above that in religions where the ac-

cent falls on the inner life (the "soul") as that which 

requires purgation, the movement is in the direction of 

a self-purification. But this does not imply that deity 

is then reduced to pure subjectivity. What happens is 

that the conception of deity changes concurrently with 

the process: one is concerned with inner relations with 

the Ultimately Real, as in the Vedanta, where the Atman 

is the Brahman. So even non-theistic Zen has an awareness 

of Absolute Reality.202 

Where "external" means of purgation are prominent, 

the very "otherness" implied in the disjunction of man and 

cleansing agent allows for direct ideas of deity. The 

cleansing agent is viewed specifically under the rubric 

of power, which may readily be attached to ideas of 

201Metamorphoses, xi. 

202
Cf. the following works by D. T. Suzuki: An 

Introduction to Zen Buddhism (New York: Grove Press, 
1964); The Training of the Zen Buddhist Monk (Kyoto: 
Eastern Buddhist Society, 1934); and Manual of Zen Buddhism 
(Kyoto: Eastern Buddhist Society, 1935). 
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the presence of deity. Then the agent becomes a "sacra-

ment."203 

If we turn to the implications for the view of the 

cosmos, it is manifest that again there is an oscillation 

depending on the extent of the "internalization" of de-

filement. At one extreme, we see defiled man polluting 

his society, the cultus, and the very cosmos, so that any 

act of purification irrevocably resonates with cosmic in-

tensity: at the other, we see man in his solitariness, 

striving for that self-purification which will reveal to 

his inner eye the fact that he, like the cosmos, in fact 

always has been pure. 

Yet we would stress that it is to the first of 

these poles that the phenomena of purification clearly 

point. That is, the tendency is toward the pessimistic-

optimistic dialectic of cosmology (the cosmos is defiled 

but is purifiable and is to be purified) rather than to 

the solely optimistic cosmology implied in the self-

purification. For we find that even in religions which 

tended from the beginning toward the latter view, the 

203Cf. van der Leeuw, Religion in Essence and  
Manifestation, p. 358: "Actually the sacrifice, as such, 
is always a sacrament." 
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awareness of the Shadow has ere long asserted itself; for 

instance, Buddhism was beset by feelings of cosmic frustra-

tion and decay in the space of a few centuries within India 

itself,204 feelings which came to full bloom in the "Mappo" 

thought of China and Japan.205  

We turn now from purgation per se and seek to show 

its interrelationships with defilement and blood. 

Defilement, Blood, and Purgation 
in Dynamic Relation 

The first thing to be said as we look back upon the 

study above is that it is only as defilement, blood, and 

purgation are viewed from a religious perspective that a 

correct view of their nature and interrelations is pos-

sible.206 For instance, attempts have frequently been made 

20 4This pessimism seems to stem from the Buddha's 
words concerning the admission of women to the Sangha 
(Culla-Vagga,10, 1, 1). It comes to full expression in 
the Anagata-Vamsa (the "Buddhist Apocalypse"). 

205Alfred Bloom, "The Sense of Sin and Guilt in the 
Last Age (Mappo) in Chinese and Japanese Buddhism," Num, 
XIV (1967), 144-49. 

206Cf. Douglas, Purity and Danger, p. 11: "The 
nineteenth century saw in primitive religions two pecu-
liarities which separated them as a block from the great 
religions of the world. One was that they were inspired 
by fear, the other that they were inextricably confused 
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to derive "medical wisdom" from ancient practices of de-

filement and purification: they were supposed to enshrine, 

as it were, early intimations in the field of public 

health!207 In our view, all such efforts are totally mis-

directed. That certain benefits toward the health of 

society may have ensued is altogether likely, but these 

were merely incidental and derivative--just as the man who 

goes to church may enjoy physical relaxation. No; until 

we begin to look at defilement, blood, and purgation in 

terms of the great existential issues of life and death, 

until we see them in relation to deity and for the 

with defilement and hygiene." For her part, Douglas has 
given a devastating rebuttal to those who sought to ex-
plain the "abominations of Leviticus" along these lines: 
pp. 54-72. On the other hand, her explanation is from the 
stance of social anthropology rather than phenomenology of 
religion. 

207A useful summary of views concerning the "abomi-
nations" of Leviticus is provided by W. H. Gispen, "The 
Distinction between Clean and Unclean," in P. A. H. de Boer, 
ed., Oudtestamentliche Studien (Leiden: E. J. Brill, 
1948), V, 190-96. Gispen himself comes out with the fol-
lowing view: "It is my opinion that the only satisfying 
explanation of the distinction between clean and unclean 
is this that the Holy One by these regulations shows the 
necessity that His people be a holy people, a nation that 
is not as other nations. It ought to abstain from the 
dirtiness of sin. It must see the uncleanness that has 
come into the world and that has its cause in sin and in 
the punishment of sin, the curse of God" (p. 196). This 
explanation itself is "theological" rather than "religious." 
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understanding of man and his cosmos to which they point, 

we have quite missed the mark. 

Correspondingly, talk of "moral" as opposed to 

"ritual" only serves to muddy the waters. These waters 

are religious in nature--a category that embraces and 

transcends distinctions of ethical/non-ethical. 

It is as we come to defilement, blood, and purga-

tion as religious terms that their true nature and dynamic 

relations begin to stand out in sharp relief. We begin to 

see the intensity of feeling, the stark existential con-

cern that throbs beneath laws and rites so apparently 

wooden and formal. We see at last man stripped of his 

pride, in radical unease before deity and cosmos, and 

striving to attain to peace with both. 

How then shall we set out the dynamic relations of 

defilement, blood, and purgation? Let us probe to the very 

foundations of the religious structure, and build upon it 

block by block. Indubitably, it is the following transi-

tion with which we must begin: 

defilement 	 purgation 
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Purgation is the mirror-image of defilement.208  

Whereas defilement comes to expression as a quasi-material, 

quasi-moral, infectious state--a state which is accompanied 

by feelings of dread, separateness and "lost-ness," so 

purification is a quasi-material, quasi-moral state of 

wholeness and "blessing." Defilement is never wholly ex-

ternal nor wholly internalized; nor is purgation. There 

are degrees of defilement, likewise there are degrees of 

purgation. 

Yet the correspondence is not absolute, very close 

though it be. Defilement is the state of the is, purga-

tion that of the ought-to-be. The present continually 

hammers the disparity: man continually is defiled instead 

of being what he ought to be. That is, defilement looms 

large as the "problem" which continually confronts man and 

ever arises to dash his efforts to rest in the state of 

purgation. In two respects, especially, does defilement 

tend to overshadow purgation so as to destroy the full 

correspondence. On one hand, defilement may be of such 

208In setting out the "structures" or "patterns" 
of defilement, blood, and purgation here and throughout 
this section, we have assumed the results attained in the 
previous three sections dealing with these terms individu-
ally. Our attempt here is to show how these terms flow 
together in dynamic relationship. 
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a serious character that no purgation of it is possible. 

On the other, the nature of defilement as an infectious  

state does not find its counterpart with purgation. 

Defilement and purgation, then, are diametrically 

opposed religious states. They are states with the most 

profound implications for man both "subjectively" and 

"objectively." 

Subjectively--that is, in terms of the individual's 

own feelings and relationships--defilement and purgation 

come to sharp expression as "dread" and "confidence" re-

spectively. The defiled person is cut off from the cultus; 

thus, he has become a "no-man" and is an anomaly in his 

society. He cannot approach the deity and the very cosmos 

has assumed a hostile stance toward him. His feelings are 

intense: fear, anxiety, alone-ness, dread of the present 

and dread of the future. The purified man, however, en-

joys the exhiliration of religious wholeness. He joins 

with his fellows in his cultus; he may approach deity; the 

very heavens seem to smile upon him. His feelings likewise 

are intense: security, boldness, fellowship, confidence 

in the present, and hope for the future. 

Objectively--that is, in terms of the individual's 

effects upon others--defilement and purgation are 
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comprehended under the ideas of "curse" and "blessing" 

respectively. The defiled man is a source of danger in 

two respects: not only is his quasi-material pollution 

infectious, but it upsets the ordering of society and 

ultimately the cosmos. That is, the polluted one is also 

a polluter. His pollution may have dire ramifications 

upon the immediate members of his household, less directly 

upon the tribe or community, and finally may extend to the 

very cosmos. The purified man, on the other hand, is in 

the state of blessing. His is the state whence flow ma-

terial benefits such as bountiful harvest, fertility of 

man and beast, and protection from enemies. Such "ex-

ternal" bounties, however, are but the manifestation of 

relationships in correct order as man, deity, and cosmos 

have come into harmony. 

The basic structure 

defilement 	 9 purgation 

thus comes to expression in terms of power, life and order. 

Let us elaborate each of these expressions in turn. 

The consideration of the states of defilement and 

purgation above has indicated that we have to do with a 

network of interlocking powers. Life in the cosmos is 
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life among the powers. Man cannot expect to find himself 

apart, in a state of neutrality to power, as it were. No; 

the very cosmos, the cultus, as well as deity, come to 

him manifested as power. But this manifestation is di-

verse: there are degrees of power and there are differen-

tiations of power. Defilement is a state of negative 

power, purgation its antithesis. That is: 

defilement 	 > purgation 

negative power 	 positive power 

We have noticed earlier the intimate connection be-

tween defilement and death. The well-nigh universal aver-

sion to a corpse and to menstrual blood finds its origin 

in this connection: man seeks to affirm life209  as the 

ultimate good and to recoil in horror from that which di-

minishes life. The defiled person, in fact, is in a state 

of semi-death: a "no-man," he is dead to the cultus, the 

society, and the cosmos. The state of purification, how-

ever, is the place of fulness of life: access to deity, 

209Cf. Walter Kornfeld, "Reine and unreine Tiere 
im Alten Testament," Kair, VII (1965), 134-47. He argues 
that the O.T. distinctions between clean and unclean de-
rive ultimately from the desire to affirm life. 
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fellowship in the society, wholeness within the cosmos. 

Thus, the interrelations of defilement and purgation por-

tray in vivid outline man's fundamental concern with the 

issues of life and death: 

defilement 	 > purgation 

death 	 life 

The third manifestation of the basic structure is 

in terms of order. The physical, external aspect of de-

filement--that of dirt, a stain, a blot--is never wholly 

lost, no matter what transformations may occur. As dirt 

indicates disorder, so the defiled person stands out as a 

blot upon the cultus, his society and the cosmos. That is, 

the relations of defilement and purgation carry with them 

corresponding indications of disorder and order: 

defilement 	 > purgation 

disorder 	 order 

We may now conveniently bring together these ex-

pressions of the basic structure, together with the con-

comitant relations we have already noticed: 



defilement 

state 

root symbol: dirt, 
blot, stain 

quasi-moral, quasi-
physical 

contagion  
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> 	purgation 

state 

root symbol: 
cleanness 

quasi-moral, quasi-
physical 

contagion removed 

Nature 

negative power 

death 

disorder 

dread 

"no-man" 

sickness 

reduction 

"curse" 

society endangered 

alienation from 
cultus 

separation from 
deity 

cosmos polluted 

discontinuity  

positive power 

life 

order 

confidence 

man 

health 

wholeness 

"blessing" 

society 
strengthened 

participation in 
cultus 

approach to deity 

cosmos purified 

continuity 

Expressions 

"Subjective" 
Concomitants 

"Objective" 
Concomitants 
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It will be apparent from this discussion that the 

states of defilement and purgation are not something to 

be taken lightly in the life of religion. Indeed, the most 

intense religious concern may be associated with each. 

Therefore, it can be no easy matter to move from one to 

the other. Such a transition is of the nature of a healing, 

or a new birth; it is veritably a rite de passage.21°  

How then is such a transition to be made? Ob-

viously, only by the intervention of a new force into the 

network of interlocking forces; only thus will a regroup-

ing of powers be possible. While defilement and purgation 

are themselves states of power, the transition requires the 

operation of a new, strongly active power--a power which 

shall operate directly and vigorously as the medium of 

transition. Across the gamut of the world's religions, 

various media have been suggested; but the one which has 

manifested itself as having unchallenged potency is that 

of blood. That is: 

defilement 	(blood) 	> purgation 

210A term made famous by the work of Arnold van 
Gennep, Rites of Passage, trans. by Monika B. Vizedom and 
Gabrielle L. Caffee (Chicago: University of Chicago Press, 
1960). 
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With the term "blood" we encounter a religious 

category of pure force (power). "Blood" manifests itself 

as the power of life, nakedly revealed and of surpassing 

efficacy; thus: 

(blood) 	 >  purgation 

state of 	 pure power 	state of 
(negative) 
	

(positive) 
power 	 power 

strongly 
poSitive 

To be sure, blood itself is a force of ambivalent 

nature. While it serves as the medium of purgation, in 

other contexts it may be a defiling agent. That is: 

blood (positive) 
defilement 	 purgation 

blood (negative) 

The difference lies in the point of view: where 

blood is manifested in terms of the extension of life, it 

appears as a positive power, an agent of purgation; but 

where it appears in terms of the diminution of life, it 

assumes the character of a defiling agent, a negative 

force. 

defilement 
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This peculiar ambivalence of blood is to be ac-

counted for by the religious desire to affirm life. With 

blood we meet, as it were, the very essence of life, life-

power itself. But it is a power that may flow toward or 

away, in the one case bringing purification with all the 

blessings of new life, in the other signifying the ebb of 

life, when it becomes death-power. 

Let us pause to inject a few examples which high-

light the dynamic relations of defilement, blood, and pur-

gation as we have endeavored to lay them out. We shall call 

upon four illustrations: one from an anthropologist, one 

from a dramatist, and two from widely diverse cultuses. 

In his careful study of the Ndembu, V. Turner found 

that they distinguished three basic colors in their world-

ordering: white, red, and black.211 These three colors 

were associated with the forces of the cosmos and were 

viewed as three rivers: "the rivers of whiteness, redness, 

and blackness (or darkness)."212 Turner then attempted to 

show that the same three colors were significant across a 

wide range of societies, including both primitive and 

211Turner, Forest of Symbols, pp. 59-92. 

212Ibid., p. 61. 
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ancient, and to draw the following conclusion as to that 

significance: 

The physical experiences associated with the three 
colors are also experiences of social relationships: 
white = semen is linked to mating between man and woman; 
white = milk is linked to the mother-child tie; red = 
material blood is linked to the mother-child tie and 
also the processes of group recruitment and social dis-
placement; red = bloodshed is connected with war, feud, 
conflict, social discontinuities; red = obtaining and 
preparation of animal food = status of hunter or herder, 
male productive role in the sexual division of labor, 
etc.; red = transmission of blood from generation to 
generation = an index of membership in a corporate 
group; black = excreta or bodily dissolution = transi-
tion from social status to another viewed as mystical 
death; black = rain clouds or fertile earth = unity 
of widest recognized groups sharing same life value.213  

While Turner's work is concerned with the data from an an-

thropological perspective, we see it as lending support to 

the basic tenor of our study. That is, the structure 

defilement 	(blood) 	T  purgation 

finds its expression in terms of colors as 

black 	 (red) 	>  white 

213 
Ibid., P. 89. 
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We come again to Shakespeare. After Macbeth has 

been party to the gruesome murder of his rivals, he is 

filled with remorse: 

What hands are here? Hal They pluck out mine eyes. 
Will all great Neptune's ocean wash this blood 
Clean from my hand? No, this my hand will rather 
The multitudinous seas incarnadine 
Making the green one red.214  

In these famous lines we see, as it were, the state of de-

filement in cameo. Defilement is physical, but more than 

physical: it brings with it feelings of the strongest 

intensity; it calls for the only suitable solution, which 

is cleansing; and here the defilement is felt to be of such 

power that even all the oceans of the world could not avail 

to bring about the desired purgation. Shed blood has de-

filed Macbeth; no water will suffice to purify him. It is 

a picture of man's "numinous uneasiness" such as has not 

been rivalled in literature. 

Let us take up two illustrations from cultus--

first, an ancient chant to the sun from the scriptures of 

Zoroastrianism, and finally a Christian hymn. 

We sacrifice unto the undying, shining, swift- 
horsed Sun. 	. . 

And when the sun rises up, then the earth, made 
by Ahura, becomes clean; the running waters become 

214
Macbeth, II, 3. 
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clean, the waters of the wells become clean, the waters 
of the sea become clean, the standing waters become 
clean; all the holy creatures, the creatures of the 
Good Spirit, become clean. 

Should not the sun rise up, then the Daevas would 
destroy all the things that are in the seven Karshvares, 
nor would the heavenly Yazatas find any way of with-
standing or repelling them in the material world. 

He who offers up a sacrifice unto the undying, 
shining, swift-horsed Sun--to withstand darkness, to 
withstand the Daevas born of darkness, to withstand 
the robbers and bandits, to withstand the Yatus and 
Pairikas, to withstand death that creeps in unseen--
offers it up to Ahura Mazda, offers it up to the 
Amesha-Spentas, offers it up to his own sou1.215  

Oh now I see the crimson wave, 
The fountain deep and wide; 
Jesus, my Lord, mighty to save, 
Points to His wounded side. 
The cleansing stream I see, I see, 
I plunge, and 0, it cleanseth me! 
It cleanseth me, yes, cleanseth me. 216 

In the ancient hymn of the Avesta, the accent falls heavily 

on the social and cosmic accompaniments of sacrifice. We 

see here a strong sense of the interdependence of man, so-

ciety, and cosmos. In the Christian hymn, defilement and 

purgation as religious counterparts are particularly re-

lated to the life of the individual. The physical allusion 

is to baptism, yet the watery bath has been transmogrified 

by assimilation to the "crimson wave"--the blood of Christ. 

215Khorshed Yasht, 1-4. 

216Mrs. Phoebe Palmer. 
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With both examples we see strongly in evidence the power 

of blood to mediate new life. 

The above examples, selective though they have had 

to be, nevertheless serve to point out the deep signifi-

cance of the terms "defilement," "blood" and "purgation" 

in the religious life of mankind. Indeed, modern man, no 

matter how he prides himself in his education or emancipa-

tion from the past, cannot hope to divest himself wholly 

of the ideas we have outlined. They are part of his mental 

fabric; they are primordial; they continually surface in 

desacralized contexts. 

We bring our discussion of the interrelations of 

defilement, blood, and purgation to a close by summarizing 

the views of man, deity, and cosmos that are implied. 

1. The symbology of evil as stain or defilement 

points to man's continuing "numinous uneasiness." Before 

thought, the stain is there: man is defiled. Evil is 

not seen as something external so that he can avoid re-

sponsibility and say, "The devil made me do it." Nor is 

his concern to locate the historical moment, in his own 

lifetime or in that of an ancestor, when the stain first 

appeared. Defilement points to man as he now is: the 

stain is there. 
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Because the stain is there, it appears and re-

appears, it is transmuted and transmogrified, but it is 

abiding in its root significance. To talk of it in terms 

of its transformations, whether ritual/moral or external/ 

internal, in no wise can lessen its essential character as 

a religious category.217  

2. What shall we say of this spot--is it a neces-

sary part of "human nature"? Not at all, because the spot 

is a spot on the good. It is not mere absence of the good 

nor is it part of the good, but it stains the good. It is 

something to be removed. Thus, man is always to be viewed 

in the light of what he might be. Not only might be, but 

ought to be.218  For the religious counterpart of 

217Mattias Vereno, "Ritual and Bewusstseinswandlung 
als zwei Aspekte von Stihne and Verstihnung," Kair, VIII 
(1966), 125-29, argues that all religions show the twin 
aspects of "interior" (spiritual death) and "exterior" 
(the overcoming of forces hostile to life through ritual 
acts). Where the latter predominates, evil is seen as 
"material"; where the former is in the ascendancy, rites 
may be denied altogether. The phenomena of defilement-
blood-purification clearly point to both aspects with the 
emphasis falling on the latter. 

218A possibility other than the quest for purga-
tion is to affirm defilement. This is a course which has 
occasionally been followed. Douglas mentions the death 
rituals of the Nyakyusa in such a context, Purity and  
Danger, pp. 207-10. 
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defilement is purgation. If the phenomenology of defile-

ment is in the minor key, that of purgation is clearly in 

the major: purgation signifies hope. 

3. Thus arises the curious oscillation associated 

with defilement and purgation: 

defilement  f  	purgation 

Purgation is attainable but cannot long be held: there is 

a continual falling-back, a re-defiling which calls for a 

new purging. Man's religious efforts are never quite able 

to match his religious aspirations. So while purgation, 

which sounds the optimistic note, is the balance of pessi-

mistic defilement, it is on the is, that is, defilement 

that the accent falls and which must inevitably form the 

starting-point of the religious structure. So we hear the 

note of pathos which cannot be blocked out when we con-

sider what the defilement-purgation structure implies for 

the human situation.219  

219Thus, out of the oscillation 

defilement 	 purgation 

emerge two motifs: nostalgia (the myth of primal time) 
and hope. 
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4. The natures of defilement and purgation are 

such that the means of passing from one to the other shall 

be something external to man. Man will be involved--he 

must do his part--but it is only as the agent of transition 

comes into play that the rite de passage is possible. In-

dubitably, it is blood which is manifested as the supreme 

agent for this transition. 

5. The patterns of defilement, blood, and purga-

tion lead to an emphasis on man rather than on deity. 

This by no means suggests that deity is excluded or assumes 

the role of an onlooker. To the contrary: Man's numinous 

unease, his dread finds its peculiar intensity precisely 

because man as defiled cannot approach deity, being cut 

off from the cultus. Furthermore, it is deity that pre-

scribes the necessary means of cleansing. That is, man's 

states of defilement or purgation are understandable only 

when viewed against the background of deity as the norm of 

"purity." 

But if it is man in view of deity with which we have 

to do, it is nonetheless man where the focus of interest 

is to be put. Defilement is a human problem, even as pur-

gation is a human state. Defilement and purgation point 

us to the deep issues of existence--those of life and 
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death--and to the problems of disorder/order of society 

and cosmos. The language of these states can only be in-

tensely personal: "We are defiled," or "We are purged." 

6. One of the most interesting points to emerge 

from the structures we have drawn up is the interrelation 

of man and cosmos. We see man as bound up in the cosmos 

in religious unity. It is a life among the powers; and in 

this life no one lives to himself as no one dies to him-

self. One man's defilement, like his purgation, has rami-

fications which reverberate throughout the cultus, his 

society, and ultimately the cosmos.22°  That is, it is 

quite wrong to think of the individual per se in this 

schema. That there are, of course, subjective feelings 

associated with defilement and purgation--indeed, intense 

feelings--we have already noticed frequently during the 

course of this chapter; but our point is that these sub-

jective feelings are inevitably accompanied by objective 

effects. So, if we grant that it is man upon whom the 

limelight falls in these structures, we must never forget 

that it is "collective" man of which we speak. It is an 

220Cf. M. Hermanns, "Schuld un Reinigungsriten 
unter den Primitiven Indiens," Kair, VIII (1966), 107-13: 
the individual's sin and purgation have cosmic repercus-
sions. 
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understanding of man and cosmos which is quite at odds 

with our modern view of the individual par excellence who 

"does his own thing," yet it is one which we must not put 

aside if we are to comprehend the dynamic relations of 

man, deity, and cosmos as expressed in the terms "defile-

ment," "blood," and "purgation." 

Conclusions.--In this chapter we have suggested a 

methodology appropriate to the cultic language of Hebrews. 

We have posited that it is the insights of phenomenology 

of religion which will provide entree into the argument of 

the cultus. Phenomenology of religion provides the exe-

gete with the attitude necessary to approach the cultus 

in its own right--that of "epoche." At the same time it 

brings a content of religious data from the religious ex-

perience of mankind from which "structures" or "patterns" 

may be discerned by employing the "eidetic vision"--the 

search for religious essences. Accordingly, after discus-

sion of the methodology of phenomenology of religion in 

formal terms, we have set out the nature and interrela-

tions of defilement, blood, and purgation as manifested 

by religious evidence apart from Hebrews. 
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Now it is time for us to come to the text of He-

brews, bearing in mind the methodological and phenomeno-

logical foundation which has been laid in the work of this 

chapter. To what extent do the "structures" of defilement, 

blood, and purgation which we have arrived at shed light 

on these terms in Hebrews? Do the nature and interrela-

tions of these terms in Hebrews conform to the religious 

data exclusive of Hebrews? At what points does the under-

standing of Hebrews diverge from the "patterns" and thus 

display its individual character as a religious text? And 

finally--and most importantly for our concerns in terms of 

biblical scholarship--what help if any is offered by the 

methodology in coming to grips with the perennial problems 

raised by the cultus which we already have noticed in the 

first two chapters of the dissertation? That is, what 

illumination of the cultic argumentation employed by the 

auctor ad Hebraeos will be available to the exegete? 

It is these questions and others which will come 

into focus as we embark upon the task of Chapter IV. That 

task involves us in the exegesis of Hebrews 9-10, with spe-

cial reference to the use of the terms "defilement," 

"blood," and "purgation." 



CHAPTER IV 

DEFILEMENT, BLOOD, AND PURGATION IN THE BOOK 
OF HEBREWS: AN EXEGESIS OF HEBREWS 9-10 

The ninth and tenth chapters of Hebrews provide the 

logical focus for our study as we turn from the considera-

tion of general religious "structures" and concentrate our 

energies upon Hebrews. For a start, it is manifest that 

here we find the summit of the author's cultic reasoning. 

That 7:1-10:18 is a tightly woven unity seems incontest-

able--an argumentative unity which skilfully rises to a 

peak in chapters 9-10 and establishes the base for the 

powerful parenetic appeal which commences with the e/rOVT*-S 

out/ ece€A0oi ("Therefore, brothers, since we have . 

of 10:19. Secondly--and as a corollary of the above fact--

it is here that we find most clearly expressed the writer's 

understanding of the nature and interrelations of blood, 

defilement, and purgation. Thus, a careful study of these 

two chapters will inevitably illumine the enigma of the 

cultus as the anthropology implied by the cultus is held 

up to the light. 

206 
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Let us pause to notice the vocabulary and occur-

rence of the terms "defilement," "blood," and "purgation" 

in Hebrews. It is clearly the second of these--blood 

(oCy.kcx)--which is predominant with regard to the frequency 

IT 
of usage. AtiLL0( occurs a total of twenty-one times in the 

pamphlet, of which no less than fourteen are found in the 

ninth and tenth chapters. -  Of the remainder, one has 

reference to the humanity of Jesus (2:14--he was a sharer 

in our "blood and flesh"), one to martyrdom (12:4--not 

yet resisted "to the extent of blood"), one to the pass-

over (11:28), one to the Old Testament cultus (13:11), 

and three to the blood of Christ (12:24; 13:12, 20). De-

filement on the other hand comes to expression through 

several words. At 9:13 we find KotviAw2  with reference 

to the old cultus, while 10:29 speaks of the condemnation 

1 The compound word ecift0( -re-  k XL) er (cc which is used 
in 9:22 has been included in these totals. The other ref- 
erences to 	in Hebrews 9-10 are 9:7, 12, 13, 14, 20, 
21, 22; 10:4, 19, 29. 

2 v motvouv "make common or impure, defile in the 
ceremonial sense," or "consider or declare (ceremonially) 
unclean." See William F. Arndt and F. Wilbur Gingrich, 
A Greek-English Lexicon of the New Testament and Other  
Early Christian Literature (4th rev, and augmented ed.; 
Chicago: University of Chicago Press, 1969), p. 439. 
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of those who regard the blood of the new covenant as 

kolvov (equals "common" or defiled). Hebrews 12:15 uses 

Atibctvetv 3  with regard to the "root of bitterness" which 

causes many to be "defiled," while 13:4 has 09-A. t< V 70  S for 

the marriage-bed (equals "uncontaminated"). Purgation, 

however, comes to expression chiefly in terms of 

koct90(ptiEiv 4  and its cognates. We have already had occa-

sion to refer to the 10(96(p(6).41:;s of 1:3b; it suffices to 

observe that the other five occurrences of koceocpti etv and 

its cognates are in chapters 9-10.5  Two related words 

ler should be mentioned: Aouv ,6  used at 10:22, and 

(3ocirricriuos, ' used at 6:2 and 9:10. 

3Mtatveiv = "stain, defile," of either "ceremonial 
impurity" or "moral defilement by sins and vices"; ibid., 
p. 522. This setting out of the meaning of A,«Ixiveiv 
by Arndt and Gingrich points to a perpetuation of the 
moral/ritual dichotomy which we have already had occasion 
to call into question. 

4 No(6)*(pleiY = "make clean, cleanse, purify." Arndt 
and Gingrich again divide as to literal or figurative. 
Ibid., p. 388. 

59:7_4, 22, 23; 10:2, 22. 

6Aovictv = "wash, as a rule of the whole body, 
bathe." It may be employed in religious or non-religious 
settings. See Arndt and Gingrich, Greek-English Lexicon, 
pp. 481-82. 

78.(1-iTi6zu_os = "dipping," "washing," "ritual wash-
ings." Ibid., p. 132. 
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The bare data from vocabulary are useful at this 

point to demonstrate that our concentration upon Hebrews 

9-10 is soundly based. But we would underline that a 

lexical study alone, or an approach along the lines of 

Kittel's Theological Dictionary of the New Testament, is 

inadequate for the understanding of defilement, blood, and 

purgation.8  These terms do not represent discrete con-

cepts; rather, they are windows into the same "structure." 

It is only as the entire "structure" comes into view that 

we can arrive at understanding. We shall find in our exe-

gesis in this chapter that this "structure" will involve 

a wider vocabulary than that which we have noticed above. 

In particular, we shall be forced to give consideration 

to the ideas behind cytocSgtv ("consecration" or 

8A devastating critique of such approaches has been 
given by James Barr in a series of works, especially, The  
Semantics of Biblical Language (London: Oxford University 
Press, 1961), and Biblical Words for Time (2nd rev. ed.; 
Naperville, Ill.: Alec R. Allenson, Inc., 1969). 
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"sanctification"),9 -r-c.i\e(cary ("perfection," "consumma- 

tion") , 	and cuticticSicsis ("conscience," "consciousness") .11 

Let us make clear at the outset what we conceive 

our task in this chapter to be: it is to attempt to re-

cover the author's original intent in employing the cultic 

argumentation in Hebrews 9-10. We desire to understand 

with him as he proceeds to discuss man's "problem" and its 

"solution." We are not concerned with the significance of 

the discussion for modern man, that is, our understanding 

of exegesis follows the traditional view as set out by 

Stendahl12 rather than that of Bultmann.13  Furthermore, 

911yox?Eiv = "make holy, consecrate, sanctify," 
of things or persons. By extension it comes to = "treat 
as holy, reverence" or "purify." See Arndt and Gignrich, 
Greek-English Lexicon, pp. 8-9. 

10 TeAcbaw = "complete, bring to an end, finish, 
accomplish"; "bring to an end, bring to its goal or accom-
plishment." With the mystery religions, -7-cActeilw 
"consecrate, initiate." Ibid., pp. 817-18. 

11 	uvcit6,76i5 = "consciousness"; "moral conscious-
ness, conscience"; or "conscientiousness." Ibid., p. 794. 

12See Krister Stendahl, "Biblical Theology, Con-
temporary," IDB, I, 418-32. Stendahl makes the distinc-
tion between exegesis as "what it meant" and hermeneutics 
as "what it means." 

13Bultmann's understanding of exegesis is governed 
by the weight he gives to the Vorverst.ndnis and the 
Selbst-verstandnis. A good summary account is provided 
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while we have taken note of the scholarly treatments of the 

passage, our purpose is to provide an individual interpre-

tation based on the methodology we have proposed. That is 

to say, our exegesis will be much less a debate with pre-

vious positions than an attempt toward a positive con-

struction.14  

Our study of the passage will take us through a 

series of stages. We may dispense with a formal discussion 

of text-critical questions, since the text is singularly 

by W. Schmithals, Die Theologie Rudolf Bultmanns (Ttbingen: 
J. C. B. Mohr, 1967), pp. 226-53. 

14Our exegesis is thus characterized by two fea-
tures: (1) we will especially attempt to elucidate the 
anthropology of Hebrews 9-10; and (2) we will emphasize 
our own individual interpretation, showing how our approach 
has illumined not only the total argument but also portions 
of the text which long have presented serious problems of 
exegesis. According to the first feature, we do not find 
it necessary to dwell upon christological or cosmological 
aspects of the text which do not bear upon the anthropology. 
According to the second, we will take account of the major 
arguments against our interpretation but at the same time 
will not divert from the ongoing discussion to set out 
lists of interpreters who agree or disagree with us for 
each detail. It will be obvious, therefore, that we have 
no intention of producing another exegesis of Hebrews 9-10 
along the lines of the commentaries. Our hope is to 
clarify the argument of the passage, especially as it 
comes to expression in the anthropology. 
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free of significant variants.15  Nor do we need to set out 

at the beginning a new translation which, by showing marked 

departures from previous ones, forms the basis for a par-

ticular exegesis. In fact, our exegesis will suggest some 

interesting interpretations of the text; but these will 

only be given in running translation in an appendix to 

the dissertation. What we must concern ourselves with, how-

ever, are the following matters: the context of the pas-

sage; the leitmotif(s) of the passage; the nature and 

interrelations of defilement, blood, and purgation in the 

passage; and the explication of the cultic argumentation 

of the passage. Finally, we shall take account of the 

occurrences of defilement, blood, and purgation outside 

of the chapters which we have exegeted. Let us now take 

up these matters in order. 

Contextual Considerations  

Here we consider the aspects of external context 

(the passage in relation to the pamphlet as a whole), in-

ternal context (the general plan or structure of the pas-

sage itself), and the limits of the passage. 

15The one major exception is in 9:11, which is 
considered in our discussion; infra, pp. 290-92. 



213 

Hebrews 9-10 forms the climax of the cultic argu-

mentation which commenced at 7:1. The seventh chapter was 

concerned with Christ as high priest after the order of 

Melchizedek--an order which is superior to the Levitical 

because it brings with it "perfection" (T€Xelcisvv )• But 

not only is the order superior, Christ himself surpasses 

the Levites by virtue of his moral character, his endless 

life, the oath of his office, and his priestly act. This, 

then, is the thrust of the seventh chapter: a better  

priest. In chapter 8, the auctor ad Hebraeos states that 

he has now arrived at the "chief point" (ke0Aatov) of 

his argument: Christ is priest over a better sanctuary, 

even the heavenly. At the same time he is mediator of a 

better covenant--a covenant prophesied by Jeremiah. The 

eighth chapter, therefore, establishes the following: a 

better sanctuary and a better covenant. Now we are ready 

to enter upon a discussion of Christ's work. Already 7:27 

had thrown out the hint: Christ offered himself once for 

all. Chapters 9-10 will pick up this thought and explicate 

it. In so doing there will be a subtle but significant 

shift in emphasis--for Christ's work can only come to mean-

ingful focus in terms of the human dilemma. Thus, in dis-

cussing Christ's work, we see laid bare the "problem" of 
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man to which Christ offers the "solution." So we are pre-

pared for the shift from the emphasis on what Christ has 

accomplished in relation to man's problem to its logical 

correlate: how man should respond in view of Christ's 

accomplishment--a move that occurs only at 10:19 but which 

has been most skilfully prepared. 

Yet it would be a grave mistake to see chapters 

9-10 as forming merely the climax of the cultic argumenta-

tion of 7:1-10:18. There are numerous earlier anticipa-

tions of the passage, even as there are reflections upon 

it in the subsequent chapters. The "when he had made pur-

gation of sins" of 1:3b is a direct announcement of the 

argument to be presented in detail only in the ninth and 

tenth chapters; likewise do 2:5-18 (the priesthood of Jesus 

rooted in his humanity), 4:14-5:10 (Jesus a priest by vir-

tue of his sufferings and the divine call), and 6:19, 20 

(Jesus the high priest as forerunner) look toward the 

exposition of 7:1-10:18. With 10:18 we have reached the 

peak: the remainder of the book is to be comprehended 

under the ouv of 10:19. The immediate parenetic conse-

quence comes as a dire warning; then follow the exhorta-

tions to emulate the faithfulness of the old "heroes" 

and to "draw near" in the fulness of access to the divine 
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presence which the blood of Christ has provided.16  It is 

striking in these chapters after the peak of 10:18 to see 

the valence attached to the "blood" of Christ. In fact, 

cAti—teK does not occur in a cultic sense before chapter 9; 

after 10:18, however, it occurs seven times with reference 

to the cultus--five times signifying Christ's "blood."17  

In all of these seven occurrences there is an obvious look-

ing back to the discussion of chapters 9-10. 

It seems apparent, therefore, that the ninth and 

tenth chapters of Hebrews place us, as it were, at the 

Everest of the pamphlet. This is true whether we consider 

the cultic argumentation alone or whether we seek to trace 

the overall discussion of the author.18  

16The warning: 10:26-31; the emulation of heroes 
of old: ch. 11; the invitation to draw near: 12:18-29. 

17 Signifying Christ's blood: 10:19, 29; 12:24; 
13:12, 20; with reference to the old cultus: 11:28; 13:11. 

18The agreements and disagreements with Vanhoye's 
analysis of Hebrews will be apparent. He sees 8:1-9:28 
as the central section of the pamphlet. We hold that his 
attempt to set forth the structure of Hebrews upon "ex-
ternal" criteria--chiasm and hook-words--is not only prima  
facie unlikely but fails in terms of the argument of He-
brews. In particular, the division into 8:1-9:28 and 
10:1-18 is clearly in error in that it obscures the con-
tinuing argument of chs. 9-10 which reaches its indubitable 
climax in the parenesis of 10:19ff. A convenient outline 
of Vanhoye's analysis is available in Albert Vanhoye, A 
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Turning to the internal context of Hebrews 9-10, 

we discern the following clearly distinguishable parts: 

9:1-10: 	Brief description of the earthly sanc-

tuary and its ministry. Emphasis: 

lack of access to God, lack of perfec-

tion of is uvEr6-ritriS 

9:11-28 	Christ a minister of the heavenly sanc-

tuary. Emphasis: Christ achieves ac-

cess to God by a once-for-all offering. 

10:1-18: 	Christ's blood deals decisively with 

sins. 

10:19-39: The believer's response to Christ's 

work. 

It is tempting to see chapter 9 as primarily refer-

ring to access and chapter 10 as emphasizing the finality  

with which Christ's blood deals with sins. In this way the 

contrast with the old cultus would very neatly be made. 

Such an analysis, however, is too simple, since in both 

chapters the concern is with access and a purged 6uve(6776ts. 

Structured Translation of the Epistle to the Hebrews, trans. 
by James Swetnam (Rome: Pontifical Biblical Institute, 
1964), pp. 20-27. 
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Yet it seems obvious that there is a break in the 

argument between the chapters. The final verses of the 

ninth move away from the consideration of the heavenly 

cultus to sound the eschatological note, but 10:1 returns 

abruptly to talk of the old cultus. How then are we to 

see the general outline of the argument? Specifically, 

does chapter 10 repeat the basic point of chapter 9? 

An observation made earlier points to the solution 

to the problem: there is a shift in the argument from a 

christological to an anthropological emphasis. That is, 

chapter 9 is concerned with "objective" benefits of 

Christ's offering, while chapter 10 deals with its "sub-

jective" effects in the life of the Christian.19  What we 

have, therefore, in the course of the argument of Hebrews 

9-10 is, firstly, a summary statement of the old cultus 

to highlight its limitations (9:1-10); .a summary statement 

of the blessings of the new cultus--blessings both "objec-

tive" and "subjective" (9:11-14); and an explication of 

these benefits--"objective" in 9:15-28, and "subjective" 

19Throughout this chapter, we use "objective" to 
signify the work of Christ apart from personal reflection 
and feelings, in contrast to "subjective" which points to 
personal "experience" or knowledge. 
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in 10:1-18. Thus, 9:11-14 stands as the essence of the 

author's argument, at once contrasting with the old cultus 

and outlining the subsequent discussion. 

We would suggest, therefore, that the internal 

structure of Hebrews 9-10 is as follows: 

I. Denigration of the old cultus (9:1-10). 

Brief description of the earthly sanctuary 

(9:1-5). 

The ministry of the old sanctuary. Empha-

sis: lack of access, no "perfection" 

attained (9:6-10). 

II. The benefits of the new cultus (9:11-10:18). 

A. A summary of its benefits, both "objec-

tive" and "subjective" (9:11-14). 

B. "Objective" benefits (9:15-28). 

The new covenant (9:15-21). 

The blood rule (9:22). 

The cleansing of heavenly things (9:23). 

A ministry in heaven itself (9:24-26). 

The eschatological consummation (9:27-28). 

C. "Subjective" benefits. 

Man's problem: the 6'uveit6irls (10:1-4). 
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The offering of Christ brings "perfec-

tion" (10:5-14). 

The "subjective" blessings of the new 

covenant (10:15-18). 

III. "Therefore"--the believers' response 

(10:19-39). 

A. Exhortation to "draw near" in full con-

fidence (10:19-25). 

B. Warning against despising Christ's blood 

(10:26-31). 

C. Looking toward the consummation 

(10:32-39).20  

20Ag ain we may compare and contrast with Vanhoye's 
analysis. He arranges 8:1-9:28, the "central section," 
according to a chiasm: c 
A (9:11-14), B (9:15-23), 
jection to this structure 
the correct weighting for 
as for the rest of ch. 9. 
of 6ovcib1615 at 9:14 is  

(8:1-6), b (8:7-13), a (9:1-10), 
C (9:24-28). The principal ob-
is that it fails to give 9:11-14 
the argument of ch. 10 as well 
The reference to the purgation 
manifestly taken up only in 

10:1-18. The chiasm in fact breaks down if we examine 
the argument of chs. 9-10 carefully; e.g., it is an error 
to lump together all the section 9:15-23 under the rubric 
"the new covenant," since in 9:21-23 the argument moves 
away from covenant per se to cultus. Structured Transla-
tion, pp. 22-23. 
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This outline, we are convinced, does serve to show 

the manner in which the author has developed his argument. 

We do not see these two chapters as having a watertight 

structure based on "external" criteria such as chiasms and 

hook-words; rather, the structure is "internal" and logical. 

The contextual considerations above lead naturally 

to a discussion of the limits of the passage we have to 

exegete. No doubt it could well be argued that the strict 

boundaries of the cultic argumentation are 9:6 and 10:18. 

We have chosen to include the full chapters for several 

reasons, however. So far as the beginning of the passage 

is concerned, it is certain that 9:6 is more closely tied 

to 9:1 than is 9:1 to 8:13. The author moves from discus-

sion of the covenants at 8:13 to consideration of the sanc-

tuary services in 9:1, a shift that is also signalled by 

the ouv of 9:1. Furthermore, the ,t, - v of 9:1 is answered 

by the EQ of 9:6; thus, it could be strongly contended that 

a beginning at 9:6 rather than at 9:1 would be artificial. 

With regard to the final limit of the passage, again it 

seems manifest that 11:1, with its obvious turning to a 

discussion of tititITC.5 , marks a more distinct break with 
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the foregoing than does 10:19.21  We have already noticed 

how the accent has fallen more and more upon the manward 

side as the argument has moved into the tenth chapter, so 

the transition to parenesis at 10:19 is not at all a sharp 

one. Furthermore, in the section 10:19-39 we encounter a 

number of arresting statements. Some of these prima facie  

appear to bring to a head the discussion of the interrela-

tion of blood, defilement, and purgation, while others 

have proved to be perennial matters of dispute among the 

exegetes. We refer especially to the TOUT ccs-riv 	caTkos 

'4u-rot/ (literally: "through the curtain, that is, his 

flesh") of 10:20 and the severe warning against sins com-

mitted ckolicsl'ws ("deliberately") in 10:26-31. By conclud-

ing our exegesis at 10:39 instead of 10:19, therefore, we 

shall not only demonstrate how imperceptibly thesis and 

parenesis are blended by the author, but we shall also be 

able to show how the methodology we have proposed may 

illumine traditional cruces interpretum. 

21Here we find ourselves in agreement with Vanhoye. 
He divides the pamphlet into five principal parts, of which 
5:11-10:39 is the third. Ibid., pp. 15-27. 
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The Leitmotif(s) of the  
Passage 9:1-10:39  

As we study carefully the writer's language in this 

passage, the overwhelming impression is of the use of cul-

tic terminology. The argument proceeds step by step via 

talk of priests and high priests, sacrifices and offerings, 

days of atonement and a once-for-all "happening," earthly 

holy places and heavenly holy places, things on earth and 

things in heaven defiled and cleansed, an earthly access 

to God and a heavenly access to God. Out of the currents 

and cross-currents of this cultic maelstrom, is it pos-

sible for us to discern one which is clearly constitutive 

of the whole? 

We think it is: that of blood. Over the whole 

stands the rubric "better blood": just as the preceding 

argument of the writer established a better name, a better 

priesthood, a better priest, a better sanctuary, and a 

better covenant, so here in the climax of the development 

we see the better means by which the new age has come 

about--the blood of Christ. 

A series of reasons support this view of blood, 

and Christ's blood in particular, as the leitmotif of 

Hebrews 9-10. Firstly, of course, is the frequency with 
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which -.eL,pococcurs in the passage--fourteen times in all. 

It would be folly to think of biblical scholarship as pri-

marily a matter of the concordance and word counts, yet we 

cannot ignore this evidence so immediately given. 

More significant than this statistic, however, is 

the manner in which aoick% constitutes the framework of the 

argument. This comes into view most dramatically in con-

nection with the cultic presuppositions which undergird the 

train of thought. These might be set out as follows: 

Overriding axiom: 	the "blood rule" 	no c.<4ecrts 
of 9:22 
	

without blood 

Correlates: (1) animal blood is efficacious to the 
extent of purgation Tqs 60(pkds 
(9:13), but 

(2) animal blood cannot take away sins 
(10:4); however, 

(3) Christ's blood extends even to the 
purgation of the cuvEidisis (9:14). 

Accordingly, we notice the way in which the author hammers 

home the "not without blood" theme in 9:6-22. At 9:7, it 

is blood which provides entree for the earthly high priest 

CI 

on atonement day: he dare not enter AiLopis ijucc TOs ; at 

9:18, the first covenant could not be inaugurated kcofls 

of 	ok 705 
	

blood provides dedication or inauguration; and 
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thus the ground is laid for the "blood rule" of 9:22--Xcopis 

oopo.crekA/vcria no of (PECIS 
	

Again, we should observe the 

valence which the four places in the passage where c.41.4x is 

specifically linked to Christ have in the total argument. 

In 9:12, it is Christ's blood which enables him to gain 

entree to the "real" sanctuary; in 9:14, it is Christ's 

blood which brings in purgation of the auveti6ri6cs and en-

ables true worship; in 10:19, it is Christ's blood which 

enables the Christian to approach the heavenly cultus with 

confidence; and in 10:29, it is Christ's blood which is 

the medium of consecration under the new covenant and which 

the one who sins deliberately holds in contempt. 

We may summarize this syntactical evidence concern-

ing the author's use of ocificx in Hebrews 9-10: in all 

fourteen occurrences, vjikAc< is a key term which directs 

the force of the argument. 

Finally, we would draw attention to a point made 

early in the dissertation:22  the argument, which appears 

to be moving away from wAJA-0‹, in fact returns to this term 

for its climactic affirmations. To recapitulate: super-

ficially, the course of the argument moves from 06).-Lx 

22Supra, p. 10. 
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to euaioc (sacrifice) to 6j3)..ux (body) to G,Xlic.t.0( (will), 

but there is a dramatic "return" to 	From 10:19ff., 

as the author is concerned with the ouv, oc&cAapo( ("There-

fore, brothers . . ."), he discards any talk of sacrifice, 

body, or the divine will and employs the blood of Christ 

for his strongest appeal and warning. 

The evidence is to us decisive. We suggest that it 

brings with it two important conclusions for the interpre-

tation of the passage. Firstly, the "blood rule" of 9:22 

becomes extremely significant: it controls the logic. 

This by both exclusion and inclusion: on the one hand, 

all means of purgation other than blood are ruled out of 

court as being ultimately ineffective; on the other, animal 

sacrifices here find their common ground with the self-

offering of Christ. Thus, it becomes imperative to under-

stand the "blood rule" precisely: the highly unusual form 

c.“-4_0( k X u csiik and peculiar usage of a4€6-13 call for care-

ful investigation. 

Secondly, we are able to make good sense of the 

passage as a whole. In particular, the view that the tenth 

chapter stands in tension with the ninth is to be discarded: 

Michel has introduced into the text a difficulty which was 
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never in fact present.23  It seems likely to us that, be-

cause many students of Hebrews have been afraid of a grossly 

materialistic explanation (perhaps springing from the per-

fervid concern of certain Christians with the "blood" of 

Christ), they have endeavored to see a shift in the argu-

ment from 04v-4-0( (grossly material) to Tivq.u.).(pc (spirit) or 

1917/AJoc (divine will) at 10:5-10. But no such "shift" is 

to be seen. Both before and after these verses, the argu-

ment of chapter 10 proceeds by way of "sacrifices" and 

"blood. u24 

A final comment concerning our view that "better 

blood" is the leitmotif of the passage is in order. It is 

undeniable that the study of the third chapter of the dis-

sertation has provided the preparation for this insight. 

Not, we hope, in that we have been given a bias to "see" 

blood everywhere as significant!--but rather by providing 

the necessary attitude to the cultic terminology of Hebrews 

9-10. That is, we have been enabled to "hear" this lan-

guage for what it is in essence--religious language. We 

have been alerted to its power to evoke primordial values 

23An die Hebraer, p. 334. 

24Thus, ocii-Lces occurs at 10:3, 19, 29; Goavx at 
10:1, 5, 26; Tipocrcpop« at 10:14, 18. 
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and have been able to discard such burdens to understanding 

as the view that 0(v-4.,.( represents a grossly materialistic, 

primitive (used derogatively) concept of the work of 

Christ. 

But, granted that "better blood" is the leitmotif 

of the passage, how in fact does the auctor ad Hebraeos  

understand its nature and function? Does he conceive of 

"actual" blood of Jesus being offered in heaven? And how 

does this blood relate to the problem of defilement and 

its religious counterpart, purgation? To these problems 

we are now ready to turn. 

The Nature and Interrelations of Blood,  
Defilement, and Purgation  

The first thing to be said about the author's 

understanding of this 04(.1-01( is this: it is the medium of 

approach to deity. At first sight, the reader of Hebrews 

is puzzled by the strange way in which the writer lumps 

together daily sacrifices, the red heifer, the covenantal 

sacrifices, and the Day of Atonement ceremonies in our 
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passage.25  Likewise, he finds it surprising that so care-

ful a writer apparently makes mistakes concerning the types 

of animals used in these sacrifices.26  But the changes 

from "goats and calves" to "goats and bulls" or to "calves 

and goats" or to "bulls and goats"27  are of no significance 

in themselves; the auctor ad Hebraeos is as little con-

cerned with such matters as he is with the details of the 

earthly sanctuary. What all these sacrifices have in com-

mon is the single point of blood: blood provides the medium 

of drawing near to God. Thus, it is a mistake to try to 

press the author's argument too rigidly into a framework 

2 5Dally sacrifices are referred to in 10:5, 6, 8, 
11 (also 7:27); the Day of Atonement sacrifices in 9:6, 7, 
12, 21, 23, 25; 10:1-3; covenant sacrifices in 9:15-20; and 
the red heifer ceremony in 9:13 (possibly 10:22 also). The 
blending of these sacrifices is highlighted in 9:13, where 
Day of Atonement sacrifices are coupled with the red heifer 
ritual, and in 9:19, 21, where the author merges the 
sprinkling of the book and the people at the time of the 
covenant-making with the annual purging of the sanctuary 
on the Day of Atonement. 

26He refers to "calves and goats" at the covenant 
ceremony ,(9:19). But the MT has "oxen" ( -0 	, and the 
LXX /uo6)(0(p(0( ("young calves"). Likewise, the account 
(Ex. 24:3-8) mentions only that the blood was thrown on 
the altar and the people--no mention is made of the "book" 
(/StiSA(40v). Nor does it make any reference to marjorum 
or scarlet thread. 

279:12, 13, 19; 10:4 respectively. 
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of the Day of Atonement: while the ceremonies of this day 

do provide him with a point of comparison helpful to his 

purpose, they themselves are comprehended under the general 

rubric of blood.28  

Thus, blood is set forth as a medium of power. Not 

on holy day per se, not on sacred ritual, not on conse-

crated persons, not on water, fire or hyssop does the ac-

cent fall--but on blood. And that accent signifies potency. 

Specifically: 

blood provides access to God (9:7, 12, 25; 10:19) 

blood sanctifies, or consecrates (9:13) 

blood cleanses (9:14, 22) 

blood inaugurates covenant (9:20; 10:29) 

blood "perfects" (9:9, 14; 10:14) 

blood brings txtfrecis (9:22). 

28We have already noticed how the covenant-ceremony 
is merged with the Day of Atonement in 9:15-21. Again, in 
10:1-11 the argument at first emphasizes the annual recall-
ing of sins (the Day of Atonement) but then hammers home 
the idea of repetition by referring to daily sacrifice. 
Contrast Montefiore, Epistle to the Hebrews, p. 37: "The 
author of Hebrews, however, does not merely use sacrificial 
imagery: he gives an elaborate explanation of Jesus' death 
and ascension in terms of the most important of all sacri-
fices described in the Old Testament, that of the Day of 
Atonement." 



230 

The nature of blood as power comes to expression 

most clearly in terms of comparisons and contrasts as the 

blood of animals is juxtaposed to that of Christ. Blood 

is the medium of power: this is the general basis of the 

comparison; Christ's blood is the more powerful medium: 

this is the conclusion which the author wants to make. 

The comparison and contrast come into sharpest focus at 

9:13, 14--if the blood of goats and bulls avail to the 

extent of a purgation concerning the escAp , how much more  

will Christ's blood bring purgation of conscience for true 

worship. Yet they are seen throughout the course of the 

argumentation: animal blood provides access only for high 

priest to the earthly inner sanctum--and that only once 

each year, but Christ's blood opens the way for all Chris-

tians to draw near to deity in heaven itself at any mo-

ment;29  animal blood is offered repeatedly, but Christ's 

blood was offered once for all;3° animal blood could never 

give a purged ouvc16-9csts but Christ's blood avails to 

"perfect" the cuvet"blats .31 

299:6, 7, 	25; 	10:18-22. 

309:12, 24; 10:1, 2, 	10-14. 

319:9, 14; 10:2-4, 15-18, 	22. 
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It is blood as medium of power rather than as agent 

to which the author's usage points. His employment of 

with od),A,4 is suggestive:32  everything (it might almost be 

said) is purged in blood according to the law;33  the high 

priest enters the Most Holy in the blood of another;34  be-

lievers may approach the inner sanctum in the blood of 

Jesus;35  and Christ was consecrated (sanctified) in the 

blood of the covenant.36  The original locative sense of 

4v has not been wholly taken over by the instrumental 

sense; Ev signifies "means" here, as Oepke has observed.37  

32The author prefers to use EV with oty-mx ; however, 
80( is used at 9:12. 

339:22. 

349:25. 

3510:19. 

36
10:29. 

37 Albrecht Oepke, 	,"TDNT, II, 536-43. Oepke 
lists EV ecy.A.a-rt under the classification of cv used as 
"means." He cites Rom. 3:25 as an example where the phrase 
is "purely spacial" in significance, and Rev. 7:14 as an 
example of its crossing over to the instrumental sense. 
This ambivalence of the sense of Ev perhaps reflects a 
more general problem of the use of this preposition with 
liquids. For instance, A. T. Robertson, A Grammar of the  
Greek New Testament in the Light of Historical Research  
(New York: Hodder & Stoughton, 1914), pp. 584-90, empha-
sizes the locative use of the preposition and holds that 
texts such as Matt. 3:11 (baptism EV water and fire) are 
probably not examples of the instrumental usage. 
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As in so many other aspects, Westcott showed more perception 

of blood as a medium to bring about religious passage than 

many subsequent commentators.38  

Finally, we should note that blood is associated 

with life. Here 10:19ff. comes to the fore: the "new way" 

into the presence of God opened in the blood of Jesus is a 

"living" one. Again, it is from "dead works" which defile 

the conscience that the blood of Christ provides purga-

tion.39  Further, the deity to which that blood offers 

access is emphasized as being the "living" God,4° while 

it is the indissoluble life of the high priest Jesus, who 

offers his own blood, which is heavily stressed.41  

38Cf. his Epistle to the Hebrews, p. 	268: 	"Blood 
was the characteristic means for cleansing, though fire and 
water were also used. It is the power of a pure life which 
purifies. 	Under this aspect the Blood becomes, as it were, 
the enveloping medium in which ( cv ), and not simply the 
means or instrument through or by which, the complete puri-
fication is effected." 

399:14. 

409:14--"to serve the living God." In 12:22, "the 
city of the living God." Cf. 10:31; 3:12--the peril of 
falling away from the "living God." 

417:3--Melchizedek, like the Son of God, continues 
for ever; 7:9--"he lives" (i.e., for ever); 7:16--Christ 
is priest "by the power of an indestructible life"; 
7:23-25--Christ "continues for ever . . . always lives." 
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Indeed, any attempt to understand the author in 

these chapters must take account of the way in which this 

motif of life dominates the discussion. While it is true 

that there is a brief reference to the death of Jesus,42  

this is altogether a minor theme in the argument. Since 

it is death that makes blood available, the exegete is in-

clined to be impressed by the tragic element, with the re-

sult that blood is equated with death. Such a view, how-

ever, quite misses the author's perspective: his concern 

is not so much with the means of obtaining blood (death) 

as with the life-giving power that the symbol indicates. 

The functions of blood correspond to its nature 

as a powerful, living medium. We have already listed these 

functions: to provide access, to purge, to inaugurate, to 

bring access, to consec rate ( oey(cx.cEiv ), and to perfect 

( Tc- Xclouv ). We shall return to these functions, espe-

cially the last two, later when the relation of blood to 

defilement and purgation must be brought sharply into 

focus; for the moment it is sufficient to remark that all 

these functions mentioned above signify religious transi-

tion equals change of status. 

429:15-17; see the exegesis of this text, infra, 
pp. 306ff. 
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It is manifest that the nature and function of 

blood as we have seen it set out in Hebrews 9-10 bear a 

very strong resemblance to the phenomenology of blood which 

we met in the previous chapter. We note especially the fol-

lowing aspects: those of power, life, and the effecting 

of transition. 

At the same time we notice the individuality of the 

representation given by the auctor ad Hebraeos. The most 

striking point, of course, is in the value assigned to a 

particular "blood," namely, the blood of Christ: while, 

as we have seen, the "blood rule" stands over the lintel 

of the discussion, it is one specific case of blood applied 

which stands out as having pre-eminent efficacy. A second 

point of divergence concerns the univalent role assigned 

to blood. We saw in the general "structure" that, while 

blood is an agent of surpassing power, that power may be 

either positive or negative: blood is the agent par ex-

cellence of either defilement or purgation. In Hebrews, 

ocyxp( is repeatedly set out as the means of purgation; its 

ambivalent character is not at all in evidence.43  

43The one possible exception is in terms of those 
who despise the blood of Christ; see infra on 10:26-31, 
pp. 357ff. 
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Thus, the "structures" of blood as revealed by 

phenomenology of religion at once illumine the ideas of 

"blood" in Hebrews 9-10 by showing their essential con-

formity and also their particularity. We would suggest, 

furthermore, that they are of significant help to us in 

our attempt to grapple with the argument of the passage. 

In particular, we refer to the emphasis on life in the 

passage, to the manner in which deity comes into view, 

and to the longstanding problem of the "materiality" to 

be assigned to the author's view of blood. Each of these 

matters calls for careful examination in turn. 

Concerning the motifs of life and death in the 

passage, commentators have felt two problems. On one hand, 

there is the question as to why blood should be set forth 

only in terms of purgation: did not blood defile as well 

as cleanse in the Old Testament?44  and should not Christ's 

blood, since it involves his death, also be a means of 

44E.g., Num. 35:33--"Blood defiles the land"; Ps. 
106:38--"The land was polluted with blood"; Isa. 59:3--
"hands defiled with blood"; Lam. 4:13--"polluted them-
selves with blood" (cf. Ezek. 9:9; 16:6, 9, 22). 
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defilement?45 On the other hand, the continual references 

to euo-(a (sacrifice) and vpocscpc;ociv (to offer) in the argu-

ment have led to an emphasis on the death of the sacrifi-

cial victim. But this emphasis has been clearly out of 

harmony with the accent on life in the passage. How then 

are the motifs of life and death to be balanced? 

The insights from phenomenology of religion point 

to the solution of these difficulties. As we saw in Chap- 

ter III, blood 	be seen as an ambivalent power; it is 

not necessarily so. Further, in any one situation blood 

is not at once positive and negative: it can only be 

positive or negative. The difference arises according to 

the view of its function: whether it is seen as increas-

ing or diminishing life.45  With regard to the argument 

of Hebrews, the point of view is manifestly directed 

toward the life-affirming side, so to introduce the nega-

tive aspect in the present form of the argument would not 

only be unnecessary but unexpected. There is only one 

point in the passage where the negative aspect might come 

45Purdy, Epistle to the Hebrews, p. 692, has felt 
this difficulty: "Is he suggesting that the blood of 
Christ not only caused no defilement, but that his blood 
purified even the conscience?" 

46Supra, pp. 147-51. 
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into view. This is in the strong warning of 10:26-31 

against regarding Christ's blood as kot voiv (equals "com-

mon," "non-sacred"). Here that blood, which everywhere 

else has functioned as the medium of cleansing, consecra-

tion, and perfection, may turn against its despiser in 

fiercely destructive potency. 

It is difficult for the Western exegete to assign 

to blood, sacrifice, and offering the positive sense which 

the passage clearly calls for. An accumulated weight of 

negative attitudes from the past has first to be laid 

aside--the ready equation of "blood" with "death" taken 

over from Pauline studies,47 dogmatic theories of atone-

ment which have heavily stressed the death of Christ as a 

"necessary" vicarious punishment so that sacrifice and 

offering signify a victim,48 and the general response of 

his culture to "blood." That response seems invariably 

47Arguing from Rom. 3:25; 5:9 (cf. 5:8); in the 
light of our study, however, it may be questioned whether 
such an equation holds true even for the Pauline corpus. 

48Schmoller's concordance affords a mute testimony 
to this type of thinking. He groups references to 444,A. 
which deal with animal sacrifices under "sanguis victi-
marum." See Alfred Schmoller, Handkonkordanz zum 
griechischen Neuen Testament (7. Aufl.; Stuttgart: 
Privilegierte Ifitirttembergische Bibelanstalt, n.d.), pp. 
16-17. 
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to point to the tragic element in human existence: blood 

signifies the sudden and violent loss of life. We are 

creatures of our time: perhaps the enormities of two 

world wars, the conflicts in Korea and Vietnam, the gun-

ning down of the Kennedy brothers and Martin Luther King, 

and the fearful death-toll on the highways have made a 

negative evocation by blood inevitable. Certainly the 

tables have been turned on the last century: where once 

it was sex that was the unmentionable topic and death was 

discussed by pen and pulpit, today death is taboo and sex 

is dominant. Only rarely does blood appear in its posi-

tive role for us. At the superficial level, blood in 

terms of blood donors and transfusions lays bare its 

function as the medium of life. At the specifically 

religious level, there have been stirrings of recognition 

of the positive results which have ensued from the violent 

death of a Mahatma Gandhi: that such a man may have ac-

complished more in his dying than in his living. But 

generally the concern of our generation with the apparent 

senselessness of death--humans no longer die at child-

birth; the old pass away out of sight and out of mind; 

it is the young, the beautiful, and the brave whose full 
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cup is in a moment dashed from their hands--has blocked the 

insight into the positive valuation of "blood."49  

Thus, if, as Moffatt suggested, the priest in an-

cient times was really a "holy butcher,"5° that office sig-

nified hope to his people, however much it may offend our 

modern sensibilities. It is by assuming such a stance 

that we may grasp the force of the argument of the writer 

of Hebrews as he speaks of sacrifices and offerings, and 

dwells so often upon blood itself. For him, these expres-

sions signified a way to overcome the religious problems 

of mankind, so that "blood" is a medium of life-giving 

power. In such a context it is utterly out of place to 

emphasize the note of tragedy. 

We turn now to the matter of the role of deity in 

the argument of Hebrews 9-10. This is a subject which has 

received no serious consideration; yet prima facie the 

evidence poses a strong difficulty, namely, that deity 

49Amos Wilder's penetrating essay, "The Cross: 
Social Trauma or Redemption," Symbolism in Religion and  
Literature, pp. 99-117 well expresses the difference be-
tween the early Christians' understanding of blood (posi-
tive) and the view of many moderns (negative: obsession 
with pain, or blood-lust). 

50Epistle to the Hebrews, p. xlvi. 
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seems to occupy a secondary place in the discussion. In 

view of the motifs of sacrifice, presenting of offerings, 

blood, and access, we would expect deity to be to the fore. 

In fact, OPecis is used only seven times and in almost all 

of these places in a sense subsidiary to the main train of 

thought. In four cases, it is on Christ as the one who 

comes to do God's will, who sits down at the right hand 

of God, who is the great high priest over God's household, 

or who as the Son of God is not to be despised51 that the 

interest rests; in another, it is on Christians who must 

patiently perform God's will in order to receive the 

promised reward.52  Only at 9:14 does eco's appear with 

significant import, but even here the limelight is firmly 

on the blood of Christ: it is the blood of the one who 

through eternal spirit has offered himself faultless to 

God and which avails to purge the 6uvc/6-rr6is so that we 

may serve the living God. The most surprising omissions 

are to be found with regard to the offering of sacri-

fices: not once does the indirect object (Ty (4seitl) occur 

with reference to the old cultus, while only once is it 

5110:7, 12, 21, 29. 

5210:36. 
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related to the offering of Christ.53  Indeed, the person 

of deity does not come to the fore at all in the strictly 

cultic argumentation of our passage. We see a marked 

change, however, as we enter upon the exhortations: it 

is God who stands ready to avenge the deliberate sinner 

and who guarantees the Parousia.54  This evidence is all 

the more noteworthy when we bear in mind that the institu-

tions of the Aaronic priesthood and Christ's Melchizedekian 

office were earlier underlined as being of specifically 

divine appointment 

The immediate consequence of these data must be 

understood: it is utterly in error to -blank of an offer-

ing demanded by deity in Hebrews 9-10. The emphasis upon 

blood in the passage must not be construed to mean that 

God "requires" blood: this is never stated or implied. 

With such ideas are to be discarded all theories of sub-

stitution or "satisfaction" made to God or devil. Just 

539:14. At 9:28, the passive 77posevEXOcis is 
used with reference to Christ's sacrifice. 

54Especially 10:31--"It is a fearful thing to fall 
into the hands of the living God!" and 10:38--"My righteous 
one will live by faithfulness." 

55Necessity of divine call (5:4-6); the oath 
(6:15-20); the divine oath appoints a new order (7:11, 12, 
20-21, 28). 
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as it is easy for the exegete to move from "blood" to the 

idea of victim, so he is likely to assign deity a place in 

the argument concerning blood which the text will not sup-

port. The one error is as obfuscating as the other: both 

detract from the force of "blood" as the key motif in the 

logic. 

But how are we to account for this de-emphasis of 

deity in the cult? Certainly, it would be an unsatisfac-

tory solution to posit that because the spotlight is on 

Christ and his blood (which is true), deity is to the fore. 

While it is clear that Christ's blood has a special char-

acter, apparently more than would derive from its charac-

ter as human rather than animal blood, and while the 

pamphlet does manifest a "high" christology,56  just as 

surely does the author make a clear distinction between 

Christ the high priest and Beds at whose right hand he 

sits in the heavens.57  No; it is not a matter of Christ's 

56Especially in 1:1-4: Christ is Son, heir of all, 
agent of creation, reflects the divine glory, bears the 
stamp of the divine nature, upholds the universe, and is 
above the angels. 

57At 1:3, Christ, after purging sins, sits down at 
the right hand of "the Majesty on high"; at 10:12, he sits 
down after his sacrifice at the right hand of eccis. 



243 

blood being powerful because it is "divine"; rather, the 

argument is that all blood is powerful but that Christ's 

is most powerful.58  

At this point the general religious understanding 

of blood which we had earlier gained provides helpful in-

sights. It reminds us that blood is a religious term 

evocative of such direct, immediate potency that it tends 

inexorably to autonomy, actually attaining independence of 

deity in some cultures.59  Thus, it is not surprising that, 

in an argument which has as its leitmotif "better blood," 

deity should not be assigned a prominent place. 

We might well bring to a head this discourse con-

cerning the relation of blood to deity in Hebrews 9-10 by 

pointing out the two extremes in presenting the argument 

of the author which must be sedulously avoided. Firstly, 

for the auctor ad Hebraeos it is the blood of Christ which 

is the medium of approach to God, since it is the means of 

purgation. There is no thought here of Christ's leaving 

us a noble example in suffering, nor of giving us a 

58The question of what it is that gives to Christ's 
blood its superlative power is discussed infra, pp. 301-4. 

598upra, p. 156-57. 
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demonstration of God's love which melts our hearts; just 

as there is no hint that blood is something which God re-

quires or demands; certainly there is a denial of "salva-

tion" as a gift without any reference to Christ. The first 

distortion of the writer's argument, then, is any schema 

which fails to assign pre-eminent place to the blood of 

Christ in itself as the "saving"60 means. The other ex-

treme consists in raising Christ's blood to the level of 

an autonomous medium. Christ is high priest by divine 

appointment; the offering of his blood was by the divine 

will; he sits at the right hand of the Majesty in heaven; 

the ancient scriptures had foretold his accomplishment; it 

is access to the living God which Christ's blood has pro-

vided.61 By so many affirmations does the writer insist 

that the element of the "divine" is not to be excluded in 

considering the operation of Christ's blood. 

60We use "salvation" here in a non-specific sense 
for Christ's work on behalf of mankind and the universe. 
For the auctor ad Hebraeos, it is apparent that he views 
6c..371picx as the final good only to be attained at the Re-
turn (9:28; 1:14; 2:3, 10; 5:9; 6:9). See infra on the 
exegesis of 9:28. 

6 'High-priest by divine appointment: 5:4-6; 6:15-
20; 7:11-12, 20-21, 28; the divine will: 10:10; the hea-
venly session: 1:3; 10:12; the prediction: 10:5-10, 
16-17; access to the living God: 9:14; 10:19-22 (also 
4:14-16; 6:19, 20; 12:18-24). 
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Thus, there is a tension of ideas here: the term 

"blood" tends to religious autonomy in the face of the 

overarching divine will. Clearly, in Hebrews 9-10 the 

scale is weighted toward "blood" rather than toward God. 

But both this tension and weighting of the argument are 

readily comprehensible in view of the character of blood 

as revealed by the phenomenology of religion.62  

With the above remarks concerning the nature and 

function of "blood" in Hebrews as basis, we are now ready 

to enter the fray concerning the "materiality" of Christ's 

blood in the author's understanding. It will be recalled 

that two diametrically opposed views have been advocated: 

Windisch holds to a strict literalism while others, par-

ticularly Catholic scholars, have argued for a "spiritu-

alized" conception such as the glorified blood of the 

Mass.63 

62I find Spicq's contention that the theology of 
the pamphlet is not christocentric but theocentric ex-
traordinary (L'Apitre aux H4breux, I, 325-29). It is 
significant that he makes few references to the ninth and 
tenth chapters in presenting his case. In this matter we 
see well the advantages of the approach followed in the 
dissertation over previous efforts: in particular, the 
motif of blood is able to emerge in its full valence in 
the argument. 

63Supra, pp. 68ff. 
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In moving toward a resolution of this problem, 

the first point to observe is that while Christ's blood 

is indeed set forth as of surpassing excellence, it never-

theless finds its place in the argumentation under the 

general category of blood. That is to say, the "blood 

rule" of 9:22 stands over the whole discussion. It there-

fore appears to us to be a serious misunderstanding of the 

author's reasoning to introduce a dichotomy between "ma-

terial" blood (that is, of animals) and "spiritualized" 

blood (that is, of Christ). In fact, there is absolutely 

no grounds for seeing some sort of "spiritualized" blood 

with regard to Christ. The only possible point of contest, 

9:14, cannot provide support, since the Sot riveuiwx.ros octuivtou 

("through eternal spirit") has reference only to the self-

offering of Christ--it clearly does not define the nature 

of Christ's blood.64 

Why then has there been this continued concern to 

see a "spiritualized" blood of Christ? For at least two 

reasons: material (literal) blood is a symbol which tends 

64It is incontestable that the ,Stcl 7rtieu)-4-1 .(-ros .4i4oviou 

in 9:14 has reference to Christ, not to his blood. Only 
indirectly can the phrase have significance for ..41›.,*4 
and that only under the rubric of the Tic:ace /42X.Xov. 
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to offend modern sensibilities, as we have already suggested, 

and because of speculative theology. Catholic scholars in 

particular have endeavored to probe the question as to how 

Jesus could die on earth and yet offer himself to God in 

heaven above.65 A "spiritualized" body of Jesus--with 

"spiritualized" blood--was sufficiently nebulous to over-

come the difficulties of time and space. 

We have already given our view of the modern West-

ern revulsion to blood; let us now comment on the specula-

tive attempts at solution. It seems to us that they must 

be judged to have failed because they have endeavored to 

provide answers to questions which the author of Hebrews 

did not have in mind. The question of what sort of blood 

Christ offers in heaven is our question, not his, and we 

err if we try to put answers into his lips. That the writer 

did conceive of a heavenly cultus seems indisputable; that 

such a heavenly cultus was the "real"--the real sanctuary 

the real high priest, and the real offering--is likewise 

65Davidson, Epistle to the Hebrews, pp. 146-54, 
shows how this question and the related problem as to when  
Jesus became high priest were significant in the Socinian 
controversies. For continuing Roman Catholic concern with 
these questions, cf. the bibliography of recent articles 
by Catholic scholars (n. 4, p. 27), and works such as Cody, 
Heavenly Sanctuary and Liturgy, pp. 199-202, and Bonsirven, 
Hebrews, pp. 40ff. 
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given; but that Christ's "blood" in the argument is there-

fore some sort of "spiritualized" substance does not neces-

sarily follow. 

The mistake in such speculative attempts is in 

shifting the focus of the argument. In Hebrews 9-10 that 

focus is on earth: it is concerned with the here and now, 

with man's "problem" which cries out for solution, and for 

the way in which Christ offers hope and help. "Heaven" 

must be in view, of course, since the work of Christ must 

avail to bring man into the presence of God, yet it is 

definitely not the point of emphasis.66  The argument 

starts with man as he is and where he is, and how he is 

to come to God. This is why speculations concerning a 

"heavenly" type of blood have quite missed the mark, and, 

though understandable in view of our questions, must be 

adjudged improper and fruitless. 

66Thus, the auctor ad Hebraeos attempts no descrip-
tion of the heavenly sanctuary beyond stating that it is 
the real (8:1, 2--«An0tv-Fis ), nor does he embark upon an 
elaboration of cosmology beyond the basic idea of a two-
storey cosmology. So far as "heaven" is concerned, the 
author merely states (and states repeatedly) that Christ's 
self-offering is presented in the "real" sanctuary, i.e., 
before God. That is, "heaven" enters the argument only as 
the guarantee of Christ's work, not as a matter of interest 
in itself. 
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These remarks appear to drive us back to the lit-

eral, "material" view of blood. It is because many Protes-

tant students have sensed this difficulty that they have 

endeavored to draw a line between the argument of the ninth 

and tenth chapters, positing a tension between the two or 

putting the accent on divine will or obedience or a "moral" 

sacrifice of Christ as opposed to a "grossly material" 

bloody sacrifice.67  But our study of the two chapters has 

clearly demonstrated their unity--a unity comprehended 

under the leitmotif of blood. Are we not then obliged to 

take our place with Windisch's literalizing explanation? 

We think not. Windisch's "materialistic" emphasis 

is as misplaced as the "spiritualizing" view--it is based 

on the same sort of speculation about happenings in heaven. 

The solution, we suggest, is rather to be found by taking 

into account our earlier studies concerning blood as a re-

ligious phenomenon. There we noticed that "blood" comes 

to expression as force--life-force manifested with direct, 

immediate potency. The "material" character of blood in 

such manifestation is not at all in view. The Ndembu with 

his "river of redness," Macbeth whose guilty hand will 

67E.g., Michel, A. B. Bruce, F. F. Bruce (supra, 
Ch. II). 
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"incarnadine" the oceans, the evangelical Christian who 

sings "washed in the blood of the Lamb"--in all these cases 

it is a blood as an agent or medium of power that is being 

experienced. 

Thus, we hold that it is mistaken procedure to at-

tempt to "de-code," as it were, the term "blood of Christ" 

in Hebrews 9-10. The author does not intend some spiritual 

or mystical connotation: the language is religious rather 

than theological. That is, it is essentially mythopoetic. 

As such, it bears its own peculiar intensity as it evokes 

ideas of a medium par excellence of access to God--a medium 

of life-potency. In such religious understanding, talk of 

metaphor is as wide of the mark as is that of "gross 

materialism." 

Defilement and Purgation 

In terms of vocabulary and word counts, we have seen 

that defilement does not come to prominence in Hebrews 9-10 

or indeed elsewhere in the pamphlet. But the manner of the 

author's argumentation as we consider the ideas of man's 

"problem" and its "solution" clearly brings defilement to 

the fore as the issue of existential concern. 
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Thus, the proem states that Christ has made purga- 

tion ( ka9.1)(6/u,cis) for sins.68 	Here sin is set forth 

as a quasi-material "substance" which must be dealt with. 

The ninth and tenth chapters, which expatiate this state-

ment, continually make the same point. Defilement may be 

a matter of flesh ( aorlpi) or mind ( suveiGlisrs ) , but in 

either case it calls for purgation ( kocaxp;E'v ); thus, 

those who have been fully purged have no more conscious-

ness of sins: they are washed (Aojeiv ) in body and 

sprinkled clean (e4v-rifriv)  in mind. 69  The other verbs 

used in connection with the sin problem--wv.Act#Eiv (to 

bear away), 70 ofefiocipEry (to take away) 71  and Trf""/"6.3v 

681:3b. 

69
The old cultus could not bring "perfection" of 

"conscience" (9:9, 10); the sprinkling of animal blood 
availed to purify "the flesh," but the blood of Christ 
purges the "conscience" (9:13, 14). 10:1-4 repeats the 
inadequacy of the O.T. offerings to cleanse "the con-
science." In 10:22, Christians draw near to God "with 
hearts sprinkled clean from an evil conscience and our 
bodies washed with pure water." 

70Av°ActioE'v = "to bring or take up 	to take 
away," Arndt and Gingrich, Greek-English Lexicon, p. 62. 

71 ' 4)„,up 	"to take away"; ibid., pp. 123-24. 
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(to remove, take away)72--likewise point to 05/A.0(p-roc as 

that which must be removed. 

We note: man's problem here is not that he lacks 

righteousness, so that he cries out for "right-wising";73  

nor is it a debt that he owes, so that he seeks forgive-

ness;74  still less is it a will in bondage, with freedom 

seen as the summum bonum.75  No; these ideas are not to be 

imported into Hebrews 9-10; here man faces the difficulty 

of the stain, the blot, the corruption of his person--that 

is, defilement. And when we have said this we see that the 

anthropology of Hebrews 9-10 finds its genre76  in the lan-

guage of defilement which we have already considered at 

some length in Chapter III of this study. 

7211cpicopeiv . "to take away, remove"; ibid., P. 
65. 

73 As in the Pauline corpus, e.g., Rom. 1:17, 3:20, 
23-26; 4:5, 25; 5:9. 

74As in Luke 7:36-50 (the two debtors); 15:11-32 
(the prodigal son). 

75As in John 8:30-36; Rom. 7:14-25, 8:14-16, 22; 
Gal. 4:1-11. 

76We have used "genre" here in a non-technical 
sense (i.e., not according to its particular usage in form 
criticism) to indicate a religious type. 
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Indeed, we cannot escape the strong conformity of 

man's problem of defilement in Hebrews to the general 

"structures." We have noticed above the quasi-material  

character: defilement may extend to the very "conscious-

ness," as well as to the body. Its contagious nature is 

also brought out by the auctor ad Hebraeos: not in these 

chapters, but at 12:15 where the "root of bitterness" may 

lead to the defilement of "many." The fatal aspect is 

also in evidence: defilement bears the stench of death,77  

it is inimical to the approach to the "living" God.78  

The effects of sin as defilement likewise reflect 

the general patterns in a most striking way. Here there 

comes into view a feature of the argumentation of Hebrews 

which has not escaped the notice of various students, 

namely the "collective" view of man which is set forth.79  

779:14--Christ's blood purges the "conscience" from 
"dead works." 

789:14--those who are purged "serve the living God"; 
10:19-22--the purified in body and mind "draw near" in full 
assurance to God. 

7 9Spicq, for instance, has caught this sense of 
"collectivity" in his discussions of the conceptions of 
pilgrimage and cultic people: L'Eptre aux H4breux, I, 
269-83. Grasser likewise has noticed that the "corporate" 
view of man deriving from the cultus entails that faith 
cannot have an individualistic meaning (Der Glaube im  
Hebraerbrief, pp. 216-18). 
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It is fair to say that the individual person as such is 

nowhere under consideration in this passage: the high 

priest of the old order offers the sacrifices of the Day 

of Atonement for the sins of the people:8°  the covenantal 

sacrifices are likewise for the whole congregation;81  

while Christ's self-offering is for all mankind.82  Thus, 

there is no mention of the offering of the individual's 

sacrifice which was provided for under the priestly regu-

lations,83  nor does the author turn to the individualistic 

emphasis at points in his discussion which would conveni-

ently call for it. For instance, the mention of the red 

heifer obviously could suggest the cleansing of the defiled 

individual, but the point is lost in the argumentation 

809:7--The high priest takes blood "for himself and 
for the errors of the people." 

819:19--Moses sprinkled with blood "all the people." 

82The plural is used consistently: Christ's blood 
purges your (our) conscience (9:14); he entered heaven 
"on our behalf" (9:24); he appeared "to put away sin" 
(9:26); he bore the sins of "many" (9:28); the heavenly 
sanctuary has been opened to "us" by his blood (10:19ff.). 

83 	i As n Lev. 1-7. 
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concerning 0(1)4N, ;84 again, in referring to the danger of 

treating lightly Christ's blood, we find the collective 

ImAcov where a -nvos , which would serve to underline that 

such an attitude is exceptional, might be expected.85  

While this "collective" understanding of man has 

been discerned, its significance in terms of man's "prob-

lem" of defilement has escaped previous studies. The 

conceptual patterns are clearly congruent with those which 

we encountered in Chapter III: there is a strong sense of 

the interrelatedness of man, society, and cultus. And we 

would go further: even as we saw in the general "struc-

tures" a strong sense of the interdependence of man, 

society, cultus, and cosmos, so here. The enumeration 

of the effects of defilement in Hebrews 9-10 will provide 

the sharpest data. 

We see in these chapters both "subjective" and 

"objective" effects of defilement. "Subjectively"--that 

is, in terms of the experience of the people--the passage 

brings out a marked contrast in feeling tone. On the one 

84That the ritual of the red heifer was clearly 
intended for individual cases of defilement is manifest 
from the account of Num. 19. 

8510:26. 
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hand, there is the stress on the uneasy crovcilSvpsts , on 

the continual remembering of sins, and on the terror which 

may be anticipated for the despiser of Christ's blood--

"it is a fearful thing to fall into the hands of the liv-

ing God!"86  On the other, there is the stress--just as 

pronounced--on the confidence, even boldness, with which 

the believers may draw near to the living God because of 

the new way opened through the blood of Christ.87  That 

is, the "subjective" effects of defilement--dread, alone-

ness, ostracism from society and cult--are precisely those 

which were noticed in the previous chapter. "Objec-

tively"--that is, in terms of relations of defiled per-

sons--the effects also conform to the general "structures." 

The defiled person may lead to the defilement of others788  

the tent and all the vessels of ministration had to be 

86Quoting 10:31. In 10:1-3, the emphasis falls on 
the continually offered sacrifices of the old cultus: in 
them "there is a reminder of sin year after year." This 
is because they cannot purge the conscience (9:9, 14). 

879:14--They now may "serve" God; in 10:19-22, 
they "draw near" to the "heavenly sanctuary" in "full 
assurance." In 4:16, 10:35, the author speaks of "confi-
dence" in approaching God. 

8812:15--The "root of bitterness" may spring up 
and by it "many may become defiled." 
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sprinkled with blood in the old order;89  likewise, it is 

necessary that the heavenly things themselves be purged.9°  

The conceptual framework here cannot be denied: sin as 

defilement is a foul contagion whose effects extend not 

only to other members of the society but to the very in-

animate vessels of the cultus and even to the cosmos it-

self. That is, while the "heavenly things" of which the 

auctor ad Hebraeos speaks are the "real" (the "really  

real"), they are not to be thought of as existing in utter 

separation from, and independence of, the less real things 

of earth. 

We are now in a position to consider the issue of 

the morality of the category of defilement in Hebrews 

9-10. It will be recalled that various attempts have 

been made to find a contrast between ritual (equals ex-

ternal) and morality (equals internal) in this passage.91  

Our study so far in this chapter will have made it abun-

dantly clear that such a dichotomy is not to be found 

899:21--"He sprinkled with the blood both the tent 
and all the vessels used in worship." 

909:23--"Thus it was necessary for 	. . the hea-
venly things themselves to be purified with better sacri-
fices than these." 

91Supra, pp. 68ff. 
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here: the total argument is in terms of ritual, with the 

categories of defilement and purgation shown as common to 

both the old and the new orders, so that the high point of 

the discussion finds the Christians with bodies washed and 

hearts clean.92 Further, we have noticed that the indi-

vidual nowhere comes to view: the "collective" community 

is always to the fore. 

Indeed, the manner of reasoning of the author might 

appear to indicate a "mechanical" sort of soteriology. 

Thus, the efforts by the commentators to sound the note 

of morality are readily understandable. They fail because 

they do not comprehend that defilement is pre-eminently a 

religious category and so cuts beneath distinctions of ex-

ternal/internal and ritual/moral. Defilement is quasi-

moral, even as it is quasi-material--but its essence con-

cerns neither morality nor materiality but man's sense of 

"numinous uneasiness." 

As with the general "structures" of Chapter III, 

purgation in Hebrews 9-10 is the religious counterpart of 

defilement. As there are degrees of defilements, so there 

are degrees of purgation, namely of only the body or 

9210:22. 
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embracing the cruveiSicris .93  As the defilement has as its 

prime representation stain, blot, or mark, so purgation 

comes to expression as the state where that stain, blot, 

or mark has been sprinkled, washed, cleansed, or taken 

away.94 As defilement is a state of negative power, so 

purgation is a state of positive power.95  As defilement 

produces unease of mind and numinous dread, so purgation 

results in confidence before God and peace of mind.96  As 

defilement leads to exclusion from the cult of earth and 

of heaven, so purgation qualifies for full participation 

in the cultic community on earth and the worship of 

heaven.97 As defilement reaches beyond the immediate 

93We have noticed this point already in 9:9-10; 
10:1-3, 22. The sharpest contrast occurs at 9:13, 14: 
whereas animal blood "sanctifies for the purgation of the 
flesh," Christ's blood avails to "purify your conscience 
from dead works to serve the living God." 

94Cf. the verbs used in the passage: loceapqEiv, 
Aolierv, Aoc n 	v, oZvec godee,v 	«Oar pi7v 	.ccpc'? v. 

95Shown by its privileges: access to the living 
God by means of incorporation in the heavenly cultus; 
10:19-22; 12:18-24. 

96As we already observed in 9:13, 14; 10:1-3, 
19-22. 

9712:22-24: "You have come to Mount Zion and to 
the city of the living God, the heavenly Jerusalem, and 
to innumerable angels in festal gathering 	. . ." 
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person to contaminate society, earthly cultus, and cosmos, 

so purgation is ultimately all-embracing in its scope, 

reaching even to the heavenly things themselves.98  

The particular vocabulary of the writer with regard 

to purgation, however, calls for careful examination. We 

have to do not only with locOacpi(ctv (to cleanse, purify), 
4, 

but also with ot,y(occcsv  (to consecrate) and I-01/4 E161w (to 

perfect). How do these three terms relate to each other 

and to the general category of purgation? 

In Hebrews 9-10, TEXE/ovv seems clearly to be used 

as the summum bonum realized for the believer by Christ. In 

7:11 the author had argued that "perfection" was not at-

tainable via the Levitical priesthood and at 7:19 that the 

law perfected nothing; now he summarily states the conclu-

sion that by one offering Jesus Christ has perfected the 

sanctified ones for ever.'" The manner in which he has 

used 7-EXE/6-by as well as the general drift of his argu-

mentation serve to indicate that this "perfection" consists 

of a twofold benefit: access to God and purification of 

the auverigicr(s. Thus, in 7:19, after stating the inefficacy 

) 989:23--The necessity for purifying Tk ETroupo(vroc. 

9910:14. 



261 

of the old order to perfect, he announces that the new hope 

in Christ enables us to "draw near" ( eyy(Viv ) to God. 

Again, 10:1 argues that the animal sacrifices can never 

"perfect" the offenders and is immediately connected with 

the "consciousness" (.5vveiS•rils(s) or "remembering" 

(c(/aLop-ries-is) of sins. The elaboration of 10:14 (Christ 

has perfected the sanctified ones) in 10:15-18 likewise 

highlights the removal of the remembering of sins. In 

10:19ff., both of these aspects flow together under the 

7 	r 
OUV, 0

1
05CA ipor "let us draw near with a true heart in full 

assurance of faith"--although 1-€A€to-uv as such is not 

used. 

This, then, is the understanding of TCAElciuv in 

Hebrews 9-10: believers with all unease due to sin re-

moved participating in the heavenly cultus. It seems to 

us that instead of the "loaded" word "perfection" a better 

term would be "incorporation." Incorporation signifies a 

state rather than an act of becoming, of entering into, 

such as "consecration" or "initiation" would point to. It 

is this view of TEAcioIv as a state which is indicated by 

the data of Hebrews 9-10; thus, we feel that those students 

who have argued for ---rcAEI6Iv equals consecration on the 
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basis of the LXX have made too easy an equation.1°°  Indeed, 

the fact that, as we shall notice below, the author dis-

tinguishes between 1-cik € 61,v and c4yLoclietv would make 

-rciketav equals "to consecrate" highly unlikely. N. A. 

Dahl proposes "initiation" for 7c)kcio-s-uv in order to set it 

10 °For instance, 0. Moe, "Der Gedanke des allge-
meinen Priestertum im Hebraerbrief," TZ, V (1949), 161-69; 
and Spicq, L'Epitre aux H4breux, II, 221. While TEXciet,v 
is used with reference to the ordination of the Levitical 
priests in the LXX, the parallel with Hebrews is not com-
plete: the LXX adds Te<S KCIpe.(5 in every case (Ex. 29:9, 
29, 33, 35; Lev. 4:5; 8:33; 16:32; Num. 3:3) except one 
(Lev. 21:10). The idea of ervAelay in Hebrews has long 
been a matter of debate among scholars. Their interest 
has been along christological lines, since the pamphlet 
speaks of TqAocilv with reference to Christ as well as to 
Christians. This raises the issue of whether -Tvikeiav 
is used in an ethical sense for Jesus; cf. O. Michel, "Die 
Lehre von der christlichen Vollkommenheit nach der 
Anschauung des Hebraerbriefes," ThSK, CVI (1934-35), 
333-35; Frederik Torm, "Om --reXelbv i Hebraeerbrevet," 
SEA, V (1940), 116-25; P. J. du Plessis, TEAVOZ: The 
Idea of Perfection in the New Testament (Kampen: Uitgave 
J. H. Kok, 1959), pp. 206-33; and Allen Wikgren, "Patterns 
of Perfection in the Epistle to the Hebrews," NTS, VI 
(1959-60), 159-67. Our concern in this study is with 
the implications of i-cAc161,v for anthropology rather than 
for christology--although, since Christ shared our flesh 
and blood (2:14), these motifs can be distinguished but 
not separated. We pay attention to the author's employ-
ment of TEAciolv outside of Heb. 9-10 later in this chap-
ter (infra, pp. 372-74). 
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apart from "consecration" ( ow(Qqc(v ) ;101 our suggestion 

of "incorporation" seems to be less confusing, however. 

Hebrews 10:14 distinguishes ocy(t4eiv from T'cXe(av 

making the former the logical preparation for the latter: 

Jesus Christ has perfected (incorporated) for ever those 

who are sanctified. That the present passive beycoqoju.evos 

here has the sense of a state attained is made apparent 

from 10:10 with the periphrastic -ripacszci_cvot E *SALE Y 

"we have been sanctified" (that is, in 10:14, it would be 

inadmissible to read as: "he incorporated those who are 

being sanctified," making 1-eXEt611/ logically prior to 
C 	1 , 

ocy(ocSEry ). 

The two other occurrences of ocylaiEtv in our 

passage serve to make manifest its meaning. At 9:13, the 

author argues that in the old order blood "sanctifies" for 

purity of the flesh, while at 10:29 he speaks of the blood 

of the covenant in which Christ was "sanctified." That is: 

1°1"A New and Living Way--the Approach to God ac-
cording to Hebrews 10:19-25," Int, V (1951), 401-12. We 
feel, however, that in common parlance the two terms are 
so close in meaning that his purpose is not well served. 
"Consecration" and "incorporation" seem more easily dis-
tinguishable--the first denoting an act of separation into 
the realm of the Sacred, and the second the state of full 
participation in the life of the cultus. 
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Old order: xvic(„Viv, 

Christ: 	
, 

ocyttqw, 

New order: 0(ytacEtv,  

no "reAeto-tv (explicitly excluded) 

TcAEuibv 

Te“-tovv 102 

In this light, it appears that the auctor ad Hebraeos  

understands ocyiociSciv equals consecration, sanctification 

equals separation for divine service. That is, ocyla(Seiv 

marks the point of transition, of separation from the pro-

fane, in the approach to the Sacred. Under the old order, 

such a separation was made, but full access was not attain-

able: there was oeylasciv but no "reAcijUv, Under the new 

order, there is a corresponding separation from the pro-

fane (the pamphlet as a whole is written in an atmosphere 

of total disregard for the "world"),103  brought about by 

the blood of Jesus--but that blood further avails to blot 

out all unease due to sin and to provide full access to 

deity. That is, 

10201d order: 9:13, 9; 10:1; 7:11, 19; Christ: 
10:29; 2:10, 5:9; 7:28; 12:2; new order: 10:10, 14. 

103Apart from vague references to persecution, the 
author seems oblivious to the larger world outside his own 
cultic circle. Thus, there are no references to the state 
or to social ethics. 
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.yta.3ctv 	  1-€A6tav 

separation 	 incorporation 

The author's usage of kaetxpltEiv (to cleanse, to 

purify) indicates an interesting difference from that of 

4 
4,Cyla(Civ and 'rE A E 	 GeepiViv is used of both people 

and things,104  the others only of people. The data in fact 

point to a broad spectrum of meanings for kagapqery 
	

it 

is the general word used to indicate purgation. For ex-

ample, in the parallel construction of 9:13, 14, kocaxei_cov 

is used as the equivalent of ocy(o+iv ; but comparison with 

9:9 makes it apparent that "purgation of CovE/671615 from 

dead works" is equivalent to 7*EAER;6v of ervVvit16(3  -- 

that is, k0(6)0(p(lEtv embraces both cotetc+iv and 7cX6-1(cov. 

Again, at 10:2 the k E ko( 00(1) t 6/u.E'vOuS is qualified by the 

C.(71aS , to distinguish a purgation with finality ("once for 

all") from a purgation which will have to be repeated: 

clearly, ko<0.3(to i ctv in itself does not carry this idea of 

finality. No; kg axt:›+/Y itself merely points to the reli-

gious phenomena of purgation: the context must determine 

differentiations as to persons or things, old order or new 

104People: 9:14; 10:2, 22 (all refer to the 
auve(Snstris ); things: 9:22--"almost everything under the 
law"; 9:23-- 704 s'Movpotmt0(. 
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order, repeated or once-for-all. Thus, in 10:22 we read of 

the Christians approaching deity having their bodies washed 

in yea-r( kac8actow (pure water) and we discern very clearly 

the religious category that is operating in the term 

kaaTelew 	In such an understanding, it is quite out of 

place to introduce questions of morality in an attempt to 

draw a sharp line between external (ritual) and internal 

(moral) purgation. 

As to the agent(s) of purgation in Hebrews 9-10, 

our previous remarks make it manifest that the means par 

excellence is ociftm . While water is referred to in a pass-

ing manner,1°5  the total argument is built around the power 

of blood. Here two distinct levels of potency are brought 

to view: animal blood avails to consecrate but cannot 

provide full access to God and must be applied over and 

over, but Christ's blood has brought incorporation 

( -7€Aq(cqt ) by a once-for-all operation. 

We see at this point in sharp outline the con-

gruency and also the contrast of the data of purgation in 

Hebrews 9-10 vis-a-vis the general "patterns" from 

1059:10--"various ablutions" (of the 0.T.); 9:19--
the covenant ceremony at Sinai involved blood, wool, 
hyssop, and water; 10:22--Christians approach God with 
"bodies washed with pure water." 
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phenomenology of religion. In the nature of purgation, in 

its effects, in the means used to bring it about--all as-

pects show precise parallels. The divergence is likewise 

sharp: it is not blood in general but a particular blood, 

even Christ's blood, which is the supreme purging medium; 

and further, this medium is of such potency that the state 

of purgation may not only be attained but held. Thus, 

whereas the general patterns continually looked to purga-

tion as that which once was or which might be, since the 

melancholy force of the is with its note of recurring de-

filement could not be pushed aside from center-stage, 

there is a dramatic shift in Hebrews 9-10. The accent 

continues to fall on the "now" time--but with a reversal 

of religious "tone." Whereas in the general "structure" 

the present is the time of continued and repeated defile-

ments and is therefore somber, in Hebrews 9-10 the note 

is of a lasting purgation now achieved. The somber note 

is wholly in terms of the past, as the repeated attempts 

of the old cultus to attain a decisive purgation are de-

scribed. That is, the author is fully aware of the oscil-

latory pattern 

defilement 	 purgation 



268 

but his argument is that this pattern has been broken 

through by the "once-for-all" blood of Christ. Now we have 

defilement 	 > PURGATION 

Defilement, Blood, and  
Purgation in Dynamic  
Relation  

We may now bring together the results of this dis-

cussion of defilement, blood, and purgation. It is clear 

that the three terms are bound up in the closest interplay 

in the argument of Hebrews 9-10. We may conveniently set 

out the relationships by a series of diagrams, for which 

the basis is indubitably: 

blood 
defilement 	 > purgation 

If we place alongside this the general "structure" from 

Chapter III, we see at once the individuality of the argu-

ment of Hebrews 9-10: 

blood (cleansing)  
defilement 	 purgation 

blood (defiling) 



269 

That is, the auctor ad Hebraeos conceives of blood only as 

a purging medium.106  

But that this individual representation is intel-

ligible only within the general patterns is likewise mani-

fest. Just as the general patterns come to expression in 

terms of power, death, and order, so in Hebrews. 

Firstly, in terms of power, we find again the net-

work of forces: 

defilement 

 

blood 	> purgation 

  

negative power 
strongly 
positive positive power 

Defilement is the state of danger: the polluted one is 

also a polluter.107  It is the state of separation, of 

cutting off from society and cultus.108  Purgation implies 

the reverse of defilement: it is a state of positive power 

wherein one has participation in the heavenly cultus.1°9  

106The possible exception is at 10:29. 

10712:15--the "root of bitterness" leads to the 
"defilement" of "many." 

10810:26-31--the man who counts as koiv6v the cove-
nant blood awaits punishment without mercy. 

10910:19-22--"let us draw near . . . in full as-
surance of faith." 
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Blood--particularly Christ's blood--is manifested as the 

medium of unrivalled potency to effect the transition, the 

rite de passage. 

Again, we see expressed the dynamic relationships 

in terms of life and death: 

defilement 	blood 	),  purgation 

death 	 life-power 	life 

The smell of death hangs over korVoiv : its bundle of 

4  
VC kpwv cpywv droops like an albatross from the 

cuveisicis .110 Purgation, on the other hand, is the 

state of worship of the living God. 111 It is 04t)u* that 

effects the change of status: the 00/10( of one who is 

J 

c9-iuos and c9AAAvros , and who has the power of an inde-

structible life. 112  

Finally, the relationship in terms of order/ 

disorder is in evidence: 

1109:14--Christ's blood purges the "conscience 
from dead works to serve the living God." 

1119:14; 10:19-22; also 12:18-24--participants 
with angels in the heavenly cultus. 

1127:26--Christ is an "unstained" priest; 7:16--
he became priest "by the power of an indestructible life"; 
9:14--he offered himself "without blemish to God." 
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blood 	)  purgation 

271 

   

disorder 
	

blood 	order 

In Hebrews 9-10 we see, on the one hand, the necessity to 

apply blood to even the items of service of the earthly 

sanctuary and ultimately to the "real"--the heavenly things 

themselves; and, on the other, the restoration of order 

among the holy things of earth and of heaven when this has 

been done.113  

Likewise, when we lay out the data of Hebrews in 

terms of the nature and concomitants of defilement and pur-

gation, the resemblances to the "structures" in Chapter III 

are most striking :114 

defilement 

 

blood .,..purgation 

  

Nature 

basic idea: 
spot, stain 

quasi-material 

quasi-moral 

contagious 

basic idea: 
stain removed 

quasi-material 

quasi-moral 

1139:21-23: the purging of earthly copies and 
Tc:( Ei7oupowta themselves was necessary. 

114Supra, p. 192. 
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dread 	 confidence 

uneasy 6uve1&76is 	 c- u VE (616(3 
at peace 

no access to God 

society 
endangered 

earthly cultus 
defiled 

worship of God 

society 
strengthened 

earthly cultus 
cleansed 

"Objective" 
Effects 

heavenly cultus 
defiled 

heavenly cultus 
cleansed 

In Hebrews 9-10 we also see agreement with, and 

departure from, the oscillatory pattern: 

defilement 

 

purgation 

  

derived in Chapter III. Indeed, the emphatic argumentation 

centering in the terms and do.(ga.(1 115  has its focus 

in such a context. On the one hand, the auctor ad Hebraeos  

is concerned to emphasize that the old order functioned 

according to the pattern: 

defilement 

 

purgation 

   

115The author does not seem to distinguish between 
these terms. 
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He argues that the very repetition of its most significant 

ceremonies--those of Atonement Day--point to the fact that 

purgation was never achieved in finality.116 The blood 

of Christ, however, breaks the pattern completely; now we 

have: 

defilement 	 > purgation 

This concern with the purgation effected by the once-for-

all offering of Christ's blood leads the author to intro-

duce a particular vocabulary into the general concept of 

purgation. Blood purges defilement: this is his working 

principle, so he cannot deny all purgative power to the 

sacrifices of the old cultus. Yet he wishes to differen-

tiate strongly the purgation effected under the old order 

from that available under the new. Hence we find intro-

duced the categories of acyloclGtv, (Ocx.rial , and TEAEtolv 

Whereas ay 	stands for that separation from the pro-

fane which marked the old cultus, only under the new order 

is incorporation into the heavenly cultus ( Teketcivv) pos-

sible. We may conveniently diagram the relationships 

which result as follows: 

1169:6, 7, 25; 10:1-3. 



General categories: 

DEFILEMENT 

kolvoiv 

Old order: 

BLOOD PURGATION 

koc0(xpiictv 
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kotvovv 

New order: 

kotvciuv 

animal 
blood 

Christ's 
blood 

	 ocytoc3ctv 
separation, 
consecration 
purgation -ris is-cepk<')s 
no full access to God 
no finality 

›.k0(013(eqElcr 

cxyt.qciv 

 

	>. 're-  X €t 01) V 

 

separation incorporation 
full access 
cruvciSrio-is purged 
finality 

It seems incontestable that the methodology we have 

adopted has illuminated the argumentation of Hebrews 9-10, 

particularly as it concerns the notions of blood, defile-

ment, and purgation. But our presentation so far has not 

taken account of certain points in the text which might 

appear to lead in a different direction: for instance, 
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the reference to Xu-rpw•sts (redemption),117  and the mention 

of divine will. 118  Besides, we must consider what light 

may now be shed upon the cruces interpretum from the 

discussion we have already concluded. It is time, there-

fore, for us to take up the text and trace its developing 

argument step by step. 

The Progress of the Argument  
in Hebrews 9-10  

Rather than considering the passage in a verse-by-

verse fashion, it seems more helpful to deal with it in its 

logical parts as we have previously isolated them. In this 

way, traditional "hard nuts" will be taken up with due re-

gard to their context in the argument. 

9:1-5.--One should not endeavor to attach too much 

significance to these verses; nor, on the other hand, 

should they be put aside. The author here sets out a 

quick description of the earthly sanctuary, basing his 

remarks on the portable tent of the wanderings rather than 

1179:12--"having secured an eternal redemption" 
(in 9:15, o(noX6-1-pwesis is used). 

11810:10--"by that will we have been sanctified 
through the offering of the body of Jesus Christ once for 
all." 
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on the Jerusalem temple. But we are not to attach meaning 

to the various items of the sanctuary which he lists: that 

, 
he has no interest in them is underlined by his Tlept coV 

ovk 	v Civ AdyEty kaTa /-aPos( "We cannot speak in de-

tail about these things here"). The point is important: 

it shows us that the argument is not to be conducted via 

an allegorizing or "spiritualizing" of each item in the 

earthly sanctuary. The auctor ad Hebraeos is no more con-

cerned with drawing correspondences between the earthly 

items of furniture and their counterparts in the heavenly 

sanctuary than with a homiletical "application" of each 

item to the work of Jesus Christ. 

Indeed, the items mentioned in these verses are 

not alluded to again. Why then does he trouble to list 

them? Manifestly, in terms of defining the two divisions  

(4. 
of the earthly sanctuary: the HyiK (Holy Place) and the 

"Ay10( :Ityicuv 

in this way accomplishes two apparent purposes: (1) on a 

broad level, the point is being made that man's approach 

to God is not an easy matter: the old sanctuary was a 

system of barriers between man and God; and (2) more spe-

cifically, the two compartments are to be used as an 

(Holiest of all). Introducing his discussion 
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illustration for the contrast between earthly and heavenly 

that he is shortly to make. 

These observations shed light on two omissions 

from the list of sanctuary appurtenances which might ap-

pear surprising. In view of the argumentation concerning 

purgation and the offering of blood which is to follow, 

we might have expected to see included the laver and the 

altar of burnt offering. But when we see what the auctor  

ad Hebraeos is about, the omissions are altogether in 

order: firstly, these two items were placed outside the 

first compartment of the sanctuary and hence could not 

come into view in an argument concerned with access to 

God in terms of the two compartments; and secondly, the 

author clearly shows no interest in drawing parallels from 

items of the sanctuary to the work of Christ. The altar 

of burnt offering, in fact, would turn the argument in a 

direction contrary to his purpose: it was the place of 

killing and burning, whereas he is dealing with blood as 

a medium of access and purgation.119  

119At the close of his work, he makes a homiletical 
application from the idea of the altar of burnt offering 
in 13:11-13. The offhand mention of the altar there is in 
marked contrast to the closely woven argumentation of chs. 
9-10. 
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The passage contains one error of fact: the author 

places the altar of incense in the second apartment instead 

of in the first. It seems impossible to find any justifi-

cation for the statement, whether from the particular edi-

tion of the LXX which he used or from the manner in which 

he develops the argument of Hebrews 9-10. We must under-

line this latter point: the golden altar is not at all the 

focus of interest to the author in 9:1-5 nor can it in any 

way be conceived of as entering into the subsequent argu-

ment. That is, this puzzling misplacement of an item of 

the earthly sanctuary's furniture is no more than a curi-

osity to the exegete. -20  

This is not the only place where the author's 

description of the cultus is at variance with the LXX; 

at 7:27, he seems to have the high priest offering daily 

sacrifices, while there is a curious blending of cultic 

120It is because certain views as to the nature of 
Scripture seem to be threatened by this error of fact that 
commentators have frequently given considerable space to 
this problem. A recent discussion from a conservative 
viewpoint is provided by F. F. Bruce, Epistle to the He-
brews, pp. 184-87. That Bruce finds the author's "mis-
take" a problem is obvious; his eventual attempt to 
diminish its force--"there was, however, a special con-
nection between the incense-altar and the holy of holies, 
no matter on which side of the veil the altar stood" 
(p. 186)--is itself quite unsatisfactory in meeting the 
point, however. 
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animals and ceremonies in 9:6-22. These errors in detail 

appear to present the exegete with three options: the 

author had a "defective" edition of the LXX, or he mis-

understood the LXX (not having personal acquaintance with 

the cultus), or he simply was not concerned with the de-

tails of the cultus. The first position lacks manuscript 

support; the second must always remain purely conjectural; 

the third, however, does allow of investigation. Admit-

tedly, such investigation involves the "feel," as it were, 

of the author's manner of argumentation. It seems to me 

that with the auctor ad Hebraeos we are dealing with a 

master whose convolutions of thought are developed very 

carefully but whose mind grasps religion in terms of a 

series of striking motifs rather than in a mass of 

minutae.121 In Hebrews 9-10, these motifs are blood, 

access, defilement, purgation, and "conscience" 

( Tuvelgir(s). Details are only in view as they are 

lumped together in the service of the motif which is in 

focus. From one point of view, then, the author is 

121Elsewhere in the pamphlet we may discern evi-
dence of the author's impatience with minutae, e.g., in 
the list of the ABC's of Christ (6:1-3), in the abrupt 
termination of the list of the heroes of faithfulness 
(11:32-38), and in the description of the privileges of 
the heavenly cultus (12:22-24). 
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careless in his examples and makes mistakes of fact; from 

another, however, he is seen at work as a master painter 

whose broad canvas reduces such talk of mistakes to mere 

quibbling. 

9:6-10.--The Scof verse 6 picks up the /(.4,v of 

verse 1, showing that a forward movement in the argument 

is about to be made. What this movement is becomes quite 

clear: it is an explicit proof of the imperfection of the 

old order. This is shown in two respects: lack of access 

to God and no purgation of 6uve:Srpsts --ideas which we have 

already seen to be internally related. 

Indeed, the preparation of the argument in the de-

scription of the earthly sanctuary in verses 1-5 and its 

full development here show the old cultus as a system of 

barriers. No access to the outer compartment of the 

earthly sanctuary was possible for the layman, while the 

Holiest of All was even more restricted: only the high 

priest, and that but once a year, could approach the second 

compartment. Yet even the high priest, as he entered the 

Most Holy on Atonement Day, could not be said to have 

realized the fulness of access to deity, for the earthly 

sanctuary was no more than a symbol pointing to the present 
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age.122 In this age, a way to the "real" sanctuary, 123 

which is heaven itself, has been manifested: here only 

is true access to God. 

Before we look into the anthropology which comes 

into view here, we should pause to note that the passage 

exposes the limits of our thesis. We are concerned in 

this dissertation with the defilement-purgation syndrome 

as a way of explicating the anthropology of Hebrews. But 

in verses 8-9 we seem to confront another symbolism: the 

outer tent equals this age and consists of barriers. 

That is, the defilement "structure" is crossed by a 

122G  reek = nocpc.413.c,X-ri Fps Toy Icecipov 'TOY 6'1/E6rl ko To( . 

We have followed Arndt and Gingrich, Greek-English Lexicon, 
p. 617, at this point. 

I u 123The author's usage of To ocyloc in Heb. 9-10 has 
evoked considerable comment. We agree with the assertion 
by A. P. Salom, "TA HAGIA in the Epistle to the Hebrews," 
AUSS, IV (1966), 59-70, that the term denotes the sanc-
tuary in general, rather than with Swetnam, "Hebrews 9,2 
and the Uses of Consistency," pp. 205-21, that it signifies 
the Holy of Holies. Swetnam is right to the extent that 
the stress in the author's usage of the term in 9:12, 24, 
25; 10:19 is clearly on full access to God. It seems to 
us that no distinction of two "compartments" in the heav-
enly sanctuary is to be made on the basis of the author's 
argument. His point in dealing with the Holy and Most 
Holy in 9:1-5 manifestly is to show the lack of access 
under the old cultus and to provide the base for the sym-
bolims of outer equals earthly, inner equals heavenly. 
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cosmological (gnostic?) one. Since we are investigating 

anthropological rather than cosmological aspects of He-

brews, we can do no more than to take notice of this 

second symbology. By this means, however, we may guard 

against overextending our thesis: clearly, the defile-

ment syndrome is not to be forced so as to attempt to 

cover all issues (its primary thrust is anthropological). 

It is obvious that investigation of the cosmology of 

Hebrews, along lines analogous to the anthropological 

concerns of this dissertation, is called for. 

Turning from cosmology, we observe that the auctor  

ad Hebraeos uses -rE-Xciav instead of kocOapiViv with ref-

erence to the "consciousness" (auveiElys(s) of sin here. 

We have seen that --reA€4•5suv for him signals finality--

here, such a removal of sin from the consciousness that 

it does not again come into remembrance. What he wishes 

to deny, apparently, is not a temporary purgation of the 

consciousness under the old order, but rather the ability 

of that cultus to effect a permanent purgation (TEXeioiiiv). 

The qualification of the kfkoc8pcp(6uvov5 by c(.11.( at 10:2 

confirms this interpretation. 

It is time for us to consider the author's under-

standing of the term suvEigis(s. In doing so we cannot 
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escape giving attention to his usage of 60N , since the 

two terms appear to be juxtaposed: while the old cultus 

could not "perfect" the avvEiSicris of the worshipper, it 

consisted only in Stkoctc3}-4,47-0( 604pkas ("fleshly regula-

tions" )7124 again, animal blood brought purgation -rls 

aYkcl's, but Christ's blood purged the 6uv€(6-16is .125  On 

this basis, commentators have argued for a 60VFA•rins - 60(11 

dichotomy, which has been equated with an "internal"/ 

"external" equals moral/ritual cleft.126 Thus, the issues 

raised from a consideration of the author's intent in 

using <swab-P./cis are ultimately of crucial significance 

in the exegesis of Hebrews 9-10. 

Our earlier study of defilement and purgation in 

Hebrews 9-10 has pointed to the manner in which ovve;Siesis 

is to be understood. The word has obviously negative con-

notations--connotations of sin, remembering, and repeti-

tion. With the ovveiErierrs there comes into view the 

"subjective" aspects of man as defiled: that is, the 

personal sense of "sin." EuvEtdris is the internal 

124
9:10, translating literally. 

125
9:13, 14. 

126Supra, Ch. II. 
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witness, as it were, that all is not well; it is the uneasy 

consciousness. Though the old cultus with its ritual of 

the Day of Atonement might effect temporary relief, the 

purgation of mind was short-lived: the very need for the 

rituals to be repeated was the damning evidence that "sin" 

had again come into remembrance. 

We must beware of reading into the text modern 

ideas of "conscience" as the moral arbiter, the influence 

of the superego on the ego.127  Conscience in this sense 

denotes the intuition of "right" as well as "wrong"; it is 

involved in decision; and, above all, it is eminently in-

dividualistic. We would underline that in all of these 

three points there is a yawning gulf between "conscience" 

in common parlance and avvcieics-ts in Hebrews 9-10. For 

the auctor ad Hebraeos,  auvcidicts  concerns only the sense 

of "wrong"; it is not involved in decision-making but in 

"remembering" or "consciousness"; and it is collective: 

127Cf. Gove, Webster's Third New International  
Dictionary: "the sense of right or wrong within the indi-
vidual . . . inmost thought or sense . . . conscientious 
observance . . . sensitive regard for fairness or 
justice." 
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the community, not the individual, is in view. -28  It seems 

to us, therefore, that it would be wise for students of 

these chapters to eliminate all talk of "conscience" as 

they discuss the argumentation. 

Obviously, while "consciousness" and "remembering" 

serve to give a general idea of what the author is about 

when he refers to the cytivet‘e-rsts , they are awkward in 

translation; furthermore, they themselves introduce mis-

leading connotations. We would suggest that Bouquet's 

128Our conclusions concerning the use of auvel,Encis 
in Hebrews find precise support in C. A. Pierce's penetrat-
ing study: Conscience in the New Testament, SBT (Chicago: 
Alec R. Allenson, Inc., 1955), pp. 99-102. Pierce shows 
that euvcityrsis , although used sparingly, is employed with 
great skill by the author of Hebrews; he also points the 
need of understanding the author's use of the term without 
interpreting it by other N.T. occurrences. In Heb. 9:9, 
he finds that "conscience is the real obstacle to worship." 
The badness of the "conscience" is implicit in the de-
scription: the old ritual could not "perfect" the 
6waSials . In 9:14, the badness is explicit:,  "dead 
works." In 10:2, the author describes a auvc(6,7is de-
cisively purged: it is essentially "empty" (cf. p. 26). 
In 10:22, the badness of the "conscience" is again ex-
plicit: it requires purgation. Pierce's account agrees 
with ours in showing the negative connotation which 
auveibiois has: it stands in the way of worship and 
calls for cleansing. When it has been purged, it is 
marked by an absence of "numinous uneasiness" rather than 
having a positive content. Pierce, however, has not 
brought out the "collective" aspect as he might have done. 
He seems to take for granted that the argument of Hebrews 
has in view a cultus--that is, a group of worshippers. 
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expression, "numinous uneasiness," provides an attractive 

alternative. The author of Hebrews clearly intends to 

convey the sense of unease by Vuv€16-ricsis 	it is the 

collective unease of the congregation which leads over 

and over to Atonement Day. At the same time, this unease 

receives its peculiar sharpness because the sense of de-

filement is above all with reference to deity: it is a 

numinous unease. 

uvcidicris is thus a word of deep significance to 

the author. Above all, we must recognize it for what it 

is: deeply evocative of homo reliqiosus. With auk/ELS1► 6"s 

we see, as it were, man's efforts at self-sufficiency 

peeled away and his feelings of inadequacy before the 

divine--that is, coming to expression as defilement--

laid bare in his innermost consciousness; and with that 

we see his repeated efforts to seek the "solution" held 

out by the cultus--purgation from defilement--only to fall, 

fall back again into defilement. It is a picture which, 

of course, accords exactly with the anthropology of de-

filement indicated by phenomenology of religion. 

What then of the author's understanding of the 

15.0T1 (flesh)? Apart from these two occurrences of (50C(3 

in conjunction with 6vvEibri615, there are four references 
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to 144 in the pamphlet.129  One of these, that at 10:20, 

involves the crux interpretum of the apparent equa-

tion of flesh with "curtain" and must be left for full 

treatment later. The other three, however, seem to share 

a common idea of 64(4 --that of a mere designation for 

human nature. The reference at 5:7 is especially clear: 

the earthly experiences of Jesus are comprehended under 

, 	
Tres .5. 	

) 
Ev -Taos 71/4.4Toccs Ts qpkOs awrou ("in the days of his 

flesh"). Again, 2:14 speaks of Christ's children, and 

thence Christ, sharing blood and 6.<4; while 12:9 con- 

trasts our fathers 	ob(pkos with God as father. 

In all these three cases, it is quite clear that 

64i is not a term of derogation. There is no suggestion 

of "fallen" human nature in view, for instance, even as 

there is absolutely no hint of a 60C(34- 77\47)./40< dichotomy 

of a metaphysical (Greek philosophy) or ethical (Pauline) 

type. No; 604:r,  is used without special theological weight: 

it does no more than designate the sphere of humanity. 

The only contrast here is the general one that pertains 

129In addition, the adjective oivkivis is used 
at 7:16. 
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throughout the Bible: the inferiority of the human to the 

divine.130  

We are now ready to consider the significance of 

a6434 in 9:10. Is it possible that here we find the term 

used with special--that is derogative--significance to in-

dicate a dichotomy with stsvvet.drics(s? The evidence is over-

whelmingly against such a view, even if we set aside the 

use of 6.91 elsewhere in Hebrews. For a start, we noticed 

already the curious preference of TEXC-i6uv for ke(0.4pieiv 

at 9:9, which would indicate, not that the old cultus 

could not bring purgation of auvEC(Sicris , but that it could 

not effect a lasting purgation. If this is correct, then 

there could obviously be no dichotomy of (54d- •suvelfiricis 

in view. The conclusion of 10:19ff. is decisive to settle 

the issue beyond all doubt: there the Christian comes to 

God purged in both body and esovciSicris 
	

In fact, the 

auctor ad Hebraeos had already clearly revealed that he 

had no objections to ritual on the grounds that it was 

130Cf. E. Schweizer,HZ0(pi," TDNT, VII, 142, writ-
ing concerning a4p4 in Hebrews: "In all these passages 
64 denotes the earthly sphere which is separated from 
the world of God. But the thought of sin is never linked 
to it." 
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"external" instead of "internal": he included lustrations 

(Aporr(6-/A0, ) among the ABC's of catechetics.131  

In 9:10, therefore, we should translate Sik.cicroc 

6040k83 as "human regulations."132  The contrast is yet to 

be made: it will be between the earthly sanctuary with 

which these human regulations are concerned and the new 

order which finds its focus in the heavenly sanctuary. 

The author's view of the old cultus comes clearly 

into view in this paragraph. On the one hand, there is 

obvious denigration: it is a system of barriers; it brings 

no finality in dealing with the numinous uneasiness of men, 

because it belongs merely to the human order. Yet it is 

not to be wholly deprecated: it was significant in its 

time, serving as a symbol of the new order to come. Thus, 

there is a delicate balancing of discontinuity and con-

tinuity. This continuity is, above all, pointed to by the 

ou )(coprs ocy..uocros ("not without blood"): it is blood that 

1316:2 .  

132cf. RSV--"regulations for the body" and 
NEB--"outward ordinances." 	Both of these transactions 
reveal the outworking of the bias against ritual which we 
have noted frequently before. Schweizer sjocpi," p. 142, 
however, agrees with us: "One may ask, then, whether the 
phrase in 9:10 does not mean 'statutes of the earthly 
sphere.'" 
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provides access and purgation in both orders. Thus, as we 

move into the next paragraph, it is blood that forms the 

axis of the argument.133  

9:11-14.--One of the very few textual variants of 

significance immediately presents itself. The question is 

whether Christ is high priest of the "good things" y6v‹?‘NR.1v 

(which have come) or zu.EXX0v-rwv (which are to come, that is, 

about to come). The manuscripts and interpreters of Hebrews 

are divided on the issue.134  Furthermore, both readings are 

133We may pause at this point to summarize the man-
ner in which our treatment of Heb. 9:6-10 has varied from 
that of the commentators. We take, by way of contrast, 
Michel's work--as a whole probably the best commentary on 
Hebrews. Michel's strong religionsgeschichtliche interest 
is of no significant help to him in this passage. Apparently 
he can see no value in religious ritual, so that the defile-
ment-purgation anthropology not only is not sighted but is 
obfuscated by a strong contrast of "flesh" versus "con-
science": "Opfer und Gaben einerseits, Gebote und Verbote 
andererseits, die Speisen, Getranke und Waschungen angehen, 
sind letzlich immer nur auf das Fleisch bezogene und durch 
das Fleisch begrenzte Handlungen und Satzungen. 'Fleisch' 
ist aber der Mensch in seiner nattirlichen Beschaffenheit, 
die sich Gott im letzen entziehen kann; Gegensatz zum 
Fleisch ist das 'Gewissen', das dem Wort und Gebot Gottes 
ausgesetz ist" (pp. 308-9). The value of our approach via 
phenomenology of religion in showing the holistic character 
of defilement-purgation and "conscience" as "numinous un-
easiness" as a means to understanding the text will be 
obvious. 

134Among the interpreters, F. F. Bruce, RSV, NEB, 
Westcott favor yevovwv; Michel, Montefiore, Moffatt, and 
Spicq favor it-LEXt1/40/vrwy. 
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entirely understandable in view of the tension which the 

author maintains between the "now" and the "not yet" 

throughout the pamphlet. On the one hand, he stresses the 

0.01a4 (once-for-all) work of Christ, which has brought in 

the new order;135  but on the other, the hope of the Return 

is clearly in evidence.136  In fact, while the two chapters 

we are considering revolve around the now time, the future 

aspect even here is never completely out of sight. We 

cannot involve ourselves in an elaboration of the author's 

eschatology; it suffices to notice that an intentional 

change of either word to the other would be quite under-

standable, depending on whether the scribe was more in 

sympathy with the present or future viewpoint of 

soteriology.137  

The immediate context, however, seems decisive 

for settling the issue. We noticed how 9:6-10 is concerned 

1359:28; 10:37, 38; 12:26-28. 

1369:28--Christ to "appear the second time"; 10:37, 
38--"Yet a little while and the coming one shall come and 
shall not tarry"; 12:26-28--"Yet once more I will shake 
not only the earth but also the heaven." 

137It is also possible that the text has assimi-
lated to either the 17-0(puyevoi.Levos of 9:11 or the Taw 
A‘EXXOscrwv 2<y«,0t,:iv of 10:1. 
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to show the imperfection of the old order. The final 

statement is both a summing up and a preparation for the 

argument of verses 11-14: the old cultus consisted only 

of human regulations (equals regulations of the human 

order) incumbent until (i.kg)(et) the time of the new order. 

The full transition comes in verse 11, the a having an 

adversative sense: "but (or now) since Christ has become 

a high priest of the good things." In this setting, the 

"good things" obviously have come, otherwise the contrast 

evaporates. 

That such a contrast is precisely the point which 

the author wishes to make is further shown by the way in 

which verses 11-12 balance verses 6-10. We may set out the 

evidence as follows: 

Old Order (verses 6-10)  

Earthly high priests 

Earthly sanctuary 

Made with hands 
equals human order 

Animal blood 

Repetition 

Limited access; barriers 

Until the time of the 
new order 

New Order (verses 11-12)  

Christ 

Greater tent (101vi) 

Not made with hands 
equals not of human order 

Christ's own blood 

Once for all 

Access to the "real" 

Good things realized 
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What then are the "good things" of verse 117 Mani-

festly, those very things which the old order could never 

provide--full access to God with a purgation of numinous 

uneasiness. In a sense, then, verses 1-10 hang together 

under the rubric of "the good things not yet realized, but 

pointed to" while all the subsequent discussion falls under 

"the good things that have come." This is the setting in 

which the leitmotif of "better blood" comes to focus: 

Christ's blood answers the question of how the good things 

have been brought about. 

Before turning to verses 13-14, we should briefly 

note two matters which, while not of significant weight in 

the development of the argument, nevertheless call for com-

ment. The first concerns the author's understanding of the 

greater and more perfect 45k1v4 (tent) in verse 11. The 

genesis of the problem of understanding is grammatical: 

in verses 11, 12 we have in a continuous statement three 

uses of 810( with reference to the work of Christ. Since 

the last two are indubitably instrumental in function, 

students of the passage have long argued that the first 

must also have the instrumental sense, that is, "Christ 

entered the holy places by means of the greater and more 
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perfect csklvi. u138  This interpretation, however, seems 

prima facie impossible: how can a heavenly tent be the 

instrument of Christ's access? Thus, a number of exegetes 

have endeavored to "spiritualize" the meaning of 6k-iv1, 

making it signify Christ's body in some way.139  

I consider all such attempts to be unsuccessful. 

They display a failure to discern the immediate argument, 

the context of the argument, and the parallel passages found 

elsewhere in Hebrews. Let us quickly amplify these points. 

Firstly, with regard to the immediate argument: according 

138Cf. Westcott, Epistle to the Hebrews, p. 256: 
"It seems best to take the preposition in each case in the 
same general sense and to join both Stc< 	 k.ci 7: 6k. 
and 612( rci. 16. °u. with eitsijAec . Christ employed in the 
fulfilment of His office 'the greater Tabernacle' and 'His 
own Blood' (compare the corresponding though not parallel 
use of 81« in I John 5:6)." More recently, Montefiore, 
Epistle to the Hebrews, p. 152: "It would be bad style 
and unparalleled N.T. usage to use the same preposition 
twice in the same sentence with the same case but with dif-
ferent meanings." 

139E.g., James Swetman interprets the akTivi'l as 
Christ's body as Eucharistic sacrifice: "The Greater and 
More Perfect Tent," pp. 91-106; "On the Imagery and Sig-
nificance of Hebrews 9, 9-10," pp. 155-73; "Sacrifice and 
Revelation in the Epistle to the Hebrews," pp. 227-34. 
Albert Vanhoye, however, argues for the glorified body of 
the risen Christ: "Par la tente plus grand et plus 
parfaite . . . ," pp. 1-28. Westcott himself is forced 
to adopt a "spiritualizincrview: he traces the interpre-
tation as "flesh" or "humanity" back to the Fathers, both 
Greek and Latin (Epistle to the Hebrews, p. 257). 
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to the "spiritualizing" view, the argument runs--"by means 

of his body . . . not by means of animal blood, but by 

means of his own blood, he entered." That is, the last 

bra is essentially repetitive in function: the argument 

in effect stops at 6Icliv4i. More than this, however, is 

the description of the Giriv,, 
	

it is greater, more per-

fect, not made with hands, not of this creation. Surely 

the author is making a point by all this, but what is it? 

If it is a description of the body of Christ, we must 

frankly state that it is extremely obscure. The facts 

are these: there has been no hint for the reader that 

such a "spiritualizing" interpretation is coming; instead, 

the thrust of the argument from 8:1 to this point would 

lead him immediately to link this description with the 

"true (that is, real)tent" of 8:2.140 Secondly, with 

140In 8:2, Christ is "minister of the real 
(0010164;,$) tent, which the Lord--not man--pitched"; in 
9:10, the tent is "greater and more perfect, not made by 
human beings--that is not of this creation." Likewise, 
the stress on the earthly tent's being made according to 
the pattern (8:5, 6) leads in the same direction. Finally, 
in view of the earlier underlining of the humanity of 
Jesus (2:5-18; 5:7, 8) and the subsequent reference to 
the body of Christ in terms of his sacrifice (10:5-10), 
it seems incredible that the author could here (9:11) 
intend .5k -iv-Pito refer to Christ's flesh, body, humanity, 
or "spiritual" body. 
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regard to the context of the argument: we have already 

noticed that verses 6-10 are clearly meant to prepare for, 

and to balance, verses 11-12. Now, in verses 6-10 the con-

cern is first with place, then with instrumentality. To 

suggest that the first Si( in verse 11 has no reference to 

locale destroys this correspondence. Finally, with regard 

to parallel passages: two other statements of the author 

seem to have provided the base for the statement that 

Christ has entered Sic the heavenly tent. In 4:14, Christ 

is a great high priest who has passed through the heavens, 

while in 7:26 he is exalted above the heavens. That both 

of these references have a local significance is beyond 

dispute. 

All these considerations demand that the first So(' 

be local in function. What then of the syntactical prob-

lem? In fact, it has recently been demonstrated that a 

local 6.(..' followed by an instrumental Sw: is admissable; 141 

this is surely what we must see here.142  With this 

141So Otfried Hofius, "Inkarnation und Opfertod 
Jesu nach Hebr 10, 19f.," Der Ruf Jesu und die Antwort der  
Gemeinde, ed. by Eduard Lohse, Christoph Burchard, and 
Berndt Schaller (Gottingen: Vandenhoeck & Ruprecht, 1970), 
pp. 132-41; also J. Jeremias, "Hebraer 1020: Tour'Ecniv 
1-)15 acipkOs at!)-rdsv ," ZNW, LXII (1971), 131. 

142So Hofius in Lohse, Ruf Jesu, pp. 136-37. 



297 

interpretation we are able to illuminate the argument in 

its immediate development, its context, and its anticipa-

tions in the pamphlet. 

Granted, then, that the greater cs.knyli of 9:11 has 

local reference, questions as to its precise significance 

to the author might still be raised. With them, however, 

we would be forced to embark upon a discussion of the 

author's cosmology--altogether a full topic in itself.143 

The second matter calling for comment is the 

curious phrase ociwviocv AUTpwcsiv ekevas("having found 

eternal redemption") which is used in 9:12. The motif of 

redemption stands strangely apart from the argument, which 

has dealt with access to God, numinous uneasiness, priest, 

and blood. Nor is it picked up in the subsequent discus-

sion:144  it is blood which is the pivot for the argument--

blood as purging, not as redeeming. 

Michel has pointed to the probable solution of the 

, 
inconsistency: (x.t6.3vtbi Xt;TiowItsiv eupociu.*vos has a liturgical 

  

143As noted at the outset of the chapter, cosmo-
logical questions have been avoided except where directly 
significant for the task of elucidating the anthropology. 

144On1y in 9:15, where -07oXur1wawoccurs, is there 
any echo of this motif. 
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ring.145 That the auctor ad Hebraeos understood man's 

"problem" in terms of defilement and its "solution" as 

purgation we have already demonstrated, yet, after all, 

he could not fail to be exposed to other interpretations 

of Christ's work. Just as there was a brief allusion to 

the Christus victor idea early in the pamphlet,146 so here, 

as the author gave in brief his view of the "good things" 

realized in Christ, the hymnic phrase came to mind. Even 

so do we find in modern times that Christian writers quite 

uncritically blend motifs of redemption (buying back), 

forgiveness (debt), and purgation (washing) when they ex-

press themselves concerning soteriology.-47  

We have already given attention to verses 13-14 in 

our discussion of blood, defilement, and purgation earlier 

in this chapter. Here we find in capsule form the author's 

14 5Michel, An die Hebraer, p. 312. 

1462:14, 15. 

147We noticed in the history of the investigation 
of our topic (Ch. II) that very often commentators moved, 
apparently unconsciously, from the vocabulary of the text 
of Hebrews in terms of purgation to talk of atonement, for-
giveness, or redemption. We find the same sort of merging 
in Christian hymnody; cf. Charlotte Elliott's 

"Just as I am, thou wilt receive, 
"Wilt welcome, pardon, cleanse, relieve; 
Because thy promise I believe, 
0 Lamb of God, I come, I come." 
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understanding of blood: it is the medium of purgation. 

Here the leitmotif of "better blood" is set out in an argu-

ment of vivid force by means of the iTocrt) /.0;00.43v. Here 

we see the balancing of the old cultus against the new: 

both rest on blood, but the new has better blood. 

The author's statement in these verses provides a 

splendid example of the advantages of the methodology we 

have adopted in the dissertation. We see, first of all, 

the barrenness of Religionscieschichte as an approach to the 

argument. The argument proceeds from a base of the blood 

of bulls and goats and the ashes of the red heifer: all 

that religionsgeschichtliche methodology can do is to lead 

us back to the Old Testament cultus. But for getting "in-

side" that cultus, as it were, we are left without any 

help.148 The statement, however, immediately glows with 

148The reference to the 6.41,LAAKIts ("heifer") in 9:13 
points up the weaknesses of traditional exegetical method-
ology when confronted with the cultus. The author's 
reference is manifestly to the ceremony of the red cow 
(Hebrew: rlw), which is found only in Num. 19. This 
chapter, however, has long presented a puzzle to O.T. 
scholarship. In fact it was a continuing source of debate 
among the rabbis: the Mishnah has a whole tract (Parah) 
dealing with it. The peculiar difficulty of the passage 
was in the religious ambivalence it manifested--the ritual 
of the red cow was instituted for the purpose of providing 
purification but it acted itself as a source of pollution. 
Blau, "The Red Heifer," pp. 70-80, suggests that it was 
this character of an unsolved puzzle which prompted the 
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significance when we turn the searchlights of phenomenology 

of religion on it. Now we begin to see the text in its 

long line of rabbinic speculation. The methodology of 
literary criticism does not provide the solution to the 
difficulties of the passage: it reveals a series of in-
consistencies, repetitions, roughnesses, and general lack 
of clarity which point to two or three discrete literary 
units, all of which are priestly material. (Cf. G. C. 
Gray, ICC, Commentary on Numbers [New York: Charles 
Scribner's Sons, 1903], pp. 242-43.) Nor does form criti-
cism take us further: whether we have two, three, or more 
pieces of disparate material brought together by a priestly 
editor, the Sitz im Leben of each is clearly the cult. 
Religionscieschichtliche methodology likewise leads to an 
impasse. Apparently no Canaanite parallel to the ceremony 
of the red cow has so far come to light. Commentators have 
searched far afield, even mentioning the sacrifice of red 
puppies and red-haired men in Roman religion, or suggesting 
that the use of the cow in this rite points to Iranian 
(i.e., Zoroastrian) roots. All this, however, is quite 
imprecise. Tradition history seems to open up the text 
to some extent: it suggests that Num. 19 attempts an 
amalgamation of two discrete types of instruction relative 
to defilement through contact with a corpse--one procedure 
being a self-purgation, the other calling for the use of 
the "water for impurity." Some writers have attempted to 
press the ideas of Num. 19 to indigenous Palestinian re-
ligion; thus, de Vaux, Ancient Israel: Its Life and  
Institutions, trans. by J. McHugh (New York: McGraw Hill, 
1961), p. 461; or H. P. Smith, "Notes on the Red Heifer," 
JBL, XXVII (1908), 153-56, who sees its basis in an ancient 
sacrifice of the dead. In short, it is obvious that the 
ideas which come to light in Num. 19 are extremely baffling 
to the modern mind, and that the exegetes have been at 
their wits' end to grapple with them. It is surely sig-
nificant that they have felt compelled to go beyond the 
strict boundaries of the methodology of Religionsgeschichte  
in an attempt to deal with this "primitive," "magical" 
material. Their tentative steps toward phenomenology of 
religion provide a suggestive background for the full 
espousal of this sister discipline by the exegete which 
we have put forward in this dissertation. 
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religious context as a witness to man's existential striv-

ings. Specifically, the passage is setting forth the play 

and counter-play of religious forces (powers). We see a 

network of six interlocking powers, four of which are ac-

tive forces (powers of transition or agency). We may 

briefly recapitulate our earlier findings by means of the 

following schema: 

defilement 	 blood 	>  purification 

negative 	strongly positive 	positive 

static 	 active 	 static 

Within this general schema there is a hierarchy of forces, 

in descending order as follows: 

Level one: 	Christ's blood equals supreme power, 
direct and positive. 

Level two: 	Defilement (negative) or purgation 
(positive) of the 6uvciS11(5. 

Level three: Animal blood equals weakly positive, 
direct power. 

Level four: Defilement (negative) or purgation 
(positive) T175 csapkOs. 

It is natural for us to raise the question as to 

how the blood of Christ is able to accomplish what animal 
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blood never could. Is it because it is human blood?149  

spotless blood?150  because offered Sta vvet?;...4.04.76S ocickwiou 

(through eternal spirit) ?151  because it is the blood of the 

Son?152  The auctor ad Hebraeos nowhere clearly states his 

reasoning: the vcf6ce A-c.:ZA>tov shows that to him the point 

is obvious. 

The evidence of Hebrews seems to divide into two 

clear parts. On the one hand, there is the accent on the 

humanness of Christ. The reference to t<14.4-0)-40v here is in 

agreement with a continual strain of the writing;153 the 

argument of 10:1-10 contrasts animal sacrifices with the 

body of Christ, that is, with his humanness; and there is 

a pronounced accent on Christ's obedience in the pamph-

let.154 All these indicators lead in the direction that 

Christ's blood is efficacious because it is human blood--

though of a special quality, since Christ is spotless, 

149In 12:24, however, Christ's blood is contrasted 
with the blood of Abel. 

1509:14: 161,,,-.1"-Lov. 

151Ibid. 

15210:29. 

153He was tempted, but without sin: cf. 2:18; 
4:15; 7:26. 

1542:9, 10; 5:8. 
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having been obedient. On the other hand, there is the 

accent on the more-than-humanness of Jesus. Here, unlike 

some writers who have argued that the auctor ad Hebraeos  

is emphasizing the "blood of the Messiah" in 9:14 (a very 

dubious point, in our view), we do not assign particular 

weight to the use of xp6T6s ,155  Nor do we consider that 

SoC TivEk;j-L,.cros Qciwvou specifies the blood of Christ per se; 

rather, it points to the heavenly sphere of its offering, 

in contrast to the earthly sphere ( ris alloks ) of the 

animal blood.156  But the strong emphasis on the indis-

soluble life of Jesus which we have already noticed157  and 

the close connections between despising the Son of God and 

disregarding the blood of his covenant158  indicate that, 

although Christ is fully human, he is more than human. 

155A study of the author's references to Ticso-Us 
(2:9; 3:1; 4:14; 5:20; 7:22; 10:19; 12:2, 24; 13:12) and 
xpiaTds (3:6, 14; 5:5; 6:1; 9:11, 14, 24, 28; 10:10; 11:26; 
13:8, 21) seems to preclude any distinction in meaning. In 
terms of the particular context here, it is to be noted 
that both Xpla-rds and I.T5olis are used with reference to his 
high priesthood; thus, the argument from "the blood of the 
Messiah" at 9:14 seems to us to be extremely tenuous. 
Spicq, however, speaks of the "dignity of the Messiah" at 
this point (L'iPitre aux H4breux, II, 258.) 

156See supra, p. 289, n. 132. 

1577:3, 8, 16. 

15810:26-31. 
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Yet it must be noted that the connection between "divinity" 

and blood is no more than implicit: nowhere is the blood 

of the Son referred to, while the argument concerning his 

indestructible life is in terms of the priesthood, not 

offering.159  

Perhaps in the clash of possibilities which we find 

here (human blood versus "eternal" blood), we see in stark 

outline the unresolved tension of the human and the "di-

vine" which characterizes Hebrews. Jesus is the Son, yet 

he is portrayed as human in strongly realistic colors. In 

this light, the question of the special power of the blood 

of Christ is insoluble: the argument is evenly balanced. 

We would think it most likely that the author, holding both 

sides in tension, had not thought through to the answer we 

seek. In any case he certainly does not reason like 

Anselm. 

As we conclude our discussion of this important 

paragraph, we may make passing mention of the phrase vekiNZA,  

ipywv ("dead works"). In view of the earlier discussion 

in this chapter, it is manifest that to introduce ideas of 

159Contrast Spicq, L'Epitre aux 1-14.breux, II, 258, 
on the reason for the superiority of Christ's blood: 
"dans un cas, des bates; dans l'autre, le Fils de Dieu!" 
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legalism from this phrase is totally misguided. The phrase 

is to be understood in the light of the phenomenology of 

defilement, where it is seen to be peculiarly effective as 

evocative of the troubled consciousness--the "numinous un-

easiness" felt by man as defiled. 

Reviewing verses 11-14, then, we discern the import 

of two phrases: 763v ye voiu_e fvw v oCyrx 096-3v and riday 

"the good things that have come," and "how much morel" 

Whereas the first points to benefits realized, the second 

points to the means of that realizing--that is, to the 

blood of Christ.160 The remainder of the discussion of 

160We may again notice the differences between our 
treatment of 9:11-14 and previous studies. Religions-
qeschichtliche studies are not fruitful; e.g., the author 
is clearly at odds with Philo, who held that "the rites 
of the Law cleansed a man both in body and soul" (De spec. 
leg. I, 257f.), while attempts to trace historical links 
for the red heifer, for instance, are unproductive, as we 
have seen. The "structures" of defilement, blood, and pur-
gation which we have brought to bear upon the passage have 
been most helpful, however. While some writers had caught 
the ideas of relative defilement and cleansing agents of 
relative efficacy (e.g., Windisch, Der Hebraerbrief, pp. 
79-80), and even of the basic "structure" being expressed 
as power (e.g., Westcott, Epistle to the Hebrews, p. 259), 
these features of the passage were only dimly perceived. 
We hope to have been able to bring them to much greater 
clarity. At the same time, we have been able to avoid 
three errors commonly made by earlier scholars: (1) a 
placing of the emphasis on Akirp,06(3 ; e.g., D. B. Weiss, 
Epistle to the Hebrews, p. 187 (concerning 9:12): "the 
blood which He offered was accepted as a ransom, on account 
of which He declared men free of guilt and punishment"; 
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the chapters will be concerned to elaborate both the "what" 

and the "how" in an intricately woven argument. 

9:15-21.--Probably no other portion of the two chap- 

ters we are considering presents such difficulty to the 

exegete as does this paragraph. The immediate issue is the 

author's usage of 8(0(0ik1 ("covenant"? "testament"? or 

both?), but the problem extends far beyond this: at stake 

is the tracing of the argumentative thread. Since we are 

intensely concerned with the latter, we cannot downplay 

the problems of the text; if we are finally unable to re-

solve all difficulties of detail, we hope at least to have 

shown how the passage is integrated into the ongoing 

argument. 

It is well, therefore, first to discern the general 

thrust of the passage. Unambiguous affirmations by the 

auctor ad Hebraeos at its beginning, center, and end show 

what that thrust is. The passage begins with the (Sox To0To 

(2) drawing a false contrast between "flesh" and "con-
science," or between "flesh" and "spirit"; e.g., Ketter, 
Hebrderbrief, p. 68 (on 9:14) sees Christ's blood as giving 
the "soul" new life; or (3) a dismissal or denigration of 
the cultic terminology as being "primitive" or "magical," 
e.g., Robinson, Epistle to the Hebrews, p. 126; A. B. Bruce, 
Epistle to the Hebrews,  pp. 322-43. 
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("because of this"), showing that we have before us a re-

sult of the power of the blood of Christ under considera-

tion. That result is stated at the outset: he is mediator 

of the new covenant. The eighteenth verse embodies one of 

the "not without blood" statements: the first covenant was 

not inaugurated without blood. The passage closes with 

reference to the sprinkling of "the blood of the covenant 

which God commanded you." It seems beyond contention that 

the author is dealing with the interrelation of covenant 

and blood, showing that, just as the first covenant came 

about by blood, so the new. 

We should further notice that the passage does not 

signal a major shift in the line of thought, so that the 

motif of fitocGik-ri is to dominate the subsequent discussion. 

Not at all: as in verses 11-14 the leitmotif of "better 

blood" is introduced, so after verse 21 it is 04uA which 

links the discussion; Sca(19likl is dropped.161 That is, 

while in verses 15-21 the idea of $5(aceik-di  is indeed to the 

fore, it is only properly understandable in view of the 

general theme of blood-better blood. 

1610nly at 10:16ff. does the writer return to the 
idea of Soy,6,-)ik.1 ; but with no direct connection with 
9:15-18 since there his focus is not on covenant per se but 
on the benefits realized under the new covenant. 
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Let us now look at the argument in some detail. 

Indubitably, it is the block verses 15-18 which poses the 

major problem to following the argument concerning Sto(Oik-/ 

and ..(9,-,c4. It presents three principal difficulties, two 

of which have been felt by previous exegetes and one which 

is peculiar to the particular interpretation we have been 

suggesting in this dissertation. The two traditional dif-

ficulties are the usage of 604Q6"1 and the logical unity 

of the block. The peculiar problem concerns the introduc-

tion of the death motif: we have throughout suggested that 

the accent in Hebrews 9-10 is strongly on life. 

The problems of the meaning of Stagqiicl and logical 

unity are clearly intertwined. If, as with many commenta-

tors, we decide that Sto(9-17 signifies "covenant" in verse 

15, "testament" in verses 15-17, and again "covenant" in 

verse 18,162  the logical unity of the passage seems 

162The RSV switches from "covenant" to "will" in 
vss. 16-17, adding by means of a footnote: "The Greek 
word here used means both covenant and will." The NEB 
seeks to reduce the difficulty by translating vs. 15 as: 
"And therefore he is the mediator of a new covenant, or 
testament . . . ." Moffatt's version resorts to the ex-
pediency of translating vs. 18 as "Hence even the first 
covenant of God's will was not inaugurated . . . ." We 
regard these interpretations by the translators of the 
NEB and Moffatt as taking undue liberties with the text. 
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seriously endangered. We must then resort to the defence 

that the author uses cSio(Olikl for a play on words. This, 

of course, is entirely possible; but the interpretation so 

obtained is not convincing. Apart from certain syntactical 

objections which we shall mention below, the argument ap-

pears to be extremely devious: death suggests covenant, 

covenant suggests inheritance, inheritance suggests will, 

will suggests death; while the way in which the argument 

reverts to Stagqik -r/  as "covenant" cannot be made understand-

able.163 On the other hand, if 6(0,:0-ik-ri is understood 

throughout as "covenant," the problem of logical unity 

does not arise.'" But an extremely difficult conceptual 

problem is introduced, namely, as to how the Stoc9eitkevos 

163Infra, p. 311. 

164Another possibility, of course, is to translate 
throughout as "will"; so E. Riggenbach, "Der Begriff der 
DIA®HKH im Hebraerbrief," in Theologische Studien Theodor  
Zahn zum 10. Oktober 1908 dargebracht (Leipzig, 1908), 
pp. 289ff., cited by F. F. Bruce, Epistle to the Hebrews, 
p. 211, n. 119. Adolf Deissmann, Paul: A Study in Social  
and Religious History, trans. by William E. -Wilson (2nd 
ed.; New York: George H. Doran Co., 1926), uses "testa-
ment" for csic4e-tiki  in Paul's writings (pp. 175, 216). He 
does not, however, refer to the book of Hebrews. It seems 
to us impossible to sustain Stocg,fkli equals testament with 
reference to Hebrews. 
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("covenanter") can be said to "die" before the covenant has 

legal standing. 

It seems to us that the evidence of the passage it-

self as well as its context demands that 6t0(0'7'ikn be under-

stood throughout as "covenant."165 In the first place, it 

would be altogether unexpected if 8(ag-riki7 were to signify 

"testament" in verses 16-17. The eighth chapter has pre-

pared the ground for the discussion of 9:15-21 by its empha-

sis on the "better covenant" in Christ. This theme is 

picked up at 9:15, where 8tcgrik/ unquestionably refers to 

"covenant." Likewise in 9:18, and again in 10:16: no 

other interpretation can be considered. Therefore, that 

8(0(0 k/' 	at 9:16, 17 refers to "testament" is extremely un- 

likely prima facie: we are not to blur the difference in 

significance between "covenant" and "testament."166  

165This is a minority position among the exegetes; 
nevertheless it has had some supporters, notably Westcott 
and Nairne. 

166This seems to have been the inevitable tendency 
when scholars have tried to make a case for a play on the 
word 	k,7 	The NEB and Moffatt versions display such 
an error; nor is F. F. Bruce's attempt to comprehend both 
"covenant" and "testament" under the general idea of 
"settlement" (Epistle to the Hebrews, pp. 210-13) convinc-
ing. Bruce argues for a unique idea of Socalik-ri in which 
the mediator is also the testator--an unsatisfactory 
"solution." 
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Secondly, the association of 6(0(9-Yiki with (901(vaTos (death) 

in verse 15 and again at verses 16-17 strongly suggests 

that Stagrik/ is used univalently throughout: as we men-

tioned above, the argument becomes extremely devious if we 

posit dual meanings for Scocelk/ . Syntactical grounds, 

however, provide for us the clincher. Any interpretation 

cannot fail to give full weight to the 
q 	ycv, 	. 459eY 

construction, which requires that verse 18 be seen as the 

logical conclusion of verse 16; since in verse 18 8(“biki 

is clearly equals "covenant," it must have the same mean-

ing in verse 16. Indeed, it is precisely at this point of 

transition from verses 16-17 to verse 18 that all interpre-

tations positing a dual significance for Scale/11c17 appear 

to us to come to grief: they are unable to account for 

the internal logic of the argument. Finally, if we take 

Et0(0-1k.77 equals "testament" in verses 16, 17, we are ut-

terly at a loss to explain the plural vekp.3(s of verse 17: 

the singular of Sicxglik7 and of Sto(0elic.L.Evos in both verses 

would demand vckp .167 

167Westcott, Epistle to the Hebrews, pp. 298-302, 
argues for Sido9ik1 equals "covenant" on the basis of the 
meaning of 6ta9Ilki.  in the LXX and elsewhere in the N.T., 
the connection of onov y090 . . . with oeev ou6e . 
and the strangeness of E7ii vEkpiiis 	and OEFIG(5.66ki for the 
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Understanding 6(0cOl7io7 as "covenant" throughout, 

then, we may proceed to trace the development of the argu-

mentation. The reference to the purgation of (Tuve/6161s 

in 9:14 provides the point of entry for the idea of cSto(6N1k-Pi 

since it is this very benefit which the eighth chapter has 

already set out as being the epitome of the new covenant. 

That is, the author is saying in effect: "See how power-

ful is the blood of Christ! See what benefits it brings 

to us! It therefore fulfills the Jeremianic prediction 

of the new covenant." Thus, the introduction of the 

6(.49yi 	motif is altogether understandable. But while 

the motif is introduced in terms of its force in chapter 

8--that is, with emphasis on the benefits realized by the 

believer--there is a new development of meaning in 9:15-

18. Firstly, the "subjective" benefits are extended to 

the people of old--those who could not be "perfected" 

(incorporated) "apart from us."168  But more importantly, 

the emphasis shifts from the benefits conferred by the 

blood of Christ to Christ who gives his blood. At first 

death of a testator. Nairne, Epistle of Priesthood, p. 
30, finds it strange that the mediator of a will should 
be the testator. 

168Cf. 11:40: "Apart from us they should not be 
made perfect." 
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sight, the oriws Oavocrov yevoicayou ("since a death occurred") 

of 9:15b is redundant: the St:t ToUro at the beginning of 

the statement has already provided grounds in the 7Tda() 

AIAZAAovof the blood of Christ. But only at first sight: 

the auctor ad Hebraeos is now concerned to argue the fact 

of Christ's death as the means of providing the blood of 

the new covenant. In verses 16-17, he argues from the 

general idea of covenant: covenant requires death of the 

covenanter and therefore is only ratified upon the death 

of the animals169 offered in covenant sacrifice. Even so, 

the first covenant had to be inaugurated with the blood of 

animals. 

The author's general statements concerning Ste(Oliki 

in verses 16-17 are significant. The singular 810(0Q2A_Evos 

clearly implies a view of covenant as unilateral rather 

than as contractual. Thus, he is able to provide the basis 

for arguing concerning the first covenant, which was com-

manded by God,17°  or with regard to the new, wherein Christ 

169That is, in vs. 17 cat vEkpEis equals "over the 
dead bodies" (of the covenant animals), not "over dead 
people." 

170Cf. 9:20: "the covenant which God commanded 
you." 
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is offered according to the divine will.171  His reasoning 

concerning 80(011/k/ in relation to blood and death is like-

wise suggestive: covenant is inaugurated by blood, but 

blood is obtained only by means of death. It is alien to 

his argument to acknowledge, for instance, that blood could 

be obtained without death.172  

The presentation of the argument thus confronts 

the modern reader with ideas which are especially difficult 

to accept: the covenanter's death is necessary, and this 

death may be signified by sacrificial animals. It is to 

avoid their apparent force that the attempt is made to move 

to Sia9q1k-Y) equals testament in verses 16-17--an unfortunate 

expediency, as we have shown. Are we able in view of the 

approach of this dissertation to ease at all the difficul-

ties involved? 

We have two suggestions which, while they do not 

fully dispose of the problems, may nevertheless reduce their 

171There is no suggestion in Hebrews that Sta9yjkq7 
is contractual; rather, it is God who provides covenant 
(old or new) for man. 

172An obvious (to us) possibility, but his argument 
at this point arises out of a theological concern with why  
Christ died; see infra, p. 316. 
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force.173  Firstly, it seems to us that the "structures" 

from phenomenology of religion already noticed may be help-

ful. We do not hold that, if the data of religion can 

somewhere be made to turn up an exotic example which ac-

cords with the author's reasoning, the difficulties will be 

resolved. No; instead of looking for a precise parallel, 

we would turn to the general picture of man vis-a-vis 

blood that we have come to recognize. That picture is 

fundamentally one of an interdependent cosmos in which 

blood provides the medium of religious transition. In such 

a world-view, the one who offers sacrifice offers himself; 

the blood which is released is mediately his own blood. 

To talk of "substitution" in this setting is to distort 

the interrelatedness of man and cult which is operative. -74  

Secondly, it is intriguing to reflect upon the way in which 

the argument of 9:15-17 plays upon the theme of 9«vocros 

173So far as we are aware, the two suggestions 
presented here have not been put forward before. Westcott 
spoke of "representative death" in commenting on 9:16 
(Epistle to the Hebrews, p. 265) and approached the point 
of view of the first suggestion. But neither he nor Nairne 
advanced the second suggestion--that a theological concern 
with the reason for Christ's death may have shaped the argu-
ment in 9:15-18. 

174Van der Leeuw has brought out this point very 
clearly; Religion in Essence and Manifestation, pp. 350-59. 



316 

(death). It is clear that this motif is subsidiary to the 

leitmotif of blood which rules the preceding and subsequent 

discussion: we note, for instance, how in verse 18 it is 

"not without blood" instead of "not without death" which 

is the conclusion of verses 15-17. That is, verses 15b-17 

could be seen to be a diversion from the developing argu-

ment. Why then this concern with 000(ros ? It seems 

likely to us that we here catch a glimpse of theological 

debate within the early church: the problem of not only 

whether Christ died but why he should have died. While the 

latter question is not the determining concern of the pamph-

let, it is clearly a matter of some interest to the author. 

Thus as he earlier argued--again, in a quite offhand way--

that Christ's death was for the purpose of destroying the 

devil,175 so now he roots that death in the (lAtyk7y (neces-

sity) of covenant provisions. In fine, we would suggest 

that the author's concern to give a reason for the fact of 

the death of Christ has shaped the form of the argument of 

verses 15b-17, even to the extent of his formulating a gen-

eral principle of covenant which in fact can only be derived 

1752:14. 
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from reference to considerations of Christ and the new 

covenant.176  

With these considerations we have indicated the 

answer to the problem of how 9:15-18, with its concern with 

death, is to be accommodated to the general context of He-

brews 9-10 with its emphasis on blood and life. It is 

clear that it would be altogether out of place to try to 

argue for a bland equation of blood equals death on the 

basis of 9:15-18. If that were so, blood would have a 

negative (defiling) character, whereas the author con-

sistently views it as a medium of purgation. Nor would 

it be correct to say that in 9:15-18 the author's prin-

ciple stress is that blood implies a death (that is, no 

obtaining of blood without a death), although that idea 

is implicit in the argument. Rather, the brief discussion 

176Ap art from these two reasons for Christ's 
death--the destruction of the devil and the necessity of 
covenant--it seems likely that the author has in mind a 
third: the providing of an offering for the heavenly 
cultus. At 8:3 we find another of the "necessity" state-
ments: "it is necessary for Christ to have something to 
offer." Nowhere, however, does he explicitly connect the 
death with the making available of such an offering, al-
though 9:15 would surely have provided a fitting oppor-
tunity. Instead, the idea of 8009-0(77, introduced in the 
long quotation of ch. 8, provides the point of departure 
for his remarks as to why Christ died. 
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concerning death is to be understood as an excursus in 

accord with the author's interest in the question as to 

why Christ died and the collective import of blood for the 

community. 

This concern of 9:15b-18 serves, as we already 

noticed, to shift the focus away from the believer and the 

benefits received from Christ. This shift to an "objec-

tive" focus, as we termed it earlier, predominates through-

out the remainder of the ninth chapter. Thus, in verses 

19-21 we see the power of blood to purge manifested in 

a far-reaching way, as the book, the congregation, the 

tent, and all its vessels of ministration are sprinkled.177 

9:22.--This verse is crucial in the argument of 

Hebrews 9-10. It functions as a general statement: it is 

an expose of the previous argument and a bridge to verse 

23 and the following discussion concerning the heavenly 

177We have already noted that the author, in speci-
fying that the "book" was sprinkled with blood (vs. 19) 
has taken liberties with the text. In vs. 21, he goes 
further: the sprinkling of the tent is a reference either 
to its dedication, which was later, or more likely to the 
annual cleansing of the Day of Atonement. But no actual 
sprinkling of the tent with blood (instead, oil) is re-
corded at its dedication (Exod. 40:9), while the actual 
vessels of the sanctuary are not listed as having been 
purged in the Day of Atonement ceremonies (Lev. 16:14-19). 
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sanctuary. Here we meet the third and climactic "not with-

out blood" proposition--as there was no access to God with-

out blood, no inauguration of covenant without blood, so 

there can be no .44€6ts without blood. 

The issues in interpretation are clearly threefold: 

ju the force of k.ciAX Tziv ve9cov, the translation of cd ocrekXucrioc  

and the meaning of 046.5-(6. We shall take up each in turn. 

What is the force of k.cr-tc 	 ? If we say 

that it is meant to embrace all verse 22, that is, that 

verse 22 is summarizing the previous verses and merely lay-

ing down the axiom of the old cultus, we destroy the link 

with verse 23--for it is manifest that the old law has 

nothing to do with the new cultus.178  The i<=0:( -rOv vojt'ov 

then must be only of limited application, that is, to the 

first part of the verse: "Almost everything is purged in 

blood according to the law." Thus the placing of k.cra 70v 

vdictov is decisive: it limits the point. 

The second 1(-4t is therefore adversative: accord-

ing to the law, almost everything is purged in blood, but 

there can be no ,x0cols without blood; that is: whereas 

178Cf. 7:22: "'When there is a change in the priest-
hood, there is necessarily a change in the law as well"; 
7:18--"the former commandment is set aside because of its 
weakness and uselessness." 
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according to the law some things were purged without blood, 

for :14Gns blood is essentia1.179  Thus, verse 22b is a 

general principle, one that embraces both old and new 

cultuses. 

We come now to the peculiar term oajutcrequn'oc. 

Here is a word that is unknown before this occurrence, which 

is found nowhere else in the New Testament, but which serves 

exclusively Christian purposes in later writings.18°  Ob-

viously, the word could well be a technical term whose 

import was confined to the narrow circle of the auctor ad  

Hebraeos and his readers. On the other hand, it is possible 

17 9This construction ( kco . . . k-(1  ) is, of course, 
well recognized as a means of introducing contrasts. Cf. 
Arndt and Gingrich, Greek-English Lexicon, p. 394, and 
F. Blass and A. Debrunner, A Greek Grammar of the New' 
Testament and Other Early Christian Literature, trans. and 
rev. by Robert W. Funk (Chicago: University of Chicago 
Press, 1961), p. 230. 

180Cf. Arndt and Gingrich, Greek-English Lexicon, 
p. 22. James Hope Moulton and George Milligan, The Vocabu-
lary of the Greek Testament Illustrated from the Papyri and 
Other Non-Literary Sources (London: Hodder and Stoughton, 
1930), make no reference to akiiaTeiVuTik. The word ap-
parently is found only by the latter half of the second 
century A.D.: G. W. H. Lampe, ed., A Patristic Greek  
Lexicon (Oxford: Clarendon Press, 1961), p. 50, gives as 
its meaning "shedding of blood," of gladiatorial contests 
(Tat. orat. 23; Epiph. haer. 399), or metaphorically 
(Ant. Mon. hom. 39). 
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that he himself has coined the term for the purposes of his 

argument in this pamphlet. While the question of origin 

cannot finally be decided, the data (its absence from the 

New Testament writings, but later Christian usage) strongly 

suggest that we have here a composition of the author.181  

If this is so, we may expect that his meaning will be made 

abundantly clear from the course of his argumentation. 

Before turning to review the context, we should 

note that the word is a compound of cji,"( with kXkivvEtv . 

The latter has a general sense of "to pour out."182  When 

,72 
associated with coj-A« , it may be used to signify the flow 

of blood or derivatively to indicate bloodshed, that is, 

1811f .“),..4..crekXua- tic< had already become a technical 
term familiar to at least some Christians at the time of 
its use by the author, it seems likely that it would have 
been employed in the latest N.T. writings or in the extra-
canonical works before Tatian. Furthermore, the use in 
Hebrews is heavily cultic, but not so with Tatian. No 
watertight conclusion may be drawn from the data, but the 
evidence clearly favors the idea that cajw.crvIcKuotix was a 
word coined by the author of Hebrews which eventually passed 
into Christian usage, but with modified meaning. We recog-
nize, of course, that inferences e silentio are always 
fraught with hazard. 

182Arndt and Gingrich, Greek-English Lexicon, p. 
246. 
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the taking of life.183 It is in the second sense that 

almost all translators have taken o<tiA..0( Telqutsk in Hebrews 

9:22, that is, "without bloodshed, no ackals ."184 The ac-

cent then clearly falls on the death of the sacrificial 

victim. 

Such a meaning seems to us to be quite out of keep-

ing with the context in which the author introduces 

0cuocTequaioc. Throughout, he has stressed the idea of 

blood as a religious force of surpassing potency: blood 

provides access, blood perfects the cuvecglais , blood 

inaugurates, blood cleanses ritual objects as well as the 

people, blood purges almost everything under the old law. 

He does not say: the high priest, after taking the life 

of the sacrificial animal, was able to enter the Most Holy; 

nor: Christ by his death perfected the tsvveigitsts ; nor: 

the death of the covenant animals inaugurated the first 

, 1831 Kings 18:28 (LXX) Ews ekKuGews ..cZ;I-Locros •FT)0(.t.)TOC,IS 

"until the blood flowed out upon them"; Acts 22:20: koci 
STE * i€XLIVVE- To TO 	IETE0vou ToD ./u40ru1pos sou 

"and when the blood of Stephen your martyr was shed" (cf. 
Rom. 3:15; Rev. 16:6; Matt. 23:35). 

184So RSV and NEB. Johannes Behm, TDNT, I, 176, 
gives the meaning thus: "the shedding of blood in slaying, 
and esp. in the offering of sacrifices under the OT cultus. 
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covenant; nor: purgation under the old law required the 

killing of animals. That is the way we are prone to put 

the argumentl If we are willing to let him present the 

argument in his own way, then by c4-Loc-rEkXv0-10( he must 

signify the application of blood.185  The contrast between 

the two parts of verse 22 is not 6 %/ CK;-0.-.°4Tt opposed to 

oc.t)(4.,x 7-€qua-19c 	 45)(15ov but rather 	(almost) against o6 

(no, none). 

The author has shown a prediliction for the term 

pavrisciv (to sprinkle) in speaking of the application of 

blood.186 But this verb does not fit all the functions of 

blood: the earthly high priest, for instance, "offered" 

or "brought forward" (Erpocriv ) blood as he entered the 

Most Holy.187 Thus, in making the general statement of 

9:22b, a comprehensive term for the application of blood 

was called for. In this light it is highly likely that 

185It seems to us that Behm has failed to follow 
the argument of the passage when he can write: "The main 
point is that the giving of life is the,necessary pre-
supposition of the remission of sins ((0e0-is ) ." Ibid., 
p. 177. His treatment of 0(!)-4ATelspac'a is brief and 
unsatisfactory. 

1869:L.3 ,n, 19, 21; also 10:22, 12:24. 

1879:7; also 9:14, 25, 28; 10:1, 2, 8, 11, 12. 
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40,444,crekyv6o< was his own coinage. It signifies cv coracc7c : 

blood applied, blood as the medium of transition. -88  

Our findings concerning the meaning of ectA.4.-rekxuesis. 

in Hebrews 9:22 have been based primarily on the drift of 

the author's argument in the passage. They are supported, 

however, by Thornton,189  who has carefully considered the 

rabbinical writings of the period. He notices this say-

ing--"Once the blood has reached the altar, the owners are 

forgiven"190--as indicative of the application of blood 

as the highest point of Jewish sacrificial ritual and 

concludes: 

C. 
If, on the other hand, octi.444-rEkXvo-ca is regarded as 
referring primarily to the killing of sacrificial 
victims, then Heb. 9:22 is given an emphasis which, 
as far as the available evidence goes, is unparalleled 
in Jewish sacrificial thought around this period, and 
which gives the component roots aTc4.< and ekXeleev un-
usual overtones for a Jewish sacrificial context.191  

188We should notice also that in the LXX 06,44.g and 
Elcriv\eely are used in conjunction eight times to indicate 
the pouring out of blood upon the altar: Ex. 29:12; Lev. 
4:7, 18, 25, 30, 34; 8:15; 9:9. 

189T. C. G. Thornton, "The Meaning of ..tc„ocTekx1.61.4. 
in Heb. ix.22," JTS, XV (1964), 63-65. We had reached the 
conclusion that ..iii‘c.trekXvcri:c = application of blood in 
Heb. 9:22 before noticing Thornton's article. 

190Zebahim 26b. 

191Thornton, "Meaning of c.0/4.44crekXvcs-toc," p. 65. 
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The final issue in the text concerns the meaning 

of e.'46cs/S. The translation and interpretation as "forgive- 

ness of sins," perpetuated by the RSV and NEB, is unfounded 

and 	insupportable: not only is the usual 
	

d/101,.,4,1.11e)  T C14•0111 

 lao 

absent, but the context of the verse in the passage, as 

well as the total view of the work of Christ in Hebrews, 

has no view of sin as debt or broken relationship. What 

then is to be understood by 04ens here? We must look for 

explanation especially to the argument of the passage, and, 

in view of its references to the old cultus, to the LXX 

rendering of Leviticus.-93  

192A0e0". 1S is used with e‘i.c.c<ortZw in Matt. 26:28; 
Mark 1:4; Luke 1:77; 3:3; 24:477 Acts 2:28; 5:31; 10:43; 
13:38; 26:18; Col. 1:14;and with 7Ne.c717^1...NAfew at Eph. 1:7. 
4q366ts is used without any qualifying genitive in Luke 
4:18 to indicate "release" (of prisoners), and also in 
Mark 3:29. In the latter, however, the context supplies 
tii,,../()Ty.A...cre.iv, so the example is not in fact parallel to 
Hebrews, where no reference to di-L./19770c or equivalent is 
to be found in the immediate context. 

193The interpretation of Heb. 9:22 affords an in-
teresting case study of the way in which commentators have 
tended to read other writings into the text. One fre- / 
qvntly finds reference to Matt. 26:28-- To-316 y.eip. 05-77%,  To 

Gov 	7115 6coc &kik *16 "ra. 17Epi T7oAAwv kicxvy Ittiji•E v 0 V G S 

'46.61Y  teAA....90 /.. But this is manifestly false procedure: 
the Matthean form of the "cup-word" is patently late; we 
have no assurance that Hebrews was written after Matthew; 
and, above all, it is only by gross distortion of the 
argument that any allusion to the Last Supper is to be 
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We noticed that there seems to be an ascending 

scale of argument through verses 7, 18, and 22, so that 

Ck<Ck.6-15 is the summit of the previous benefits available by 

means of blood (access, inauguration, purgation). This 

accords well with what we have discerned the function of 

verse 22b to be in the total argument and with the compre-

hensive nature of oz.7).<4.TekXucriec. Therefore, it seems likely 

that .14)6615 here indicates, on the one hand, inauguration 

and access, and, on the other, a purgation with finality. 

Whereas TeXivotrY ("perfection," incorporation) has the 

"subjective" benefits of Christ's blood in view (access 

to God with the er-uvcti8-161S purged once for all), is(Oe<51S 

is a broader term, encompassing as well the "objective" 

benefits of that blood. Thus, the following verse pro-

ceeds with ovv--"therefore"--to talk about the purgation 

of the heavenly things. 

4, 
Almost half of the occurrences of 045E61 S in the 

LXX occur in Leviticus.194  One of these has to do with 

the goat let go "to Azazel": it is "7" oV' AC- 6 Toa /JAE V wol EIS 

   

discerned in Heb. 9-10. Among commentators making refer-
ence to Matt. 26:28 might be mentioned Spicq, Schierse, 
H4ring, and Nairne;Delitzsch links Heb. 9:22 with the 
Lukan parallel (Luke 22:20)! 

194Twenty-one out of a total of forty-nine times. 
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cZ444.417,v ("commanded for letting go, release").195 The others 

refer to the "year of jubilee": it is the eTo5 T7/5 c(s66csewS, 

the "year of release..196 Thus, the usage of ePeo-rs in 

Leviticus conforms to the root idea of "letting go," "send-

ing away," "release."197  In fact, 0(406is is not used in a 

cultic setting in the LXX apart from Leviticus 16:26. Two 

curious occurrences outside Leviticus connect 04wcis with 

streams (rivers) or water,198  a translation that derives, 

as Deissmann199  has shown, from the Egyptian practice of 

release of water from the canals. 

It is difficult to find a single English word to 

convey the comprehensive sense which .40ns clearly has in 

Hebrews 9:22. Obviously, "release" is inadequate, convey-

ing as it does the idea of an emancipation from bondage. 

On the other hand, the juxtaposing of kaecyqe-tv with 

195Lev. 16:26. Bultmann, however, understands the 
sense here to be "forgiveness"--a position which seems to 
me to be unwarranted in view of the context. See TDNT, 
I, 510. 

196
Throughout Lev. 25, 27. 

197Cf. Arndt and Gingrich, Greek-English Lexicon, 
p. 125 (44191/4c). 

198Joel 1:20, 
/ 

Lam. 3:47 (LXX: oc06.6E15 1-1  Eck -r L1V 

199G. Adolf Deissmann, Bible Studies, trans. by 
Alexander Grieve (Edinburgh: T. & T. Clark, 1923, pp. 98-
101. 
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cC4)E(FIS in verse 22 and the immediate return to ke( (904pletv 

in verse 23 show how closely connected are the meanings of 

these two words.20° It seems then that we may best bring 

out the particular sense of the author in verse 22 if we 

translate catip
, 
 ECTIS as "definitive putting away" or "decisive 

purgation." This at once shows the comparison and contrast 

in terms of ko(00(pqctv. Further, this is manifestly the 

sense in which 400sis is used in its only other occurrence 

in Hebrews. 201 

We may now paraphrase verse 22 to bring out more 

distinctly the argument: "Whereas, according to the law, 

almost everything was purged in blood [but not everything; 

there were exceptions],202  for definitive putting away of 

defilement there must be blood applied."203  

20 °Thus, Moffatt, Epistle to the Hebrews, p. 130, 
translates 9:22b--"i.e. even the limited pardon, in the 
shape of 'cleansing,' which was possible under the old 
order." His terminology is curious: "pardon" expressed 
as "cleansing"! But he is obviously aware of the way in 
which ideas of purgation cannot be excluded from ot(pects 
here. 

20110:18; see infra on this verse, pp. 351-52. 

202E.g., Lev. 5:11-13, the offering of flour by a 
poor person; Num. 31:22-23, purification by fire. 

203We may  observe how our treatment of 9:22 comple-
ments precious investigation. Religionsgeschichtliche, 
studies (e.g., in the commentaries of Windisch, Moffatt, 
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9:23-28.--In this paragraph, the "objective" bene-

fits of Christ's blood are concluded. These benefits have 

so far been shown to include inauguration of covenant; now 

they will be specified in terms of the heavenly sanctuary 

and cultus, and the divine plan for the ages. In this ex-

position we may with justification see the passage as the 

elaboration of verses 11-12, just as the "subjective" bene-

fits of chapter 10 can rightly be viewed as the exposition 

of verses 13-14. 

Yet verses 23-28 are more than a flat elaboration 

of verses 11-12. The ongoing argument has reached the 

climactic "blood rule" in verse 22b, and the ..etiA.crekki (51K  --

the application of blood--is to the fore, even as it is 

and Spicq) had long established the similarity of the axiom 
of this verse to rabbinical statements, e.g., Yoma 5a: 
"Does not atonement come through blood?"; Zebabim 6a: 
"Surely atonement can be made only with the blood." The 
difficulty is that, having made such a connection, the 
meaning of the axiom is still obscure. That is, we are 
really just as far from understanding the logic of 9:22 as 
when we first encounter Lev. 17:11 ("It is the blood that 
makes atonement, by reason of the life")--a verse that is 
regularly quoted as confirmation of the rabbinical aphor-
isms! We have endeavored to "get inside" the cultic axiom 
itself, to expose its internal logic. Our interpretation 
of 9:22 in terms of blood applied and putting away of de-
defilement (instead of blood shed and forgiveness of sins) 
graphically illustrates the exegetical results which have 
accrued from our method. 
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throughout the following chapter. Thus in verse 23 we im-

mediately encounter the ovv (therefore), which demonstrates 

that the "blood rule" embraces the cleansing of all--both 

old and new--cultic places; and the c:tvocyki (it is neces-

sary), pointing to the axiomatic character of verse 22b. 

Now the significance of eucroK (sacrifice) is made plain: 

it is in terms of blood-purgation-inauguration, not in 

terms of an offering to a demanding God. 

But the use of ke(0a(pqetv here engenders grave dif-

ficulties in comprehension. The argument of verses 15ff. 

might have pointed to the use of EYkeuvqeiv (to inaugu-

rate)--an idea that would have been more amenable to many 

commentators. 204 The use of koc9.4.piciv , however, shows 

that the accent throughout has been on the removal of im-

purity, that is, on the purging rather than the inaugurat-

ing side. In the argument, blood provides access by 

removal of defilement. 

This very point chokes many scholars, for the 

author's reasoning indubitably indicates an impurity of 

204So, e.g., Bonsirven, koitre aux Hebreux, pp. 
410-11. 
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the heavenly sanctuary. Here Spicq • 2°5  cannot bring himself 

to face the possibility ("non-sens") and others are at 

their wits' end to avoid the force of the language. 206 

Our findings from phenomenology of religion appear to be 

most helpful, however. They have shown us that, if an 

individual is defiled, there is a disordering not only of 

his society but of the cosmos. Even as the individual 

finds his place only as part of the community in social 

relationship and cultic acts, so the cult on earth is in-

separably linked to whatever view of "heaven" is held. 

That is, there is a strong sense of solidarity, both in 

worship and in pollution. 

Such a view of man in relation to cult and cosmos 

sounds foreign to our ears. Modern man increasingly has 

been concerned with the individual per se; and the 

205 L X'zpitre aux Hebreux, II, 267. 

206cf, the expedient of F. F. Bruce, Epistle to  
the Hebrews, p. 218--"What required to be cleansed was the 
defiled conscience of men and women; this is a cleansing 
which belongs to the spiritual sphere." This equating of , 
To( evoupcxvit,c with human conscience must be dismissed as an 
unjustified effort to avoid the thrust of the text; yet it 
is not at all untypical. What we see operating here, as 
with Spicq, is a perpetuation of the Platonic schema of 
heavenly things, albeit in attenuated form. That is, the 
"real" always stands over against the earthly and cannot 
be conceived of as having our "problem" of defilement. 
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individual has been seen as strangely aloof from his world. 

The world is thought of as that which is to be brought to 

serve the individual's ends, while the limitless horizons 

of space have appeared as cold, dark, mechanistic. Yet it 

must be averred that the view of the author of Hebrews 

seems strongly to resemble the "solidarity" patterns which 

phenomenology of religion displayed to us. His teaching 

of a heavenly cult composed of angels and the spirits of 

the past heroes who have "now" (that is, since the work of 

Christ) attained to "perfection" and to which Christians 

on earth may presently belong207  is a strong evidence for 

20712:18-24. This is a passage which presents 
numerous difficulties to the exegete in terms of details, 
particularly with regard to phrasing. We are concerned 
only with the thrust of the passage here. The key issue 
is the eschatological one: is the author setting forth a 
thoroughly "realized" eschatology? That issue in turn de-
pends upon the sense one gives to gpocreAlpkveacrc in vss. 
18, 22. It seems to us that Montefiore has missed the mark 
when he translates this word by "you have drawn near" in 
vs. 22 and comments: "His readers have not yet actually 
arrived at Mount Zion: they have drawn close (cf. v. 18). 
This translation is in accord with the author's general 
viewpoint of a futurist and not a realized eschatology" 
(Epistle to the Hebrews, p. 229). By so translating he 
has chosen to ignore the obviously cultic sense of 
nia06EpX€66Xm throughout the pamphlet (4:16; 7:25; 10:1, 22; 
11:6), a sense well established outside Hebrews (cf. J. 
Schneider,"1-1P06ePX014-04c,"TDNT, II, 683-84). It seems un-
questionable to us that any consideration of the escha-
tology of Hebrews must maintain a tension between the 
apparently "realized" eschatology which comes into view 
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such an understanding. Likewise, the continual stress on 

the community and never on the individual, coupled with 

the congruence of the views of defilement and purgation 

to the general "structures," point in the same direction. 

Thus, we hold that it is not only possible but even likely 

that the auctor ad Hebraeos could conceive of a need for 

purgation with finality to embrace the "heavenly things" 

as well as the earthly cultus. 208 

here and especially in chs. 9-10 and the "futurist" escha-
tology manifested at 9:28; 10:37-38; and 12:26, 27. Since 
the author clearly holds that it is only in the future  
that the "real" order, which now exists but is invisible, 
will replace the present, earthly order, it seems prefer-
able to speak of proleptic participation of believers on 
earth in the heavenly cultus. The author's emphasis on 
the estootn«! character of the purgation afforded by Christ's 
blood is designed to remove all doubts as to the accept-
ance of Christians in the heavenly assembly of angels and 
"spirits of just men made perfect." (12:23). They are now 
accepted, but their full--in the sense of physical pres-
ence--participation lies in the future. 

208Among the very few writers who are prepared to 
accept the text according to its obvious intention stands 
Hering: "We think that the purification of the lower 
reaches of heaven is implied in the victory over Satan 
which is asserted in 2:14"; Epistle to the Hebrews, p. 82. 
Why was the purification of heaven necessary?--"because 
the hostile powers had settled there, in order to oppress 
men and to separate them from God" (ibid.). The weakness 
of this explanation is that it has to draw upon parallels 
outside of Hebrews; it gains no support directly from the 
pamphlet itself. Windisch suggests that it is the sins 
of men who defile the heavenly sanctuary, according to the 
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It seems to us that difficulties of two types have 

hindered exegetes in their grappling with the concept of 

defiled "heavenly things." We have referred to the first 

of these: our modern view of man in the universe. The 

second has to do with a preconceived notion of the heavenly 

cultus. So long as it is thought of along Platonizing 

lines, an absolute break with the earthly must be felt. 

It is not our purpose to enter into the cosmology of He-

brews in this paper; we find it necessary to our task of 

exegeting Hebrews 9-10, however, to enter a disclaimer 

against such a Platonizing view, at least at this point. 

We have already noticed that there is no dichotomy along 

"spatial" lines: the Christian on earth may now be part 

of the cult of heaven. Furthermore, it is incorrect to 

see the heavenly cult as a timeless entity. The passage 

which we are here considering directly relates the heav-

enly cult to the past, the present, and the future. In 

terms of the past: the author underlines the c000l,A4 

character of Christ's offering by his use of the striking 

N 	 ) 	 n 	 V 

	

phrase: CitEL ESEL ocuiov Tio).)%ktS neteetv cxno 	ihc(3o)..;-)z 

parallelisms between the earthly and heavenly sanctuaries 
(Heb. 8:5). His remarks are extremely terse, however 
(Hebraerbrief, p. 85). 
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kvs/./.400u--"else then he would have had to suffer many times 

since the foundation of the world." That is, a single  

offering at a point in time in the past precludes all con-

sideration of the need to repeat such an offering. If 

there were such need, the author reasons, such repetition 

would have had to begin with the foundation of the world. 

But that Golgotha was not the first passion of Christ is 

unthinkable.209  With regard to the present: the "now" 

, 
time is the GUNITEAElo( T(IJV o<16..)VCJV --the consummation of I. 

the ages. It is the time which rests on the 60.471 	of 

Christ's blood. It is the time when the heroes of old 

along with Christians on earth find incorporation in the 

heavenly cultus. Concerning the future: the "now" is 

balanced by the "not yet." While the new age has come 

with Christ, while believers now enjoy access to God with 

purged 6uvci61615, still the best is yet to be. What that 

future will bring is not spelled out by the author: here 

he merely labels it "salvation," while elsewhere he speaks 

209Elsewhere the author relates the heavenly cult 
to the past: 9:8--the way into the heavenly holy places 
was not revealed while the old cultus had standing; 11:40--
the heroes of old could not attain Tekccwsts "without us." 
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of it in terms of inheritance, rest, country, and city.210  

But the point with regard to the heavenly cultus is clear: 

that cultus is part of an ongoing divine purpose which is 

realized in time. It was at a precise moment--the 	-- 

that Christ "entered" the heavenly sanctuary. Even so 

comes the precise moment for the Return. That is not an 

event which can add to the purgation already fully accom-

plished, for Christ returns kAJC(.5 aviwy-rocs--not to deal 

with sin." Yet that it marks some sort of transition in 

terms of the heavenly cultus is manifest: whereas Christ 

is now interceding for those who are to be heirs of salva-

tion, salvation then will be realized.211  

"At the climax of the ages, Christ appeared in 

order to remove (purge) sins by means of the sacrifice of 

himself"--this then is the principal point made in verses 

23-28. That removal ( c4)8Crciv) of sins must in this con-

text have primary reference to the "heavenly things"; the 

concern with the "subjective" benefits to the believers on 

earth is not here in view. Thus, the first argument from 

2109:_LD ,-; 3:11, 18; 4:1, 3, 5, 10, 11; 11:14-16; 
11:10, 16; 12:22; 13:14. 

2117:25; 9:28. As we have already emphasized 
above, the author refuses to give details concerning the 
work of Christ in the heavenly cultus. 
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the "blood rule" concerns heaven itself: the "better 

blood" of Christ applied brings purgation with finality to 

the very "heavenly things." 

We may conclude our consideration of this paragraph 

by briefly noting the contrasts drawn by the author between 

the old cultus and its ministration and the new. While 

both cultuses stand under the "blood rule,"the better blood 

of the new at every point achieves that which the old order 

could not. It is sufficient to set out these contrasts in 

the following summary form: 

Old Cultus  

Patterns of the heavenly 
things 

New Cultus  

The very heavenly things 

Holy places made with 	 Heaven itself 
hands 

Figures of the "real" 

Many offerings 

Many entries (annual) 

Continual services 

No final purgation 

Sacrifice of animals  

God's presence 

One offering 

One entry 

Climax of ages 

Sins removed 

Sacrifice of himself 
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Our interpretation of the difficult passage 9:23-

28 goes beyond the tentative explanations of H4ring and 

Windisch. Yet, suggestive as it may appear to be, it 

leaves unanswered many questions. In particular, this 

one: Is heaven part of the cosmos for the author of He-

brews? If so, this view would separate him from many com-

mon assumptions concerning heaven. Again we see the need 

for a supplementation of our study with an investigation 

of the cosmology of Hebrews. 

10:1-4.--There is an obvious shift in the argument 

at 10:1. Whereas 9:23-28 had its focus on Christ and his 

work in terms of the heavenly sanctuary and the divine plan 

for the ages, the author now turns to elaborate the "sub-

jective" effects of Christ's blood. These benefits are 

encompassed by the idea of reeelovv which is met at the 

outset-- -1-01/4 ccoliv signifying, as we have already seen, 

"incorporation" (decisive purgation from numinous uneasi-

ness, with access to God).212  Throughout the first 

eighteen verses of the chapter, which bring to a close the 

strictly cultic argumentation, the concern is with TEActotalf , 

212Supra, pp. 260ff. 
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especially with regard to the purging of the 6wical615. 

Thus, in 10:1-4 the author shows the inability of the old 

cultus to bring Te-Aelow ; in 10:5-10, he finds a prediction 

in the scripture of a change from the old cultus; while in 

10:11-18 he shows how that change--the new cultus in 

Christ--avails to bring -re)..Eicuv 

In 10:1, there is an obvious looking back to 9:11, 

where Christ is oceXiefEvs Twv yvo./AEvo.)v ot%d9wY--"high 

priest of the good things that have come." Now (10:1) we 

read that the law has a aktwe -rum i.te,Oxivixov exy<Grov --"a 

shadow of the good things to come." (This obvious paral-

elism confirms our adoption of yevoicLevcA)v in 9:11.) The 

paragraph underlines the reasons for the inferiority of 

the old cultus which we have met before: it is only a 

"shadow," not the real; it could not purge the csuvetdiais; 

it consists in the same sort of sacrifices year after year. 

It is the contrast between the repetitive nature of its 

sacrifices with the once-for-all character of Christ's 

blood that is yet again the point of heaviest emphasis. 

It is a question of a kx.00.(iNV versus a .(aai koc0Kpqpv. 

As we noticed in our consideration of 9:6-10, the auctor  

ad Hebraeos does not deny that animal sacrifices can bring 

purgation, even of the 60%164S7ts-is ; what is at stake is 
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whether they can effect a decisive cleansing, so that man's 

sense of numinous uneasiness is dealt with. The author 

argues that it is obvious that they cannot: the annual 

Day of- Atonement ceremonies are proof positive of the col-

lective consciousness of defilement.213  

We are now able to appreciate the intent of his 

axiomatic statement: "For it is impossible that the blood 

of bulls and goats should take away sins." To suggest that 

with this affirmation the author announces his opposition 

to all ritual, that here he discards the old cultus as 

having no value in itself, that he now lays the foundation 

for an "internal," moral religion--all such interpretations 

of his statement fly in the face of the immediate context 

and the progress of the argument in chapter 9.214  The 

question is not whether the blood of animals has any power 

213This is the sense of the ocv.y.vv-is oc/i.AApTtc..)v --
not the idea of a public confession of sins. This view of 
the author of Hebrews is also at variance with Philo's as-
sertion that the sacrifices of the wicked put God in remem-
brance of their sins (cf. F. F. Bruce, Epistle to the  
Hebrews, p. 229, n. 19). 

214Contrast the findings of our method with F. F. 
Bruce's comment on 10:4: "Moral defilement cannot be re-
moved by material means. Such spiritual value as the 
sacrificial ritual might have lay in its being a material 
foreshadowing or object-lesson of a moral or spiritual 
reality" (Epistle to the Hebrews, pp. 229-30). 
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but as to its relative power. The axiom, in fact, is a 

I 

restatement of the ei yocp . . . flotrce zu-aXoy ("For if . . 

how much morel") of 9:13, 14: whereas the latter empha-

sized the adequacy of Christ's.blood, this stresses the 

1/4  
inadequacy of animal blood. That is, the 044)04(pc(1/4,  cwic,...kpr(os 

here refers to that decisive removal of numinous uneasi-

ness--something which animal blood could never accomplish. 

We notice how the exegesis turns on the correct 

balancing of continuity and discontinuity of the old and 

new cultuses. The author's point here is obviously to 

accent the discontinuity; but that accent must not be al-

lowed to obscure the underlying basis of continuity 

(namely, the "blood rule") on which he is able to frame 

his argument. 

10:5-10.--This balance of continuity and discon-

tinuity must be maintained if we are to grasp correctly 

the author's discussion centering in the quotation of 

Psalms 40:6-9. It seems indisputable that the argument is 

rooted in the concept of offerings (sacrifices). Whereas 

the axiom of verse 4 had stressed the inadequacy of animal 

offerings, the conclusion of verse 10 plays on the "offer-

ing of the body of Jesus Christ." Likewise, the verses 
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immediately following continue to contrast the many offer-

ings of the old cultus with the once-for-all self-offering 

of Jesus. 

That is, in verses 5-10 we have to do with the 

relative efficacy of offering--on the one hand, those of 

the old covenant, and on the other, the offering of Jesus. 

The auctor ad Hebraeos uses the citation from the LXX to 

argue forcefully his point: already it had been predicted 

that a cY3)w((body) would be accorded superior status to 

the cultic offerings.215  

We may now discern the function of the quotation 

in the author's plan. As elsewhere, he sees the Old Testa-

ment as an arsenal for the Christian pastor: its sayings 

are pregnant with significance for the followers of 

Christ.216  Thus, he allows the Holy Spirit, as it were, 

to bring to his readers the point he wishes to make, which 

215 This quotation shows the author's dependence on 
the LXX. The MT has "ears you have dug for me" instead of 
"a body you have prepared for me"--a reading which would 
altogether be unacceptable to the author's contrast be-
tween animal sacrifices and Christ's self-offering. 

216Cf. Schroger, Der Verfasser des Hebraerbriefs  
als Schriftausleger, pp. 172-77; and Kistemaker, The Psalm 
Citations in the Epistle to the Hebrews, pp. 124-30. 
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is the end of the old cultus because of the coming of the 

new. Already he had hinted at this: the old was only a 

parable, a shadow, an example, incumbent until the time of 

the new order.217  But now the point is made sharply: the 

old is taken away with the establishment of the new. And 

this very transition, he argues, had already been predicted 

in Scripture. 

What significance is to be attached to sq,uxin the 

author's argument? It seems necessary to guard against 

both minimizing and maximizing tendencies. On one hand, 

commentators such as F. F. Bruce have taken the former 

view:GZJA,« signifies obedience, and the auctor ad Hebraeos  

could as well have used the CV7to4 (ears) demanded by the He- 

brew.218 
	

But this view quite misses the point of verse 

10, where the author underlines the "offering of the body 

of Jesus Christ"; it fails to discern that one set of 

offerings (animal) is being opposed by another (Christ's 

2178:5; 9:9; 10:1. 

218Cf. F. F. Bruce, Epistle to the Hebrews, pp. 
232-33: "But if our author had preferred the Hebrew word-
ing, it would have served his purpose almost as well, for 
in addition to reminding him and his readers of the psalm 
from which it was taken, it might have reminded them also 
of the Isaianic Servant's language in the third Servant 
Song. . . ." 
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body). Contrariwise, we should probably be careful not to 

read too much meaning into 0:5WJ.44 here. We earlier noticed 

the difficulties which the exegete faces when he endeavors 

to establish the author's reason for the efficacy of 

Christ's blood.219  Certainly, the use of isiZjAK at this 

point seems to carry a qualitative distinction: a human  

sacrifice is being opposed to animal sacrifices. 220 Yet 

the author uses 	rather than 6e7optAto indicate the 

221 

hu- 

manity of Jesus, 	so that his use of 6a)“.0c in this para-

graph is assuredly to be explained on the basis that this 

was the word which the "prediction" in the LXX happened to 

use. Thus, while 6Wyko4. is to be accorded significance in 

the argument, as setting off a qualitatively superior 

sacrifice, that significance is not to be pressed. 

The place of ex1/4...( (will, wish) in the paragraph 

will have been made apparent from the above considerations: 

the offering of Christ is the offering according to the 

divine will. We have noticed in our discussions how deity 

219Supra, p. 301-4. 

220But at 12:24 Christ's blood is contrasted with 
the blood of Abel, so this point is not to be pushed too 
far. 

2215:7--"the days of his flesh"; 2:14--he shared 
"blood and flesh." 
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is not to the fore in the argument of Hebrews 9-10. Yet it 

must be said that deity is always there in the background, 

even if Christ and man are on center-stage; and occasion-

ally the light reflects from the main actors to fall on 

that backdrop. That is the case here: the divine will 

predicts that a 63AAAL will replace animal sacrifices; Christ 

comes in accord with the divine will; and by that same di-

vine will, when Christ has been offered as a once-for-all 

sacrifice, Christians are "sanctified" (separated, conse-

crated). That is, while the immediate grounds of purgation 

is blood, the ultimate source is divine will. 

Our interpretation of Hebrews 10:5-10 in terms of 

the relative efficacy of offerings is not new. Before the 

turn of the century Davidson had written concerning the 

passage: 

The passage in the Epistle is far from saying that 
the essence or worth of Christ's offering of Himself 
lies simply in obedience to the will of God. It does 
not refer to the point wherein lies the intrinsic 
worth of the Son's offering, or whether it may be re-
solved into obedience unto God. Its point is quite 
different. It argues that the Son's offering of Him-
self is the true and final offering for sin, because 
it is the sacrifice which, according to prophecy, God 
desired to be made.222  

22 2Epistle to the Hebrews, pp. 193-94. 



346 

These insights seem to have been lost in the intervening 

years. There has been a tendency to view the passage in 

terms of a radical disjunction between priestly ritual and 

prophetic religion.223  The positing of such a dichotomy 

in Hebrews 10:5-10 wreaks havoc with the argument, which 

up to this point has presupposed continuities based on the 

cult. Then the exegete is forced to conclude with Michel 

that the argument of the ninth chapter stands in tension 

with that of the tenth. At the other extreme we find a 

hypersensitivity to ritual in Hebrews 10:5-10, so that the 

exegete sees in the references to cull)i-c< allusions to the 

Mass.224  

Our interpretation, however, is not a mere repeti-

tion of Davidson's work. The method we have followed has 

enabled us to detect the ebb and flow of the argument from 

cult as it proceeds through the ninth chapter and into the 

tenth at a deeper level than Davidson's insights. We hope 

to have been able to show the internal logic of religious 

223Cf. Hiring, Epistle to the Hebrews, p. 87; 
"the author aligns himself with the anti-ritualist tenden-
cies which can be glimpsed in certain prophets and 
Psalmists." 

224Cf. Ketter, Hebraerbrief, p. 75. 
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statements which he could do no more than to recognize as 

axioms. 

10:11-18.--These final verses of the cultic argu-

mentation proper serve as a satisfactory rounding out of 

the discussion which commenced at 9:1. The author had 

first set out in brief the old cultus and its limitations; 

then in two brilliant affirmations225  he had given in suc-

cinct form the "good things" which had come with Christ--

objectively, the institution of a heavenly cultus, and 

subjectively, the incorporation of the follower of Christ 

in that cultus. The thrust of the ninth chapter was on 

the first of these benefits, pointing out the inauguration 

of the heavenly sanctuary and Christ's ministry in it. 

With the tenth chapter, the focus has moved to the subjec-

tive aspect. In this chapter, he points to the repetitive 

character of the animal sacrifices as testimony to their 

inability to purge decisively the numinous unease of the 

people; then he shows that the divine will called for a 

replacement of these sacrifices by a (5-12 Thus, in 

verses 11-18 the argument moves inexorably to its finale: 

2259:11-14. 
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an elaboration of the purgation of auvEti•Ciests 	As such, 

it may rightly be seen as an exposition of 9:13, 14. 

As previously, the author makes his point by both 

arguing from contrast and by reference to the Old Testa-

ment. His earlier underlining of the repetitive character 

of the sacrifices of the old cultus provides the basis for 

the contrast. Again he scores this idea: the earthly 

priests stand (that is, their work is never completed); 

I 

they minister 1(.(6) /frcEecot (daily); they offer the same 

sacrifices; they offer rroAAa<k(s (frequently); these sac-

rifices can never remove TrEe (f 41 V ) sins. But Christ 

offered only one sacrifice for sins, by which he perfected 

for all time his separated ones. The contrast is made par-

ticularly effective by picking up the idea of "sitting" to 

signify a completed work--an idea introduced in the proem 

but only here shown in its significance for the argument. 

The sustained contrast hammers home the point: the re-

peated animal sacrifices show that incorporation was not 

attainable under the old cultus, whereas the completed 

offering of Christ establishes that it has now been made 

possible. 

The argument from Scripture again introduces the 

Jeremianic description of the new covenant. There is an 
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obvious dis locution in the text, however: the 14.E7.4 )1440 TO 

Etpiikevoct ("after he said .• . ") of verse 15 calls for 

something like ror€ E(p1(c€v before verse 17. Since the 

only manuscript support for some such addition is very 

weak,226 we must suppose that either a scribal error was 

made at a very early copying of the autograph, or (more 

likely) that the autograph itself was defective, due to a 

mental slip on the part of the auctor ad Hebraeos or his 

amenuensis. But the presentation of the argument as it 

stands makes quite clear the point which the author in-

tends to bring out: the citation is to show that it is 

the purgation of the very auvc(616(5 which the new cove-

nant is to bring. 

The author's use of the covenant motif in Hebrews 

9-10 is illuminating to show the course of the argument. 

The idea of the purgation of the citivc(Sics(S provided the 

link to introduce the motif at 9:15. But that idea (the 

subjective benefit) is not developed in the ninth chapter. 

Instead, the author seems to drag in the idea of SOKUilci 

for apologetic purposes (why Christ died). Nor do the 

subsequent references to covenant in Hebrews 9 have to do 

226Later MSS add either us-repay AcycL or rore 

Elerikev . 
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with GyvEri.Slcris; instead, they are subordinated to the 

leitmotif of blood: blood inaugurates covenant. But in 

the tenth chapter, as the cultic argumentation has unfolded 

to almost full flowering, the Jeremianic quotation appears 

to give the final, convincing touches, now in the service 

of the subjective benefits of Christ's work. 

It seems incontestable that 10:18 echoes 9:22b as 

its corollary: "no definitive putting away of defilement 

without blood applied," therefore, "where there is defini-

tive putting away of sins there is no longer need of bloody 

offerings." With 10:18 we have reached the finale of the 

cultic argumentation: the rest of the chapter rests under 

the compelling oiA,  (therefore) of verse 19. Further, in 

view of the masterly development of the argument that we 

have noticed all along, it would be unthinkable that the 

author's case should peter out with some weak generaliza-

tion in verse 18. No; we are surely justified in seeing 

in his use of 070ecris here an indication of a comprehensive, 

powerful term. This itself tends to confirm the weight 

which we assigned to the other occurrence in 9:22b. The 

matter in which the idea of "remembering" is brought into 

this concluding paragraph of the argument may likewise 

support our understanding of 04E6iS as "purgation with 
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finality." Whereas he had earlier argued in terms of the 

collective consciousness of the community of defilement, 

here the citation refers to God's no longer remembering 

sin. This indeed is purging with finality! 227 

Thus, with 9:22b and 10:18 we see in cameo the play 

and counter-play of the author's discussion in Hebrews 9-

10. On one hand, there is the axiom, applicable to both 

cultuses: no decisive purgation without blood applied. 

But on the other, we see the particular emphasis which the 

author is so concerned to bring out through various ways 

in these chapters: definitive purgation has come by means 

of the blood of Christ. 

10:19-22.--With verse 19, the focus shifts from 

cultus per se to the believers' response. "Therefore, 

brothers, since we have . . ." sets the tone for the re-

mainder of the chapter. There is first a summation of the 

benefits subjectively realized by Christians in the "now" 

time, with the call to appropriate living in view of them. 

227This paralleling of God's not remembering sin 
with the putting away of sin of course derives from the 
Jeremianic quotation (31:31-34). But the parallel is 
found elsewhere in the 0.T., e.g., Isa. 43:25--"I am He 
who blots out your transgressions . . 	and I will not 
remember your sins." 
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Thus, in verses 19-22 we see exactly balanced 

Christ's work and man's response. Christ is the one who 

has opened or inaugurated the way of the heavenly sanc-

tuary. It is a new way: the heroes of old had not been 

able to attain to it before the coming of Christ.228  And 

it is a living way, for it is a way that leads through the 

heavenly curtain itself, that is, into the real Holy of 

Holies, the very presence of God. So, in verses 19-20, 

the auctor ad Hebraeos gathers together in a single, com-

prehensive statement his argument concerning the work of 

Christ which began at 9:1 and with the mention of 

koCi..(4ErKeicko( (curtain) brings the discussion full circle 

to its starting point. Likewise, verses 21-22 give in 

summary form the benefits to the believer upon which he 

has been so insistent. The Christians may now "draw near" 

( 7poo llic6t9ott) to God: at last all barriers are down. 

Furthermore, such approach to God is to be in tiAnpoOop(0( 

(boldness)--gone are the feelings of dread, removed is the 

numinous uneasiness which has been the perpetual burden of 

the community. For, whereas it was once defilement that 

burdened the 6uvEtgicris and led to exclusion from deity 

22811:40--"apart from us they should not be made 
perfect." 
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with feelings of dread, now has come decisive purgation: 

purgation of body and purgation of mind. 

With verse 20, we encounter a crux interpretum. 

, 	 ) 

The Tov-r ccrriv T15 6pkos t'arrOli has long been a fruitful 

field for speculation. The majority opinion, perpetuated 

in the RSV,229  has put this phrase in apposition to 

64likMET6467Awacros , opening the door to marvellous explana-

tions as to how the "curtain" is metaphorically Christ's 

"flesh." Naturally, those who have sought to "spiritual-

ize" the whole argument of sanctuary-sacrifice have seized 

on this passage.23°  Yet the interpretation flies in the 

229RSV: "through the curtain, that is, through 
his flesh." The NEB, however, translates as "the new, 
living way which he has opened for us through the curtain, 
the way of his flesh," with a footnote giving as alterna-
tive "the curtain of his flesh." Michel, Moffatt, Kase-
mann, F. F. Bruce, Windisch, and Purdy favor the first 
(equals RSV) interpretation. Westcott, Spicq, Hering, and 
Montefiore, however, favor the second. 

230Cf. William Manson, Epistle to the Hebrews, pp. 
67-68: "Here by a mystical-allegorical touch the writer 
identifies the Veil with the 'flesh' of Christ. The Gos-
pels speak of the veil of the Temple, the barrier which 
hung between God and man, as rent at the death of Christ. 
The writer to the Hebrews, as Dr. Moffatt trenchantly puts 
it, 'allegorises the veil as the flesh of Christ; this had 
to be rent before the blood could be shed, which enabled 
him to enter and open God's presence for the people.'" 
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face of all that has gone before in the argument of the 

passage. Further, in the immediate context, we would ex-

pect that the believer's approach to God would find its 

parallel (and source) in Christ's approach "through the 

curtain." Again, the use of kor.Kvc-raa:frix here seems 

clearly to be echoing the local use in 9:3. But the de-

cisive point must be given at 6:19, 20, where, in a mani-

festly parallel passage, koc-r c oc 6,w.c is used non-

metaphorically. Surely the exegete cannot have it both 

ways--a literal veil when it suits his purposes and then 

a sudden switch to the flesh of Christ. 

The thrust of the passage, as of the epistle, 

calls for an interpretation of "flesh" in the instrumental  

sense. We were pleased to note that this view, which had 

forced itself upon us already from a pondering of the argu-

ment of the passage, has found recent supporters. The 

long-standing objection to it was based on the inadmissi-

bility of a local sense of 8'c followed by an instrumental 

(St. Both Hofius and Jeremias in recent writings231  have 

successfully disposed of this objection. Hofius points 

to the chiastic structure of Hebrews 10:20, so that 

231See supra, p. 296, n. 141. 
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EVEk0CiVitret1 -r/Actv (he inaugurated for us) corresponds to 

the 
N 

TOUT'    66-71 V 
> 

(600 • sapkOs c4V7OV (that is, by means 

of his flesh), and he argues that 644 in Hebrews signifies 

the incarnation of Jesus--a conclusion already reached in 

our paper.232  In his brief article supporting Hofius' 

position, Jeremias233  points to the parallel structure of 

verses 19-20: 

Verse 19 	 Verse 20 

* k 

a. 615 777V E ( 6080V 	 a ()Soy 7ip 0 447-0 v kaci 

b. Twv c•cyrtAiv 
	

b. So:c. 7b1J kaCroCITET0(6:14,.ATOS 

" ) 	 , 
C. EV TE--z) ocCu...4T1 11/60v 	C. TOUT ECTIV T'S▪  cro(pIto.5 04uTa) 

On the grounds of both the internal logic of the 

argument of Hebrews 9-10 and the syntax of verses 19-20, 

we therefore feel justified to translate these verses as 

follows: "Therefore, brothers, since we have boldness to 

enter the heavenly sanctuary in the blood of Jesus, by a 

new and living way which he opened for us through the cur- 

tain--that is, the way of his flesh, let us . • • 	• 

232Ruf Jesu, 138-41. 

 

233Jeremias, "Hebr. 1020," p. 131. 
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10:23-30.--The summary statement of accomplishment-

response of verses 19-22 now gives away to specific pare-

neses. The passage is most significant for the light it 

sheds on the community itself: its present tendencies 

(neglect, wavering), its past trials (persecution, fellow-

ship), and its future expectation (the near Return). We 

shall not enter into a discussion of these details, since 

our concern in this paper is with the cultic argumentation 

and its view of man's problem as defilement. We need 

merely to note that in verses 23-25, 32-39 the "problem" 

changes: the danger to be avoided is urroa -rokri (timidity, 

drawing back) and the supreme need is iniojuov7 (endurance, 

faithfulness). 

This is surely curious: man's "problem" and its 

"solution" seem to be viewed altogether differently when 

we leave the framework of the cultic argumentation. It is 

this difficulty which must be our concern in the fifth 

chapter of the dissertation. 

We shall, however, pause to give some consideration 

to verses 26-31, inasmuch as in this portion of the parene-

sis the auctor ad Hebraeos mingles his warning with argu-

ment concerning the blood of the covenant. We do not 

propose to trace the long course of debate over this and 
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related passages in the history of interpretation;234  in-

stead, we shall limit ourselves to insights which might be 

suggested from our study of blood, defilement, and purga-

tion in general and in Hebrews 9-10. 

The first point to be made is that these verses 

logically belong to the discussion of 9:1-10:22, rather 

than to the strictly parenetical portions 10:23-25, 32-39. 

Just as in 10:19-22, the argument moves subtly away from 

cult to parenesis, so in 10:26-31 the parenesis turns back 

to the cult: it is cultic sanctions (Ou51.0.,°441-4,-(,) which 

furnish the writer with the grounds for this his most 

severe warning. That is, we may conveniently look upon 

verses 26-31 as the corollary of verses 21-22. The latter 

verses set forth the appropriate response, the former the 

wrong response. But in both cases it is the cultic argu-

mentation which determines or judges the response: since  

Christ has done this, therefore do; or, since Christ has 

done this, beware of doing. 

Whereas in verses 19-22 the accent falls on con-

fidence, now it falls on dread: "it is a fearful thing to 

fall into the hands of the living God." Whereas in the 

234A good summary is provided by Grasser, Der 
Glaube im Hebraerbrief, pp. 192-98. 
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first case the approach to deity is opened, here there is 

no prospect of mercy but only of the "flaming fire." This 

is because the nOtsc...) ich..ZA>sov of the blood of Christ is now 

turned to the Troo-(4) Xvpovos of judgment: instead of that 

blood leading to incorporation in the heavenly cultus, 

there is no longer a euatoc for sins. Although the author 

does not develop explicitly the point, we now witness the 

power of blood to act in a negative, destroying direction. 

The willful sinner has treated the blood of the covenant--

the blood which sanctifies--as kotvov (equals common, de-

filed) and that blood now turns upon him with death-dealing 

potency. 

It seems undeniable that Elcovatws (deliberately, 

willfully) is the key word in the author's description of 

the offender. This attitude is elaborated in verse 29 by 

•-% 
the use of the three verbs kocr.crrecrELY (to trample under, 

treat with disdain) , 235  -y--/(5.8oc. 	(to consider, regard), 236 

and evy lisEry (to outrage, insult).237  In this light his 

employment of ocyvo/l/Apc.("sins of ignorance") to designate 

235Arndt and Gingrich, Greek-English Lexicon, p. 
416. 

236Ibid., p. 344. 

2371bid., P.  269. 
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the "sins" which were purged under the old cultus238  seems 

highly significant. Apparently, the author knows of no 

purgation of sins committed with a high hand in either 

cultus. He sees sin as a defilement, a stain which comes 

on man. It is infectious, it is dangerous, as we have 

already noticed; but it may be purged by blood. But de-

liberate sin, sin with a high hand, cannot be purged with 

blood. 

Why is this? Manifestly, because sins committed 

Ekoultws are a rejection of the cultus itself. While, as 

we have seen, sin as defilement extends its miasma to pol-

lute the cultus, yet the cultus makes provision for dealing 

with it. But for the one who rejects the cultus there can 

be no hope of removing the defilement. He has become a 

permanent "no-man," a being without hope, without social 

or cultic privileges and benefits. His case corresponds 

closely with that of the extreme offender which came to 

light in the consideration of the general "structures" of 

defilement and purgation.239  

2389:7.  

239Supra, p. 134. 
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Thus, it seems to us that any explanation of this 

"hard nut" must be grounded firmly in the cultic argumenta-

tion of the auctor ad Hebraeos. It must give full weight 

to the "collective" understanding of man which we have 

viewed throughout and appreciate that it is the cultus  

in which the group finds its raison di4tre. It must see 

that to be cut off from the cultus is to be put in a posi-

tion of peculiar religious dread in which one has ceased 

to be truly a man and which can only call for obliteration. 

It must give full weight to the religious ideas centering 

in defilement and purgation, showing that it is the cultus 

where these ideas find their focus. And above all, it 

must be alert to the deep religious power which D 1-1-0( en-

deavors to express--power to cleanse, to sanctify, to 

inaugurate, to purge decisively even the very conscious-

ness, but also power to turn in destructive force upon its 

despiser. 240  

240The parallelism of Heb. 10:26-31 to the thought 
and vocabulary of the Qumran writings, e.g., "For one sin 
of inadvertence (alone) he shall do penance for two years. 
But as for him who has sinned deliberately, he shall never 
return; only the man who has sinned inadvertently shall 
be tried for two years that his way and counsel may be 
made perfect according to the judgement of the Congrega-
tion" (1QS ix, 1-2)--has not passed unnoticed. But a 
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Our tracing of the argument of Hebrews 9-10, par-

ticularly as it concerns blood, defilement, and purgation, 

is now completed. It merely remains for us to take account 

of the way in which these ideas occur elsewhere in Hebrews. 

Blood, Defilement, and Purgation 
elsewhere in Hebrews  

ALMA occurs seven times in Hebrews outside chapters 

9-10, five times in a cultic setting. The other two ref-

erences are clearly not of significance: at 2:14, Christ 

shares in "blood and flesh," while at 12:4, the believers 

have not yet resisted "unto blood." The first reference 

is non-specific and indicates Christ's humanity (incarna-

tion), while the second refers to martyrdom. With both, 

direct connection of Hebrews and Qumran is not necessary. 
Rather, we should view the communities of Qumran and He-
brews as sharing the same sort of self-image--that of a 
cultic community. We hold to have illuminated this self-
image by the general "structures" of Ch. III of the dis-
sertation and also• its particular form with regard to the 
community of Hebrews by our study in this chapter. The 
community of Hebrews, as we have seen, finds its raison  
d'6tre in terms of the defilement-purgation syndrome in 
which the blood of Christ is the pre-eminent power. A 
deliberate rejection of that blood seems to us to be in-
dicated in Heb. 10:26-31. We find, for instance, quite 
unsatisfactory Montefiore's interpretation of the passage 
in terms of neglect of the Eucharist (Epistle to the  
Hebrews, pp. 177-80). 
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the idea of blood as life-power is only weakly in view--

Christ takes human life; the Christians have not yet gone 

to the point of losing their lives. 

Let us take up the five cultic references in turn. 

At 11:28, the author pauses in his recital of the deeds of 

faith from old times to make mention of the blood which 

delivered the firstborn children of Israel. The reference 

is wholly casual, yet it conforms exactly with the function 

of blood as a life-imparting medium that we have observed 

already. As before, the blood is mentioned as having been 

applied (77p06A/u6IS equals pouring, sprinkling, spread-

ing).241 The specific benefit imparted by blood is an 

addition to those which were seen in chapters 9-10: it 

is here apotropaic. 

In 12:24, the blood of Christ is contrasted with 

the blood of Abel. The terminology is strange to our ears: 

the idea is that of "speaking" blood. It is an idea which 

the author has taken from the story of the murder of Abel, 

where the voice of Abel's blood is said to be crying out 

from the ground.242  The auctor ad Hebraeos had picked up 

241Arndt and Gingrich, Greek-English Lexicon, p. 
727. 

242Gen. 4:10. 
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the thought in his roll-call of the faithful, when he com-

mented that Abel, though dead, yet continues to speak.243  

Now in 12:24, he makes the point that Christ's blood speaks 

better (RSV: "more graciously") than Abel's blood. That 

the author should find the curious reference in Genesis 

amenable to his purposes illumines his conception of blood. 

In this personification of blood itself we see momentarily 

magnified that view of blood as a positive, highly potent 

medium which we have noticed so often in Hebrews 9-10. 

Furthermore, the contrast here between Christ's and Abel's 

blood clearly rests on an overarching view of blood per 

se, just as we argued for Hebrews 9-10. Again the point 

rests on "better blood," except that now the contrast is 

not Christ's/animal blood but Christ's/human blood. It is 

obvious that the author assigns special value to Christ's 

blood above that of any other human, but, as we have seen 

before, he nowhere specifies what imparts to it the added 

power. Finally, it is again blood applied ("sprinkled") 

which speaks the better things. 

24311:4. Parallels to the author's expression have 
been observed by the commentators. Windisch in particular 
has underlined belief in the atoning efficacy of a martyr's 
blood in the Judaism of the period (Hebraerbrief, pp. 82-
85; cf. F. F. Bruce, Epistle to the Hebrews, p. 379). 
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In 13:11, 12 there is a direct comparison of the 

ministration of the old cultus with that of the new. The 

reasoning is this: just as the carcasses of animals were 

burned outside the camp if their blood was brought into the 

earthly sanctuary, so Jesus, whose blood was brought into 

the heavenly sanctuary, died "outside the gate." This is 

one of the few instances in Hebrews that seems to lend sup-

port to those efforts of earlier scholars to find precise 

analogies of the old cultus with the new. All along in 

this chapter we have taken issue with such an approach; 

nor is an exception to be made here. The context of the 

verse indicates that the comparison is made in the service 

of verse 13--"Therefore let us go forth to him outside the 

camp . . . ." That is, the author is not endeavoring to 

show the precise correspondence of the old and new but 

rather is making a homiletical-type comparison.244  The 

244Cf. H. Koester, "'Outside the Camp': Hebrews 
13:1-14," HTR, LV (1962), 299-315. Koester sees a 
homiletical-type comparison here also, but his assertion 
that the auctor ad Hebraeos advocates "the disgrace of 
worldliness" seems to us quite out of keeping with the 
cultic "atmosphere" of the pamphlet. Koester's interpre-
tation requires correction in view of the defilement-
purgation syndrome which out study has disclosed--a study 
which renders his explanation of "outside the camp" as 
"the uncleanness of the world" clearly untenable. It 
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passage is significant, however, to point out again the 

high valency which blood has in the author's mind. In 

terms of the homiletical analogy which we have pointed to, 

the mention of blood is not really necessary: the author 

could as well have reached his conclusion in verse 13 by 

arguing: "Just as the carcasses of the sacrificial ani-

mals of the old cultus were burned outside the camp, so 

Christ suffered outside the gate. Therefore, let us 

• . . • " But no, he cannot touch on the idea of sacrifice 

without bringing in blood as the medium of power. As be-

fore, we noticed that it is blood applied that is spoken 

of; while here Christ's blood separates (consecrates, 

sanctifies) the people collectively. The final reference 

to oc9A.,x occurs in the benediction of 13:20. The new 

ideas which occur here--Christ's resurrection, shepherd, 

sheep, eternal covenant--strongly suggest that the verse 

is not an original composition of the author.245  Yet the 

seems to us that the author's point is not to advocate a 
separation from cult to world, but rather to underscore 
the reproach of Christianity in a hostile environment. 

245The material for the thirteenth chapter has 
been subject to scrutiny as to its authenticity: W. Wrede, 
The literarische Ratsel des Hebraerbriefs (Gottingen; 1906). 
We may take it with Grasser, "Der Hebraerbrief 1938-1963," 
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view of blood is obviously congruent with his general 

AT 
thought: it is here the medium of resurrection. /41/.4.0‘ as 

direct, lively potency could not be better illustrated than 

this. 

As we review these passages outside Hebrews 9-10, 

it is apparent that the religious conception of blood which 

we noticed there is strongly confirmed. In every case, 

o‘lp-oC. is used in a positive sense: it is the medium of 

benefit, of blessing, of life. Further, it seems evident 

that this motif of blood was one which was never far from 

the forefront in the author's thinking, so that a curious 

reference like Genesis 4 brings it immediately into the 

limelight and so that he inevitably reverts to its use when 

he wishes to make his strongest affirmations. 

The language of defilement, in contrast too<A,pLoc, 

"or 

is hardly to be found outside Hebrews 9-10. In fact,kovvouv 

does not occur at all, and there are but three instances 

p. 156, and F. V. Filson, "Yesterday": A Study of Hebrews  
in Light of Chapter 13 (Naperville, Ill.: Alec R. Allen-
son, Inc., 1967), that these doubts have not been sub-
stantiated. This of course does not preclude the possi-
bility that in 13:20, 21 the author makes use liturgical 
material from the common tradition (cf. Michel, An der  
Hebraer, pp. 534-41). 



367 

where Aco 	 246civetv (equals to stain, to defile) 	is to be 

found. The first of these is in 7:26: Christ as high 

priest is 094.4.4atcros , and hence does not need to offer a 

sacrifice for his own sins, as do the Levitical priests. 

At 12:15, the author warns against the springing up of a 

et cc( 17/kpoc5 ("a root of bitterness") which will lead to 

the defilement of of T1OXXOL ("the many," or "the commu-

nity"). In its original setting in the LXX,247  the p(c.c 

Thkptccs has to do with turning away from Yahweh; there is 

no mention of defilement. That the auctor ad Hebraeos  

should introduce the idea of /a/cove-iv here is interesting: 

it is clearly a breaking-through of a cultic view of man's 

"problem" into a non-cultic setting. But the presentation 

of that defilement is even more significant: it leads to 

the corruption of the whole community. This idea of the 

contagious nature of defilement accords exactly with the 

general phenomenological data.248  Again in 13:4 the author 

casually injects the language of defilement into a non-

cultic setting: let the marriage bed be 09.1AvroS. Here 

246Arndt and Gingrich, Greek-English Lexicon, p. 
512. 

247Deut. 29:18. 

248Supra, pp. 125ff. 
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it is not a question of sexual intercourse per se leading 

to defilement, as in some cultures, but of illicit sexual 

intercourse defiling the marriage bed. Once again the con-

tagious sense of defilement is in view: the ilopvot 

(immoral) and A.koppc (adulterers) defile the kotT1 (bed) 

as they bring with them their defilement. 

These three references to defilement, brief though 

they be, are all the more significant for the offhand man-

ner in which they are introduced by the author. Not only 

do they conform to the view of defilement as set out in 

the ninth and tenth chapters, but they serve to show that 

the idea of defilement is not a theologoumenon contrived 

by the author. If the defilement idea were no more than 

an accessory of an overriding interest in Jesus as high 

priest, we would expect to have done with it after chapter 

10. 

Turning to the language of purgation, only one 

reference to ko<00(p+tv occurs outside Hebrews 9-10. 

This is in the pregnant phrase at 1:3b--kc(00(pl5i/A0V TWV 

o()(Ace,priCJV 71-0(7160C/CEVOS ("after he had made purgation of 

sins"). Our study of the ninth and tenth chapters has 

shown how those chapters may rightly be considered to be 

an expansion of the phrase. In view of that discussion, 
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we may therefore see it as being cosmic in sweep: not only 

the "subjective" benefits of purification of GuvetligicriS 

and the gaining of access to deity, but also the "objec-

tive" benefits of purged heavenly things and an inaugurated 

heavenly cultus.249  The thrust of 1:3 is precisely that 

of Hebrews 9-10: the purgation has been made with finality. 

Thus, Christ is pictured as being seated in heaven. 

Two words closely related to the idea of kaceapicCiv 

are also found:f3cc77Tiej.kot 
	

(lustrations) and pocv-nictv 

(to sprinkle). The first of these occurs at 6:2, where 

the author lists "teachings of lustrations" among the ABC's 

of the faith. It is a purely incidental reference, yet it 

finds its significance as part of the total view of the 

author toward ritual: obviously, he cannot be opposed to 

ritual per se, as some students of the pamphlet have en-

deavored to show. We have already observed the occurrence 

249Hering, who is alert to the idea of an actual 
purgation of "heavenly things" in 9:23, also sees 1:3 as 
having a cosmic sense: "So we can straightaway underline 
that 'purification' is a much more radical and mysterious 
operation than the simple forgiveness of sins, which God 
could freely grant. . . . Are we to think not only of the 
sins of humanity but of those also of the angels?" 
(Epistle to the Hebrews, p. 6). 
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of poorrticiv , in the discussion of the blood of Christ 

vis-a-vis the blood of Abel.25° 

In our investigation of purgation in Hebrews 9-10, 

we noticed that the general concept (of purgation) was 

given specificity by the author's use of two further terms: 

ocytc<S4-tv (to separate, consecrate) and 'rEhetotw (to "per-

fect," incorporate), with the latter standing as the summum 

bonum, as it were. How then are these terms employed else-

where by the author? 

Considering ocycocytv first, we first take notice 

of 2:11. Here, Christ is the one who separates or conse-

crates, and his followers are those who are separated or 

consecrated. Without entering into the debate about the 

VoS iNv7vs ("all of one") 251  there is no question 

that the author in this context is concerned to show a 

fundamental unity of Jesus and his people. It is in such 

a setting that the two uses of poitelqE(V become meaningful: 

they sharply indicate the idea of cultic separation, the 

idea of a community that seems oblivious to the rest of 

25012:24. 

251That is, concerning the Gnostic origin of the 
ideas of Hebrews--one of the major concerns of Kasemann's 
Das wandernde Gottesvolk. 
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the world, which characterizes the whole document. This 

very idea is the point of the ecycaccsju_os mentioned at 12:14: 

it is to be sedulously pursued, for without it no-one shall 

see God. The final occurrence of ocycoclEtv is in 13:12, 

where, as we saw above, Christ's blood avails to consecrate, 

separate (that is, gain entree to the cult) the people 

(collective sense). 

TGActoIV and cognates occurs ten times outside 

Hebrews 9-10. Four of these instances are manifestly to 

be understood as parallel to the understanding of "reAetouv 

which was brought out in Hebrews 9-10. Indeed, these four 

occurrences are inextricably tied to those chapters, both 

as anticipation and response. The first two are from 

chapter 7252  and argue that the old cultus could not bring 

TEActStiv , a point that is fully demonstrated in the con-

trasts of Hebrews 9-10. The other two, however, have to 

do with the response to this argument: what then of the 

heroes of old? The reply is given: they could not attain 

to -re- AcAocrcs without us, but now the heavenly cultus does 

include them.253  Four other references link TEXEtouV 

2527:11, 18. 

25311:40; 12:18-24. 
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directly to Jesus. The author is concerned to establish 

the idea of progress, maturing, or preparation for the 

office of high priest in the life of the man Jesus. In 

2:10 and 5:9, this "perfecting" of Jesus is linked to his 

suffering. 254  Clearly, the use of TEXELJUv with refer-

ence to Christ is not precisely parallel to the way in 

which it denotes his benefits to the believers. For him, 

it indicates the attainment of the office of high priest 

of the heavenly cultus;255  for them, the incorporation into 

that cultus. Thus, we may only bring these together if we 

give to ?CAE-to-by the general significance of "consumma-

tion." Such a general sense must be understood in 12:2 

, 
where Christ is called the Toy Tls lioSTEWS ocp)(7 yov kat 

TeAetw-riv --the pioneer and consummator of faith, since 

the accent in this context is on the future rather than 

254Just as a bland equation of "blood" and "death" 
fails to catch the author's meaning, so we should beware 
of regarding iracqty in Hebrews as a euphemism for death--
even though at 2:9 (explicitly) and 9:26; 13:12 (impli-
citly) the sufferings of Jesus are linked to his death. 
The remarks of W. Michaelis concerning Tratsliew in Hebrews 
(TDNT, V, 916-18) require modification--he makes 77.6XQly 
equal death. 

255A point clearly made in the summation of the 
argument of ch. 7: Jesus as high priest is eis TON/ otilLyx 
TGTEAcccoiacvov. 
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the present. This is almost certainly true of the other 

two references to "r‘/\€(0uv . When the author says, "Solid 

food is for the TVAElcov 256  there is patently no concern 

with the heavenly cultus in view, and the l'EXErwv are ap-

parently the "spiritually mature." Likewise, the TeAvornra 

which they are to consider are, in contrast to the ABC's, 

the things for those who are mature.257  

We may now summarize our findings concerning blood, 

defilement, and purgation in portions of Hebrews apart from 

the ninth and tenth chapters. Firstly, while these motifs 

do not occur prominently and nowhere dominate the course of 

the argument as they do in Hebrews 9-10, yet they are not 

entirely absent and sometimes are introduced most unex-

pectedly in non-cultic settings. That is, the data suggest 

that these motifs are deeply rooted in the author's under-

standing of religion. Of the three, it is indisputably 

blood which is most in evidence. Secondly, there is a 

very close conformity of the views of blood, defilement, 

and purgation to those in Hebrews 9-10. 

pears as a positive, powerful, medium of 

Blood again ap-

life, with the 

2565:14. 

2576:1. 
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view from Hebrews 9-10 being heightened by showing blood 

as apotropaic, as "speaking," and as raising Christ from 

the dead. Defilement again appears as a blot or stain 

which contaminates the community. With regard to purga-

tion, the author's definitive vocabulary of c.cytocSew and 

TcAeiciute likewise is used to indicate respectively entry 

into the cult and the full incorporation into the heavenly 

cultus. TENELIS7Jv  however, is shown to be a term of much 

wider application by the auctor ad Hebraeos. Its general 

thrust is that of consummation, maturity, or fulness; thus, 

it designates Christ's attaining to his heavenly office as 

well as the attaining of the believers to the heavenly 

cultus (incorporation) which is its sense in Hebrews 9-10. 

Conclusions.--Our discussion of the ideas of blood, 

defilement, and purgation in Hebrews, especially as these 

have entered in the argumentation of the ninth and tenth 

chapters, has led to the following general conclusions: 

1. While blood, defilement, and purgation form 

the very undergirding of Hebrews 9-10, they are by no 

means confined to these chapters. Elsewhere they come to 

expression in such an unreflective manner as to suggest 
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that these ideas were deeply rooted in the religious con-

sciousness of the author. 

2. The patterns of blood, defilement, and purga-

tion in Hebrews show remarkably close agreement with those 

already noticed from religion in general. Indeed, the 

study of the "structures" from phenomenology of religion 

alerts the student of Hebrews to similar ideas in his 

pamphlet. By this means, the cultic argumentation of 

Hebrews 9-10, which long has been obscure, is considerably 

illumined. It becomes apparent that the auctor ad Hebraeos, 

at least in this passage, conceives of man's basic "prob-

lem" as defilement--a problem to which the only satisfac-

tory "solution" is purgation. It is blood which appears 

as the medium to effect the passage from the one state to 

the other. Furthermore, the argument of Hebrews in these 

chapters points to an anthropology in which man finds him-

self inseparably bound up with the life of the community 

and the cultus, and in which cultus and cosmos are inter-

dependent--a view which also conforms to the general 

"structures" previously noticed. 

3. While the general "structures" thus illumine 

the argument of Hebrews 9-10 by showing the points of in-

dubitable correspondence, at the same time they indicate 
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the particularity of Hebrews by the points of divergence. 

The most striking of these is in the affirmation of Hebrews 

that the cycle defilement -)-purgation -o..defilement 

may be broken. The author of Hebrews is vividly aware of 

this oscillatory pattern in the religious experience of 

mankind, but the theme to which he constantly returns is 

that the means for its cessation are available. This leads 

to the second point of divergence: the author puts forward 

a particular blood, once applied, as the medium par excel-

lence--the blood of Christ. Finally, whereas in the gen-

eral "structures" blood is an ambivalent agent which may 

bring about either purgation or defilement, in Hebrews 

blood--with one possible exception--is set forth as the 

positive life-imparting potency. 

4. These considerations shed considerable light 

on the cultic axioms which underlie the argumentation of 

Hebrews 9-10. Of these, 9:22b is to be considered the 

foundation, and is to be understood in terms of the appli-

cation of blood to bring about decisive purgation. Like-

wise, the statements of 9:13, 14 and 10:4 are to be seen 

as setting forth the relative efficacy of two means of 

purgation: animal blood and Christ's blood. Again, the 

"necessity" of the purgation of the "heavenly things" at 
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9:23 derives from the understanding of defilement as "con-

tagious" and the view of an interlocking of the earthly and 

the heavenly cultus; however, the full treatment of this 

problem calls for a study of the cosmology of Hebrews be-

yond the scope of the dissertation. 

5. We cannot here review all the insights concern-

ing particular verses in the argumentation of the two chap-

ters. We may state, however, our finding that our method-

ology has enabled us to discern a masterly, coherent 

development of thought whose internal logic plays upon 

the religious ideas of defilement, blood, and purgation. 

While in some statements it may be possible to discern 

evidence of chiastic structure, the overall plan is not 

to be subsumed under such "external" types of structuring. 

Rather, the plan is developed on the basis of the internal 

logic springing from the cultic presuppositions. It should 

be added that in one place (the discussion of Ste<Olik-7 

and death), the author appears to have momentarily turned 

aside from the mainstream of his argument: at least to 

this extent is his development flawed. 

6. It is now possible to state our position con-

cerning the fundamental issues of interpretation of the 

chapters as they were brought to light in the second 
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chapter of the dissertation. These issues, we are con-

vinced, can only be rightly dealt with if the language of 

Hebrews 9-10 is discerned in its full force as religious. 

Thus, the balancing of continuity/discontinuity is at the 

level of cultic axioms: these axioms, especially the 

"blood rule," provide the underlying base for comparison, 

while the new thing come in Christ (his blood) furnishes 

the factor of discontinuity within the underlying conti-

nuity. Again, to talk of "literal" or "spiritualized" 

blood is to introduce categories which are foreign to the 

religious understanding that is operative. Thus, Hebrews 

9-10 is seen as a continuous piece of developing argument, 

entirely comprehensible from its own point of view. That 

is, no fundamental tension between the manner of argumen-

tation of the two chapters is to be posited, even as we 

would be altogether in error in suggesting dichotomies such 

as cultic/moral, body/spirit, or external/internal. Fi-

nally, the understanding of the argument of the passage can-

not be advanced further by means of the religionsgeschicht-

liche approach; only as the exegete learns from phenomen-

ology of religion to come to the cultic language with the 

appropriate preparation is progress in discerning the 

author's reasoning possible. 
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A case could be made for concluding our study at 

this point. We have been able to suggest a methodology 

which has, we feel, proved itself by greatly illuminating 

an extremely obscure portion of the New Testament. Yet to 

stop here would be to leave many questions unanswered. 

While we have succeeded in opening up two chapters of He-

brews, this very elucidation has itself disclosed new prob-

lems as to the relation of these chapters to the overall 

book. These problems are primarily anthropological and 

can be comprehended under the following question: Why does 

Hebrews 9:1-10:18 set forth its anthropology only in terms 

of defilement-purgation? We noticed above that there are 

occasional suggestions of such an anthropology elsewhere 

in Hebrews, but it must be acknowledged that it nowhere 

comes to prominence as in the ninth and tenth chapters. 

Indeed, the "problem" elsewhere seems to be clearly in 

terms of unfaithfulness, with endurance as the appropriate 

solution. Is there then a basic tension in the anthro-

pology of Hebrews? Or is it possible to show a manner by 

which the two anthropologies form a consistent whole? 

This must be our concern in the next chapter of the 

dissertation. 



CHAPTER V 

CULTUS AND PARENESES--DEFILEMENT AND 
PURGATION. IN RELATION TO THE TOTAL 

ARGUMENT OF HEBREWS 

In this chapter we attempt to stand back, as it 

were, and see the book of Hebrews as a whole. The immedi-

ate grounds for such an undertaking became apparent in the 

work of the previous chapter: here we found that the ideas 

of defilement and purgation were almost wholly confined to 

the ninth and tenth chapters of the work. In this they 

were in sharp contrast to the parenetic sections of the 

pamphlet, where unfaithfulness is the great threat; thus, 

there is obvious need to attempt to account for this ap-

parent tension in anthropology. Beyond this specific and 

immediate problem, however, our efforts here must ulti-

mately be directed toward a larger purpose--the relating 

of defilement and purgation to the total argument of the 

book. We have been able to demonstrate the deep signifi-

cance of these motifs for one section of the writing, but 

how is the integration of this set of results into the 

380 
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whole--so that the argument stands out in toto--to be 

achieved? This, we hope, will be the final thrust of our 

investigation in this dissertation. 

It is unnecessary for us to deal at length with 

man's "problem" and its "solution" in the pareneses of 

Hebrews. A series of Protestant scholars, among which 

Kdsemannl  and Grdsser2  are the most significant, have de-

voted careful study to these matters. It will suffice to 

lay out briefly the chief textual data. 

In the first parenetic passage (2:1-4), the danger 

facing the readers is specified by the verbs roxpocepEiv and 

The former is a nautical metaphor equal to flow 

by, slip away, be washed away, drift away;3  the latter sig-

nifies "to neglect, be unconcerned about, disregard."4  It 

is obvious that the "problem" to be avoided appears in this 

passage as a gradual falling away rather than a deliberate 

act of severance from the community. The second parenetic 

section (3:1-4:11) both underlines and modifies this idea. 

1Das wandernde Gottesvolk. 

2Der Glaube in Hebrderbrief. 

3Arndt and Gingrich, Greek-English Lexicon, P• 
627. 

4 
Ibid., P. 44. 
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On the one hand, the auctor ad Hebraeos repeatedly warns 

against the danger of (50.-riptjvetv 5--the "hardening" of the 

heart due to the °4770(7- r/ (deceitfulness, or pleasures) of 

sin.6  Such a heart--an evil, unfaithful heart--leads to 

the oi.tro67-17vat , the dropping-out from the community, just 

as the wilderness generation perished in the desert. On 

the other hand, a more "active" type of danger is presented, 

vcile-Ii9ev (to disobey)7  and one that comes to focus in 

Tio<rc niktoot( vel v (to rebel) .8  That is, we see here that 

the danger threatening the community is that they may fall 

away from the realizing of the promised inheritance under 

the influence of an unbelieving, unfaithful heart which 

may or may not be manifested in overt disobedience. A 

third parenesis (5:11-6:20) maintains this distinction. 

The readers are rebuked for having become "dull of hear-

ing" and are reminded that the blessings of God turn to 

curse if no "fruit" is forthcoming. Yet at the same time 

we have presented a vivid picture of open rejection of the 

5lbid.,  P.  763. 

6Ibid., p. 81. 

7Ibid.,  P.  82. 

8Ibid.,  P.  626. 
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religious values of the community: the apostates 

(710cpo‘D'inrew )9  crucify on their own account the Son of 

God (avc< 6 ToCUpo-svv) 10 and expose him to contempt 

( 'Ppa 6ety,u..47qci v ). 11 We find the same sort of divide 

in the fourth section (10:19-39), which we already have 

noticed: firstly, the danger of "wavering," of neglecting 

the assembly, of forgetting the "former days" of Christian 

steadfastness, of "casting away" ( c<77cv50(XXE(f ) confidence, 

of lacking uito}A-ov-,7 (endurance), of UTio6TOkri (shrinking 

back); secondly, the possibility of sin done ekool(ws 

(deliberately), when the Son of God is spurned, the cove-

nant blood profaned, the Spirit outraged. In the final two 

chapters of the pamphlet we may again discern this differ-

entiation of "gradual" and "radical" unfaithfulness. Thus, 

the danger is that the Christians will grow "weary" 

( koya..1  vetv ) 12  Or "lose heart" (icA600,2.(1.), 13  that under 

the hardships of Christian life they may drop out, that 

9Ibid. 

P. 60. 10 Ibid., 

llibid., P.  619. 

12 Ibid., P.  403 (12:3). 

13Ibid., p. 242 (12:3, 5). 
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they may neglect to show hospitality or to remember their 

fellows, that they may fall into idolatry, immorality, the 

love of money, or the snare of false teachings. But at the 

same time the example of Esau is introduced: he was 

(3c(377Aos (equals profane, godless, irreligious),14  so that 

at length he found no way to recover the inheritance; in 

the same way, the peril of 7704poccrets9a.t (to reject, re-

fuse)15  is always a fearsome possibility for Christians. 

These data lead us to two observations. The first 

concerns the shift in temporal focus (over that of chapters 

9-10) which is evident. Whereas the schema of defilement/ 

purgation is concerned with the "now" time as it has been 

made vibrant by the work of Christ in the past (that is, 

past ----,•now) , the pareneses are principally concerned 

with the "now" time as it may come to expression in the 

future (that is, now-------o.future). The very fact of now 

belonging to the community which is destined to inherit 

the promises is no guarantee of actually attaining to that 

inheritance. The second observation has to do with the 

ways in which the inheritance may be lost. The general 

14Ibid., P. 138 (12:16). 

15Ibid., pp. 621-22 (12:19, 25). 
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problem is unfaithfulness, a falling away from the com-

munity. It is the community which is to receive the 

promise, so he who leaves it is without hope. Such apos-

tasy, however, may come about in one of two ways: either 

a "weariness" may lead to a gradual drifting away from the 

community, or the inroads of sin in the heart may result 

in deliberate, overt rejection of the religious values of 

the group. 

We find these observations confirmed if we examine 

the "solution" which is held out by the author in the above 

passages. The great need is for iipoucXetv (to pay atten-

tion, 16  give heed to, be alert), 	ka-r4eiv (holding 

- 	 , 71  fast),17  kpoCr 	 18 0-7101)& elv (grasp, hold fast), 	 (earnest-

ness),19  kocro< v 0  Co/ (to consider), 20 i/o(f..ekocXe)v (to ex- 

hort) , 	c(vev4, yA. Vzi Cr kew 	 22 (to recall), 	and Wily_cov-ri 

16Ibid.,  p. 721 (2:1). 

17Ibid., pp. 423-24 (3:6, 14; 10:23). 

18Ibid., pp. 449-50 (4:14; 6:18). 

19Ibid., P. 77 (6:11; 4:11). 

20Ibid., pp. 416 (3:1). 

21Ibid., pp. 622-23 (3:13; 10:25; 13:19, 22). 

221bid., P. 57 (10:32). 
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(endurance, patience).23  The great word, however is 

iiitYTtS : faithfulness. It was irtir -rts which character-

ized the life of Jesus, as of Moses; it was lack of niiisris 

which led to the failure of the promise to the wilderness 

generation.24  The famous eleventh chapter is built around 

this word: by their iitit7T15 the heroes of old time over-

came all physical hardships and conquered all temptations. 

Even so will the readers of the pamphlet attain to the 

goal: instead of being v0.0gpoC ("sluggish"),25  they are 

to be "imitators of those who through faith ( iicia-T(s) and 

patience (Acockpoeijutitx) inherit the promises."26  

But what part do the ideas of defilement and pur-

gation have in this? And what of ocy-A-°(, so dominant in 

the argument and so powerful a medium as it came to expres-

sion in chapters 9-10? Our investigations in the previous 

chapter showed that all these motifs sink into relative 

insignificance in the pareneses. Purgation per se is not 

found; defilement occurs sporadically and unreflectively; 

23Ibid., p. 854 (10:36; 12:1). 

243:2; 4:12. 

25Arndt and Gingrich, Greek-English Lexicon, P• 
549. 

266:12. 
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only 04()UPC retains any degree of force. Yet the usage of 

ca:potitself is striking: it occurs in the past-------3.-now 

framework rather than in the now --->-future schema of 

which man's "problem" in the pareneses forms part.27  That 

is, outside chapters 9-10, "blood" is pointed to as that 

which has effected the incorporation into the community (as 

in chapters 9-10), but not as that which is to prevent the 

possibility of apostasy. 

As we attempt to see Hebrews holistically, then, 

we see as it were two "sets": 

Set One: defilement/purgation; blood; past------).-NOW 

Set Two: apostasy/faithfulness; now 	p-FUTURE 

The first "set" seems to come into play in the so-called 

"cultic" argumentation, and the second in the "parenetic" 

sections. Obviously, we must grapple with this complex 

picture to see whether the work as a whole carries its own 

internal logic wherein these two "sets" find satisfactory 

integration. 

So far as we are aware, this difficulty of compre-

hension of Hebrews has not so far been tackled in the 

27Cf. 11:28; 12:24; 13:11, 12, 20. 
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secondary literature--understandably, since heretofore the 

ideas of defilement and purgation have not been given their 

due place in the book.28  We shall attempt a resolution of 

the problem by setting forth a series of possible explana-

tions which might be suggested in the light of previous 

scholarly reflection on the pamphlet as a whole. In each 

case, we shall point to the weaknesses of such "explana-

tions." Finally, we shall offer our own way to a solution. 

An unconscious tension in the writer's anthro-

pology.--According to this explanation, whenever the author 

thinks in cultic categories he immediately has in view the 

defilement/purgation anthropology, whereas when he departs 

from cultic categories he unconsciously moves to an 

apostasy/faithfulness schema. 

Manifestly, such an explanation must always be 

given as a distinct possibility. But its very strength 

is also its weakness: just as we have no way of proving 

it to be false, so we have no way of showing it to be 

2 	• %ince the famous study by Kasemann, the danger 
of unfaithfulness has been seen as the leading "problem" 
addressed by the writer. Where the defilement-purgation 
syndrome has been sighted, it has not been taken seriously 
or integrated with the "unfaithfulness" motif (cf. Spicq, 
L'ipitre aux Hebreux, I, 284-87). 
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correct. Certainly we are not about to embark upon the 

psychoanalysis of our long departed author! Indeed, this 

solution can only commend itself if all other efforts come 

to a cul-de-sac. 

It seems to us, furthermore, that the explanation 

itself is open to searching strictures. For a start, an 

absolute separation of anthropologies cannot be maintained: 

we noticed in the last chapter that the defilement motif 

does occur (admittedly, in very fragmentary and unreflec-

tive fashion) outside strictly cultic passages.29  More 

significantly, the whole endeavor of dividing material as 

to "cultic" or "non-cultic" is to be called into serious 

question. The people are not merely a "wandering" com-

munity--they are the new people of God, as Oepke30  has 

demonstrated. That is, as Spicq31  recognized, the com-

munity is throughout a cultic community. It is the cult 

that constitutes the community: it has no identity apart 

from it. So the so-called "parenetic" sections of Hebrews 

29Supra, pp. 367-69. 

30Albrecht Oepke, Das neue Gottesvolk in Schriftum,  
Schauspiel, bildender Kunst and Weltgestaltung (Gttersloh: 
C. Bertelsmann, 1950), pp. 57-73. 

31L'Epitre aux H4breux, I, 280-83. 
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must always be seen as admonitions to the cultic people. 

In this light, the "explanation" as we set it out above is 

patently inadequate; however, the possibility of an uncon-

scious tension in the writer's anthropology, connected in 

some way as to whether his purpose is argumentative or 

hortatory, must still be granted. 

The defilement/purgation anthropology is not to be  

taken seriously.--Thereby the anthropological tension is 

dissolved. This explanation, in fact, is the one taken by 

almost all students of Hebrews. For most of them, the step 

was an unknowing one: we noticed in the second chapter of 

our study how often the language of defilement and purga-

tion is assimilated to extraneous categories such as 

"atonement," "forgiveness," and "righteousness." Occa-

sionally, however, the step is explicitly acknowledged. 

Here it is held that the defilement/purgation categories 

are merely dictated by the author's employment of the 

motifs of temple and high priest, the implication being 

that defilement and purgation are not in themselves of any 

consequence to the author.32  

32E.g., Wenschkewitz, Der Spiritualisierung der  
Kultusbegriffe, pp. 131-49. 
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If the work of the dissertation in the first four 

chapters is to be accorded any weight, it will be obvious 

that this explanation cannot be countenanced. We have 

shown that it is only as these ideas are given their due 

place that some of the most difficult argumentation of the 

pamphlet reveals its internal logic. Indeed, we would hold 

that the programmatic statement of 1:3b demands that we af-

ford full valence to the categories of defilement and pur-

gation. The readiness of exegetes to pass off these ideas 

is understandable: they appear remote, non-theological; 

yet, as we have seen, the phenomenology of religion opens 

them to us as tapping primordial springs in human 

experience. 

We shall take up later the question of the inter-

action of christology and anthropology. Here we need only 

to note our response to the suggestion that the high-

priestly christology has dictated the anthropology. Even 

if we grant this, it must be held to that that anthropology 

is amenable to the writer's purpose. His purpose, as is 

commonly held, is pastora1:33  he is not so much concerned 

to give a disquisition on christology as he is to 

33E.g., Grasser, "Der Hebr.erbrief 1938-1963," pp. 
197-204. 
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counteract certain tendencies of which he is aware in the 

life of his readers. That is, we cannot be justified in 

lightly dismissing any portion of his anthropology. 

And finally, we would pose this question: what if, 

in fact, the relation between christology and anthropology 

is just the reverse of the above premise--that is, that 

the view of man as defiled and in need of purgation has 

given rise to the high-priestly christology? It seems to 

me that the case is at least as good for this possibility, 

although a final answer is probably impossible of attain-

ment. In any event it has become clear that the glib 

setting aside of the defilement/purgation anthropology 

as unessential in the writer's purpose is a grave error. 

Anthropological tension corresponds to religious/  

theological tension.--That is, the defilement/purgation 

anthropology derives from viewing man phenomenologically 

but the apostasy/faithfulness anthropology comes from a 

specifically theological viewpoint. 

We introduce this explanation, not because we feel 

it has much to commend it, but because it may be suggested 

from the methodology we have adopted in this paper. It 

may be useful, however, for bringing to full clarity the 
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relation of phenomenology of religion to theology--a 

clarity now possible in view of our exegesis of Hebrews 

9-10. 

We have employed phenomenology of religion as an-

other tool in the exegete's bag alongside established 

historico-critical methods. It has enabled us to see the 

statement "Man is defiled" as first of all religious in 

character. It has taught us to attempt to "enter in" to 

the existential depths of the "experience" to which the 

statement points--not to dismiss it out of hand. It has 

shown us that such experience of defilement in fact is not 

a strange thing in the religious life of mankind, but 

rather is primordial in character and follows well-defined 

"patterns" or "structures." Thus, when the auctor ad  

Hebraeos begins to speak of Christ's work as a purgation 

of sins, when he belabors the failure of the old cultus 

to deal decisively with defilement, we are ready to "hear" 

his argument. 

But it would be a misunderstanding to oppose phe-

nomenology of religion to theology. The relationship 

between the two disciplines is not one of tension but of 

cooperation, as Tillich has suggested: phenomenology of 

religion enables the theologian to see his work in a 
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particular tradition against the backdrop of universal re-

ligious experience.34  Thus, we hold that our exegesis of 

Hebrews 9-10, employing insights from phenomenology of 

religion, enabled us to understand the faith there ex-

pressed--that is, phenomenology of religion aided the 

theological task. 

What then of the distinction between "religious" 

and "theological" language which was made at the beginning 

of the dissertation--does this resolve the anthropological 

tension? It cannot. Even if we were to take the extremely 

dubious step of labeling the pareneses as "theological" in 

contrast to the cultus as "religious," and thereby suggest 

that the anthropology of the pareneses manifests more ad-

vanced reflection on the human condition than the cultus, 

the tension remains. Defilement and unfaithfulness do not 

vary in degree: they are different categories. 

It is obvious, then that the tension in anthro-

pology in Hebrews is not something "artificial"--that is, 

it is not the byproduct of a particular methodology. Our 

34Paul Tillich, "The Significance of the History 
of Religions for the Systematic Theologian," The History  
of Religions: Essays on the Problem of Understanding, ed. 
by Joseph M. Kitagawa, Mircea Eliade, and Charles H. Long 
(Chicago: University of Chicago Press, 1967), pp. 241-55. 
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approach has merely served to highlight a tension already 

there. 

Anthropological tension follows christological  

tension.--It is possible to argue that Hebrews lays out 

its christology in terms of two distinct categories. On 

the one hand, there is the high-priestly christology, in 

which Jesus is set forth as the high priest and sacrifice 

of the heavenly sanctuary. His work in this frame of ref-

erence is to inaugurate the real temple by providing purga-

tion for sins. On the other, there is the not infrequent 

motif of Jesus as the pioneer or pathfinder, whose work is 

to provide an example in faithfulness for his "brothers."35  

This is a motif which comes to expression in the words 

(f3)(-1yos (leader, ruler, originator, founder)36  and 

77e06Poi-tos (forerunner).37  Thus the anthropological ten-

sion would be a direct correlate of this christological 

cleft: where the high-priestly work is in view, man's 

352:9-16; 3:1-6; 4:14-16; 5:7-9; 6:20; 10:19, 20; 
12:1-3, 13:12, 13. 

36Arndt and Gingrich, 
112 (2:10; 12:2). 

Greek-English Lexicon, p• 

   

37 Ibid., P. 711 (6:20). 
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"problem" is seen as defilement; where the +)(71y8s chris-

tology is to the fore, the danger is unfaithfulness. 

Such an explanation is altogether superficial. It 

would merely attempt a solution by raising a further prob-

lem. In fact, the supposed christological tension cannot 

be maintained. The oTriyoS christology functions as a 

part of the high-priestly christology, since the way which 

Jesus opens is the way into the heavenly sanctuary. That 

is, it is as cx(ItepEuS that Jesus is 0<ex -77  yos 38  The 

argument of the ninth and tenth chapters, with its stress 

on access, clearly establishes this point. Thus, as high 

priest Jesus can both bring cleansing of sin and provide 

an example to his followers. 

We conclude, therefore, that the christology of 

Hebrews cannot supply us with satisfactory grounds for the 

anthropological tension which the work manifests. The 

christology is indeed presented in two strands, but the 

author has succeeded in making the high-priestly motif 

the unifying idea. But that this priestly motif is able 

38Shown especially in 2:5-18, where the two ideas 
are mprged.,  The point we make here (the integration of 
the opriyoS christology in the high-priestly christology) 
is not at all new; cf. Spicq, L'Epitre aux Hebreux, I, 
300-1, for instance. 
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to reconcile the tension between defilement/purgation and 

unfaithfulness/faithfulness is not at all obvious. 

Anthropological tension corresponds to eschato-

logical tension.--The eschatology of Hebrews has long been 

a matter of scholarly studies, among which that of Bar-

rett39 must be accorded most prominence.40 Barrett demon-

strated the affinities of that eschatology with apocalyptic 

and showed how the "now-not yet" tension so characteristic 

of earliest Christianity is subtly modified by the auctor  

ad Hebraeos by his intersection of temporal with spatial 

categories. Thus, the "not yet," once rooted in the cer-

tainty of the 77c<poutToc , becomes grounded in the assur-

ance of a heavenly sanctuary and liturgy. But this by no 

means signifies the rejection of the Return; rather, as 

39C. K. Barrett, "The Eschatology of the Epistle 
to the Hebrews," The Background of the New Testament and  
Its Eschatology, ed. by W. D. Davies and D. Daube (Cam-
bridge: University Press, 1956), pp. 363-93. 

40Klappert's Die Eschatologie des Hebraerbriefs is 
useful in placing Barrett's treatment alongside alterna-
tive views of the eschatology of the pamphlet; the force 
of Barrett's work remains, however, in our view. 
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Barrett argues, the contrary: the future is now guaranteed 

by the existence of the "real," invisible world.41  

It is obvious that this conception of eschatology 

closely parallels the anthropological ideas of Hebrews. 

As we saw earlier, the defilement/purgation anthropology 

focuses on the "now" time (past 	 NOW), while the 

apostasy/faithfulness anthropology focuses on the "not 

yet" (now------p-FUTURE). The NOW is the time of purga-

tion realized, of access to the heavenly cultus attained, 

of the decisive answer to the previously unending problem 

of defilement. But the "now" is also the time of the NOT 

YET--the best, called 6%0T-ripic< by the author42--is yet to 

be: when man shall see God.43  Since the "now" is at once 

the "not yet," the danger looms of failing to attain to 

that beatific vision, as one grows weary in the way or is 

beguiled by sin to a radical break with the people of God. 

41Barrett, "The Eschatology of the Epistle to the 
Hebrews," pp. 373-86. 

421:14; 2:3, 10; 5:9; 6:9; 9:28. 	"Salvation" as 
future is clearly indicated by 1:14 ("those who are to 
obtain salvation") and 9:28 (Christ appears the second 
time for salvation). 

4312:14: without holiness, no one will "see God." 
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True, the "not yet" lacks specificity in the 

author's treatment. On the one hand, there is the strongly 

underlined motif of journeying, of progress toward the 

"city," the "better country...44 We wonder whether that 

goal is to be attained by death or by the Trapoucsto# (.. For, 

on the other hand, the writer clearly holds to the near 

prospect of the Return.45  Yet nowhere does he explicitly 

link that Return with the wandering motif, so we are left 

in doubt and it would be unwarranted to strain for his 

intent. His point concerning the "not yet," however, is 

quite clear: though there is a waiting time, the future 

is absolutely certain. 

Clearly, then, the eschatological viewpoint of 

Hebrews serves to illumine its anthropological tension. 

But just as clearly it fails to give a wholly satisfactory 

explanation of the problem. Why is it, we ask, that only 

here in the New Testament do we find such an anthropo-

logical cleft? After all, the "now-not yet" eschatology 

occurs in other writings: why has it not issued elsewhere 

in terms of defilement/purgation and apostasy/faithfulness? 

443:1-4:11 (journeying to "Canaan"); 11:10, 13, 16; 
13:14 (the city); 11:14-16 (country). 

459:28; 10:37, 38--"yet a little while." 
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And within the book of Hebrews itself, we have not really 

shown the integration of these two anthropologies when we 

have been able to show that they reflect the tension in 

eschatology. Why, for instance, is blood all-important in 

one but absent in the other? And how is it that ideas of 

defilement do show up, albeit sporadically, in terms of 

the "not yet?" 

We must press beyond eschatology in an endeavor to 

find an answer to these questions. But it seems apparent 

that any final answer will rest at least in part on the 

perspectives which the eschatological framework has 

supplied. 

The explanations suggested above in terms of chris-

tology and eschatology point the way to what we consider 

to be a convincing resolution of the anthropological ten-

sion of Hebrews. The attempt to relate that tension to a 

christological tension was patently inadequate, while the 

juxtaposing with the eschatological "now-not yet" also left 

many questions unanswered. But with both these efforts it 

was apparent that some measure of correspondence could be 

discerned. When we recall that Hebrews is such a tightly-

woven piece of work that christology, soteriology, escha-

tology, and ecclesiology inexorably flow together and 
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interact, we realize that we must attempt a holistic ap-

proach, an overview of the book, if we are to resolve the 

problem of its anthropology. By concentrating upon only 

the christology, eschatology, or ecclesiology, we cannot 

find the integrative principle that we seek. 

We are in this manner led to seek out, if possible, 

the dominant conception of the book in which all other as-

pects find their focus. And, as we found that the ninth 

and tenth chapters could be made to yield splendid sense 

when viewed as functioning as a religious text, so we look 

first of all to the ruling religious conception of the 

book. Immediately we encounter an idea long since worked 

over by scholars, but one that comes with startling new-

ness when seen in its full force as religious--the motif 

of pilgrimage. Thus, we come to our final "explanation." 

Anthropological tension in view of pilgrimage as a  

religious "structure."--Since Kasemann's classic study of 

the wandering motif of Hebrews, it has not been uncommon 

for writers to refer to the language of pilgrimage in dis-

cussion of the pamphlet.46  "Pilgrimage," however, has been 

46E.g., Spicq, L'Epitre aux Hebreux, I, 243-46, and 
"L'Epitre aux H6breux: Apollos, Jean-Baptiste, les Hellen-
istes et QumrAsn,"RQ, I (1959), 365-90. Spicq argues that 
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used uncritically: no one has endeavored to probe it in 

its religious depths. We shall see that this motif, often 

so lightly taken up, in fact may be opened to reveal great 

richness when we bring to the task the insights of phenome-

nology of religion. 

In our discussion of pilgrimage, we intend to use 

the term in the specific sense designated by phenomenology 

of religion. The work of Partin47  is of great help in this 

regard. His careful study of the Muslim hajj issued in a 

full-blown exposition of pilgrimage as a religious "struc-

ture." He found four essential elements in this "struc-

ture": (1) Pilgrimage entails a separation, a leaving 

home. Thus, it is not uncommon for the departure for 

pilgrimage to resemble funerary rites. In any event, it 

is clear that one does not merely begin his pilgrimage 

"to the Hebrews" equals "to the pilgrims." F. F. Bruce, 
Epistle to the Hebrews, likewise makes several references 
to "pilgrimage" (pp. 295, 304-6, 375). Cf. also H. 
Reissner, "'Wir haben heir keine bleibende Stadt, sondern 
die zuktinftige suchen wir' (Hebr. 13, 14). Erwagungen 
tiber das Wallfahren," GL, XXXV (1962), 96-103; and R. 
Obermtller, "Una mistica del camino. El tema de la 
peregrinacidn en la carta a los Hebreos," Rev B, XXXIII 
(1971), 55-66. 

47Harry B. Partin, "The Muslim Pilgrimage: Jour-
ney to the Center"(unpublished Ph.D. dissertation, uni-
versity of Chicago, 1967). 
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without the appropriate ceremony which designates his sepa-

ration from home and usual activity. (2) Pilgrimage in-

volves a journey to a sacred place. That is, we cannot 

designate the mere act of religious wandering, such as 

that of the bhikkus in the early Buddhist sangha, as pil-

grimage. No; the pilgrim always has in mind a definite 

place to which his journeying is to lead. (3) Pilgrimage 

is made for a fixed purpose, such as purification or for-

giveness of sins. The attainment of this purpose is linked 

to arrival at a sacred place. (4) Pilgrimage involves 

hardship. Physical difficulty and religious trial loom 

large; the threat of failure is always present.48  

In view of Partin's account of pilgrimage, it be-

comes apparent that the generalized understandings of the 

term such as travel in distant lands, journey through life, 

and visits to historic sites49  must be rigorously excluded. 

We are dealing with something that involves deep religious 

48Ibid., pp. 145-52. 

49Cf. Gove, ed., Webster's Third New International  
Dictionary: "pilgrimage" includes "a trip taken to visit 
a place of historic or sentimental interest or to partici-
pate in a specific event for a definite purpose . . . the 
course of life on earth . . . a particular part of the 
life course of an individual . . . a search for mental and 
spiritual values." 
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feelings, and which touches a primordial spring in man's 

being. Thus, going to church or making a visit to Canter-

bury could not be encompassed under the rubric of "pil-

grimage" as a religious "structure."5°  

Furthermore, it becomes apparent that those writers 

who have referred to "pilgrimage" with regard to the book 

of Hebrews expressed far more than they intended. In fact, 

the ruling idea of the pamphlet shows remarkable, point-

for-point correspondence with the "structure" which Partin 

has disclosed--although Partin himself makes no mention of 

Hebrews. Let us quickly elaborate this correspondence. 

The idea of having left home, of separation, of 

journeying is unquestionably strong throughout Hebrews. 

The author seems oblivious to what is going on outside the 

community: all that he has to say about the world is that 

it is not that of the people of God--the TicerptS they seek 

is a heavenly one.51  That they have separated from what 

once they considered home is everywhere assumed and only 

occasionally referred to: they have been "washed" 

50Going to church does not entail a separation or 
hardship, while a visit to Canterbury lacks the deep reli-
gious purpose as well as hardship. 

5111:16. 
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(baptized),52  they were "enlightened,"53  they endured a 

"hard struggle" after their joining the community.54  Like 

the patriarchs of old, they have no place here which is 

really "home": they are strangers and exiles.55  

But their journeying is not an aimless wandering--

it will lead to a "city which has foundations, whose 

builder and maker is God."56  That is, not a Wandern but 

a Pilgerfahrt! This is the "real" city, for it is invis-

ible. It is, so it is therefore "to come." We have al-

ready noticed the difficulty in trying to decide when that 

"coming" will be (death? the Return?) but this problem 

cannot hide the force of the city as something yet to be  

attained in the writer's conception. 

And it is not merely a city: it is God's city. 

It is worth pausing here to notice what Partin has said 

concerning the idea of a sacred place in pilgrimage. The 

place to which the pilgrims strive is the place: it is 

5210:22 (cf. 6:2). 

536:4. 

5410:32, 

5511:13. 

5611:10. 
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the center of the cosmos, the navel of the earth, the place 

which gives orientation to all other space; it is the point 

nearest to deity; it is thus qualitatively different from 

all other space.57 While we have deliberately bypassed 

speculation concerning the cosmology of Hebrews in this 

study, the resemblances in Partin's description to the 

"sacred place" of the pilgrims of Hebrews cannot be over-

looked. The city to which the Christians aspire is God's 

city: it is the city of the heavenly sanctuary where Jesus 

Christ is high priest at the right hand of the "1-4-€Y0(XL36uvi 

€V "utirIAOLS and where innumerable angels assemble in festal 

gathering.58  It is, if we may be allowed the expression, 

the "really real," for the world in which Christians now 

journey has only temporary reality, being transient. 

Likewise does the Christians' pilgrimage have a 

clear-cut purpose in view. The very fact of journeying 

signifies a dissatisfaction with that which is "home" to 

others; it points to a translation of values in which the 

"real"--the supreme value--is to be found only beyond the 

world. That is, the Christian pilgrims seek to attain to 

57Partin, "Pilgrimage," pp. 166-75. 

5811:10, 16; 13:14; 1:3; 10:12; 12:22. 
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the real world where all is sacred. No matter that already 

they have been purged decisively by the blood of Christ, 

no matter that already they participate proleptically in 

the cultus of heaven--it is only by arrival at the sacred 

place par excellence that they will find "rest." And for 

the Christian, as for the Muslim, that "rest" finds its 

high point in the ultimate blessing--the beatific vision.59  

But the way is a difficult one. Like the heroes 

of old, they face perils physical and spiritual. Sin beck-

ons with its pleasures and is of deceitful power to erode 

faith and faithfulness. The way at times is a struggle; 

even martyrdom may mark its ascent.6° So one may find him-

self growing weary, being led astray by false teachings, 

or gradually falling back from the group in its onward 

progress. Worse yet, he may decide that the pilgrim way 

is not for him and by a deliberate act sever his connection 

with the pilgrim band. For such a one there can be no 

hope. This difficulty of the way is not to cause surprise: 

indeed, it is characteristic of the way. 

59partin, "Pilgrimage," pp. 193-94, observes that 
the Muslim who has completed the hajj has the hope of see-
ing the face of God on the morning of the Resurrection. 
Cf. Heb. 12:14. 

603:12-18; 5:11-6:12; 10:23-26; 12:4. 
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That the leading religious conception of Hebrews 

conforms precisely to pilgrimage as a religious "structure" 

seems to us incontestable. But we feel that, going beyond 

Partin's four characteristics, we may even further illumine 

this conception of Hebrews. In Partin's discussion of the 

hajj, two other points designating pilgrimage came clearly 

into focus: the ideas of imitation and community. He did 

not include these in his "structure" of pilgrimage, which 

must perforce be quite general in form, because exceptions 

might quickly be raised. But these two characteristics of 

the hajj and certainly of pilgrimage in some other reli-

gions are to be discerned in Hebrews. 

For the Muslim, the hajj is founded in the example 

of two prototypes--Abraham and Mohammed. In theory, the 

attempt is made to associate each station and act on the 

pilgrim's route with Abraham; in practice, it is the per-

sonal hajj of Mohammed in the last year of his life which 

has laid the pattern for subsequent generations of his 

followers.61  Even so does Jesus Christ function as the 

pilgrim's prototype in Hebrews. He too endured great "hos-

tility against himself," was tempted in every respect as 

61Partin, "Pilgrimage," pp. 118, 129-39. 



409 

the Christians and even came to the point of praying "with 

loud cries and tears. m62  But he was Mo-rOs 63--this was 

the key to his ultimate triumph, as he journeyed the path 

to the very presence of God. Thus, he is the true 

0TX1wos—the Pathfinder; and Christians who now desire 

to attain to that same place of reality to which he at-

tained must follow in the way he has opened for them. 

There is likewise a strong sense of participation, 

of community, associated with the hajj. The Muslim may 

leave his home as an individual, but the very pressure of 

religious ceremony cannot but dilute that individuality 

in favor of corporate religious devotion. He goes, like 

scores of generations before him, at a prescribed time and 

place; he dons the prescribed garment; he unites with 

hundreds of thousands of like-minded devotees; he performs 

the prescribed ceremonies; when he returns, he has a new 

name--he is hajji. 64 I have witnessed a similar phenomenon 

in India. Partin was no doubt loathe to stress the com-

munity aspect of pilgrimage since in India it has often 

6212:3; 4:15; 5:7. 

633:2, 6. 

64Partin, "Pilgrimage," P• 40. 
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been the individual in his private search for God that has 

been stressed--he whose path to Brahma is like that of a 

fish in the sea.65  But we ought not to forget the great 

Hindu melas which draw the thousands and the millions for 

the cleansing plunge at the sacred place and sacred time. 

Creaking and groaning, torsoes bursting from open windows, 

the pilgrim buses creep up the mountain; belching black 

smoke, jammed with sweating bodies, the pilgrim trains 

crawl across the landscape; and, at the holy moment, the 

rush to the water! Even so does the individual per se not 

come into view in the book of Hebrews. Only one indi-

vidual, Jesus Christ, has opened the way; it is now as a 

community of pilgrims that his followers are to reach that 

holy place which he has first attained. 

In his concluding discussion of pilgrimage as a 

religious phenomenon, Partin argues that the practice in 

toto is to be viewed as a rite de passage--that is, a 

65That is, it leaves no trace: "As the birds fly 
in the air, as the fish swim in the sea, leaving no traces 
behind, even so is the pathway to God traversed by the 
seeker of spirit." Quoted by S. Radhakrishnan, The Hindu  
View of Life (London: George Allen & Unwin Ltd., 1961), 
p. 58. 
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religious transition from the profane to the sacred.66  He 

shows that the three stages made famous by van Gennep67--

separation, transition, and incorporation--may be applied 

to pilgrimage: the first indicates those rites of leave-

taking, of cutting oneself off from what once was home, to 

which we have already referred; the second, those rites 

along the way, obligatory for the pilgrim community; the 

third, those rites at the sacred place itself. 

Likewise is the ruling idea of pilgrimage in the 

book of Hebrews to be understood in view of these three 

states. We feel that they clearly parallel the eschato-

logical pattern of the work. Let us set out the plan 

diagrammatically: 

THEN (past) 

NOW (present) 

NOT YET (future) 

separation (baptism, 
persecution) 

transition (journeying, 
proleptic incorporation) 

incorporation (attainment 
of the city; see God) 

The past comes into view as the time when Jesus made his 

) 
ETral offering, which gave rise to the community: thosse 

66Partin, "Pilgrimage," pp. 155-66. 

67See his Rites of Passage, passim. 
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who chose to separate from this world as their home and to 

follow his path to the real, invisible world. The "now" 

time is the time of purgation realized, of proleptic in-

corporation into the heavenly cultus; but still the time 

of waiting, of journeying, of continued progress along the 

path laid down by the prototype. The "not yet" points to 

that moment, assured by the existence of the heavenly 

order, when the pilgrims will arrive at the new Jerusalem, 

take their place among the heavenly hosts, and see God. 

In these ideas of Jesus as prototype, of community, 

and of the three stages of a rite de passage, we are now 

able to see how the one ruling religious idea of pilgrimage 

in Hebrews embraces christology, ecclesiology, and escha-

tology. And with that it has become apparent why an at-

tempt to resolve the anthropological tension by focusing 

on merely one of these aspects of the ruling idea could 

not be successful. 

We now see how the auctor ad Hebraeos is able to 

hold together the defilement/purgation anthropology with 

the apostasy/faithfulness anthropology. The first derives 

from his view of Christianity as a cultic community, the 

second from the fact that this cultic community is on the  

march, that is, a pilgrim community. The latter embraces 
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the former--pilgrim community at once signifies cultic 

community; but cultic community would not necessarily 

signify pilgrim community. It will be helpful to elabo-

rate these two aspects deriving from pilgrimage: cultic  

community and moving cultic community. 

Because the Christian group is on a pilgrimage, 

it is a separated community. In a profane world, it is 

"holy," so that this world can no longer be considered its 

home. It has taken its leave of the profane by the wash-

ing of baptism and started out on the journey to the "real" 

world where all is holy. Precisely because of this di-

chotomy of sacred and profane, the anthropology which 

comes to focus in this act of separation, of transition 

from the world to the sacred community is that of 

defilement/purgation. Man is defiled: this is the basic 

anthropology, reducible to no other category, as perceived 

by the author of our document. How or when he became de-

filed does not concern him; his focus is on man as he is. 

Or rather, as he was before he joined the community of the 

separated ones. The world is the world of koivcii,v 

"defiled" signifying both its state of disorder, death, 

and negative power as well as its absolute disjunction 

from the state of the "holy." This is the world to which 
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the pilgrims once belonged. It is a world in which man is 

conscious of his defilement through a numinous unease which 

continually reminds him that what he is is in some way not 

what he might be and indeed ought to be; thus, he is drawn 

to the primal time when the "ought" was the "is" or to 

future time when the primal bliss will again be realized.. 

In that world, all his efforts toward purgation are at best 

fragmentary and ephemeral. But, for the pilgrim, that is 

the world of the "then," a world from which he is now ut-

terly separated religiously. The blood of Christ has 

availed to purge away with thoroughness and finality his 

"problem" of defilement. By this act of Christ he belongs 

to the community of the purged, separated from the world. 

This community of the separated ones belongs to 

the new order introduced by the blood of Christ. Just as 

man's defilement on earth was cosmic in its effects, so 

that even the heavenly things themselves must be purged by 

the work of Christ, so the participation of the separated 

ones reaches beyond the confines of the world in which 

they still physically stand to the very heavenly cultus 

itself. Since they are a separated, a "holy" people, they 

no longer "belong" to the profane world but to the sacred 
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order. The actual attainment of that order is yet to be; 

but already they participate proleptically in its worship. 

This is why the defilement/purgation anthropology 

comes to focus in the past (in the blood of Christ which 

brought about purgation and enabled the crossing of the 

threshold into the community) and in the present (in the 

proleptic participation in the heavenly cultus which is 

the privilege of the purified ones). 

What then of the author's occasional references to 

the possibility of defilement for the members of the com-

munity? These unreflective remarks seem to us to accord 

splendidly with the nature of defilement as our study in 

this dissertation has revealed it. Defilement appears as 

a contagion, a blot which comes upon man, rather than some-

thing which is deliberately chosen. To update the lan-

guage, it is a "fall-out": before the clean man is aware 

of it, he has become dirty. And that is an ever-present 

possibility for the pilgrims: they may "belong" reli-

giously to the heavenly order, but physically they are in 

the worldly order. We may take up again the illustration 

of disease: as we noticed, defilement not only may bring 

about physical sickness but is itself like an infection. 

Even so, one may become infected, since we live in a world 
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where infections abound. But normally we would not expect 

someone to deliberately choose to be infected. Even so 

may the infection of defilement come upon the members of 

the pilgrim community of Hebrews. If it does, it is likely 

to spread quickly. But presumably (the author does not 

tell us specifically) the blood of Christ which first 

availed to bring about their transition from the profane 

to the separated ones will still be efficacious to purge 

this partial defilement within the community. 

Very different, however, is the author's thinking 

in terms of apostasy and faithfulness. The apostate is 

one who, as it were, has chosen to be reinfected by the 

defilement of the old way. He has given up on the pil-

grimage, lapsed into the realm of the profane. He no 

longer "belongs" to the heavenly order because he has, 

through neglect or through rejection of the religious 

values of the community, become part of the order of the 

kotvoiw . We may say that he has sought to deny his being 

as a religious man: he has collapsed the sacred into the 

profane. For him, the blood of Christ, which once had 

separated him from the world, is itself kolvOv 7 68  thus, 

68Cf. 10:29. 
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he crucifies Christ to himself, holding him up to contempt 

by his fellows in the worldly order. 

To speak of such a one merely as "defiled" would 

fail to bring out the radical nature of his offence as 

viewed by the author in terms of the pilgrim community. 

True, he is defiled--but so are the rest of the people in 

the profane world. His is the case of the ultimate degree 

of defilement, the permanent "no-man" who must remain for-

ever cut off from the cultus.69  

The "separation" by which the defiled man of the 

world becomes a member of the pilgrim community of Hebrews 

is not like the "initiation" rites of the mystery religions. 

These, of course, could be often repeated; that is, one 

could be "initiated" over and over again. Rather, the 

Christian rite de passage is similar to many examples given 

by Eliade in his classic study of initiation" as a 

69Supra, p. 134. 

70Rites and Symbols of Initiation. Eliade distin-
guishes three categories of initiation: (1) tribal ini-
tiations, such as puberty rites (these are obligatory); 
(2) initiations for entering a secret society; and (3) 
initiations to a mystical vocation (p. 2). In each case, 
initiation is of such a nature that it is a "once-for-all" 
matter. Eliade gives the following definition of initia-
tion: "The term initiation in the most general sense 
denotes a body of rites and oral teachings whose purpose 
is to produce a decisive alteration in the religious and 
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religious phenomenon where the rite cannot be repeated for 

the individual. The one, therefore, who, having once been 

inducted into the community with its "experience" of purga-

tion and proleptic participation in the heavenly cultus, 

deliberately turns his back on the community in its forward 

journey and takes his place squarely in the profane world, 

is like Esau--there is no way for him to rejoin the pil-

grims.71  That is to say, the 7rda,i hx-Wol,  of privilige is 

balanced by the iatrw XElpoV05 of peril. 72 

What then of the people of God of the Old Testa-

ment? The author is not interested in them per se--they 

function as no more than as propaedeutic and foil in his 

argument. The old cultus was no more than a shadow, a 

parable of the new order: it pointed to man's "problem" 

of defilement but could effect no decisive purgation. 

social status of the person to be initiated. In philo-
sophical terms, initiation is equivalent to a basic change 
in existential condition; the novice emerges from his or-
deal endowed with a totally different being from that 
which he possessed before his initiation; he has become 
another" (p. x). While this definition and most of 
Eliade's examples point to a "once-for-all" (i.e., unre-
peatable) experience, Eliade does note that some initia-
tory experiences are repeatable (e.g., the diksha, pp. 
54-55). 

7112:16, 17. 

729:14; 10:29. 
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True, the use of animal blood was of limited power to 

cleanse and to set apart the people as God's separated 

ones. But there was no finality in man's efforts to gain 

access to deity or in his search for thoroughgoing purifi-

cation. The old people of God were likewise a pilgrim 

people. The "wilderness wanderings"73  showed this aspect 

clearly and furnish the author with an effective illustra-

tion of the dangers which beset the pilgrim in the way. 

Yet the writer cannot admit that the old people of God ever 

attained to the true sacred place, the goal of the pilgrim-

age: the "rest" could only become a possibility through 

, the way opened by Christ, the ,..,p,V iiyOS . 74  Thus, in a 

   

73We have taken over the common expression for 
Israel's journeyings. In fact, that experience meets 
Partin's four characteristics of pilgrimage as a technicus  
terminus: a separation (from Egypt--3:16), a journey 
toward a definite place, a religious purpose, and hard-
ship. We find these same specifications met in the ex-
amples of ch. 11. 

74The argument of 3:11-4:11, of course, focuses in 
the idea of "rest." There is a tension in the author's 
presentation: on one hand, he seems to argue that the 
"rest" was available from creation (4:3) and so was held 
out to the wandering people of God in the Old Testament 
(but they failed to "enter" it because of lack of TrilaTrs ). 
On the other, it is Jesus who as ...IpX1y5 opens the way to 
that "rest" which is his principal emphasis. The old 
people of God then merely are introduced to provide the 
warning of failure--obviously, they could not serve as a 
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larger sense, the history of the old people was an un-

finished pilgrimage. But the author nowhere develops this 

pilgrimage motif with regard to the Jews, for his interest 

is with Christian existence as pilgrimage. 

In concluding this final "explanation" of the an-

thropological tension in Hebrews, we may find it instruc-

tive of the ideas we have suggested to notice again a 

particularly arresting passage of Hebrews--12:18-29. The 

writer here bounces his discussion off the story of the 

children of Israel standing before God at the foot of Mt. 

Sinai, as recorded in Exodus 19. Instead of Sinai, the 

Christians have come to Mt. Zion; instead of the voice 

from heaven, it is the blood of Jesus that speaks; instead 

of a tribal horde, they are part of a vast throng that in-

cludes angels and perfected heroes of old worshipping in 

the "real" world. Now it is significant that the scene 

of Exodus 19 has a close counterpart in the hajj. Partin 

has pointed out how the wuquf ("standing") at 'Arafa pre-

cisely parallels the Israelitish experience: consecration, 

wearing of holy clothes, refraining from sexual relations, 

negative example unless the possibility of attainment 
could be shown. The author seeks to blunt this basic ten-
sion in his argumentation by using "rest" ambiguously. 
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and standing before God at the foot of a holy mountain.75  

The similarities in the three accounts--Exodus 19, Hebrews 

12, and Islam--should not surprise us. What we have coming 

to view are outworkings of the "structure" of pilgrimage, 

ingrained in man as a religious being. Each of the three 

accounts comes to understanding in the light of the phenome-

nology of religion: each is describing a station on the 

pilgrim's way. In this light we see more clearly the prin-

cipal features of the passage of Hebrews: a cultic people, 

purged by the blood of Jesus, on the way to the city, now 

experiencing proleptically the joys of worship amid the 

cultus of heaven. And even so does the anthropology of 

the passage come to clarity: while the applied blood of 

Jesus is powerful to purge sins, beware of refusing the 

voice from heaven176  That is, the present benefits and 

future rewards for the pilgrim people are matched only by 

the perils of falling out along the way. 

We see, therefore, that it is as the defilement/ 

purgation anthropology finds its place within the ruling 

75Partin, "Pilgrimage," pp. 58-59. The "standing" 
before God at Muzdalifa re-enacts the sacred thunder also 
(ibid., p. 62). 

7612:25. 
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conception of Hebrews of the Christian life as community 

pilgrimage that the "tension" in anthropology becomes 

understandable. There is, in fact, no such tension. The 

author's emphasis shifts from defilement/purgation to 

apostasy/faithfulness depending on the time which is in 

view: whereas the former refers to the "now" time in the 

light of the past, the latter is concerned with the future 

which may grow out of the "now." 

If we focus our attention upon the defilement/ 

purgation anthropology, it seems indisputable that it is 

the idea of Christianity as a cultic community, vividly 

conscious of a radical disjunction from the profane world 

"without," which is determinative. One might well argue 

that this anthropology therefore is rooted in ecclesiology 

rather than in the christology or eschatology of Hebrews. 

Such an approach, while having much to commend it, is not 

in our opinion the correct one, however. We have noticed 

the interweaving of christology, soteriology, ecclesiology, 

and eschatology with anthropology. It seems to us prefer-

able rather to begin with religious categories, that is, 

to take one's point of departure from man as defiled/man 

as part of cultus (the cultic community itself being on 

the march--a pilgrim group). Out of such conceptions one 
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may proceed to take up christology, soteriology, ecclesi-

ology, eschatology, or anthropology. 

The apostasy/faithfulness anthropology of Hebrews 

has long attracted the attention of scholars. Some have 

wondered whether its strong note of uncertainty--so strik-

ing in its contrast to the "full assurance" of the defile-

ment/purgation anthropology--indicates a deficient view of 

the Gospel on the part of the author of the pamphlet.77  

This is not a question which we have sought to adjudicate 

in this dissertation; however, it seems to us likely that 

the overall view of cultus which we have noticed in our 

study--its sense of separateness, the privileges of parti-

cipation in it, and especially the "initiation" into it as 

a rite de passage--must speak in favor of the author. Cer-

tainly, he seems to be consistent in his differentiation 

77Cf. Purdy, Epistle to the Hebrews, on 10:26-31: 
"At this point, it may be said, the author did not catch 
the full import of the gospel. His words reveal his pas-
sionate eagerness to save his readers from catastrophe, 
but his analogy from the old to the new covenant turns 
out to impose a limitation on the new rather than a lib-
eration from the old. Can he have known of the record 
that Peter, who denied his Lord at a moment of crisis, 
became a leader in the church?" (p. 715). 
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of "sins of ignorance" from acts of deliberate apostasy.78  

Of course, his ruling view of Christianity as cultus might 

still be challenged. We cannot here go further into such 

questions. Our concern throughout has been with the 

defilement/purgation anthropology of the work. We hold 

to have shown that this anthropology supplies the primary 

and essential view of man, that it carries its own internal 

logic in the argumentation of the work, and that it is 

made comprehensible by reference to the "structures" re-

vealed by the phenomenology of religion. 

We have now been able to see the place of defile-

ment and purgation, not only in the ninth and tenth chap-

ters,but in the total schema of Hebrews. It remains for 

us only to draw together the lines of thought which have 

run throughout the dissertation: we are ready to state 

overall conclusions of the study and to point beyond the 

immediate task for its implications for continued re-

search. These will be the concerns of the final chapter 

of the dissertation. 

78Cf. 5:1, 2; 9:7; 6:4-6; 10:26-29; 12:16, 17, 25. 



CHAPTER VI 

CONCLUSIONS AND IMPLICATIONS 

The study of defilement and purgation in the book 

of Hebrews--especially as these motifs come to expression 

in the ninth and tenth chapters of that document--points to 

the following overarching conclusions: 

1. The insights of phenomenology of religion have 

been shown to provide the exegete with a fruitful method-

ology in his attempt to grasp the cultic argumentation of 

the text. These insights have been of two kinds: (a) at-

titudinal, in that the reader has been directed to discern 

the language of the cult as first of all religious, and to 

approach it accordingly. That is to say, he has been 

alerted to the necessity of a deliberate bracketing-out 

of all questions of "truth" or "value" as he endeavors to 

allow the text to reveal its own religious "value" and in-

ternal logic; and (b) conceptual, in that the data furnished 

by phenomenology of religion from "religious experience" 

manifested apart from the book of Hebrews point to pri-

mordial "patterns" or "structures" of defilement and 

425 
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purgation in the experience of man qua homo religiosus. 

These "structures" have proved to be most helpful in illu-

minating the text: they have revealed at once the essen-

tial conformity of the author's understanding of defilement 

and purgation to the basic patterns as well as the particu-

larity with which these patterns have come to expression 

in his work. 

The dissertation, then, has shown--at least in this 

one case--the need and the possibility of an enlarged scope 

for established methodology in the exegesis of a biblical 

text. The need arises from the failure of conventional, 

historico-critically oriented approaches to address the 

problems of the text as brought to focus in its cultic pre-

suppositions and argumentation. The religious symbols of 

defilement and purgation are essentially timeless; there-

fore, a diachronic approach, such as long furnished the 

exegete in his task of grappling with the biblical litera-

ture, falls short. Herein we find the reason for the common 

complaint of exegetes of Hebrews that the ideas of the 

pamphlet are "primitive," "foreign," "archaic." But for 

this need pointed to by a diachronic approach we have shown 

the possibilities opened up by a supplementation of tradi-

tional methodology with a synchronic approach to the text 
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as indicated via phenomenology of religion. The juxtapos-

ing of the schema of defilement-purgation as set out in 

Hebrews against the essentially timeless "structures" for 

defilement and purgation which come into view from the uni-

versal experience of homo religiosus reveals an indubitable 

correspondence. By this means the ideas of Hebrews cease 

to be "primitive" "foreign," or "archaic" for the exegete. 

2. Our studies thus inexorably lead to an enlarged 

view of genre. Historico-critical methodology has endeav-

ored to group biblical materials according to form and Sitz  

im Leben; this established sense of genre will continue to 

aid the biblical student. But the dissertation has indi-

cated that, at least in terms of the motifs of defilement, 

blood, and purgation, biblical materials belong to a much 

larger category. This expanded view of "genre" has to do 

with universal religious experience: it cuts across cul-

tures and religions and is not historically focused. In 

harmony with our previous discussion of the "religious," 

we might term this category "religious genre." 

3. The study of defilement and purgation likewise 

has served to confirm the underlying assumptions of the 

dissertation. These assumptions are two: (a) that, be-

cause man by nature is a religious being, there are basic 
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"patterns" or "structures" in which his religion comes to 

expression and which may be made understandable; (b) the 

cultic argumentation of the auctor ad Hebraeos, at first 

sight so remote to the modern mind, can be discerned to 

proceed by its own internal logic if the exegete is able 

to find the appropriate approach. The first assumption is 

one which has seemed less and less open to dispute under 

the impact of ever-increasing data from the religions of 

mankind. Nevertheless, in the field of biblical scholar-

ship there appears to have been a reluctance to allow it 

full sway for the interpretation of the text. This is 

mainly because--at least since the time of F. C. Baur--

historical considerations have directed the exegete's ap-

proach. My dissertation is clearly a departure; and, just 

as it has sought to give full rein to the first assumption, 

so have the results obtained (the congruence of the schema 

of defilement-purgation in Hebrews to the general "struc-

tures" apart from Hebrews) served to confirm that assump-

tion. Likewise has the second assumption been established. 

The ninth and tenth chapters of Hebrews have long presented 

a problem to scholars, not only in traditional "hard nuts" 

such as 9:23 and 10:20, but in terms of following the over-

all drift of the argument. We have shown that it is the 
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cultic presuppositions and the author's reliance on reli-

gious terminology which have caused the chief difficulties. 

But we have been able to show also that, when the text is 

given its full value as religious and viewed in the light 

of universal religious "structures," it is seen to present 

a tightly-knit, coherent argument. 

4. Certain negative conclusions follow as corol-

laries of the above results. Firstly, it is manifest that 

the view that the cultic language of the author is not 

significant for his purpose and so may quickly be passed 

over is found to be in error. Again, the suggestion that 

this language in fact is employed in the service of a 

denigration of cultus per se--that is, that the letter to 

the Hebrews in effect is an anti-cultic polemic--has com-

pletely missed the mark: it turns the author's argument 

on its head. But the taking seriously of the cultic lan-

guage by no means points to an allegorizing or typologizing 

wherein each article of furniture or detail of ritual is 

held to have a "spiritual" counterpart. No; as we have 

seen throughout the dissertaion, terms such as "defilement," 

"purgation," and "blood" are to be understood only by ref-

erence to the deep primordial springs of religious experi-

ence which they tap. 
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Our attempt to show the religious value of the 

cultic terminology of Hebrews may appear to be a recrudes-

ence of the "guilt and gore" theology of the pietism of an 

earlier generation. We admit to points of contact in only 

one respect: to the extent that the language of pietism, 

particularly in its hymnody, has evoked the primordial 

"structures" of defilement, blood, and purgation, it be-

longs to the same religious genre as that of Hebrews in 

its cultic argumentation. 

5. The author of Hebrews views the basic "problem" 

of man as defilement. This is a contagious state which 

issues in negative concomitants for the cultus and the 

community, as well as in subjective feelings of dread. 

The writer's focus is on man, yet he takes for granted 

that, because of the very nature of defilement, its mani-

festation among men carries a sense of cosmic defilement. 

The "solution" to defilement--purgation--while it is ex-

pressed with primary reference to man, must likewise be 

cosmic in its sweep. 

We can press the author no further than his descrip-

tion of man as he is: man is defiled. That is, there is 

no attempt to account for the fact of defilement as to how 

and when it came about. Defilement is simply there: it is 
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the stain, the blot, the contagion which separates from 

deity and community and calls for cleansing. 

6. The change from defilement to purgation is 

therefore a religious passage. It is explicable only in 

view of the religious idea of power which comes to expres-

sion in the terms "defilement," "blood," and "purgation." 

As defilement is a state of negative power, so purgation 

is that of positive power, with blood coming to view as 

the medium extraordinary between the two. We may express 

this change as that from death to life, or from disorder 

to order, so that blood is viewed also as potent life-

power and ordering means. 

The argument of Hebrews thus revolves around the 

idea of relative powers. It is in such light that the 

leitmotif "better blood" is explicable. What the author 

is arguing for is the power of Christ's blood vis-a-vis 

the blood of animals. To introduce ideas of a ritual/ 

moral dichotomy completely misses the internal logic of 

the discursion. Further, it is on this axis (relative 

powers) that the balance of continuity and discontinuity 

of the old cultus with the new is to be struck. 

7. The "structures" of defilement-purgation 

brought to light by phenomenology of religion from outside 
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Hebrews illuminate the author's argument by showing its 

congruence with the structures and also its individuality. 

In his idea of the nature of defilement, in the effects of 

defilement, in the type of "solution" called forth by de-

filement, in the interdependence of community and cosmos--

in all these aspects the points of similarity are remark-

able. But even more do they highlight the particularity 

of the writer's schema: not many means of purgation, but 

one par excellence (blood); not many applications of blood, 

but one application of one blood (Christ's); not inevitable 

oscillation from defilement to purgation and back again to 

defilement, but a once-for-all breaking of the cycle. 

These concerns led him to a detailed treatment of purga-

tion in which ocyloqciv and 70kEtoi3v are the key terms. 

8. The anthropology of Hebrews cannot be separated 

from its ecclesiology. The individual per se is never in 

view in the pamphlet: it is always man as a member of the 

cultic community with which we have to do. This is a com-

munity of the purged into which one has entered by a rite  

de passage (oZyteqciv ) and which carries with it extraordin-

ary benefits--present realization of decisive purgation 

(that is, even of the very consciousness) and proleptic 

participation in the cultus of heaven (both encompassed 
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by TEXeto-uv ) . It is only in view of the radical nature of 

the transition from the defiled world to membership in the 

community and the extraordinary blessings of such member-

ship that the author's strictures against those who choose 

to cut themselves off from the community become understand-

able--for them there can be no hope. 

9. If defilement is the basic "problem" of man, as 

a member of the cultic community it is the danger of apos-

tasy which is to be strenuously resisted. True, the author 

allows of a defilement which may come upon the members of 

the community, but this seems to be viewed as involuntary. 

Unfaithfulness, on the other hand, is an act of studied 

neglect or rejection of the religious values of the com-

munity. The defilement-purgation anthropology and the 

apostasy-faithfulness anthropology are held together by 

this overriding conception of the pamphlet: the cultic 

community is on the march. While it has already experi-

enced the privileges and benefits of purgation, the best 

is yet to be--when participation in the heavenly cultus is 

actual and no longer proleptic. 

"We have shown that this ruling idea of a cultic 

community on the march accords exactly with the "structure" 

of pilgrimage as a religious phenomenon. It is in this 
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idea that the anthropology of the pamphlet not only finds 

its tension resolved but is integrated with christology, 

eschatology, soteriology, and ecclesiology. 

10. The study we have concluded may justifiably 

be seen as the culmination of two earlier investigations 

of Hebrews. It is a remarkable fact that one must go back 

as far as 1889 to the work of Westcott to find the methodo-

logical antecedent of the dissertation. Westcott had but 

limited data at this disposal and confined his very brief 

attempts at structuring to the ideas of priesthood and 

sacrifice. His efforts today appear crude and sketchy, 

yet methodologically they are clearly an anticipation of 

the full-blown integration of the "structures" of defile-

ment and purgation as revealed by phenomenology of religion 

in the exegetical task. For Westcott, the methodology is 

no more than vague and implicit, as indeed it had to be 

given the yet-nascent state of phenomenology of religion 

in his day; our task has been to make the methodology ex-

plicit and to carry it through with rigorous consistency. 

The second investigation to which we refer is that 

of Kasemann. His epochal work served to establish the 

motif of the wandering people of God as constitutive of 

the book. His work is suggestive and convincing, yet 
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curiously one-sided: it fails to give account of the cultic 

argumentation, because it cannot, given the categories with 

which Kasemann has to work. But in detecting the idea of 

pilgrimage Kasemann had discovered more than he was im-

mediately aware of. We have been able to show conclusively 

that the motif of the wandering people of God in Hebrews 

conforms precisely with "pilgrimage" as a technicus 

terminus of phenomenology of religion. It is in this 

specialized sense of pilgrimage that the problem left so 

blatantly unanswered in Kasemann's work--that is, the inte-

gration of the parenesis and cultus--finds its resolution. 

In that resolution the anthropology of Hebrews likewise 

emerges as a self-consistent whole: the basic pattern of 

defilement-purgation encompasses the pattern of unfaith-

fulness-faithfulness peculiar to the pilgrim community. 

Implications of the Study 

While the dissertation is complete and carries its 

own value in itself, it also seems suggestive for further 

study. We shall briefly indicate the possibilities which 

it appears to open up in terms of methodology and the his-

torical situation of the book of Hebrews. 
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Methodological.--The most significant implications 

of the study appear to come under this category. We have 

confined ourselves to but one set of religious ideas (the 

defilement-blood-purgation complex) and one document of the 

New Testament, but it is obvious that, if the approach em-

ployed has been considered sound and fruitful, it is ap-

plicable for many other parts of the biblical text. 

So far as the book of Hebrews itself is concerned, 

it would seem to us that further motifs related to the 

cultus may be explored by the same methodology. We refer 

especially to the ideas of priesthood and temple (holy 

place). The former has attracted considerable attention 

in the past, but again from a historical perspective. 

Perhaps it is time for a new investigation of Christ's 

high-priestly office in the light of the "structures" of 

priesthood brought to view by phenomenology of religion. 

Very little attention has been given to the temple (taber-

nacle) motif by students of Hebrews, but the idea is one 

which is exceedingly rich in terms of phenomenology of 

religion. It is possible that such an approach would be 

helpful in grasping the obscure cosmology of the book and 

so would provide a needed supplementation of the anthropo-

logical focus of our dissertation. 
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It is obvious that the method may be helpful wher-

ever one finds cultic language in the New Testament. Such 

documents as I Peter and the Apocalypse would therefore 

appear to provide fruitful soil for experimentation along 

the lines of this dissertation. 

One always faces the danger of claiming too much 

for a method: there is no one method which is the master 

key to unlock every passage of the New Testament. Nor 

will the methodology we have proposed in this dissertation 

provide that key. Certainly it is not to be seen as a 

substitute for established methodology! But it does seem 

to us that it may be helpful across a wider span than 

purely cultic passages, and further, that it may be used 

to re-open some old matters of dispute. We shall confine 

ourselves to two examples. 

The birth stories of Jesus have been a continuing 

source of scholarly interest. With the recovery of the 

Buddhist texts during the last century, this interest was 

heightened: the birth stories of Gautama seemed to present 

remarkable similarities. The question took on a historical 
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focus: which scriptures had influenced the others?' Even-

tually, however, the search for origins proved to be a 

cul-de-sac: dependency of one tradition on the other could 

not be established. The differences in the accounts were 

emphasized. But it seems necessary to pose the question 

whether the historical issue is the only one in this mat-

ter: what about the indubitable similarities in the ac-

counts (prediction of the birth, miraculous character of 

the event, and so on)? These similarities demand renewed 

consideration when one comes to realize that the problem 

is far broader than cross-influences of Christianity and 

Buddhism: other religions also display related birth-

stories in connection with salvific figures (for example, 

'A good overview of previous discussion of this 
topic is provided in Edward J. Thomas, The Life of Buddha  
as Legend and History (London: Kegan Paul, Trench, Trubner 
& Co. Ltd., 1931), pp. 25-50, 237-48. The classical 
studies are by R. Seydel, Das Evangelium von Jesu in  
seinen Verhaltnissen zu Buddha: Saga and Buddha-Lehre mit  
fortlaufender Rucksicht auf andere Religionskreise unter-
sucht (Leipzig, 1882), and G. A. van den Bergh van Eysinga, 
Indische Einflttsse auf evangelische Erzahlungen (Gottingen, 
1904). 
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the stories of Krishna).2,  Surely the student of the New 

Testament, in his grappling with the Matthean and Lukan 

accounts, must take this material into consideration, even 

though direct historical links are not established. For 

such a task it would seem to us that the methodology fol-

lowed in this paper would be well suited. We must protest 

the effort to dismiss lightly the Gospel stories under the 

rubric of "legend," even as we have throughout the disser-

tation shown the error of a facile dismissal of the cultic 

language of Hebrews as "primitive" or "archaic." 

We turn for the second example to the long-discussed 

topic of the relation of the Christian sacraments to the 

pagan "mysteries." This was a field which called forth 

some of the strongest efforts of the advocates of Religions-

qeschichte.3  Yet, with all their labors, the historical 

2Book Ten of the Bhagavata Purana. Cf. the summary 
account in W. G. Archer, The Loves of Krishna in Indian  
Painting and Poetry (New York: Macmillan Co., n.d.), pp. 
26ff. Egyptian parallels are evinced by E. Brunner-Traut, 
"Die Geburtsgeschichte der Evangelien im Lichte agypto-
logischer Forschungen," ZRGG, XII (1960), 97-111. 

3E.g., Richard Reitzenstein, Die hellenistischen  
Mysterienreliqionen, nach ihren Grundqedanken und 
Wirkungen: Vortrag ursprtinglich qehalten in dem wissen-
schaftlichen Prediqerverein fur Elsass-Lothringen den 11.  
November 1909 (3. umgearb. aufl.; Leipzig: B. G. Teubner, 
1927); Wilhelm Heitmuller, Taufe und Abendmahl im 
Urchristentum (Tubingen: J. C. B. Mohr, 1911). 
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link could not be conclusively established. From A. 

Schweitzer4 to G. Wagner,5 opponents of the thesis could 

point to ways in which the Christian rites varied from the 

pagan ones: these differences have proved insuperable. 

The historical question was important, but again we must 

ask whether the issue should have been, or should be, con-

fined to this. For instance, granted that Paul's account 

of baptism in Romans 6 can be shown to be specifically 

Christian, is there not much more to be said concerning 

the religious dimension that underlies the motifs of death, 

burial, and rebirth? Is not his language to be studied in 

the light of rites of passage? These surely are not un-

important questions, the more so when we reflect upon the 

vastly greater significance of baptism for Christian ex-

perience in the first century over our own generation. 

Again, we would expect that the methodology followed in 

4Albert Schweitzer, Paul and His Interpreters: A 
Critical History, trans. by W. Montgomery (London: Adam 
& Charles Black, 1956), pp. 179-236. 

5Gunter Wagner, Pauline Baptism and the Pagan Mys-
teries: The Problem of the Pauline Doctrine of Baptism 
in Romans VI. 1-11, in the Light of its Religio-Historical 
"Parallels," trans. by J. P. Smith (Edinburgh and London: 
Oliver & Boyd, 1967). 
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our study might be fruitful in opening up new insights on 

this much disputed topic. 

Finally, it seems to us that the methodology of the 

dissertation is significant for the current debate concern-

ing structural exegesis.6  The commonly used historical 

methods (diachronic) stand confronted by methods borrowed 

from the social sciences (synchronic), notably from lin-

guistics, sociology, and anthropology. At issue is the 

relation between the two approaches: is the new to replace  

the old? If not, then how are the two types of methods to 

be integrated? We have endeavored to suggest an answer by 

our study: structural exegesis, at least insofar as it 

works out of the "structures" drawn from phenomenology of 

religion, is to supplement historically-oriented method-

ology. It provides the basis for the appropriate approach 

to the text as a religious document: before dialogue, 

there must be religious "hearing." That is, the exegete 

is enabled to enter the thought-world of the text, to grasp 

its inner logic and to discern the rationale of its presup-

positions. If he is first able to "hear" the text in its 

6Supra, pp. 109ff. 
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own right, he may then truly enter into dialogue, as he 

proceeds along established historico-critical lines. 

Two examples from our exegesis of Hebrews 9-10 il-

lustrate the manner in which a synchronic approach to the 

text may be integrated into traditional methodology. In 

9:13, 14, conventional methodology leads to an impasse: 

we establish only that the argument differs from Philo and 

rests upon obscure Old Testament sacrifices. Phenomen-

ology of religion, however, shows how the impasse may be 

overcome: it illumines the internal logic of the text by 

reference to universal religious "structures." Here, the 

synchronic approach complements the diachronic. In 9:22, 

however, the relationship is one of reinforcement. 

Religionsgeschichte suggests that oee>.A-oc-rck,yvesi.< equals 

"application" rather than "shedding" of blood, an inter-

pretation which is also indicated by consideration of the 

argument of the text in terms of the religious "structure" 

of blood. 

The Historical Situation of Hebrews.--While the 

dissertation has not concentrated upon historical ques-

tions, the results of the study nevertheless appear to 

carry implications for the problems of introduction which 
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have long engaged students of Hebrews. It appears to us 

that at least some light is shed on the author and the 

community. 

Certainly we do not intend to raise again the futile 

question as to the writer's identity. But this restriction 

does not prevent us from mentioning insights into his per-

sonality. Firstly, we should characterize the auctor ad  

Hebraeos as a deeply religious man. For him, Christianity 

is a cult. It seems that cultic categories are ingrained 

in his subconscious mind, so that he argues spontaneously 

from cultic presuppositions and underlines his most power-

ful protestations by reverting to religiously emotive terms 

such as "blood." 

Does this signify that the writer had a priestly 

background? Does it point to at least a Jewish antecedent? 

We do not think that either thesis is necessitated by the 

evidence. The author is steeped in the LXX; he lived in 

a world in which cults and cult sacrifices were common; 

above all, as we have seen, "structures" such as those of 

defilement, blood, and purgation are primordial, the com-

mon property of homo religiosus--all these factors elimi-

nate the necessity of either thesis. The data of Hebrews 

prima facie make unlikely the first idea: for instance, 
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he does not, as in I Peter,7  refer to Christians as 

"priests." As to the second idea, it must be admitted that 

the writer's sustained references to the Jewish cult, with 

corresponding omission of any reference to pagan sacri-

fices, are in favor of his having a Jewish background. 

But the point cannot be affirmed with certainty. 

Nor can it be concluded that his readers were ex-

priests or even Jewish Christians. We may take it for 

granted that his argumentation, so obscure to the modern 

mind, presented no insuperable difficulties to them. That 

being so, they shared the cultic thought-world with the 

overarching view of Christianity as a cultic community. 

But this no more signifies a Jewish background than it does 

for the author. Indeed, for the readers the thrust of the 

pamphlet points away from this conclusion: the danger 

which threatens (apostasy) is not a return to Judaism but 

a dropping-out from the community. That is, the reasoning 

is set in the framework of cultic community (separate)/ 

profane world (outside) rather than in terms of Christian 

cult/Jewish cult. When once the student of Hebrews has 

caught the author's balancing of old cultus against new 

7I Pet. 2:5. 
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cultus, in which there is a clear basis of continuity as 

well as discontinuity, he is enabled to see that endeavors 

to find in his severe warnings a danger of a relapse to 

Judaism are utterly inadequate. It is only in an under-

standing of the Christian group as a cultic comminity, 

radically separated from the profane world outside, that 

his language is comprehensible. 

This type of thinking clearly points to a Qumran-

style community. From what we have observed above, it does 

not follow that the readers were ex-Qumranites.8  Nor are 

we to envisage a physically isolated community: their 

separation is religious (that is, conceptual), and they 

are clearly in midst of a threatening, profane environment. 

It would seem to me hazardous to suggest that such a self-

view represented that of a conventicle, a Christian back-

water, as it were. 

We have not been able to point to any liturgical 

acts (with the exception of oblique references to baptism)9  

of the community corresponding to designated points in the 

text, along the lines of the proponents of the Old Testament 

8As suggested by Hans Kosmala, Hebraer-Essener-
Christen (Leiden: E. J. Brill, 1959). 

96:2, 4; 10:22. 
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myth-ritual school. Indeed, this has not been our quest. 

Granted a new emphasis on Hebrews as a cultic document, 

such an approach would have merit. We would suggest, how-

ever, that an attempt to use the insights of the interplay 

of myth and ritual as revealed by the recent studies in 

phenomenology of religion may prove to be a more signifi-

cant endeavor. 

What of the significance of the defilement-purgation 

anthropology for modern man? Does not the congruence of 

these ideas in Hebrews to universal religious patterns sug-

gest the possibility of restating Christianity in terms of 

a modern purification myth? Intriguing as these questions 

are, they cannot be followed in this study. We must leave 

the motifs of defilement, blood, and purgation with our 

anonymous author and his equally unknown readers. But the 

end is not like the beginning. If the writer and his 

friends remain incognito, they have nevertheless revealed 

much of themselves as religious people. Nor are these 

motifs and the cultic argumentation into which they enter 

so prominently now so "foreign" to our ears. At last we 

can appreciate in some measure the religious force of the 

climactic affirmation of the pamphlet: 
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So now, my friends, the blood of Jesus makes us 
free to enter boldly into the sanctuary by the new, 
living way which he has opened for us through the cur-
tain, the way of his flesh. We have, moreover, a great 
priest set over the household of God: so let us make 
our approach in sincerity of heart and full assurance 
of faith, our guilty hearts sprinkled clean, our bodies 
washed with pure water.'° 

10Heb. 10:19-22, NEB. 
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A TRANSLATION OF HEBREWS 9-10 

We set out here a continuous translation of Hebrews 

9-10, somewhat freely made so as to bring out more force-

fully the argument of the passage as the exegesis of this 

chapter has revealed it. 

9:1. The first covenant, then, had regulations for 

divine service and an earthly sanctuary. For a tabernacle 

was made: it consisted of the first compartment, in which 

were the lampstand, the table, and the sacred bread--this 

first compartment being called the "Holy"; and beyond the 

second curtain, the tent called "Holiest of All." That 

compartment had the golden altar of incense and the ark of 

the covenant covered all over with gold, in which were the 

jar containing the manna, Aaron's rod which sprouted, and 

the tablets of the covenant. Above the ark were the glori-

ous cherubim overshading the mercy-seat. We cannot speak 

in detail here about these things. 

9:6. Under these arrangements, the priests go con-

tinually into the first tent as they perform their divine 

service. But into the second compartment goes only the 

449 
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high priest, and that but once a year. He does not enter 

without blood, which he offers on his own behalf and also 

for the sins ignorantly committed by the people. By this 

ministration, the Holy Spirit indicates that the way into 

the real sanctuary was not manifested so long as the first 

tent had a standing. That tent was a symbol of the present 

era. According to its ministration, gifts and sacrifices 

are offered which are unable to bring decisive purgation to 

the worshipper so far as his consciousness is concerned. 

For it consists only of food and drinks and various lustra-

tions--regulations pertaining to the human order which were 

imposed until the time of the new order. 

9:11. But when Christ became a high priest of the 

good things that have now come, he entered once for all into 

the real sanctuary, having found an eternal redemption. 

That entry was through the greater and more perfect tent 

which men had not made--it was not of the same order as the 

old tent. Nor did he enter by means of the blood of bulls 

and goats; rather, it was by his own blood. For if the 

blood of goats and bulls and the sprinkled ashes of a 

heifer are able to consecrate or separate the people to 

the extent of purging the flesh, how much more shall the 

blood of Christ purge our very consciousness of all deathly 
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works so that we may enter the service of the living God! 

For he presented himself as a faultless offering to God 

through eternal spirit. 

9:15. So on this account he is the mediator of a 

new covenant. Thus, those who have been called may receive 

the promise of the eternal inheritance. There has been a 

death which redeems the transgressions committed under the 

first covenant, for a covenant demands that the death of 

the one making the covenant be brought forward. A covenant 

is only established by death--it is never valid while the 

one making the covenant is still alive. 

9:18. Therefore, the first covenant had to be in-

augurated in blood. When Moses had told the people every 

precept of the law, he took the blood of calves and goats, 

water, scarlet wool, and hyssop, and he sprinkled both book 

and whole congregation, saying, "This is the blood of the 

covenant which God has commanded you." He also sprinkled 

the tent and the vessels of service, likewise with blood. 

9:22. Under the law, almost everything was purged 

in blood, but for definitive putting away of defilement 

there is no other way but the application of blood. 
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9:23. So, while it was necessary for the mere 

copies of things in heaven to be purged by those means, the 

heavenly things themselves must have better sacrifices than 

those of the old cultus. After all, Christ did not enter 

a sanctuary which men had made--this was only a figure of 

the real--but into very heaven. Now he appears before very 

God on our behalf. Nor did he enter heaven in order to pre-

sent himself often, as the high priest on earth enters the 

sanctuary each year with blood not his own--otherwise, he 

would have had to die frequently since the foundation of 

the world. But it was at the climax of the ages that he 

appeared to put away sins by means of the sacrifice of 

himself. 

9:26. And, just as in God's plan men die once and 

after that enter into judgment, so Christ, having once been 

offered to bear away the sins of many, will appear the 

second time to those who await him. He will not come to 

deal again with sins, but for their salvation. 

10:1. For since the law has only a shadow of the 

good things to come and not the very substance of those 

things, it cannot decisively purge the worshippers by the 

same sacrifices which they offer year after year. If it 

could, these sacrifices would cease: the worshippers would 
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have no more awareness of sins, having been purged once for 

all. But the very repetition of these sacrifices signifies 

an annual remembering of sins. For it is impossible that 

the blood of bulls and goats would thoroughly take away 

sins. 

10:5. So, as Christ comes into the world, he says, 

You have not desired sacrifice and offering, 
but you have instead prepared a body for me. 
You have not even been pleased with whole burnt 
offerings for sin. 
Then I said, See, I have come to do your will, 0 God-- 
even as it is written of me in the roll of the book. 

When he says above, "You have not desired, nor were you 

pleased with sacrifices and offerings and whole burnt offer-

ings for sin"--all of which are offered as the law commands--

then he adds, "See, I have come to do your will." He re-

moves the first regulations in order to establish the second. 

That is the will by which we are consecrated or separated 

by the once-for-all offering of the body of Jesus Christ. 

10:11. So, on one hand, we have priests standing 

daily at their duties and offering the same sacrifices 

repeatedly, which can never purge away sins. On the other, 

we have Christ who offered for ever one sacrifice for sins, 

and sat down at God's right hand, awaiting the time when 

his enemies will be made his footstool. By one offering, 
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then, he has purged decisively his separated ones for ever. 

This too was already testified for us by the Holy Spirit. 

For after it was said, 

This is the covenant which I will make with them 
after those days, says the Lord: 
I will put my laws in their hearts and write 
them in their minds. 

then he added, 

And their sins and lawlessness I will certainly 
not call to mind. 

10:18. But where sins have been decisively put away, 

there is no longer an offering for them. 

10:19. Therefore, brothers, since we have boldness 

to enter the real sanctuary by the blood of Jesus, by a new 

and lively way which he inaugurated for us through the cur-

tain--that is, the way of his flesh--and since we have a 

great high priest over God's household, let us draw near 

to the sanctuary with true hearts in fulness of faith. We 

have our hearts sprinkled clean of all numinous uneasiness 

and our bodies washed in pure water. 

10:23. Let us hold fast the confession of hope 

without wavering, because the One who made the promise can 

be trusted. Let us take thought for one another for en-

couragement in love and good works. Let us not neglect the 

assembly, as some people have a habit of doing; rather, let 
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us exhort one another, and so much the more as you see the 

Day drawing near. 

10:26. For if we deliberately sin after we have 

received the knowledge of truth, there no longer remains 

for us a sacrifice for sin--only a fearful expectation of 

judgment, even flaming fire about to devour God's adver-

saries. The transgressor of the law of Moses died without 

mercy on the word of two or three witnesses; how much worse 

punishment will be deserving of the man who has trampled 

upon the Son of God, treated the blood of the covenant in 

which he was consecrated as something common or defiled, 

and insulted the spirit of grace! For we know the One who 

said, "I will avenge myself: I will repay"; and again, 

"The Lord will judge his people." It is a dreadful thing 

to fall into the hands of the living God! 

10:32. Instead, call to mind the former days, in 

which after you were enlightened you endured a hard con-

test with sufferings, sometimes being publicly exposed to 

reproach and persecution, and sometimes being partners of 

those so used. For then you had sympathy on the prisoners, 

and you welcomed with joy the plundering of your goods--

knowing that you had better, and lasting, possessions. 

Therefore, don't cast away your confidence which carries 
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a great reward. You need endurance, in order to do God's 

will and to receive the promise. 

For in a very short time 
The Coming One will arrive and no longer tarry. 
My righteous one will be saved by his faith, 
but if he draws back, my soul will not be 
pleased with him. 

But we do not belong to the timid ones who will be destroyed, 

but instead to the faithful who will keep their souls. 
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