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Introduction

The Trinity has rightly returned to the center of discussion in theology in 
recent days, and my purpose in this essay is to examine what the epistle of 
Hebrews contributes to our understanding of the Trinity. I will begin with 
a brief discussion of scholarship relative to the Trinity in the epistle and 
then turn to exegetical and theological reflection on major texts pertaining 
to the Trinity. The essay will conclude with a brief foray on Hebrews and 
the Trinity in the patristic period, and I will conclude by considering the 
relevance of our study for our own day.

Setting the Landscape

For some biblical scholars a study of the Trinity in Hebrews is like studying 
the life of fish on land. Perhaps such a statement is hyperbolical, but most 
scholars in the historical-critical tradition look askance at any notion of the 
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Trinity in Hebrews.2 Harold Attridge doubtless represents many scholars in 
saying that “Trinitarian speculation” is lacking in Hebrews, and he partic-
ularly emphasizes that the references to the Spirit are not clear enough to 
support a Trinitarian reading.3 James Moffat thinks “it is irrelevant to drag in 
the dogma of the trinity.”4 In one sense, such sentiments are understandable 
and correct since the author of Hebrews never addresses the subject of the 
Trinity directly, and Attridge rightly claims that we don’t have Trinitarian 
speculation. Virtually all would agree that the theological reflection on the 
Trinity present in the church fathers is quite different from what we find in 
Hebrews. The author of the letter does not resort to philosophy to explicate, 
for instance, how there can be one God when both the Father and the Son 
are identified as God. 

Many historical-critical scholars might worry that in examining the Trinity 
in Hebrews we are imposing on the letter later theological reflection so that 
we stray from the letter itself and begin to read the letter through the lenses 
of later church history. Lincoln Hurst, for instance, sees no reference to Jesus’ 
divinity in Hebrews 1, arguing that “the entire chapter has too often been read 
in the light of Chalcedon and Nicea.”5 There is a sense in which I second such 
concerns. We certainly don’t have the later doctrine of the Trinity as it was 
formulated in the fourth century. The sophisticated and careful definition 
of terms explicating how the Father, Son, and Spirit relate to one another 
isn’t present in Hebrews, nor does the letter specifically target errors such 
as modalism, nor does it delineate what it means for Jesus to subsist as one 
person in two natures. In one sense, then, we can say that the doctrine of 
the Trinity isn’t formulated in Hebrews. The author doesn’t work out the 
implications of his teaching by using the language of “person” and “nature,” 
nor is there any statement about the three and the one. 

The letter to the Hebrews, then, doesn’t work out and unpack the doctrine 
of the Trinity, but we need to be careful at this juncture, for some in reading 
the NT might think that the doctrine of the Trinity as it was articulated 
by the church is alien to what we find in Hebrews, as if the later theologi-
cal reflection doesn’t accord with what the author has written. Let me say 
parenthetically that in discussing the matter of the Trinity, it is necessary 
to include the entirety of the canonical witness, for the church worked out 
its understanding from the whole of the canon, not from isolated books. 
Still, it is legitimate to seek to ascertain what role Hebrews played in the 
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formation of Trinitarian doctrine. What I will seek to defend here is that 
Hebrews provides resources which played a role in the formulation of the 
doctrine of the Trinity. What the letter says about the Father, the Son, and 
the Spirit are some of the raw materials from which the doctrine of the 
Trinity was constructed. To put it another way, the classical doctrine of 
the Trinity represents a faithful reception of what we find in Hebrews. We 
are not imposing the teaching about the Trinity onto Hebrews. Instead the 
historic formulations on the Trinity faithfully reflect the meaning of the text 
of Hebrews, drawing out the implications of what the author teaches about 
the Father, the Son, and the Spirit. Hebrews represents one of the fountains 
from which theologians of succeeding generations drew. 

Most scholars, as noted above, who write about Hebrews don’t comment 
on the Trinity. On the other hand, those who write on the topic tend to sup-
port the historic doctrine of the church. Recent studies include the excellent 
essay by Barry Joslin,6 along with the essays by Nathan Holsteen,7 and José 
Rondón.8 Jonathan Griffiths in an intriguing essay focuses on the Trinity as 
he reflects on God speaking and saving, in both revelation and redemption.9 
Richard Bauckham in an impressive study emphasizes that Jesus shares the 
unique identity of God, claiming that as Son, Lord, and high priest that he 
shares divine identity.10 Similarly, Kavin Rowe argues that Jesus as the Son is 
distinguished from angels and is constitutive of the meaning of God.11 John 
Webster explicates the Trinitarian implications of the relationship between 
the Father and the Son with his usual profundity.12 Amy Peeler engages in a 
careful study of the Father and the Son in the letter, arguing that they share 
the same attributes and that there is no basis for eternal submission of the 
Son to the Father.13

Other studies impinge upon the doctrine of the Trinity even if they don’t 
examine it directly. Martin Emmrich has attempted to find OT antecedents 
to the references to the Spirit in Hebrews, and his study stands out since the 
Spirit tends to be ignored in discussions about God in Hebrews.14 Indeed, 
the paucity and nature of references to the Spirit leads some to question the 
Spirit’s divinity in the letter. On the other hand, George Caird and L. D. Hurst 
question whether chapter one speaks of the deity of the Son.15 Of course, 
it doesn’t follow that they deny the deity of the Son in the remainder of the 
NT, but they both argue that the Son’s deity is not in chapter one. Webster 
rightly observes that Caird fails to see that true humanity and preexistence 
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do not contradict one another.16 Most scholars, however, see the deity of the 
Son as playing a central role, especially in the first chapter. Murray Harris’s 
study of Hebrews 1:8–9 represents a careful defense of the notion that Jesus 
is identified as God in these verses.17 Hurst says that Jesus inherited the title 
God as one who represents his people.18 The text however identifies Jesus as 
God, and doesn’t limit this to representation. Attridge notes that Hebrews 
fits with making propositional claims about God more than most NT books, 
emphasizing the truth that God speaks to his people.19 Amy Peeler’s study 
on God the Father points out the importance of the Father-Son relation in 
Hebrews,20 which has important implications for one’s understanding of 
the Trinity. Others have rightly pointed to the Son of God Christology in 
the letter.21

The Revelation of the Father, Son, and Spirit

At this juncture, I turn to the letter itself to discern what the author teaches 
about the Father, the Son, and the Spirit. The author of Hebrews advances 
his argument by emphasizing the Son’s superiority: to the law mediated by 
angels (1:1–2:18); to Moses who led the people out of Egypt as God’s faithful 
servant (3:1–4:13); and to the Aaronic priesthood since he is a Melchize-
dekian priest (4:14–10:18). History unfolds with redemptive historical 
significance, so that in the Son “God has provided something better for us” 
(11:40), which includes a “better hope” (7:19), a “better covenant” (7:22; 
8:6), “better promises” (8:6), “better sacrifices” (9:23), “a better and endur-
ing possession” (10:34), which is “a better place,” “a heavenly one” (11:16). 
Indeed, Jesus’ blood as the “mediator of a new covenant” says “better things 
than the blood of Abel” (12:24). 

The recipients of the letter should not return to the OT cultus because 
in doing so they would be turning back the clock in salvation history. The 
new covenant is superior because it fulfills what was promised in the old 
covenant. The old covenant and the OT Scriptures are not jettisoned; they 
are fulfilled in Jesus Christ. The author doesn’t suggest that the OT Scrip-
tures are inferior; God spoke through them in many different ways, but 
now God has spoken definitively and finally in his Son (1:1–2). When we 
consider the Father, the Son, and the Spirit in Hebrews, the redemptive 
historical character of the letter must not be neglected, for otherwise we 
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may wander from the pragmatic purpose of the letter. The theology of the 
letter undergirds and supports the admonition to endure until the end. The 
superiority of the new covenant and the excellency of the Son undergird the 
warnings that permeate the letter where the readers are exhorted not to fall 
away (2:1–4; 3:7–4:13; 5:11–6:8; 10:26–31; 12:25–29). We will consider 
below, then, the revelation of the Father, the revelation of the Son, and the 
revelation of the Spirit in Hebrews.

The Revelation of the Father
The writer to the Hebrews is indebted to the OT in referring to God, who in 
Hebrews is identified as the Father of Jesus Christ.22 We have already seen 
in the first two verses of the letter that God is a speaking God, a God who 
reveals himself (1:1–2; cf. 5:12; 6:5).23 He spoke in and through the myriad 
forms of OT revelation, and he has spoken the last word, the final word in 
his Son. Indeed, the citations from the OT Scriptures are often attributed 
to the Father (1:5, 6, 7, 8, 10, 13; 4:3, 4; 5:5, 6; 6:14; 7:21; 8:5, 8, 13; 10:30, 
38; 11:18; 12:5–6, 20, 26; 13:5). God is a talking God, a God who reveals 
his will and his ways to human beings. We recognize, given the redemptive 
historical nature of Hebrews, that God’s revelation is progressive in that the 
culmination of his revelation is in the Son. Such a culminating revelation 
fits with the progressive unfolding of the Trinity; what wasn’t as clear in the 
OT is unveiled fully in the NT.

God’s word is also said to be “living and active,” penetrating to the deepest 
recesses of the human heart (4:12–13). God’s word represents God’s own 
character and action. The OT repeatedly tells us that God is the living God 
(e.g., Deut 5:26; Josh 3:10; 1 Sam 17:26; 2 Kings 19:4; Pss 44:2; 84:2; Jer 
10:10; Dan 6:26), and Hebrews affirms the same (3:12; 9:14). The reference 
in Jeremiah 10:10 is particularly instructive since in the context Yahweh is 
distinguished from idols ( Jer 10:7–10), showing that the living God is the 
one and only true God and the idols of the nations are fantasies and illusions. 
The OT backdrop of Hebrews confirms that there is only one God; the NT 
teaching on the Trinity doesn’t surrender the truth that God is one (Deut 6:4).

God is the sovereign creator of the world, creating the entire world through 
his Son (1:2; cf. 4:4, 10).24 Indeed, he created the universe through his word 
(11:2), which clearly reflects on Genesis 1 where we are told repeatedly that 
God spoke and the things in the world came into existence. The supremacy 
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and greatness of God is captured when we are told that all things exist for 
him and through him (2:11) so that God is not only the creator of the world, 
as the one and only true God, but also all glory and praise belong to him 
(13:15, 21). God’s sovereignty is also apparent in his appointing the Son to 
be the heir of all things and in anointing him as the exalted one (1:2, 9). God 
also raised his Son from the dead, appointing him to sit at his right hand as 
the ruler of all and declared him to be the Melchizedekian high priest (1:13; 
2:8–9; 5:7, 10; 10:12; 12:2; 13:20; see Pss 8:6; 110:1; cf. 11:19). 

The sovereignty and greatness of God is expressed by the word Majesty. 
He is “the Majesty on high” (1:3)—“the Majesty in the heavens” (8:1), and 
the word for Majesty (megalōsynē) is used of the one true God in the OT (1 
Chron 29:11; Pss 144:3 LXX; 150:2). As the transcendent Lord of all, God 
resides in heaven (9:24). All creatures serve God and belong to him since 
he is the Lord and creator of all, including the angels (1:6–7), and God has 
determined that the world will be under the rule of human beings instead 
of the angels (2:5–18). 

As the creator and sovereign of all, God judges those who are in sin, pouring 
out his anger on those who don’t trust in him or obey him (3:17–19; 6:7; 
9:27; 12:23; 13:4). His judgments are awesome and terrifying, especially 
the final judgment (10:27, 30), and thus we are told that “it is a terrifying 
thing to fall into the hands of the living God” (10:31). The coming judgment 
(12:25–28) reminds us that “our God is a consuming fire” (12:29), and the 
phrase derives from the OT (Exod 24:17; Deut 4:24; 9:3; Isa 33:14). The 
God and Father of the Lord Jesus Christ is truly the “Holy One of Israel” 
(e.g., Isa 1:4; 5:19; 30:11; 37:23; 41:16). Conversely, those who trust and 
obey the Lord are blessed and rewarded by God since he is pleased with them 
(6:7; 11:2, 4, 5, 6; 13:16), and he is the God who saves his people through 
the sacrifice of Jesus Christ as the great high priest. Even though God dis-
ciplines his people, he does so for their good so that they will live holy and 
righteous lives (12:5–9). God, as the OT teaches is just and righteous (e.g., 
Gen 18:25; Deut 32:4; Pss 92:15; 119:75); he doesn’t forget the good that 
human beings do (6:10) because he always keeps his promises, just as he 
kept the promises made to Abraham (6:14–18). 

God is the covenant God, and since he cannot lie (6:17–18) what he 
promises he will fulfill; his unchangeable saving purposes will be realized. 
He will never abandon or forsake his people and will help them in every 
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circumstance (13:5–6). Once again Hebrews evokes the OT where we are 
told that God never lies, that he is the very definition of truth (Num 23:19; 
Ps 31:5; Isa 65:16). God established the old covenant (9:20), but he also 
promised in Jeremiah 31:31-34 that there would be a new covenant, and 
he has fulfilled that promise through his Son, the great high priest (8:7-13; 
10:15-18) since he is a faithful God (11:11). God is a God of grace and any 
good believers perform is a result of his mercy, and God works what is good 
in believers (cf. 4:16; 12:15; 13:9, 21, 25; cf. 2:9), promising a heavenly 
city to those who trust and obey him (11:10, 14–16), and the final reward 
is seeing God (12:14).

Hebrews teaches that God is the Father, and Jesus is the Son (1:5; 5:5). 
God is also the Father of all believers and brings them all to glory (2:10–11; 
cf. 12:7, 9),25 but he is uniquely the Father of Jesus as his Son. The sonship of 
Jesus will be explored in due course, but we see here some of the wells from 
which the doctrine of the Trinity is drawn. The Father and the Son are both 
fully God, and yet there is only one God. Monotheism is maintained, and yet 
we see that the monotheism of the NT is complex in that both the Father and 
the Son are God. In addition, the relationship between the Father and the 
Son is personal since Father-Son language is used. Certainly the language is 
analogical and not univocal, but at the same time it reveals truth about God. 
The relationship between the persons of the Trinity is personal, analogous to 
the relationship between fathers and sons on earth, though the Father-Son 
relationship is beyond what we can understand and express. The Father-Son 
language here relates especially to the economic Trinity in Hebrews, but it 
has often been said that the economic Trinity and the immanent Trinity 
are closely related, though the nature of the relationship is disputed. The 
economic Trinity sheds light on the immanent Trinity, though there are 
continuities and discontinuities that must be articulated. 

It is instructive to see what Amy Peeler says about the Father by consid-
ering his relationship with the Son.

By analyzing the Father’s relationship with the Son, several things about the char-

acter of God emerge. First, it is clear that he is a powerful Father. He is the God 

to whom the priests direct their service, the Creator and controller of all things, 

who will remain to see the end of all things being subjected to his Son. Second, he 

has chosen to be in relationship with another, a relationship of intimacy, naming 
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Jesus as his Son. Third, in this relationship he has chosen to involve his Son in 

his reign and to share his glory. Fourth, he appoints the Son to his vocation as 

heir and high priest. In so doing, God is portrayed as a Father who listens to His 

children. Yet God’s attendance to their prayers does not mean that he delivers 

them. Instead, God allows his children to suffer so that they might be perfected 

and be able to fulfill his plan for them. God’s fatherly ethos with his firstborn Son 

is powerful, relational, generous, appointing, attentive, and perfecting. In many 

ways, this fatherly relationship will be similar with humanity; for, although, he 

is the firstborn, Christ, too is a Son.26

To sum up, the portrait Hebrews paints of God accords with the OT 
which emphasizes that there is only one God. God is the great and sovereign 
creator who rules all things according to his word. He saves those who put 
their trust in him but judges the wicked. He will bless and reward those 
who trust and obey him, those who endure in the faith. He is a faithful God 
who fulfills his covenant promises and grants grace to believers. The God 
of Hebrews fits with the OT conception that there is one true and living 
God who reigns and rules over all things. At the same time, this God is the 
Father of Jesus Christ and of all believers, though he is uniquely the Father 
of Jesus. The implications for the Trinity are significant since Hebrews clearly 
draws on the OT vision of the one and only God. Yet at the same time, we 
see that there is both a Father and a Son; the nature of God’s oneness can’t 
be explained simplistically. There are indications of complexity in the being 
of the one true God. There are not two gods, and yet both the Father and 
the Son are God, and the Father-Son terminology signals a personal relation 
between Christ and the Father. The word Father signifies ultimate authority 
and power, and yet there is no indication that the Son lacks any attribute 
of the Father. The Father, for instance, creates the world through the Son 
(1:2). Father-Son language is analogical in relation to God instead of being 
univocal, but at the same time it truly reveals truths about the nature of God. 
We know truly even if not completely or exhaustively.

The Revelation of the Son
The author of Hebrews clearly emphasizes that Jesus Christ is a human being.27 
He suffered and died as the Melchizedekian priest for the sake of his brothers 
and sisters (1:3; 2:10; 13:20). Believers are his brothers and sisters (2:11–13), 
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and like us he was a person of flesh and blood (2:14). He was lower than angels 
for a time (2:7, 9), and he was “like his brothers and sisters in every way” 
(2:17) in that he suffered and was tempted (2:18; 4:15; 5:8). He experienced 
tears and the groaning and sighing and sorrow so characteristic of human life 
(5:7). And the moment of his greatest suffering was his crucifixion (6:6), 
when he offered himself as a sacrifice for sins (7:27; 10:10, 12), spilling his 
own blood in death (9:12, 14, 28; 10:19). The humanity of Jesus is crucial 
in Hebrews and imperative to understand his person. Still, the relationship 
of Jesus’ humanity to his divinity was worked out more fully at Chalcedon, 
and since this essay is on the Trinity, the focus will be on Jesus’ deity. Both 
the humanity and deity of Jesus will inevitably enter into the subsequent 
discussion, but I will concentrate on his deity in Hebrews since his deity plays 
the most important role in a discussion on the Trinity.

The deity of Jesus is especially evident in chapter one, though, as we shall 
see, a few scholars dispute this notion. Verses 1-4 are shaped chiastically. The 
middle of the chiasm refers to the nature of the Son, who he is (D and D1), 
the beginning and end of the chiasm identifies his name: Son (A and A1). The 
B and C elements of the chiasm express what he has done: he rules as king 
as the one who has atoned for sins (B and B1), and he also rules the world 
as its creator and preserver (C and C1). The chiastic arrangement informs 
us that what Jesus has accomplished can’t be separated from, and is indeed 
dependent upon, who he is.

The author begins by emphasizing that Jesus is God’s Son. God has spoken 
his final and climatic word in the Son (1:2), showing that all previous rev-
elation culminates in him. Such a claim fits with what we read elsewhere 
in the NT, where Jesus is the last Adam (Rom 5:12–19; 1 Cor 15:20–22, 
45–49); the true offspring of Abraham (Gal 3:16), the true Israel (cf. Hos 
11:1; Matt 2:15), the final and better prophet (Deut 18:15; Heb 3:1–6), the 
true Davidic king (e.g., Matt 1:1–17, etc.); and the Melchizedekian priest 
(Heb 7:1–28). He is superior to the angels in that he is inherited a better 
name than they, and that name is Son (1:4). Some scholars think the name 
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Jesus received is Yahweh, which is certainly possible.28 But such a reading is 
less likely because 1:4-5 are tied together with a “for” (gar), explaining why 
Jesus has a name superior to angels, and the author cites Psalm 2:7 and 2 
Samuel 7:14, stressing that Jesus is God’s Son. 

Jesus’ sonship here is an indication of his deity, of his divine identity and 
nature. The implications for Trinitarian thinking are significant because the 
Son is distinct from the Father in that he is the Son rather than the Father. 
Thus, any notion of modalism is removed.29 John Webster rightly remarks, 
“to spell out the respective agencies of θεός and υἱός does demand some 
kind of distinctions within God’s eternal being which enacts itself in their 
common, though differentiated, revelatory work.”30 The relationship between 
the Father and the Son is explicated analogically in terms of the relationship 
between fathers and sons among human beings, which points to the personal 
relationship that exists between the Father and the Son. We have here the 
resources which eventuate in the notion that there are different persons, and 
yet they share the same essence or nature. The Son is no less divine than the 
Father, and yet he is distinct from the Father as the Son.

It could be objected, however, that the appellation Son doesn’t point to 
deity here, and that leads us back to Hebrews 1. In saying that God appointed 
Jesus as the “heir of all things” (1:2), we find an allusion to Psalm 2:8 where 
the Davidic king is promised that the nations will be his inheritance, but 
such a promise is given to the Davidic king as a human being, and thus we 
don’t have a clear indication from this statement that the Son was divine. 
The same could be said about the OT citations referencing the Son in verse 
5. In 2 Samuel 7:14 the son referenced is clearly a son of David, a king, since 
the promise is given at the inauguration of the Davidic covenant. There is no 
indication in 2 Samuel 7 that the king here is divine. The same could be said 
about the reference to the son lifted from Psalm 2 (Heb 1:5). It is imperative 
here to consider the historical context of the psalm. Gentile kings are infu-
riated and rebel against Yahweh and his anointed one, which is the Davidic 
king (2:1–3). Yahweh finds their opposition to be amusing, while at the same 
time he is angry at these kings for resisting his rule (2:4–5). Their rebellion 
will not succeed because the Lord has installed his king—David—on his 
holy mountain which is Mount Zion in Jerusalem (2:6). The psalm shifts in 
verse 7 and now the king himself begins to speak. In the historical context 
of the psalm David informs the nations of Yahweh’s decree. The Lord has 
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appointed David as his son, and the Lord has become David’s father (2:7). 
In other words, the Lord has installed David as his king, as his vice-regent. 
Thus the Davidic king will rule over the nations as his inheritance (2:8–9). 
If the kings of the earth have any sense, therefore, they will serve Yahweh 
and pay homage to the son, the Davidic king, for otherwise they will perish 
(2:10–12).

The reference to Psalm 2:7 in Hebrews 1:5 and  5:5 is often appealed to in 
defense of the eternal generation of the Son: the notion that the Father has 
begotten the Son eternally.31 We have seen in the historical context of the 
psalm that the address is from Yahweh to his son David, and the generation 
of David here is to his appointment as ruler, to his installation as king. When 
we examine Hebrews, it is quite probable that the author sees a correlation, 
or better a fulfillment in a more profound and deeper way (typological 
escalation!) in the life of Jesus Christ. What is quite remarkable here is a 
“divine conversation” which “takes place at the time of the enthronement 
of the Son on high.”32 Jesus gave himself for the sins of human beings, but 
he has been installed and appointed as God’s Son as the ruler of the world 
by his resurrection and ascension.33 It is instructive to see that Paul in Acts 
13:33, in citing Psalm 2:7, understands the verse in exactly the same way. He 
doesn’t see in the psalm the eternal generation of Jesus but his resurrection 
and ascension, and at Jesus’ resurrection, he was appointed and installed 
as Lord and king of all.34 In both its NT and OT context, then, Psalm 2:7 
doesn’t have to do with an eternal generation of the Son by the Father, but 
of the installation and appointment of the Davidic king as Lord of all.  

The installation of the Son to rule over all of creation pervades Hebrews 1. 
We have already seen that Jesus as the Son rules as the heir over all creation 
(1:2). The same theme emerges when we read about the Son sitting down at 
God’s right hand (1:3, 13). Similarly, the Son entering the inhabited world 
(oikoumenē) in 1:6 refers to his exaltation, not to his incarnation.35 Such 
a reading fits with chapter 2 where the coming world (tēn oikoumenēn tēn 
mellousan) isn’t under the authority of angels but human beings. We know 
that the author is thinking of human beings since he immediately cites Psalm 
8:4–6 in Hebrews 2:6–8, which celebrates, as the psalmist considers the 
original mandate given to Adam and Eve (Gen 1:28; 2:15), the truth that 
the rule over the world is given to human beings, particularly Jesus Christ. 
Indeed, chapter 2 of Hebrews impresses upon readers in the strongest terms 
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that Jesus’ rule over angels is only accomplished by virtue of his suffering 
and his death so that his rule would never be realized if he wasn’t a human 
being. Along the same lines, Hebrews 1:9 cites Psalm 45:7, and the verse 
claims that Jesus is exalted over his companions because of his rectitude, 
because of his obedience. 

The humanity of Jesus, the humanity of the Son, as the above discussion 
shows, is quite clear. Still, things are not so simple, as a careful reading of 
Hebrews 1 reveals. The author doesn’t restrict himself to saying that the Son 
reigns as a human being, as the Davidic king. He also reigns and rules as the 
divine Son. In other words, Jesus’ humanity and deity are intertwined here. 
After identifying Jesus as the Son, we are told that he is the heir (Heb 1:2), 
just as the Davidic king is the heir (Ps 2:8), but the next statement lifts us into 
a different dimension since God created the universe (tous aiōnas) through 
the Son. We see elsewhere the word aiōn may designate the world God has 
made (Wis. 13:9), and it certainly has that meaning here in Hebrews. The 
Son is the agent through whom God created the world, and the agency of the 
Son in creation is a common theme elsewhere in the NT ( John 1:3; 1 Cor 
8:6; Col 1:16). In identifying the Son as the agent for the created world the 
author picks up wisdom traditions (Prov 3:19; 8:22–31; Ps 104:24; Jer 10:12; 
Wis. 7:22; 9:2). God, according to the OT, created the world in wisdom, but 
now we see in an elevated sense, since the Son is personal, that the world was 
created through the Son. The world was created by the divine word according 
to Genesis (Gen 1:3, 6, 9, 11, 14, 20, 24, 26), and the author of Hebrews, much 
like we find in the Gospel of John ( John 1:1–3), informs us that God created 
the world through a person. The agent of creation, however, can’t be a creature. 
If he created all things, he is sovereign over all that is created (cf. Col 1:15–17). 
In other words, he is a divine being. We see here an important insight for the 
doctrine of the Trinity; the Father and the Son work in concert together. The 
Father is the creator (Heb 11:2) and the Son is the agent of creation. The Son’s 
“instrumentality is not an indicator of inferiority but of the perfect accord of will 
and activity between Father and Son.”36 We see justification for the inseparable 
operations of the Father and the Son since they created the world together. 
At the same time, there is room here for distinctions between the Father and 
the Son since the Son is the agent through whom the world was created. The 
Son and the Father share the divine essence, and yet they are distinct from 
one another as well and play unique roles as different persons of the Trinity.

20
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The argument being made here is that the author’s use of the word Son 
is subtle, that it includes notions of both humanity and divinity. The Son 
isn’t only the agent of creation but also the sustainer of the created order. All 
things are preserved and ordered by his powerful word (Heb 1:3). We find 
the same notion in Colossians 1:17, “by him all things hold together.” Only 
a divine being can sustain the created world, and thus the Son of Hebrews 
isn’t limited to his humanity. The Son’s role as creator finds expression in 
the astonishing appeal to Psalm 102:25–27 in Hebrews 1:10–12. In its his-
torical context the reference is clearly to Yahweh as creator. The author of 
Hebrews, however, ascribes creation in the psalm to Christ, and thus a text 
about Yahweh in its OT context becomes a resource for divine Christology. 
We should also observe that the author of Hebrews isn’t the only one to 
make this move; Paul often sees Christ in texts that refer to Yahweh in the 
OT (e.g., Rom 10:13; 14:11; 1 Cor 1:31; 2:16; 10:22, 26; 2 Cor 10:17; Phil 
2:10–11; 1 Thess 3:13; 4:6; 2 Thess 1:7–8; 2 Tim 2:19). 

The Son, then, established the earth and formed the heavens. Caird fails to 
persuade when limits the reference to the Christ being “appointed to a cosmic 
role” as the wisdom of God.37 Such a reading fails to see that Psalm 102:25–27 
cited in Hebrews 1:10–12 speaks of the Son’s direct creation of the world, and 
the language of agency from 1:2 shouldn’t be imposed on 1:10-12. We see again 
evidence of inseparable operations; the Father and the Son equally created the 
universe. The divine nature of Christ is also evident since the heavens and earth 
will pass away as part of created reality, but the Son is eternal and remains the 
same forever (Heb 1:12; cf. 13:8). We have a clear reference here to Jesus’ preex-
istence and eternity,38 and thus he shares the same attributes as God himself. But 
neither should we interpret what we see here as modalism, as if texts describing 
the Father are also ascribed to Jesus so that there is no distinction between them. 
A comparable argument appears in Hebrews 3:1-6 where the Son is greater than 
Moses ontologically since he is the creator and Moses is a creature.39 We have 
already seen that the Father created the world through the Son (1:2), and he 
spoke to human beings via the Son (1:2). The divinity of the Son doesn’t erase 
the Father from the picture but points to distinctions within the being of the 
one God. The oneness of God isn’t a solitary oneness or an impersonal oneness; 
there is a complexity and richness in the divine being.

We have seen that the Son is a human being as the heir of all things and as 
the Davidic king. Still, even here we must avoid simplistic dichotomies. The 
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OT itself points to the Davidic king being divine. The king is, as Isaiah says, 
the “Mighty God” (Isa 9:6) and is called “Immanuel” (Isa 7:14; 8:8, 10). 
More to the point, Psalm 45 is a song dedicated to the king, and Hebrews 
appropriates the psalm in 1:8–9. There the king is identified as God, and 
Murray Harris has shown in a careful study that the divinity of Christ is clearly 
intended when the author of Hebrews appropriates the psalm.40 At the same 
time, these verses (Heb 1:8–9) clearly refer to the righteousness of the king 
as a human being with the result that God rewarded Jesus by exalting him 
as Lord over all. As we contemplate Hebrews which features both the deity 
and the humanity of Christ, we find that the Chalcedonian creed captures 
well what Hebrews teaches about Jesus the Christ.

We, then, following the holy Fathers, all with one consent, teach men to confess 

one and the same Son, our Lord Jesus Christ, the same perfect in Godhead and 

also perfect in manhood; truly God and truly man, of a reasonable [rational] 

soul and body; consubstantial [co-essential] with the Father according to the 

Godhead, and consubstantial with us according to the Manhood; in all things 

like unto us, without sin; begotten before all ages of the Father according to the 

Godhead, and in these latter days, for us and for our salvation, born of the Virgin 

Mary, the Mother of God, according to the Manhood; one and the same Christ, 

Son, Lord, only begotten, to be acknowledged in two natures, inconfusedly, 

unchangeably, indivisibly, inseparably; the distinction of natures being by no 

means taken away by the union, but rather the property of each nature being 

preserved, and concurring in one Person and one Subsistence, not parted or 

divided into two persons, but one and the same Son, and only begotten, God the 

Word, the Lord Jesus Christ; as the prophets from the beginning [have declared] 

concerning Him, and the Lord Jesus Christ Himself has taught us, and the Creed 

of the holy Fathers has handed down to us.

We see another indication of Jesus’ humanity and divinity in Hebrews 
1:13 where the author cites Psalm 110:1, which he already alluded to in 1:3. 
Jesus’ ascension and session at the right hand of the Father play a central role 
in the letter (cf. 8:1; 10:12; 12:2). Jesus also appealed to the psalm during 
his ministry (Matt 22:41-46 par), puzzling the Pharisees by asking how the 
Messiah could be both David’s Lord and son. Psalm 110, then, answers the 
question posed here. Jesus is the Davidic king, and he is both human and 
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divine; he is both David’s Lord and his son. NT writers regularly call upon 
Psalm 110:1 to support the truth that Jesus was exalted by God (Acts 2:34; 
5:31; Rom 8:34; 1 Cor 15:25; Eph 1:20; Col 3:1; 1 Pet 3:22). He reigns 
both as the Davidic king and as the Son of God (cf. 3:6; 4:14; 5:8; 6:6; 7:3, 
28; 10:29).

Jesus has sat down at God’s right hand since his atoning work is finished 
(1:3, 13; 8:1; 10:12; 12:2), and his session at God’s right hand is a common 
theme in the NT (Matt 22:44; 26:64; Mark 12:36; 14:62; Luke 20:42; 22:69; 
Acts 2:33, 34; 5:31; 7:55; Rom 8:34; Eph 1:20; Col 3:1; 1 Pet 3:22).41 Jesus 
is exalted as the son of David as a human being, but sitting at God’s right 
hand also signals the Son’s deity. The charge of blasphemy is leveled when 
Jesus claims he will come in power seated at God’s right hand (Matt 26:64-
65; Mark 14:62-64; Luke 22:69-71).42 Bauckham says, “potent imagery of 
sitting on the cosmic throne has only one attested significance: it indicates 
his participation in the unique sovereignty of God over the world.”43 As the 
one seated at God’s right hand he grants forgiveness and repentance which 
are divine gifts (Acts 5:31). His intercession for believers as the risen and 
reigning Lord is a divine activity (Heb 7:25; cf. Rom 8:34), and his divinity 
is also indicated by angelic powers being subjected to him (Heb 1:4-14; 2:5, 
16; cf. 1 Pet 3:22).

Jesus’ divinity and humanity aren’t merged together in Hebrews, as if his 
divinity swallows up and cancels his humanity, or as if his humanity robs 
him of his divinity. He is both human and divine, and he reigns as the divine 
Son of God and as the Davidic king. The author of Hebrews doesn’t tease 
these matters out for us, but we see here one of the sources for the notion 
that Jesus was one person with two different natures.

Verse 3 clearly sets forth Jesus’ deity. The author doesn’t limit himself 
to what Jesus did but who he is; we have here a “metaphysical diamond 
against the black crepe of narrative,” where the “speculative, philosophical 
implications” of Christ’s person are considered.44 He is “the radiance of God’s 
glory” (Heb 1:3). The word “radiance” (apaugasma) could be translated 
“reflection,” and in that case it would be similar to the notion that Jesus is 
the image (eikōn) of God (2 Cor 4:4; Col 1:15). Some scholars opt for the 
translation “reflection” since the same word (apaugasma) is found in Wisdom 
7:26, and according to the NRSV wisdom “is a reflection of eternal light.”45 
But the matter isn’t so simple since the word apaugasma could be translated 



The Southern Baptist Journal of Theology 24.1 (2020)

24

as “radiance” in Wisdom 7:26 as well.46 A decision between radiance and 
reflection is difficult and in any case it doesn’t affect the main point about 
Jesus’ deity. The etymology of the word, which is, of course, not an invariable 
indication of the meaning of a word supports radiance.47 BDAG indicates that 
the fathers supported radiance, including Origen, Gregory of Nyssa, Theo-
doret, and Chrysostom.48 Such a reading fits with the Nicene Creed which 
says “light of light,” pointing to the truth that the Son shares the fullness of 
the Father’s divinity.49 The Son is also the representation (character) of God’s 
being (hypostaseōs, Heb 1:3). The word character is used of the impression 
made by coins.50 Webster says that Jesus is “the exact representation of the 
divine essence. The point of the metaphor is correspondence or perfect 
ontological accord in the relation of the Father and the Son.”51 Peeler says, 
“the Son bears the character of God’s being. The divine Son replicates the 
central core of who God is. If God the Father has glory the Son radiates it 
because he has the same nature.”52 He represents who God is perfectly since 
he is also fully divine.53 The citation of Psalm 45:6 in Hebrews 1:8 clearly 
identifies Jesus as God. The one who reigns on the throne is God himself.

The letter to the Hebrews emphasizes in a particular way the deity of Christ. 
We have seen that the author emphasizes as well Jesus’ humanity, but at the 
same time Jesus has divine functions in creation and providence, as well in his 
reign at the Father’s right hand. In verse 3 we have some of the most striking 
statements about the Son’s ontological deity in the NT. Further, the Sonship 
of Jesus’ points to his deity as well, and the author isn’t shy about labeling the 
Son as God. Still, there is no hint of modalism; the deity of the Son doesn’t 
erase the Father from view. Distinctions between the Son and the Father are 
maintained; the Father is the Father and the Son is the Son, showing complexity 
in the being and the identity of the one and only true God. The oneness of 
God has different dimensions—different persons!

The Revelation of the Spirit
We don’t find in Hebrews extensive references to the Holy Spirit, but what we 
find is illuminating and is tied to redemptive history, to the unfolding of God’s 
plan to save his people. The Spirit is revealed more clearly with the coming of 
the Son. The Spirit speaks, testifies, and bears witness to the grace dispensed in 
the new era that commences with the ministry, death, resurrection, and exal-
tation of Christ. Indeed, the grace given includes the gift of the Spirit himself.



The Trinity in Hebrews

25

In Hebrews 2:1–4 the readers are admonished not to drift away from 
the salvation that is theirs in the Son. The truth of their salvation is authen-
ticated by the “signs and wonders” and “miracles” God granted with the 
coming of the Christ (2:4). At the same time there were “distributions of 
gifts from the Holy Spirit,” which probably refers to the gifts given by the 
Spirit which accompanied the proclamation of Jesus as the high priest who 
by one sacrifice cleansed his people of their sins (1:3). The gifts bestowed 
verify and further the work of Jesus as the Melchizedekian priest. From this 
we see that the Spirit is the Spirit of Christ, testifying to the great work of 
redemption he accomplished. 

The Spirit also speaks and testifies, which is a divine activity.54 We saw 
earlier that the Father spoke in the Son and in the Scriptures (1:2, 5, 6, 7, 8, 
10, 13; 4:3, 4; 5:5, 6; 6:14; 7:21; 8:5, 8, 13; 10:30, 38; 11:18; 12:5–6, 20, 26; 
13:5). Similarly, the authoritative word of the Spirit reveals that he has divine 
qualities, for he speaks as God speaks. The words from the Spirit reveal that 
the Spirit is personal, contra Lindars,55 since speech comes from persons. 
The words of Psalm 95, cited in Hebrews 3:7–11, are ascribed to the Holy 
Spirit, but at the same time these words are from God himself. Schenk rightly 
says, ““the author thinks of God and the Holy Spirit as the same speaker ... 
The Holy Spirit speaking is God speaking.”56 In Hebrews 10:15-18 the Spirit 
testifies about the arrival of the new covenant ( Jer 31:31–34). The reference 
to the Spirit fascinates in that the Spirit is associated with the coming of the 
new era, the new dispensation so that the old covenant is no longer oper-
ative (cf. Heb 8:13). The Spirit speaks of the new covenant, which secures 
forgiveness of sins (10:17), based on Christ’s once for all time offering of 
himself as a sacrifice for sin. The Spirit, in other words, works in tandem 
with Christ, testifying to his atonement on the cross. 

The reference to the Spirit in Hebrews 9:8 is similar. The priestly ministry 
in the tabernacle where the high priest enters the most holy place once a year 
on the day of the atonement represents a message from the Spirit (9:6–10). 
The Holy Spirit was revealing (dēlountes) that access to God’s very presence 
was not freely available under the old covenant and its service of worship. 
The Holy Spirit was revealing that God’s promises would be fulfilled in the 
future, in the days of fulfillment when access to God was granted to all through 
the blood of Jesus. Again, the Holy Spirit points to the insufficiency of the 
old and to the superiority of Jesus. Hebrews doesn’t replicate the Johannine 
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idiom, but what he says about the Spirit fits with the words about the Spirit in 
John’s Gospel where Jesus says that the Spirit “will glorify me” ( John 16:14). 

We see an implicit Trinitarian reference in 10:29, where readers are threat-
ened with punishment if they trample on God’s Son, or consider the blood 
of Christ to be unclean, or insult “the Spirit of grace.” The punishment here 
almost certainly stems from the Father, and we clearly have references to the 
Son and to the Spirit. The Father who punishes is conversely the one who 
saves, and we see from the verse that he saves through the sacrificial blood 
of the Son, and the Spirit grants grace based on Jesus’ priestly work. From 
the content of the verse we see that the grace of Spirit is tied to the sacrificial 
work of the Son, and thus the grace granted by the Spirit is a gift of the new 
era, the new age inaugurated in Jesus Christ. At the same time, grace, which 
the Spirit gives, is a divine gift—only God gives grace, and thus we have an 
indication of the Spirit’s deity. The distinct roles of the Father, Son, and Spirit 
are also intimated here: the Father punishes, or saves through the atoning 
work of the Son, and the Spirit by grace applies the work of the Son to the 
hearts of believers. The Father, the Son, and the Spirit all perform divine 
functions, showing that they work in concert. 

The severe warning in 6:4–6 also has Trinitarian dimensions. The writer 
refers to God’s word, the crucifixion of the Son, and sharing in the Spirit. 
When we think of the message of Hebrews as a whole, it is clear that the 
gift of the Spirit is the gift of the new age (cf. Acts 10:44-48; 15:7-11; Gal 
3:1-5), and the Spirit is granted on the basis of Christ’s purifying sacrifice. 
The Spirit, as John says in his distinctive idiom, isn’t given until Jesus is glo-
rified ( John 7:39). Hebrews puts it another way but clearly shares the same 
viewpoint. We have further evidence that the Father, the Son, and the Spirit 
work together in accomplishing salvation. The Father announces the word 
and grants salvation through the work of the Son, and as a result of the Son’s 
death the Spirit is given, and believers enjoy his presence.

The meaning of Hebrews 9:14 is controverted, “how much more will 
the blood of Christ, who through the eternal Spirit offered himself without 
blemish to God, cleanse our consciences from dead works so that we can 
serve the living God.” Some claim that the eternal Spirit (pneumatos aiōniou) 
refers to Christ’s human spirit57 or even to his divinity.58 Such interpretations 
of the word pneumatos here are possible, but not the most likely. It is more 
plausible to see a reference to the Holy Spirit, given the usage of the word 
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pneuma elsewhere in the letter. If we see a reference to Jesus’ human spirit, it 
is difficult to figure out what this even means since the spirit is described as 
eternal.59 Human spirits aren’t eternal. Thus the claim that we have a reference 
to Jesus’ divinity is more plausible, but this view also suffers from lack of 
evidence since we don’t have any parallels where Christ’s spirit points to his 
intrinsic divinity. On the other hand, a reference to the Holy Spirit fits with 
the references to the Spirit elsewhere in the letter and accounts for the use 
of the term “eternal.” If we grant that we have a reference to the Holy Spirit, 
the word eternal signifies the divinity of the Spirit, showing that the Spirit 
is everlasting just as the Father and the Son are everlasting. 

When Jesus offered himself to God as the one who cleansed the con-
sciences of believers through his blood, he did so through the Holy Spirit. 
What the author of Hebrews has in mind fits with the Lukan picture of the 
Spirit in the life of Jesus. In Luke Jesus was anointed with the Spirit at his 
baptism (Luke 3:22), was “full of the Spirit” and “led by the Spirit in the 
wilderness” (Luke 4:1), conducted his ministry “in the power of the Spirit” 
(Luke 4:14), and emphasized at the outset of his ministry the role of the 
Spirit in anointing him (Luke 4:18). Probably the author of Hebrews has 
the same conception in mind. Jesus gave himself up as a sacrifice for sins 
under the impetus of the Spirit—the Spirit empowered him in his ministry 
and his self-giving.60 At the same time, we have a Trinitarian reference here. 
The Son offered himself to God through the Spirit, and there is a suggestion 
here that the forgiveness of sin, the salvation of God’s people, is planned by 
God the Father, carried out by God the Son, and empowered by God the 
Spirit. The eternality of the Spirit emphasizes that Jesus was empowered by 
the Spirit who has always, throughout redemptive history, empowered and 
strengthened the people of God.

Hebrews doesn’t contain as much teaching on the Spirit as some other 
books of the NT, but we see the doctrine of inseparable operations in texts 
where the word of the Lord spoken in the OT is ascribed to the Spirit in 
Hebrews. The Spirit puts the spotlight on the work of Christ, both in pointing 
to and in applying his once for all time sacrifice. The Spirit testifies that the 
new covenant has arrived, that the last days have come. At the same time, 
we see texts where the Father, the Son, and the Spirit together accomplish 
salvation. Salvation is a divine work, and thus we see from such texts that 
the Father, the Son, and the Spirit are equally divine, and yet there are not 
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three gods. There is one God, but the oneness of God is a complex matter 
since there is also a threeness in the oneness, which the later church rightly 
explained in terms of one God in three persons.

Soundings from Early Traditions on Hebrews and the Trinity

If we consider the early writers in church history on the Trinity in Hebrews, 
we see that their reading does not differ dramatically from what has been 
argued here, which suggests that ancient writers read the Scriptures along 
the same lines as what is proposed in this essay. We see from this state of 
affairs that our ancestors were careful readers of Scripture as well. In the brief 
comments that follow, there is no attempt here to be exhaustive. Instead I 
take a few soundings from some of the earliest interpreters of Hebrews to 
discern their teaching on the Trinity.

For instance, Theodoret of Cyrus, who wrote a commentary on Hebrews 
in the fifth century, argued that Jesus is divine as creator.61 Similarly, Christ’s 
effulgence (Heb 1:3) shows that there is between the Father and the Son a 
“shared eternity and oneness of being.”62 Still, modalism is ruled out since 
the appellation Son shows he is a different person.63 On the other hand, he 
maintains that Christ being heir refers to his humanity in Hebrews 1:2,64 as 
does his sitting at right hand of God.65 The reference to Jesus being begot-
ten by the Father in Hebrews 1:5, which is indebted to Psalm 2:7 doesn’t, 
according to Theodoret of Cyrus, refer to the eternal begetting of the Son 
but to Jesus’ incarnation.66 In the same way the anointing of Jesus in Hebrews 
1:9 refers to his humanity,67 while the reference to creation in 1:10-12 points 
to his “divine nature.”68 Theodoret also affirms the deity of the Spirit since 
the Spirit is eternal and therefore not created.69 

Chrysostom reads the letter in a similar way. Jesus’ role as heir of all things 
(Heb 1:2) refers to his human nature.70 Surprisingly, the more excellent 
name also denotes his human nature (Heb 1:4).71 Like Theodoret of Cyrus 
the begetting of Jesus refers to his incarnation, not his eternal begetting,72 
but his anointing in Hebrews 1:9 doesn’t contradict his deity.73 It is clear 
from Hebrews 1:3 that Jesus “is neither greater nor less” than the Father; he 
is “light of light.”74 The Son has need of nothing just like the Father,75 and 
thus it is clear that Chrysostom upholds the full divinity and full humanity 
of the Son.
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One of the great Trinitarian theologians, Gregory of Nyssa, emphasizes 
Jesus’ divinity. He contends from Hebrews 1:3 that the Son shares all that 
belongs to the Father.76 “The majesty of the Father is expressly imaged in the 
greatness of the power of the Son, that the one may be believed to be as great 
as the other is known to be ... Even as the ray is of the sun—for there would 
be no ray if the sun were not—the sun is never conceived as existing by itself 
without the ray of brightness that is shed from it. So the apostle delivered 
to us the continuity and eternity of that existence which the Only Begotten 
has of the Father, calling the Son ‘the brightness of God’s glory.’”77 The Son 
always existed from the beginning,78 and he shares the same substance as 
the Father, “for it is not possible that the express image should be less than 
the person contemplated in it.”79 Jesus’ heirship doesn’t denote his humanity 
but the truth that he shares everything in common with the Father.80

When we probe more deeply, we see that the early tradition reflects some 
of the exegetical debates that continue until this day. They also disagreed 
at times on the meaning of particular verses, even when they shared in 
most respects the same Trinitarian conception. Some of the early fathers 
interpreted Psalm 2:7 which is cited in Hebrews 1:5 and 5:5 to refer to the 
eternal begetting of the Son by the Father from all eternity.81 Athanasius, 
for instance, saw a reference here to the eternal begetting of the Son, but 
Gregory of Nyssa, along with Theodoret of Cyrus, Chrysostom, Theodore 
Mopsuestia, and Oecumenius argued that the text refers to the incarnation.82

In any case, the consensus is that the full divinity of the Son is clearly 
taught in Hebrews. Athanasius argued from Hebrews 1:3 that the Son shared 
the same nature as the Father and for homoousios. Theodore of Mopsuestia 
asserted that “Christ’s nature bears the accurate representation of God’s 
nature since Christ’s nature does not differ from God’s in the least.”83 Since 
Christ was the creator, he can’t be a creature and we see an indication here 
of inseparable operations since what is true of the Father is also true of 
the Son.84 Similarly, both Hebrews 1:10-12 and 13:8 point to the Son’s 
immutability and thus his deity.85 Jesus in Hebrews 3:1-6 is divine since 
he was the builder of the house, the creator.86At the same time, Theodore 
sees in the citation of Psalm 45 in Hebrews 1:8–9 the two natures, Jesus’ 
humanity and divinity, in one person. Epiphanius of Salamis emphasizes at 
some length that Melchizedek was not divine but a man, and he is joined 
in this by Severian of Gabala, Theodoret of Cyrus, Ambrose, Chrysostom, 
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and Theodore of Mopsuestia,87 though the latter sees in the text a reference 
to the two natures of Christ.88 A reference to the two natures fits Theodore’s 
understanding of Son in Hebrews which includes a reference to both Jesus’ 
humanity and divinity.89

Surprisingly, Athanasius sees loving of righteousness and hating wickedness 
not of Jesus’ humanity but as a reference to his deity.90 So too Jesus being faith-
ful in 3:2 refers to deserving belief, not Jesus’ faithfulness.91 Greer rightly says 
about Athanasius’s exposition of Hebrews that “he has considerable difficulty 
treating in any full way the humanity of Christ.”92 Basil, on the other hand, takes 
the reference to Psalm 45 in Hebrews 1:8–9 in reference to Jesus’ humanity,93 
and John of Damascus also relates the anointing to Jesus’ humanity.94

The early church fathers argued from Hebrews for the deity of Christ and 
for the doctrine of the Trinity. They naturally didn’t mine Hebrews much for 
the deity of the Spirit since they had many other texts in the NT to draw on 
to support that notion. The early fathers didn’t agree on what the generation 
on the Son means in Hebrews 1:5, for some saw an eternal generation in 
the verse, while others saw a reference to Christ’s humanity. They differed 
on other details of interpretation as well, but they agreed in saying that the 
Son was fully God and in suggesting that there was no sense in which the 
Son as a divine being was inferior to the Father.

Conclusion

We have seen that the epistle to the Hebrews provides a rich resource for 
the doctrine of the Trinity, that there is decisive evidence in the letter for the 
notion that the Father, the Son, and the Spirit equally share the one divine 
essence; no person of the Godhead is inferior to the other. The triunity of 
God doesn’t deny the oneness of God but reveals to us that there is com-
plexity and richness in the unity of God. The understanding of the Trinity 
in Hebrews defended here accords with the understanding promulgated in 
the early church. This is not to say that the earliest interpreters understood 
all the verses in the same way I do, but we have also seen that exegetical 
disagreements surfaced among the orthodox in the early centuries. They 
didn’t explicate the texts with uniformity. We must guard against a naïve and 
simplistic idea that the great tradition, even among the orthodox, agreed on 
every detail. But the agreement they had was significant. They all confessed 
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that there was one God in three persons, and that all three persons were 
equally and fully God. 

We have seen in our essay that the person of Jesus is explicated in an 
epistle that emphasizes the fulfillment of God’s covenant promises. The 
work of Jesus is unpacked in redemptive historical terms so that his person 
and work represents God’s last and final word to human beings. The Spirit 
testifies to the coming of Christ, to the fulfillment of God’ promises, to 
the efficacy of Christ’s high priestly sacrifice. It is imperative to defend the 
Trinity in Hebrews for soteriological reasons. The once for all time sacrifice 
which atoned for our sins was accomplished by one who was fully man and 
fully God. Our salvation isn’t finally a human work but a divine work—the 
accomplishment of God himself. The Father commissioned the Son, the Son 
offered himself in love as the definitive and final sacrifice, and the Spirit is 
both the gift given to us as a result of the sacrifice and the one who testifies 
to and applies Christ’s sacrifice to us. As believers then we give great praise to 
our triune God who has saved us, as we reflect on the Father’s wise covenant 
plan, on the Son’s love in accomplishing our salvation through his self-giving 
sacrifice, and on the Spirit applying the sacrifice to our hearts.

We see in Hebrews the love of each of the persons of the Trinity. The 
Father points us to the great work of Jesus Christ. Jesus Christ gives himself 
as a sacrifice because of his love for the Father and for us, and the Spirit 
doesn’t call attention to himself but to the work of Christ. The Trinitarian 
work of the Father, the Son, and the Spirit in Hebrews is no abstraction but 
represents the fundamental soteriological message of the NT.
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