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Preface
"All flesh shall see the salvation of God". These words of Isaiah which Luke puts on the lips of
John the Baptist at the beginning of his Ministry provide a key to understanding Luke-Acts. The
salvation which Jesus has brought in to the world must go beyond the confines of Jewish nation
and reach the Gentiles as well. In the voyage narrative, the Gentiles benefit from the salvation
without being converted to Christianity. The voyage narrative highlights the kind and hospitable
behavior between Paul and the Gentiles. Such relationship is important for the rescue of all from
the death by shipwreck, and in a symbolic way, for the salvation of all humanity. Living with the
people of other Faiths in India has inspired me to study this issue of universal salvation in Acts
27-28. I am deeply grateful to Prof. Hans-Josef Klauck who encouraged me to explore this
possibility. It is because of his guidance and timely suggestions that I have been able to complete
my work. My gratitude extends to my Dominican Brothers of both Indian and South-German
Province. I wish and pray that the message of kindness which Luke brings out so emphatically in
the voyage narrative may reach all humanity.

Dominic Mendonca, OP.
Augsburg, July 2004
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Chapter One

Acts 27-28 within the Plan and Purpose of Luke-Acts
1.1 Introduction: The proverb “All is well that ends well” is also applicable in the case
of a book. The conclusion of the book is very important for its author. He gives much
attention and careful consideration on how he should conclude his work. The voyage
of Paul to Rome is the conclusion of Luke-Acts. Naturally the author has given a lot
of thought to the composition of these two chapters. They seem to be the summary as
well as the crown of his theology. However in the field of biblical research enough
justice has not yet been to the study of these two chapters. Often they have been
sidelined and overlooked as an independent voyage narrative which Luke has
somehow inserted into his narrative. A deeper search with regard to the content of
these two chapters and especially their relationship to the rest of Luke-Acts is needed.
Acts of the Apostles is a mission-narrative. It narrates the beginning of the Church on
the day of Pentecost and the missionary activity of the apostles that carried the
message of Christ from Jerusalem to Judea, Samaria and to the ends of the earth (Acts
1:8). Any study on the concluding chapters of Acts must take into consideration the
plan and the over-all concern of Luke-Acts: The Mission. One needs to examine in
what way these chapters contribute to fulfilling the purpose of Luke Acts. For an
exegetical study of these two chapters one needs, first of all, to place them in the overall plan and purpose of Luke-Acts. Hence we need to begin by looking at some
preliminary questions such as the unity of Luke-Acts, the genre, the purpose, and the
narrative plot.

1.1.1 The unity of Luke-Acts: Our title “Luke-Acts” implies that the two volumes of
Luke are in fact a single work and have a common purpose. It was the American
Scholar Henry Cadbury who first used this title Luke-Acts which has been universally
accepted almost without question. Gasque in his review of the history of Lukan
studies concludes that “the primary gain of the recent criticism of Luke-Acts has been
the recognition that the Gospel according to Luke and the book of Acts are really two
volumes of one work, which must be considered together”1.

1

W. Gasque, A History of Criticism of the Acts of the Apostles (Tübingen: Mohr-Siebeck, 1975) 309.

One can establish the unity of these two volumes, first of all, on the ground
that it was written by one and the same author. The ancient tradition holds that Luke,
the Physician, was the author of both. The similarity in language and theology would
call for one author. Scholars have argued that Luke-Acts was originally one single
volume, which was later divided by an editor, perhaps in connection with its
acceptance into the New Testament canon2. This view has been criticised by
Haenchen. He believes that the acceptance into the canon was not a decision made on
a specific occasion by a committee, which could order a revised edition of an existing
book and call for earlier copies to be removed from circulation. There is no evidence
for the alleged single volume, and no convincing occasion for its division and
supersession has yet been suggested3.
We can consider three possibilities: 1) Luke planned the whole work as a
unity, though in two volumes; 2) Luke wrote a work in the genre “Gospel” in which
his scope, materials and aim were largely determined by the work of his predecessors
(Lk 1:1-4), and only subsequently decided to add another volume (Acts 1:1); 3) Acts
was written first and the preface of Acts was a later addition when the Gospel was
written. To choose the right possibility we need to first of all look at the preface in Lk
1:1-4. Does it introduce both volumes, or only the Gospel? Then we need to study the
content. Do the two volumes have any difference of outlook on any major themes?

Let us first consider the preface. According to Cadbury the preface in Acts can
be considered as a recapitulatory preface4. Such a kind was used in the Greco-Roman
world for the second or the subsequent volume of a multi-volume work. The prefaces
to the two volumes of Josephus’ Against Apion provide the best parallel to Luke-Acts.
They resemble it in style. So it is possible that Luke was making use of a literary
convention of his time. He intended the preface in his Gospel to look forward to the
whole narrative, with a brief resumption in Acts 1:1. However, the use of such a
convention alone cannot be taken as a conclusive proof that Luke planned both
volumes as a unity from the beginning. Prefaces of such a kind were also used for
single volumes. Luke could have added the second volume subsequently, without it
having been part of his original plan.
2
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According to Lk 1:2 the information has been handed down to Luke by those
who “from the beginning were eye-witnesses and became servants of the Word”.
Thus Luke clearly accepts that he is someone belonging to a later time. He has not
been a participant in all the things that took place from the beginning. The “We”
sections of Acts, whatever their historical basis, do indicate in some way that the
author has participated personally in at least part of the mission and later career of
Paul. Lk 1:3, therefore, when taken as strict lexicography requires, cannot apply to
the Gospel of Luke, but can very well refer to part of the story of Acts; whereas Lk
1:2, on the other hand, does refer to the Gospel as well as to the earlier sections of
Acts5 . Thus the preface of the Gospel of Luke, taken with its recapitulatory
counterpart in Acts 1:1 gives us good reasons for considering Luke-Acts as unified
work in two volumes.

The content of Luke-Acts confirms our theory. Jesus begins his mission at
Nazareth. His message of salvation is rejected by the Jews and accepted by the
Gentiles. The mission of Paul ends with a scene where the rejection of the Kingdom
by Jews and its acceptance by the Gentiles is declared to be an established fact (Acts
28:17-28). One can easily see this rejection-acceptance factor as a deliberate
structural element in both volumes. Moreover, Luke has the habit of leaving out
certain details from Mark in his corresponding parallel passage in the Gospel in
order to pick them up later in a similar passage in Acts. In the passion narrative of
Mark, Jesus is being accused that he said that he would destroy the temple (Mk
14:56-59). Luke transfers this charge from Jesus to Stephen (Acts 6.11-14). Cf. also
Mk 5:40/Acts 9:49 and Mark 14:2/Acts 12:4. H.G. Russel, on the basis of this
observation, suggests that “Acts might actually have been written before Luke, for
an author would be even more likely to omit what he had already used than what he
was merely planning to use”6. Maddox rejects this opinion as such examples are not
extensive and numerous: “Most important of all is the fact that Luke 24:47-49
explicitly looks forward to Acts and especially to Acts 1-2, and this has the effect,
that without Acts to follow, the ending of Luke would be something of an anticlimax”7.
5
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We could conclude that the Gospel of Luke was written with Acts very much
in mind. It was never intended to stand independently of its companion-volume. The
two-volume work was planned as a unity from the beginning. The theme of the
Gospel is continued in Acts. The apostles are a bridge linking the mission of Jesus
with that of the church; the Gentiles have no direct access to Jesus during his earthly
life, because that theme will be expounded in the second volume. So what we are
looking for is the purpose of Luke-Acts rather than separate purposes of two separate
books.
1.1.2 The Genre of Luke-Acts: It has been recently argued that Luke-Acts finds a
useful analogy in the Lives of Eminent Philosophers by Diogenes Laertius8.
According to Marguerat this work is more of a list of succession than a narrative of
origin9. But Diogenes’ work is about a century later than that of Luke. Did Luke make
use of a genre of an earlier literary tradition on which Laertius too drew? This analogy
seems to be a little too remote. No one has been able to define a “Lives of the
successors” literary genre in antiquity. Moreover, the language of Jesus in the Gospel
of Luke is not that of a philosopher. W.C. van Unnik suggests that Luke fits better
into the category of Greco-Roman “history”10 . The vocabulary and procedure indicate
that Luke is well-acquainted with the habits and methods of Greek historical writers.
His alleged deficiencies as a historian are frequently noticed in the work of the
greatest Roman historians. For example, Sallust is confused and careless on
chronology and topography, even though he was in a good position to check his facts.
Tacitus is inadequate on topography and conceived of character as a wholly static and
immutable thing. The same is true of Plutarch. The only problem is that the ancient
historians were not agreed about the purpose that history should fulfil. Hence let us
look at the aim and classification of ancient Greco-Roman history and see to what
extent we can consider Luke a historian.
1.1.2.1 The Aim of History: The ancient authors do write about the aim of
historiography. To write history is to look for the causes of events. Historia means
8
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“seeking” or “exploration”. For example according to Dionysius of Halicarnassus,
history is: “to seek the causes of what has happened, the forms of action and the
intentions of those who acted, and what happened by destiny”11. The pamphlet How
to Write History by Lucian of Samosata (166-68 AD) reflects a scholarly tradition
close to the time of Luke. Lucian lays down the task of a historian: “history has one
task and one end; what is useful, and that comes from truth alone” (9). “The
historian’s sole duty is to tell what happened...This I repeat, is the sole duty of the
historian, and only to truth must sacrifice be made. When one is going to write
history, everything else must be ignored..” (39-40)12 .
Van Unnik, having studied the works of both Lucian and Dionysius of
Halicarnassus, formulates the code of the Greco-Roman historians in ten rules13 : i) the
choice of a noble subject; ii) the usefulness of the subject for its addressees; iii)
independence of mind and absence of partiality; iv) good construction of the
narrative, especially the beginning and the end; v) an adequate collection of
preparatory material; vi) selection and variety in the treatment of the information; vii)
correct disposition and ordering of the account; viii) liveliness in the narration; ix)
moderation in the topographical details and x) composition of speeches adapted to the
orator and the rhetorical situation.
According to Marguerat Luke has followed 8 of the above-given 10 rules14.
For him the transgression of two rules (the first and the third) are because of the
specificity of Luke’s project. Although Luke fits into the mould of the Greco-Roman
narrative procedures, he is following the Jewish historiography as far as the subject
matter is concerned. In the same way, because his is a theological historiography,
Luke cannot follow the third rule of the Greco-Roman historiography listed by van
Unnik. According to Lucian a historian must be “fearless, incorruptible, free, a friend
of free expression and the truth... sparing no one, showing neither pity nor shame”15.
Luke, however, does not seem to subscribe to this requirement. His reading history is
from the point of view of a believer and he understands history as a theologian. Both
11
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the Greco-Roman and Jewish historians understand their task as a search for truth. But
the Greco-Roman historian establishes the plausibility of the event, while the Jewish
historian exposes the truth of the God who rules the world. “Greek history is
illuminating, Jewish history is confessional. This is why the intrusion of the narrator
is not appropriate in Hebrew historiography. He disappears behind his words. On the
contrary, the Greek perspective plays with the articulation of different points of
view”16.

1.1.2.2 Different Types of Historiography: Paul Riccoeur distinguishes three types of
historiography17 : a) documentary history: it seeks to establish the verifiable facts. b)
Explicative History: it evaluates the event from a social, economic or political
horizon. c) Poetic History: its truth lies in the interpretation of the past and the
possibility it offers to a community to understand itself in the present. It offers selfconsciousness to the group of readers. Poetic history does not conform to the same
norms as the other two types. Unlike the documentary history it does not fit the
criterion of true/false verification. Unlike the explanatory history it does not weigh up
the diverse evaluations of an event. By validating symbolic expression in history, it
frees the historian from the suspicion of the symbolic as improper or deviant with
regard to the ethics of historiography.

The above classification of history is not clear and tidy. For example the
history in Acts is sometimes poetic and sometimes documentary18 . Let us look at Acts
as poetic history.

1.1.2.3 Acts as Poetic History: In Acts the narrator has God as intervening, saving and
consoling his people. God communicates with apostles through dreams and visions
(5:19; 7:55); he causes the community to grow (2:47; 5:14; 11:24). God or the risen
Lord overturns Saul on the road to Damascus and transforms him into an apostle to
the Gentiles (9:1-19a). It is God who inspires the meeting between Peter and
Cornelius by supernatural interventions (10:1-48). God opens the prison doors and
16
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leads his messengers out (12:6-11; 16:25-26). He strikes down those who oppose the
believers (5:1-11; 12:21-23). Divine interventions and guidance are seen throughout
the narratives of Acts. It is God or his Spirit who is the principal agent behind the
events. Such supernatural interventions have no place in a documentary history. The
poetic history is legitimate in a founding narrative whose goal is to show how the
Spirit gives birth to the church and it is he who leads the mission of the apostles19.

On the other hand, Acts also contains documentary history. It offers
topographical, socio-political and onomastic notations. This is not the case in the
Gospel of Luke. In Acts the narrator pays great attention to the area of Paul’s mission,
the routes followed, the cities and the synagogues visited. The narrator can be
incredibly precise when he describes the itinerary of the missionaries (13:4; 19:21-3;
20: 36-38), the choice of the routes (20:2-3, 13-15), the length of the voyage (20:6,
15), the lodging conditions (18:1-3; 21:8-10), the farewell scenes (21:5-7, 12-14) and
so on. Luke is very precise in his use of nautical vocabulary in Acts 27 where he
narrates Paul’s voyage to Rome and the shipwreck. The mixture and realism present
in Acts is rather striking when one compares it to a Greek novel. Luke describes the
Roman institutions with the same documentary realism. He gives us precise
information with regard to the Roman administration of his time. In 16:12, Philippi is
correctly called colony (kolwni,a) and its Praetores receive the name strathgoi,
(16:20). In 17:8, the officials of Thessalonica are correctly called polita,rcai; in
Athens Paul is taken to :Areioj Pa,goj where he addresses the men Athens (17:19);
in Corinth, the Proconsul Gallio receives the title of avnqu,patoj, just as Sergius Paulus
in Cyprus (18:12; 13:7-8) 20.

1.1.2.4 Conclusion: The Gospel of Mark has been viewed as the most obvious model
for Luke. He follows the genre of Gospel which he has received from Mark and
modifies this genre, by more than doubling its length and increasing the time-span of
his story. The best analogy for Acts would be the historical works of the OT and
perhaps post-OT Jewish histories such as 1 Maccabees. In this biblical tradition the
aim of history is more unified than it is in the Greek world: it is a kind of confessional
proclamation. History is meant to instruct in the character of God, to appeal for
19
20
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allegiance to him, and to inspire in his service. On the other hand, Acts is to some
extent shaped by the style and technique of Greek historiography. In Acts we find
both poetic and documentary history of the Greco-Roman world. At the same time
Luke is steeped in the motivation of biblical historiography. He is a historian as well
as a theologian. Luke makes use of history to express his theology. One could name
the genre of Acts as “theological history”.
1.1.3 The Purpose: The question regarding the purpose of Luke-Acts is rather
complex. It is closely connected with many other factors. Schneider suggests that to
get to the purpose of Luke-Acts one needs to answer the following questions: What
aim is stated in the preface? What details in the work may help to clarify the author’s
aim? What main themes are developed in the work? Can the purpose be traced by
looking at the genre of Luke-Acts?21 Our previous investigations on the unity and
genre of Luke-Acts enable us to consider more closely what the purpose of the author
is and what his concerns are in his major work. Did Luke have just one purpose or
many purposes? Can we truly make a distinction between his purpose and his manner
of realising the purpose in his work? We shall first look into various theories that have
been proposed so far.

1.1.3.1 Various Theories on the Purpose of Luke-Acts:
a) Luke-Acts is evangelism: The two important scholars who propose this theory are
F.F. Bruce and J.C. O’Neill. Bruce points out apologetic elements in Luke-Acts. For
him the author demonstrates the political innocence of Paul and of Christianity in
general, in order to lead the sympathetic Romans to an interest in Jesus22. O’Neill
states that Luke’s purpose is to win educated pagans to faith in Jesus23. A certain
amount of truth may be present in this theory, but it is not satisfactory. Luke-Acts
would make little sense to an audience who has no background of Christianity and has
no knowledge of the Jewish Scripture. Moreover the concluding section of Acts, chs.
21-28, would not agree with this suggestion.

b) The purpose of Luke-Acts is to defend Paul at his trial: This theory takes for
granted that Acts was written when Paul was still on trial. The greatest proponent of
21
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this theory is A.J. Mattill24. This view finds no validity in the light of the present
thinking that Luke-Acts was composed much later. Moreover, this theory can find
support only from Acts. It will have very little to do with the Gospel of Luke. We
cannot deny the fact that the trial and imprisonment of Paul are very important to the
author and can be seen almost as a climax to his work. However it is very difficult to
admit that Luke wrote both his volumes in order to defend Paul in his trial
c) Luke-Acts is to defend Christians in the eyes of the Roman government: This view
is proposed in two related forms: i) Luke’s desire is to establish Christianity as a
“religion licita”. Christians too should share the protection given to Judaism by Rome.
ii) Luke wants to prove to the Roman authority that Christians were not politically
subversive. B.S. Easton and E. Haenchen are the two great supporters of this theory25.
This theory could be considered valid to some extent. In Luke-Acts there is generally
a favourable attitude to Rome. However, the sharpest criticism against this theory
would be that it is hard to imagine how Luke could expect the Roman officials to read
such a lengthy work, most of which made no sense to them. One has to admit the truth
behind the words of C.K. Barrett: “No Roman official would ever have filtered out so
much of what to him would be theological and ecclesiastical rubbish in order to reach
so tiny a grain of relevant apology”26 .
d) Luke-Acts is to defend Paul’s memory against attacks by Jewish Christians: This
theory which goes back to Schneckenburger and F. Baur27 has been very impressively
proposed recently by Jervell28. This theory, too, has the drawback of making a
separation between the Gospel of Luke and Acts. The purpose proposed is attributed
only to Acts. Though Jervell admits the unity of both volumes, he focuses practically
on Acts alone. He mainly considers the relationship of Christians to the Jewish Law.
According to him, the author presents Paul as a pious and law-abiding Jew, and the
church cannot be the new Israel if it goes back to a Jewish apostate. It is true that Paul
is very important in Luke-Acts. But a purpose of the work which is solely focused on
Paul would not do justice to the full scope and plan of Luke-Acts.
24
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e) The purpose of Luke-Acts is to solve an alleged crisis of faith in the church, due to
the delay of the parousia: This theory gained more importance after the development
of the redaction-critical method in biblical interpretation. This method gave
importance to the theology of the author. So in order to determine the purpose of the
work one needs to look into the theology of the author. Conzelmann is the one among
others who holds this theory29. He is certainly right in suggesting that Lucan
eschatology must be considered in order to examine the purpose of Luke-Acts. But
this is only a partial view.

f) Luke-Acts is a defence against Gnosticism: One of the prominent holders of this
view is C.H. Talbert30. Luke strongly affirms the bodily resurrection of Jesus which is
naturally an argument to counter Docetism. But the elements in Luke-Acts which may
indicate anti-Gnostic ideas may be explained differently. For example the virgin birth
of Jesus as fulfilment of OT prophesies. It is possible that anti-Gnosticism is a minor
aspect of Luke’s purpose.

g) The purpose of Luke is the confirmation of the Gospel: van Unnik is a strong
proponent of this theory31. He takes some insight from the letter to the Hebrews: “For
if the message declared by angels was valid and every transgression or disobedience
received a just retribution, how shall we escape if we neglect such a great salvation? It
was declared at first by the Lord, and it was attested to us by those who heard him,
while God also bore witness by signs and wonders and various miracles and by gifts
of the Holy Spirit distributed according to his own will” (Heb 2:2-4). The author of
Hebrews is trying to encourage the wavering faith of his readers. We can detect many
of such themes in Luke-Acts. Luke does have the purpose of re-assuring the faith of
his readers. Van Unnik, however, confines the suggested purpose to Acts alone and
does not explain the relationship between the two volumes. He does not inquire
closely into the literary plan and the audience of Luke-Acts. P.S. Minear, too, holds
the same view. He recognises that the last word of Luke’s preface avsfa,leia is
deliberately put in an emphatic position and it may mean not merely “correct factual
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information” but “certainty” or “dependability” in the sense of having important
significance32 .

1.1.3.2 Conclusion: Each of the above mentioned theories on the purpose of LukeActs has some truth behind it. However, none of them answers our question fully. In
his book Making of Luke-Acts, Cadbury is rather sceptical and wonders whether Luke
ever had a purpose at all when he began to write: “Like other authors he may have felt
the need of self-expression, the urge of some inner desire to turn to account the ideas
or materials at hand”33. Cadbury holds that Luke’s personal interests and
characteristics determine his purpose: “He wrote because it occurred to him that he
was in a good position to write”34. However, Cadbury goes on to look for the
dominant motives that led the author to write: “One feature of Luke’s whole work that
might be conscious intention, quite as well as traditional motif or subconscious
conviction, is the evidence of divine guidance and control that pervades it. The divine
guidance is one of the credentials of the Christian movement. Possibly this thought is
already in his mind when he speaks of his subject as “the things fulfilled among us”.
Like others he was sensitive to the detailed fulfilments of Scripture”35. So, for
Cadbury, Luke is writing his narrative in order to demonstrate the legitimacy of
Christianity from both the Jewish and the Gentile point of view. Within this he
includes also the desire to establish the political innocence of Christianity before the
Roman Empire.

The development of the form and redaction criticism in the study of New
Testament has made this discussion of the purpose of the narrator much more
important. First of all one needs to take into account the influence of the on-going life
of the church on the writing of the Gospels. The Gospels are the products of the
community. They reflect the faith of the community. As Barrett explains “the Church
in Luke’s day had reached a point at which a variety of considerations.... called for the
sort of book Luke wrote”36. Hence the individual author was writing as a
representative of the community. The purpose behind Luke’s writing is simply the
32
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purpose of his community. There is yet another factor to be considered. The Gospels
are works of theology. Even the little details of wording are of theological
significance. When an author changes from his original source, it is not just for the
sake of improving the beauty of the original text or to make it more colourful and
artistic.

Luke lived in a particular community with its particular situation. His writing
is mainly to contribute to the objectives of that community and to help the community
to meet the challenges it faced. But his concerns are not just pastoral and those that
arose out of practical needs of the church. His great concern is the fundamental
questions of the Christ-event. Maddox agrees with a great number of scholars that the
burning theological issues for Luke are ecclesiology and eschatology: “Luke appears
to be raising with some urgency such questions as, who are the Christians? Where do
they come from, historically and culturally speaking? What is their vocation? What
justification do they have for their existence as a self-conscious and distinctive group?
And what is their historical situation, not merely in relation to their immediate cultural
environment (Judaism and the Roman Empire), but in relation to God’s whole
dealings with the world?”37
The theory which Richard Cassidy has proposed deserves our attention. He
names this theory as “allegiance-conduct-witness”. He writes: “The theory’s first
assertion is that Luke wrote to express and share with his fellow Christians his own
personal commitment to Jesus. Its second is that he wrote to provide his fellow
Christians with guidance for their exercise of Christian discipleship within the context
of Roman rule. Thirdly and more specifically, the theory also asserts that Luke wrote
to provide the Christians of his day with perspective and guidance regarding the trial
witness of Christians before various political officials”38. I find this theory more
satisfactory and comprehensive than others. Those who read the work of Luke will
certainly be edified by the commitment of the author to Jesus and his message. As an
evangelist and theologian, Luke wants to share his convictions with his fellow
Christians. He desires to strengthen his readers in their allegiance to Jesus. No one can
miss this point when one reads Luke-Acts carefully. Closely connected with it and
37
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almost part of it is the idea of witness. Luke wants to provide information to his
readers so that they will be able of live their life as disciples of Jesus in the framework
of Roman rule. Cassidy elaborates his theory further: “It can also be presumed that he
(Luke) wished his readers to be particularly well informed regarding two themes
which delineated, in a fundamental way, the social stand adopted by Jesus and his
disciples. The first theme: Jesus and his disciples operated in terms of priorities and
concerns that were sanctioned by God. The second theme: because of their priorities
and concerns Jesus and his followers sometimes came into conflict with the Roman
order even though they themselves were not anti-Roman revolutionaries as the zealots
were”39.

Luke wants to prepare the Christians to be witnesses before political officials. He
sets before them the example of Jesus and Paul. This is not all. To be witnesses they
need to be steeped into the message of Jesus. A deeper understanding of their own
Christian vocation and their role in the new situation is what is needed. Luke is trying
to convince them by retelling the story of Jesus and his followers in the light of
Jewish Scripture. All that Jesus, the apostles and specially Paul said and did was in
accordance with the plan of God as foretold in the Scripture. This is the truth of
Christianity. God is at work in them. Christianity is the realisation of God’s plan.

The new situation of the Christians is not only facing the Roman officials. Their
life within the community also needs to be considered. They are now a mixed group Jews, Greeks and pagans. How are they related to each other? Why does Christianity
attract greater numbers from the Gentiles and not from Jews? Why is it opposed and
rejected by Jewish leaders? What is their relationship to Judaism? Is Christianity a
new religion? Are they bound by Jewish laws and traditions? These are the
fundamental questions which are kept before the Christian community. The purpose
of Luke-Acts is to assist his readers to accept and love each member of Christian
community, whatever their background be - Jews or pagans. In order to drive this
truth home, Luke is emphasising God’s plan of universal salvation. This is nothing
new nor a coincidence. It has been already written in the Scriptures. Luke is simply
convincing his Christian readers that their present situation as a community taken
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from Jews and pagans, called to witness before the Roman officials, is the plan of
God. God’s plan of universal salvation has already been prophesied in the Scripture.

Luke’s concerns are not just limited to the Christian community’s relationship
with one another and with Roman officials. Christians are now a minority in a large
pagan world. How are they going to live as a minority in a non-Christian context?
They are called to witness and proclaim the Christian message. How exactly are they
supposed to do this in a concrete situation? There are times when they are to witness
through words and proclamations. But this is not always. There are times when active
proclamation is not called for. They need to learn to live in active tolerance and
mutual co-operation. This is what Paul is doing during his voyage to Rome. There is
not a single incident during this voyage where Paul preached to his pagan travellers.
Neither did he proclaim Jesus to the inhabitants of Malta. What he does is to
communicate the Gospel through co-operation, concern and healing. Luke is sowing
the seeds of a dialogue between the Christians and the world religions.
Robert Tannehill sums up this idea: “Despite the episodic style of large
portions of Luke, it traces the unfolding of a single dominant purpose. This unifies the
Gospel story and unites Luke with Acts, for this purpose is not only at work in the
ministry of Jesus bust also in the ministries of Jesus’ witnesses. Luke-Acts is a unified
narrative because the chief human characters (John the Baptist, Jesus, the apostles,
Paul) share in a mission which expresses a single controlling purpose – the purpose of
God. The individual episodes gain their significance through their relation to this
controlling purpose of God, and the narrator has made efforts to clarify this
relation”40. Luke-Acts is a unified plot because there is a unifying purpose of God
behind the events that are narrated. The mission of Jesus and his witnesses represents
that purpose being carried out through human action41.

1.1.4 The Narrative Plot: Universal Mission as Fulfilment of Prophecy: We have seen
that the two volumes of Luke have a unified purpose and that Luke-Acts presents a
rationalisation for the foundation of a Gentile Christian community which had
triumphed over Judaism. This inclusion of Gentiles has been a specific element of the
40
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prophetic “restoration” texts of the OT and hence Luke acknowledges their presence
on this basis. Therefore the message of the Gospel remains consistent with that of
Acts. The entire narrative of Luke reveals the ultimate divine plan of universal
inclusion. This is the narrative plot of Luke-Acts. Luke did not go against scriptural
tradition when he included salvation for the Gentiles. He had rather anticipated it as
inherent in the larger story of Israel. Luke-Acts as a whole argues for an
eschatological community which includes repentant Jews, “zealous for the law”, and
repentant Gentiles who believe in the God of Israel.

All these events which involve Jesus and his community are eschatological
events. They manifest the literal fulfilment of prophetic oracles concerning the “last
days”. In other words, Luke is arguing that everything foretold by the prophets
concerning the last days has already been accomplished. The prophets are not fulfilled
in the light of the church or in the light of Christianity, but in light of what was
promised to Israel in the Scriptures. Then there is an important relationship between
the fulfilled oracles in Acts and the story of Jesus in the Gospel. Thus the legitimacy
of Jesus’ claim to be the messiah in the Gospel is incomplete and unsubstantiated
without the narration of events in Acts.

1.1.4.1 Prophetic Structure of Luke-Acts: Acts is a story that looks back to the ancient
events concerning Israel, understood as predictions of the future, and applies this
material to the literal interpretation of recent events. As David Tiede says it is
“thinking through a book backwards”. We can observe Luke’s application of the
prophetic tradition in both the structural pattern of the story, as well as in his
adaptation of biblical typology for the major characters. The grand design for the
structural pattern of Luke-Acts was to continue the story of Israel into the life of Jesus
and his followers. Or, as Nils Dahl has described the process, “to write a continuation
of biblical history”.

The Synoptic Gospels interpret the story of Jesus in the light of the prophet
Isiah. Jesus is identified as the suffering servant of Isaiah (Is 52:13-53:12). However,
Luke’s dependence on this prophetic text extends beyond the Gospel and the ministry
of Jesus to provide the structural pattern for the ministry and the mission of the
disciples. Luke constructs his narrative from the following themes found in Isaiah: (1)
15

the prediction of a remnant (Is 10:20-23; 14:1-2); (2) the release of the captive exiles
(Is 49:22-26; 60:1-17); (3) the inclusion of the nations who would worship the God of
Israel as Gentiles (Is 49:7; 56:5); (4) prophetic condemnation of the unrepentant (Is
66:24); and (5) the restoration of Zion (Is 2:2-4; 62:1-12). The ministry of Jesus and
his disciples presented in Luke-Acts can best be understood within the context of the
social injustices listed in Isaiah 59-61 and elsewhere, and emphasised throughout both
books. Hence Luke’s concern for the poor and socially marginalized in the narrative
does not reflect an innovative “Christian ministry”, but draws upon a major theme of
the prophetic oracles. Is 61 provides the framework for announcing the year of the
Lord’s favour, when such injustices will be righted, and which Luke’s Jesus proceeds
to accomplish.
Taking the text of Isaiah as his guide, Luke demonstrated that everything
foretold in it has literally been fulfilled: "It is too light a thing that you should be my
servant to raise up the tribes of Jacob and to restore the preserved of Israel; I will give
you as a light to the nations, that my salvation may reach to the end of the earth" (Is
49:6). By concentrating upon the analysis of Jesus of Nazareth as the light to the
nations, scholars have neglected the equally important elements in the beginning of
the passage (i.e., to raise up the tribes of Jacob and to restore the preserved of Israel).
These elements also contribute to the structural pattern in Luke-Acts, where Luke
argues that the remnant of Jacob (who will be raised up) was represented by the
followers of Jesus. The restoration of the tribes of Jacob as the “ingathering of the
exiles” is accomplished in the Pentecost story and Diaspora synagogue scenes. For
salvation to reach “to the end of the earth” ultimately requires the conversion of
Rome, the new Nineveh.

Thus the sequence of events in Luke-Acts follows the fivefold pattern that
Luke found in Isaiah. The function of each narrative unit of Luke-Acts is to relate the
experiences of Jesus and his followers to these elements of the prophetic text. For
example the identification of the remnant and the restoration of the repentant Jews
always preceded the inclusion of Gentiles in Isaiah. There is no direct Gentile mission
in the Gospel, because Gentiles can only be included after the restoration of the tribes
and the eschatological outpouring of the Spirit at Pentecost (Acts 1:15-2:4). Similarly,
the transfiguration scene in Luke cannot take place in Caesarea Philippi which is a
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city with Gentile associations. Gentile inclusion is not part of Luke’s story until Acts
10. Luke and the other evangelists may well have shared the same traditions, but the
particular structural pattern of Luke-Acts is driven by the restoration texts of Isaiah.

This reliance upon a prophetic plot structure is even more apparent in Acts.
Isaiah had predicted an in-gathering of the exiles and Gentile inclusion. Luke provides
a detailed story of how this has already taken place. It has already “been
accomplished among us”. Luke has not eliminated eschatological concepts as the
outpouring of the Spirit and Gentile inclusion become important precisely at the
beginning of the “final days” (Is 2:14; 11:1-3; 32:15; 44:6; 60:1-3; 61:1). Foretold as
clearly as Luke 4, the story of Pentecost in Acts 2 is the turning point of the narrative.
Everything that follows in Acts can only occur because the eschaton has begun with
the coming of the Spirit. In fact the descent of the Spirit in Acts transforms “time”
itself. The events in Acts follow Luke’s “eschatological time”, rather than the
traditional festival cycle of Israel that is presented in the Gospel.

Nothing has changed theologically between the Gospel and Acts. Acts is the
sequel to the story of salvation begun in the Gospel. In other words, the message
announced in Nazareth (Lk 4:18-22) and summarised at the end of the Gospel (Lk
24:44-49) is the same message announced in Jerusalem and in all Judea and Samaria
and to the end of the earth (Acts 1-8). The details, namely, how this message was
offered to Israel first, and then to the nations, are filled in by supporting citations and
allusions (the Pentateuch, Psalms, the Prophets, the Maccabaean histories), and
whatever Christian traditions Luke had in front of him.

While the structural pattern of events is derived from the prophetic tradition, the
form of the narrative, or the way in which the books are arranged schematically, finds
a literary precedent in the Elijah/Elisha cycle in 1 Kings 17 to 2 Kings 13. Although
Elijah is charged with three commissions (1 Kings 19:12), he fulfils only one of them
by appointing Elisha. The other two charges are carried out by his successor,
simultaneously confirming the prophetic status of Elijah. Similarly the charges read
by Jesus of Nazareth from the passage in Isaiah are not all “fulfilled” by him, but find
completion in the activity of his followers in Acts. Just as Elisha’s authority derives
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from God and not from Elijah, Luke demonstrates that the authority of the disciples in
Acts derives from the Spirit.

Thomas Brodie has pointed out very clearly the literary-relationship between
Luke-Acts and the Elijah-Elisha narratives in the first book of Kings: “Luke does
have a general literary affinity with the LXX, especially with the historical books –
affinity of genre, of narrative techniques, and of vocabulary and style. In fact, Luke’s
style has been described as a mimesis of that of the Greek OT” 42. Brodie further
states that “Luke gives special attention to the figures of Elijah and Elisha - not only
through a number of passages and phrases which seem either to reflect or to correct
and surpass the OT tradition, but also through the programmatic Nazareth speech (Lk
4:16-30) which explicitly proposes that Elijah and Elisha are significant models for
the ministry of Jesus”43.

To sum up, the activities of the disciples do not merely imitate Jesus of
Nazareth, but are manifestations of God’s will as revealed through the prophets. Thus,
the structural pattern of Acts and the typology of the events narrated there have their
own independent basis in Scripture. The fact that the major characters in Acts, the
order of events in Acts, and the events themselves parallel the first book is Luke’s
method of demonstrating the interdependency of the Jewish scriptures, the events
concerning Jesus, and the story of his disciples. Without the “fulfilment of prophesy”
through the disciples in Acts, the claims concerning Jesus remain incomplete and
undemonstrated.

1.1.4.2 Universal Salvation as Foretold in the Scriptures: When we read Luke-Acts
attentively we notice some clues and pointers that Luke has left behind through which
he wanted the reader to discover the meaning he himself saw in the story he was
narrating. As we have noticed, the structure of any work does indicate the intention of
the author. A geographical outline supplies Luke with the overall framework of his
narratives. In the Gospel, Luke narrates first of all the ministry of Jesus in Galilee, his
journey from Galilee to Jerusalem, and finally the events at Jerusalem. Here Luke is
dependent on his principal source: the Gospel of Mark. The outline of Acts is
42
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indicated in Acts 1:8: “You shall be my witnesses in Jerusalem, in Judea, Samaria and
to the ends of the earth”.
This outline is not just geographical. It has a greater significance. “Jerusalem
has an exceptional significance in Luke’s thinking, for it is the holy city, in which the
prophecies are to be fulfilled. Likewise the expansion of Christianity is not a merely
geographical phenomenon. As Christianity extends by progressive stages from
Jerusalem to Rome, it also passes from the Jewish world to the Gentile world, and it is
precisely that aspect of the expansion which interests Luke”44. Again and again Luke
emphasises the fact that the evangelisation of the Gentiles is not the result of
fortuitous circumstances. The Gentile mission is willed by God, and it realises the
prophetic promises that the Messiah would bring salvation to the pagan nations. Thus
it is part and parcel of the programme assigned to Christ by the Scriptures.

Luke has left behind many pointers which indicate that that universal mission
is divinely planned. These pointers are mainly the words of the heroes of his narrative.
The three important heroes of Luke-Acts are Jesus, Peter and Paul. Luke puts in the
mouth of each of them several speeches. These are important in finding the narrative
plot of Luke-Acts. More specifically the opening and the concluding speech of each
of these personalities bring out the same point most emphatically: the salvation of
Gentiles is in accordance with the Scriptures. To these three heroes we may add a
fourth one: John the Baptist. His appearance in the wilderness and his mission marks
the beginning of the ministry of Jesus. The message of universal salvation is found in
the narrative of the ministry of John the Baptist.

1.1.4.2.1 The Beginning of the Ministry of John the Baptist: The ministry of John the
Baptist marks the real beginning of the Gospel. Luke reminds us of this on two
occasions in Acts: at the election of Matthias (1:22), and in Peter’s recapitulation of
the life of Jesus (10:37). After the Infancy Narrative Luke begins the ministry of John
the Baptist with a solemn introduction. He synchronises the vocation of the Baptist
with the events of contemporary secular history (Lk 3:1-2) and then cites a passage
from Isaiah 40:3-5 (Lk 3:4-6).
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The text from Isaiah is found also in Mark (1:3) and Matthew (3:3) in the context of
John’s preaching: “The voice of the one crying in the wilderness, “prepare the way of
the Lord, make his paths straight”. The Massoretic text and the Septuagint both read:
“make smooth the paths of our God”. The Targum interprets this as “make smooth the
paths before the community of our God”. The Synoptics clearly speak not of God’s
paths, but of Jesus’ paths. They thus give a Christological interpretation to the text of
Isaiah. The Baptist is thus preparing the coming of the Christ who is the Lord and
whose paths are to be made straight. Thus Luke is handing on to us a well established
tradition and not his own personal viewpoint.

Unlike the other two Synoptics, Luke continues the Isaiah quotation as far as verse
5: “And all flesh will see the salvation of God” (kai. o;yetai pa/sa sa.rx45 to. swth,rion
tou/ qeou/). In doing so Luke gives us an insight of his personal view of the history that
is now beginning. The vocabulary here is Lukan in a certain sense. The NT normally
uses the feminine noun swth,ria when it speaks of salvation. However, we find the
neuter form swth,rion in four instances. With the exception of Ephesians 2:3, all the
other instances of the use of this neuter form are by Luke (Lk 2:30; 3:6 and Acts
28:28). Luke alone continues the Gospel story by going on to narrate the mission of
the apostles. At the close of Acts he gives us the statement of Paul to the Jews of
Rome: “this salvation is sent to the Gentiles” (Acts 28:28). An allusion to this is
already found in the words of Isaiah quoted by Luke at the inauguration of the
ministry of John the Baptist. “All flesh” means here Jews as well as Gentiles. The
universal salvation which is prophesied by Isaiah is now being fulfilled. John the
Baptist prepares the way for it. The ministry and passion of Jesus and the mission of
the apostles will realise it. At the beginning of the Gospel and at the end of Acts, Luke
wants to point out clearly that the salvation of God is manifested to all people. “The
history Luke wants to trace is the history of the revelation of God’s salvation for all
flesh”46.

1.1.4.2.2 The Inaugural Discourse of Jesus in the Synagogue of Nazareth: The
programmatic discourse of Jesus at the beginning of his ministry is also found in
45
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Mark and Matthew. In the Gospel of Matthew, the Sermon on the Mount fulfils this
function. In Luke, the sermon on the plain appears at a later stage in the narrative
(6:20-49) and has, therefore, less importance from the point of view of the Gospel’s
narrative structure. However, the function of a programmatic discourse is fulfilled
instead by Jesus’ speech in the synagogue at Nazareth (4:16-30). Luke is here
anticipating an episode that comes much later in Mark (6:1-6) and Matthew (13:5458). But he does not make an attempt to conceal his change in chronology. He lets
stand a remark that indicates that Jesus has already exercised his ministry in
Capernaum: All that we have heard of as done in Capernaum, do here in your own
country likewise (4:23). The words of Jesus “Surely you will quote this proverb to
me” suggest a double prophetic voice and a double narrative prolepsis: At some future
date, when the miracles at Capernaum, told at 4:33-40, will have happened, then the
inhabitants of Nazareth will also say: All that we have heard of as done in
Capernaum, do here in your own country likewise. The future tense of evrei/te, (you
will quote), and the mention of the miracles performed in Capernaum indicate that
this episode, in its traditional setting, took place later in Jesus’ life, as it does in
Mark47. Furthermore, Luke fills out Mark’s data about Jesus’ preaching in Nazareth
with fresh details of his own, details which are quite unlikely to have had any relation
originally with the present Lukan context. Thus the position that Luke assigns to the
Nazareth episode in his Gospel and the elaborate development he gives it reveal his
intention to highlight this event and Jesus’ statement on this occasion48.

Jesus begins by reading the text of Isaiah 61:1-2: “The Spirit of the Lord is
upon me; he has anointed me; he has sent me to bring Good News to the poor”. He
declares to his audience that the prophecy of Isaiah has already been fulfilled. Jesus
presents himself openly as the Messiah, the saviour of the poor, as foretold by Isaiah.
The hearers discuss his claim but do not believe it. “Luke wants to make a
programmatic statement that precisely his hometown of Nazareth, which, in the final
analysis, appears here representatively for all Israel, hears the good news and resists it
from the start”49 .
47
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Jesus speaks again, referring to two episodes narrated in the book of Kings:
the story of the Prophet Elijah who grants God’s favour to a widow of Sarepta in the
territory of Sidon (1 Kings 17), and the story of the Prophet Elisha who heals the leper
Naaman, the Syrian (2 Kings 5). In both these cases God’s favour was granted not to
Israelites, but to outsiders. It is in response to the jealousy of his countrymen over the
miracles he had performed in Capernaum that Jesus appeals to these deeds of Elijah
and Elisha. These two stories get a wider significance when we look at Luke-Acts in
general. The contrast between Israel and a Syrian or a Phoenician is to be seen in
function of the antithesis between Israel and the Gentiles. The story of Elijah and
Elisha working miracles upon the pagans gives the reader an idea that the message of
salvation, rejected by Israel, will be passed on to the Gentiles. The episode in
Nazareth is a pre-view of what will happen in Antioch of Pisidia and in Rome. Paul’s
behaviour in turning to the Gentiles is justified beforehand by the deeds of Elijah and
Elisha and thus has a scriptural basis.

Siker explains the significance of this episode: “Jesus’ inaugural sermon in Lk
4:16-30 is, ironically, better characterised by the maxim ‘first to the Gentiles’ than by
the Pauline formula ‘first to the Jews’”50 . The reference to the Elijah-Elisha stories
provides a key to understanding the passage as a whole. Jesus’ prophetic role is
central to Luke’s understanding of Jesus’ ministry 51. “Jesus in fact re-enacts several
features from the Elijah-Elisha stories; Gentile inclusion and Gentile mission are the
lens through which Luke sees the ministry of Jesus, thus indicating that for Luke the
Gentile mission has a functional priority over the Jewish mission, even though
chronologically Luke keeps the Jews-first strategy52.

1.1.4.2.3 The Concluding Words of Jesus in the Gospel (Lk 24:44-49): They contain a
set of instructions which the risen Lord gives to his apostles before his departure. First
of all he leads them to understand the Scriptures. He reduces the teaching of the
messianic prophecies to three points: “Thus it is written (a) that the Christ had to
suffer (b) and to rise from the dead on the third day, (c) and that in his name
50
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repentance unto remission of sins should be preached to all nations, beginning from
Jerusalem (vv.46-47). After that Jesus gives the apostles the command to wait in
Jerusalem for the coming of the Holy Spirit (vv.48-49).

The expressions Jesus chooses to speak of his passion and resurrection bring
to mind precise OT texts such as Isaiah 53:4 and Hosea 6:2. But it does not seem
possible to connect with any definite Scripture texts what Jesus says of the message of
repentance to be proclaimed to all nations beginning from Jerusalem. This statement
appears to be simply an outline of the programme that will be realised as the story of
Acts unfolds. In this mission command there is no reference to baptism although the
phrase “in his name” does make an allusion to it. Moreover, Luke knew the baptismcommand of Mk 16:16. Meanwhile, for Luke, the Christian baptism as baptism of
penance for the forgiveness of sins simply continues the baptism of John. It is a clear
sign of an unbreakable transition from Israel to the church. A special command to
baptise was then not needed, even though baptising in the name of Jesus is closely
related to the specific possessing of the Spirit of the Christian communities.

In his speech before King Agrippa, Paul says that his purpose in preaching was
to demonstrate, with the help of Scripture, three points: (a) that the Christ must suffer,
and that, (b) by being the first to rise from the dead, (c) he would proclaim light both
to the people and to the Gentiles (Acts 26:23). The parallelism between the words of
the risen Lord in Lk 24:46-47 and the words of Paul in Acts 26:23 is very striking.
The purpose of Paul’s speech, like that of Jesus’ teaching, is to reveal the “messianic
signs” contained in Scripture and fulfilled in Jesus: suffering, resurrection, salvation
carried to all nations. The first two signs are realised in the death and resurrection of
Jesus. The third sign is fulfilled in the mission of Paul. Through him the work of
Christ is carried on to the end and the history of salvation is brought to completion.
“Therefore Jesus’ words in Luke 24:46-49 not only provide a bridge to the early part
of Acts but fit with a series of statements describing the missions of key characters,
from the summary of John the Baptist’s mission early in Luke to the summary of
Paul’s mission late in Acts....The mission should begin in Jerusalem but must become
universal in scope. Both this beginning and this goal are important, for Luke
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represents a faith which remains rooted in Jewish Scripture and concerned about the
fate of the Jews but wants the world to share in God’s salvation”53 .
1.1.4.2.4 The Inaugural Address of Peter (Acts 2:14-40): It is a speech delivered
before the crowd gathered together in Jerusalem at the Pentecost miracle. This crowd
is made of “Jews and proselytes” (v.11), of devout men from all the nations under
heaven (v.5). It is too early for Peter to speak directly to pagans at this point in the
story. Luke enumerates the nations that are represented in the crowd: “Parthians,
Medes and Elamites, inhabitants of Mesopotamia, Judea and Cappadocia” (vv.9-11).
The mentioning of the number and variety of the nations who have gathered to
witness the miracle of Pentecost indicates that Luke sees here a symbolic significance.
“In and through his Jewish audience, Peter is already evangelising in some sense, all
the nations of the earth”54. Peter interprets the event of Pentecost with the help of a
quotation from the Prophet Joel. “And in the last days it shall be, God declares, that I
will pour out my Spirit upon all flesh55, and your56 sons and your daughters shall
prophesy, and your young men shall see visions, and your old men shall dream
dreams” (2:17). The event of Pentecost has a universal significance and this has been
foretold by the Prophets.
Peter concludes his speech in a similar way as Jesus concluded his sermon at Nazareth,
and Paul his speech at Antioch in Pisidia and in Rome. Peter proclaims: “The promise is for
you and for your children, and for all who are far off, as many as the Lord will call” (v.39).
The last words in this statement are from the prophet Joel 3:5, the beginning of which Peter
has already cited earlier in the speech (v.21). The full quotation from Joel goes this way:
“And then whoever will call on the name of the Lord will be saved, for on Mount Zion and
in Jerusalem will be those who are saved, as the Lord has said, and those to whom glad
tidings are announced, whom the Lord will call”. For Joel’s expression, “those who are on
Mount Zion and in Jerusalem”, Peter substitutes a more specific expression, “you and your
children, and all those who are far off”. Peter has somehow shifted the horizon. Here Peter
may have been influenced by Isaiah 57:19. It is a promise of peace “for those who are
53
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far off and those who are near”. We find the same expression in Ephesians 2:13,
where the author here identifies “those who are far off” with the Gentiles, and “those
who are near” with the Jews. Another allusion to this expression of Isaiah is found in
Acts itself. Paul relates a vision he had in the temple, in which the Lord ordered him
to leave Jerusalem and gave as his reason: “For I will send you to the nations far
away” (Acts 22:21). The words of Peter “all those who are far off” (2:39) form an
antithesis to the phrase “to you and your children”. And naturally these words apply
to the Gentiles. Many among them “will be called by the Lord”.

This interpretation is fully true when we compare this ending to the ending of
Peter’s second speech: “You are the sons of the prophets and of the covenant which
God gave to your fathers, saying to Abraham, ‘And in your posterity shall all the
nations of the earth will be blessed.' God, having raised up his servant, sent him to
you first, to bless you in turning every one of you from your wickedness”. (Acts 3:2526). God made the promise to Abraham and it will be fulfilled by the Risen Lord.
Peter states that this will be realised “for you first”. It will be realised for others at a
later stage. The blessing is for Israel first, and then for all the nations of the earth. This
divine arrangement is also found in Paul’s speech at Antioch in Pisidia: “it is
necessary that the word of God be announced to you first. Since you reject it... we
turn to the Gentiles” (13:46-47)”.
Thus in his first two speeches Peter concludes by a widening of the horizon and
intimates the future mission to the Gentiles. These are only clues and pointers. Only
later in the narrative the exact bearing of these statements are made clear. Luke has
inserted these hints at the end of the first two speeches of Peter and in fact the first
two speeches in Acts.

1.1.4.2.5 Peter’s Final Speech (Acts 15:7-11): The last words of Peter in Acts are in
the context of the council of Jerusalem. It is the debate about the admission of the
uncircumcised into the church. Peter reiterates57 and highlights the lesson to be drawn
from the story of the conversion of the centurion Cornelius: “Brethren, you know that
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in the early days God made choice among you, that by my mouth the Gentiles should
hear the word of the Gospel (to.n lo,gon tou/ euvaggeli,ou58 ) and believe” (15:7).
This Cornelius-episode is very important for Luke. He treats it at seemingly
disproportionate length. This story is staged in such a way that Luke wants to present
Cornelius as the first Gentile to be received into the Christian community. The
baptism of Cornelius constitutes the culmination of Peter’s apostolic career. After this
Peter has to fade away, yielding the spotlight to Paul. In his address to the council of
Jerusalem, Peter presents the baptism of Cornelius as an exemplary case: “From the
first days God chose me from among you so that the Gentiles might hear from my
mouth the word of the Good News and embrace the faith” (15:7). Luke presents Peter
as the first one to proclaim the Gospel to the Gentiles. Peter did this in accordance
with God’s plan. God revealed his plan in this regard and thus repeated the miracle of
Pentecost in the house of Cornelius. It was thus a Pentecost for the Gentiles: “And
God who knows hearts has borne witness on behalf of the Gentiles by giving them
the Holy Spirit, just as he did to us” (15:8). Thus Peter declares that God has
abolished all the differences between the Jews and the Gentiles. He desires to save
both the races by his grace alone (15:11). As Peter concludes his speech, silence falls
on the divided assembly. Barnabas and Paul offer their testimony (10:12) and finally
James adds the testimony of the prophets (10:14-18). Thus the experience of
Cornelius provides a precedent and basis for a solution. It confirms in a definitive way
the mission of Paul. But the honour of opening the door of the church to the Gentiles
belongs to Peter.
In the story of Cornelius we find two distinct points of interest. First of all
there is a question of the relations between Jews and Gentiles. On entering his house
Peter remarks: “You know that it is absolutely forbidden for a Jew to associate with a
foreigner or to enter his house” (10:28). Later Peter is reproached by the Christians in
Jerusalem: “Why did you enter the home of the uncircumcised and eat with them?”
(11:3). Peter explains to Cornelius his attitude behind his association with the
uncircumcised: “God has shown me that no man should be called defiled or impure”
(10:28). At this point Peter is alluding to his vision of the great sheet let down from
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heaven, and the heavenly command not to call impure or defiled that which God has
cleansed (10:11-16). He will defend his action when he returns to Jerusalem by
relating this vision again (11:5-10). He will recall the vision once again at the council
(15:9).
Secondly in this story there is also the problem of the admission of the
Gentiles into the church. Luke emphasises this point in his editorial remarks at the
beginning and end of the episode describing Peter’s return to Jerusalem, which
constitutes an epilogue to the Cornelius story59.
Now the apostles and the brethren who were in Judea heard that the Gentiles also
had received the word of God (11:1).
When they heard this they were silenced. And they glorified God, saying, "Then to the
Gentiles also God has granted repentance unto life." (11:18).
Earlier in the story Peter expresses the same point when he asks, “Can we
refuse baptism to those who have received the Holy Spirit just as we have?” (10:47).
The question of the admission of Gentiles into the church dominates the debate at the
council (cf. 15:1, 5, 7, 14, 16f.).

Of these two issues Luke is especially interested in the second. The story of
the conversion of Cornelius occupies an important position in Acts and it is related
twice. His conversion is not merely an individual case. In the light of this one case
Jerusalem will come to recognise the principle of the accession of the Gentiles as such
into the Church. In his discourse (10:34-43) Peter observes: “I notice that God is no
respecter of persons, but in every nation he who fears him and practices justice is
agreeable to him” (10:34-35). It is not necessary to be a Jew in order to be favoured
by God. Jesus is the Lord of all (10:36). Peter questions the assembly: “Now therefore
why are you putting God to the test (ti, peira,zete60 to.n qeo.n ) by placing on the neck
of the disciples a yoke that neither our ancestors nor we have been able to bear?”
(15:10). What Peter in fact means is “to put another burden on the Gentiles, when
God has given them his Spirit would be to make trial of him and to doubt that his will
is clear”61.
59

Cf. Dupont, The Salvation of the Gentiles, 26.
Cf. Deut. 4:16 which is cited by Jesus in Lk 4:12.
61
C. S. C. Williams, A Commentary on the Acts of the Apostles (London: Adam & Charles Black,
1964) 181.
60

27

Peter concludes with this note: “To him all the prophets bear witness to this
effect, that everyone who believes in him will receive, through his name, remission
of his sins (10:43). Whether Jew or Gentile, one must believe in Christ in order to be
saved. “Peter referred to God as the one who knows the hearts of all men, and he
drew the conclusion that in thus pouring out the Spirit on the Gentiles God was
cleansing their hearts from sin in the same way as he cleansed the hearts of Jews. It
followed, therefore, that what mattered in God’s sight was the cleansing of the heart,
and that outward legal observances, such as circumcision, were a matter of
indifference”62.

This episode provides solemn sanction for the principle of accession of the
Gentiles to salvation. It is the step by which Christianity passes beyond the limits of
Judaism. The expansion “to the ends of the earth” will take place through the mission
of Paul. but the first decisive step has already been taken. With this Peter’s role is
completed. He now makes his final exit from the stage.

1.1.4.2.6 Paul’s First Missionary Discourse (Acts 13:46-47): This speech in the
synagogue at Antioch in Pisidia resembles closely his final declaration to the Jews is
Rome. In both places Paul begins with a warning drawn from a prophetic text. The
quotation from the Prophet Habakkuk 1:5 functions in Acts 13:41 in the same way as
the quotation from Isaiah 6:9-10 in Acts 28:26-27. Paul then goes on to announce that
he is going to turn to the Gentiles, and at this point he refers, more explicitly than in
Acts 28:28, to a passage from Isaiah (49:6): It was necessary that the word of God
should be spoken first to you. Since you thrust it from you, and judge yourselves
unworthy of eternal life, behold, we turn to the For Gentiles. So the Lord has
commanded us, saying, ‘I have set you to be a light to the nations, that you may bring
salvation to the ends of the earth’ (13:46-47).

The phrase “ends of the earth” recurs at the conclusion of this speech. This
expression is not to be taken here in a purely geographical sense. It rather represents
the pagan nations. It stands in contrast to Jerusalem which is the “city of the great
62

I. Howard Marshall, Acts, (Tyndale New Testament Commentaries; Grand Rapids: William B.
Eerdmans Publishing Company, 1984) 250.

28

king” and the centre of the worship of the true God”. We can trace a parallelism in
the sentence: I have set you to be a light to the nations, that you may bring salvation
to the ends of the earth. So the expression “nations” is equivalent to the expression
“the ends of the earth”. The expression “to all nations” is found in the lips of the
risen Lord in Lk 24:47 and “to the ends of the earth” in Acts 1:8. Both mean the
same thing. “The expansion of Christianity “to the ends of the earth” is not a merely
geographic movement, but involves a passage out of the Jewish world into the
Gentile world”63. The nuance here is more religious than geographic.

So the message of Christ must not only be preached everywhere, but it must
above all be preached to the Gentiles. This is required that the messianic prophecies
may be fulfilled in their entirety. The passion and resurrection of Jesus do not
constitute the entire work of the Messiah. For the complete accomplishment of that
work, it is necessary that Paul announce salvation to the Gentiles and carry the Gospel
message to Rome, the city that rules the nations. In that sense the narrative of Acts is
the necessary complement to the Gospel story: the movement of Christianity from
Jerusalem to the ends of the earth completes the realisation of the pagan programme
assigned to the Christ by the messianic prophecies64.

1.1.4.2.7 Paul’s Final Address to the Jews of Rome: Since we shall be studying this
address in detail later in our study we do not need to treat it in detail here. This
address is similar to the one spoken at Antioch of Pisidia. Paul has made a great effort
to proclaim God’s salvation to the Jewish leaders of Rome: “From morning till
evening he explained and declared to them the Kingdom of God and tried to convince
them about Jesus from the Law of Moses and from the Prophets” (28:23b). But the
result of this is: “some were convinced by what he said while other disbelieved”
(28:24). And as they disagreed among themselves and were departing, Paul recites the
quotation from the prophet Isaiah in order to signal a definitive rejection of the Gospel
by the Jews and his turning to the Gentiles. The negative response from the Jews does
not come as a surprise. It has been spoken of by the prophet Isaiah. But the fact
emphasised is: The Gentiles will hear it.
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1.1.4.3 Conclusion: Having seen the theme of universal mission (Gentile mission) in
the inaugural and concluding speeches of the heroes of Luke-Acts we shall now
briefly consider the presence of this theme in Luke-Acts in general. Luke provides us
with a number of indications in his Gospel that God intended the Gentiles to be
recipients of salvation just as much as the Jews. Simeon took the baby Jesus in his
arms and blessed God because his eyes had seen the salvation made ready in the sight
of all the peoples (Lk 2:32). The baby Jesus is destined to be a “light for revelation to
the Gentiles”. Luke has added a further line to Is 40:3 including the prophecy that “all
flesh will see the salvation of God” (Lk 3:6). The genealogy of Jesus in Luke traces
his descent right back to Adam. God makes his Son Jesus related to all humankind as
God’s son (Lk 3:23-38). The miracle of the great catch of fish in Lk 5:1-11 is a sign
of the future universal mission65 . Jesus admired the centurion’s faith and healed his
servant. He declared that nowhere in Israel had he found such a faith (Lk 7:9). When
people ask for a sign (Lk 11:29-32) Jesus tells them that the only sign to be given to
this generation is the sign of Jonah who had preached to the pagan city of Nineveh.
The pagan inhabitants of Nineveh heeded what the prophet had spoken and repented.
Jesus speaks of the Queen of Sheba, who came from a pagan city to listen to
Solomon’s wisdom. These pagans will condemn this generation. In Lk 13:24-30 Jesus
speaks about the Kingdom. Those to be included in the Kingdom will come from east
and west, from north and south (Lk 13:29). This is an obvious reference to the
inclusion of Gentiles in the Kingdom.
Luke does not tell us whether Jesus carried out his mission among the Gentiles.
However, we find the signs and shadows of the Gentile mission in many places in the
Gospel. Acts continues and completes these foreshadowing of the Gospel that God
had ordained that the Gentiles be included in his plan of salvation.
Surprisingly, in Acts, the Gentile mission appears to begin almost before any
attempt by the apostles to put into effect Jesus’ command. It does not begin with
deliberations and decisions. The first seven chapters of Acts are centred on Jerusalem.
There is not yet an indication of a world-wide mission. The Gentile mission does
eventually begin in Samaria with Philip’s preaching. However, the mission of Philip
does not seem to have been sanctioned by the apostles. It is rather the result of
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persecution in Jerusalem. Of course, we need to see it in the context of God’s plan. The
mission in Antioch, too, was not really sanctioned by the Jerusalem church. This too
comes as the result of persecution following the death of Stephen. The same is true with
regard to Philip baptising the Ethiopian eunuch and Peter baptising Cornelius and his
household. These were not sanctioned by the Jerusalem church. They took place due to
divine intervention. The Holy Spirit was the driving force behind every move. The
disciples just could not resist his power. Peter baptised Cornelius’ household because he
could not withstand God (11:17). Some from the Jerusalem church caused a disturbance
in the church of Antioch over the question of circumcision (15:1-2). This controversy
necessitated the council of Jerusalem once and for all to settle the matter (15:6-29). The
council instructed the Gentile Christians regarding what they should abstain from. In all
of their travels Paul and his companions (with the exception in Athens; 17:16-34)
preached to the Gentiles only after their preaching first to the Jews had failed. Even in
later parts of Acts we notice how the Gentile’s non-observance of the Mosaic Law
caused frustration to some Jews (21:21). “Although the Gentile mission was unplanned
by the apostles, and unwanted by some in the Jerusalem church, and although it got
under way only in fits and starts, yet Luke’s concept of a divine guiding plan in history
must be reckoned with”66.
The theme of universal mission that has been already introduced in the infancy
narrative of the Gospel reaches its climax in Paul’s voyage to Rome (Acts 27-28).
This narrative presents to us a universal community that consists of Paul and his
Christian companions on the ship, the pagans on the ship, the barbarians of Malta, the
Christians on the way to Rome and finally the Jews of Rome. Luke advances the
theme of universal mission and brings it to a climactic end by narrating to us Paul’s
interaction with these different groups. We shall study these two concluding chapters
of Acts from the point of view of universal mission. We shall consider these two
chapters within the plan and purpose of Luke-Acts. A brief evaluation on the research
made on these chapters will serve as a starting point.
1.2 Acts 27-28 within the Plan and Purpose of Luke-Acts
1.2.1 Previous Studies on Acts 27-28: There have been basically two tendencies with
regard to the study of the final chapters of Acts: Redactional analysis tries to
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reconstruct the original text by eliminating redactional insertions from the eventual
text; Typological analysis focuses on Paul to the exclusion of all other narrative
existents: The Jesus-Paul parallelism as the context and explanation of Acts 27-28.
Typologists confine themselves to the context of Paul and a partial explanation of
Paul in Acts 27-28.

1.2.1.1 Redactional Analysis
1.2.1.1.1 Dibelius and Wellhausen: These two object to the incongruity of these
Pauline passages to the surrounding nautical description in Acts 27-28. According to
Wellhausen, the editor of Acts used a seafarer’s expert account of a shipwreck for his
story of Paul’s voyage to Rome, which probably included a shipwreck67. He seems to
have added to the original text at least 27:9-11, 21-26 and 33-36. Wellhausen
concludes that, as additions, these Pauline insertions disrupt the sequence of events68.
Dibelius argues that the editor-author of Acts resorted to literary convention for his
description of the sea voyage, storm and shipwreck. “He (the author) may have
possibly accompanied the apostle; in that case he invested his own memories with a
literary veil and suppressed what was individual in favour of the conventional, but it
is also possible that he gained a short account of the events from somewhere else,
secured credibility for the section provided by the witness by the use of the word
“we” and then extended the account to a literary composition”69. Dibelius observes
that Paul is mentioned only in little episodes. These seem to have been added later to
the account of the voyage. He concludes: “Truly literary criticism will lead us to
suppose that the nautical description is taken from the numerous accounts of sea
voyages in literature and not from experience” 70.

1.2.1.1.2 Haenchen and Conzelmann: Haenchen applies reality as the criterion for
separating original reminiscence from eventual redaction in Acts 2771. He assigns the
authorship of original reminiscence to one of Paul’s companions, probably to
Aristarchus. It is a narrative on sailing, storm, shipwreck. The redactor, an admirer of
Paul but not a companion, supplemented the real world log with four unreal Pauline
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insertions: 27:9b-11; 21-26, 31, 33-38. This he did in order to portray Paul as “the
strong, unshaken favourite of God who strides from triumph to triumph”72. In reality
as a prisoner on a storm-beset ship, Paul could have been in a position to debate with
the officers of the ship73. The plot of the sailors, Paul’s advice to the centurion and the
soldiers, and the soldiers’ counter plot in 27:42, defy the real-world logic. All these
scenes as well as the scene of a meal in vv.33-38 can be removed from the text
without disrupting the sequence of the events. The redactor invented the deliberations
of Paul, the centurion, captain and ship owner in 27:9b-11 on the basis of the original
reminiscence (preserved in 27:12) of the majority’s decision to set sail for Phoenix. In
the original reminiscence the majority and, by implication the minority, were sailors.
But the redactor misconstrued the majority as the three officers and, since their
decision resulted in disaster, the minority as Paul. It was not enough for the redactor
to absolve Paul from responsibility for the stormy voyage; he credited him with the
gift of Christian prophecy for predicting it. In his attempt to portray Paul as the
saviour of his fellow travellers in 27:31, the redactor unconsciously charged him with
the responsibility for the shipwreck74 .

According to Conzelmann novelistic sea voyages were the “stylistic models”
for the editor-author’s attempted organisation of source material and creative
composition in Acts 27. Conzelmann envisages two original texts, a literary source
and information from historical sources75. He regards all references to Paul in 27:9-44
as unreal redactional insertions. All these concern the safety of the ship’s crew and
passengers. All except one of them paint Paul as a saviour figure. Conzelmann thinks
that 27:9a, the reference to the fast, can also be assigned to insertion. The author
intends to suggest that the real-world Paul observed Jewish holy days. The number of
those on board, found in 27:37, belongs to the original text, but the soundings of
twenty and fifteen fathoms in 27:28 are “literary numbers”. He criticises Haenchen
for attributing almost every mention of Paul to the eventual text and still maintaining
that the original text was a reminiscence about Paul76.
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These developmental critics point out to the sequential ordering of the
narrative world of Acts 27 in alternating Pauline and navigational units. “They
explain alternation by assigning the Pauline and navigational units to different realworld original situations. The Pauline units originated either in the reality of personal
reminiscences or the unreality of the imagination, and the navigational units either in
the reality of voyaging experiences (with or without Paul) or literary convention. For
developmental analysts the participation of Paul and the sailors side by side in the
same narrative world is impossible”77.

1.2.1.1.3 Plümacher and Pervo: Plümacher accepts the Pauline units as part of the
editor-author’s effort to glorify Paul. But he finds the extent and navigational content
of the sea voyage inexplicable in the context of Acts. For him the author was neither a
companion of Paul, nor a Paulinist. He wanted to engage the reader with an exciting
sea adventure but was unfortunate in his choice of a navigationally precise model. His
limited literary training made him select a periplous, a report of a circumnavigation,
instead of a novel as his model78 .

Pervo regards Luke’s novelistic intention as the only explanation for the sea
voyage in its eventual form. He regards Acts 27 as a religious novel and finds in this
narrative adventure, aretalogy and the glorification of Paul. There is no question of
the use of a diary or journal here. Pervo assumes that such a journal appears to have
been drowned by his version of the shipwreck. “If Luke did not wish to write an
entertaining religious novel, his account of the voyage to Rome constituted a serious
confusion of purpose. There is no ground for presuming such a confusion. Acts 27 is
consonant with the purpose of the balance of the book. Form criticism reveals that this
chapter is a piece of fictional adventure; literary examination shows that Luke was
responsible for its form”79. For Pervo literary examination means separating the
original text from the eventual text. He uses absurdity as the criterion for
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distinguishing redaction. With regard to 27: 21-26 Pervo says, “technique and not
idiocy explains this absurdity”80.

1.2.1.2 Artistic analysis: Goulder, Radl and Rackham regard Paul’s deliverance from
shipwreck in Acts 27-28 as a representation of death-resurrection. They focus their
interest only on Paul and his deliverance. The others voyaging with him, the people of
Malta, seem to be out of their interest. They see a parallelism here: Paul resembles
Jonah, Jesus, Peter or the heroes of ancient novels.

1.2.1.2.1 Rackham: He divides Acts into two parts on the basis of the narrative-world
participation of Peter and Paul. The first part, chs. 1-12, has Peter as its hero and the
second part, chs. 13-28, has Paul. He names ch. 12 as ‘passing’ of Peter and chs. 2028 as ‘passing’ of Paul. ‘Passing’ means the exit of the hero from the narrative world
after his experience of death and resurrection as release from imprisonment or
deliverance from shipwreck81. The rescue from shipwreck in Acts 27 parallels the
death and resurrection of Jesus in the Gospel of Luke. The stormy night, without the
moon and the stars, represents the darkness at Calvary. The shipwreck is a symbol of
crucifixion. Paul spent three months in Malta just as Jesus spent three days in the
tomb. Both have Easter experiences: For Paul, his springtime voyage to Rome and for
Jesus his glorious resurrection82 .

The shipwreck and deliverance are symbolic of death and resurrection. But these
are not Lukan inventions. The parallelism arises from the similarity of Christian
experience, the suffering and glory of those who follow the Son of man. Exodus and
the prophet Jonah testify to crossing the sea and shipwreck as types of the greatest
peril through which man must pass on his way to the Promised Land - the perils of
death83. Paul and Jonah, missionaries to the Gentiles, are typologically related by
their deliverance from shipwreck and the safety they bring to those on board with
them84.
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The context which Rackham suggests for the narrative existence of Paul in Acts 2728 has no support from the text. The darkness of the storm covers not Paul but the
“first person plural” voyaging with him. It is they, with Paul, who depart from Malta
after a winter’s stay. We cannot make a convincing parallel between Paul spending
the winter in Malta and Jesus in the tomb. Paul’s arrival in Rome and his preaching to
the Jews of Rome do not constitute a close parallel to the resurrection of Jesus.
Comparison with Jonah is also a bit forced. Jonah did not suffer shipwreck but was
rather thrown out of the ship. Moreover, unlike Jonah, the mission of Paul in Rome
was primarily to the Jews of Rome. Paul and Jonah are not like Jesus; they are not
saviours of those who voyage with them. They themselves are among those saved by
God.

1.2.1.2.2 Goulder: He divides Acts into four parts, featuring Apostles (1-5), deacons
(6:1-9:31), Peter (9:32-12:24) and Paul (12:25-28:31). These four parts are parallel to
each other and to the Gospel of Luke. In each of these four parts as well as in the
Gospel we can trace nine elements: 1) choosing, 2) descent of the Holy Spirit, 3)
kerygma, with baptism of believers, 4) mighty works, 5) persecution, 6) gathering of
the church, 7) confounding of a false disciple, 8) passion and 9) resurrection85. The
eight and ninth element of the fourth part of Acts are the voyage, shipwreck and the
stay in Malta and Rome. These are in fact the death and resurrection of Paul. Thus the
shipwreck of Paul parallels the passion and death of Jesus, the stoning and martyrdom
of Stephen, the imprisonment of Peter, the stoning of Paul at Lystra, Paul’s
imprisonment at Philippi, and the riot at Ephesus. Paul’s stay in Malta and his coming
to Rome parallel Jesus’ resurrection, the deliverance of the apostles from prison,
Paul’s conversion, Peter’s healing of Aeneas and raising of Eutychus. According to
Goulder the detail and length of Acts 27 are not reflections of the author’s insufficient
mental and material resources. They are rather attestations to the importance of
expressions of death and resurrection for the author of Luke-Acts and in the parallel
arrangement of Luke-Acts86.

1.2.1.2.3 Radl: In his search for parallels for Acts 27:28, Radl goes beyond the Old
and New Testament to ancient novels. He observes that in ancient novels the heroes
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and heroines die and rise symbolically. An actual death is not necessary. Even a
fainting and regaining of one’s consciousness would suffice. Similarly, in Acts Luke
expresses Paul’s death and resurrection as deliverance from shipwreck. Since the
shipwreck of Paul represents his death and rising from death, the author does not need
to narrate the actual death of Paul under Nero in Rome87.

Because of their selective analysis of the narrative text, the typologists do not grasp
the textual and contextual messages of Acts 27-28. They focus only on Paul and leave
out of consideration, for example, the sailors, the soldiers, the natives of Malta and the
Jews of Rome. Praeder is right in her evaluation: “Since their (Typologists’) method
of analysis does not require them to inquire after all narrative existents, they assume
on the basis of their contextual experience and imagination of Paul as an important
apostle that he is the only participant of import in Acts 27-28 and that the explanation
of Paul in Acts 27-28 is the explanation of Acts 27-28” 88. Johnson rightly states: “If
the author’s point was so patently allegorical, we have even less understanding of why
the pedestrian elements of the story are retained. Why did Luke distract us with so
much detail, if the detail was supposed to be ignored in favour of the overall
pattern?”89 .

1.2.1.3 Ancient Voyage-narratives and Acts 27-28:
1.2.1.3.1 Homer: The scholars who look for the literary parallels to Acts 27-28,
immediately point out to the Odyssey of Homer and the novels of 1-2 centuries AD.
D.R. Macdonald is one of the recent authors who claim that Luke has imitated
Homer90. Macdonald points out the appearance of the supernatural being that foretells
the rescue of the voyagers as the most striking parallel between Paul’s shipwreck and
that of Homer91. The use of the first person plural and the expression evpe,keilan th.n
nau/n in Acts 27:41 seem to be dependent on the Odyssey. However, Homer does not
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provide parallels to the abrupt shifting form the third person to first person which we
find in the “We” narratives of Acts92.
Those who do make use of the literary tradition of Homer are Petron, Achilleus
Tatios and the novel of Herpyllis. They describe the tempest, waves, lightning and
thunder in an extensive rhetoric style. In these works we find a dramatic and an
almost exaggerated and rather unrealistic narration of the fear and resignation of the
voyagers, the manifold efforts to rescue which go in vain93. On the other hand Luke
does not give us such unrealistic descriptions. Scholars do regard Luke’s account of
the voyage-narrative as “dramatic”. But a close observation does tell us that Luke
gives us a sober and realistic description of the voyage and shipwreck of Paul. Marius
Reiser argues correctly: “der Schilderung in Act 27, 13-20 fehlt jede Dramatisierung
oder rhetorische Stilisierung. Da lesen wir nichts vom Kampf der Winde, dem
„wehrlosen Schiff“, „der dicken Nacht, die das Licht verjagt”, dem „Aufruhr der
Wellen“ u.ä. Nautische Details und Termini sind nicht rhetorischer Aufputz wie bei
den Verfassern der genannten Romane, sondern stehen ganz sachlich da, wo sie
hingehören”94. The parallels limit themselves to elements of storm, darkness, waves
and ship and the failure of nautical manoeuvre. One cannot regard such elements as
“literary topoi”. How can one simply describe a shipwreck without making use of
such elements? Among the novels that are cited as parallels to Acts 27-28 the one
most important is from Xenophon of Ephesus. Some of the description found here
seem to be used by Luke95. But these are not so dramatic and such a narration could
be found even in any historical work96 .

1.2.1.3.2 Acts 27-28 and the Narratives of Authentic Voyages: Scholars in their
research on Acts 27-28 have not given much thought to the literary description of the
real voyages. The actual voyage descriptions will help us to understand the narrative
voyage of Luke. It is not only in epics and romances that we read of these matters but
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also in historical writings (see e.g., Thucydides, Peloponnesian war 2, 6, 26; 6, 20,
104; 8, 24, 31; 8, 24, 34; Herodotus, Persian wars 3:138; 7:188) and biographical
accounts (Josephus, Life 15; 2:11-17, 65-67; 4:35-37). Luke’s version is not notably
more colourful or exaggerated than other such accounts. Johnson points out, “apart
from the interventions made by Paul this voyage narrative resembles the rest of
Luke’s story in its generally accurate portrayal of places, times, and procedures. The
ports of call, directions of wind, places of danger (such as the Syrtis) and of safety
(such as the southern coast of Crete) are all where they should be”97. The period of
time ( for sailing generally, for being driven by a storm) are within the range of other
ancient accounts98. Moreover, the essential plausibility of the event is given further
support by the evidence provided by Paul himself that by mid-career he had already
experienced a day and a night adrift at sea as well as shipwreck three times (2 Cor
11:25). Let us look at some of the narratives of authentic voyages of the ancient world
and relate them to Acts 27-28.

1.2.1.3.2.1 Odyssey of Isis: One prominent among others is the Odyssey of Isis which
is found in Lucian’s Dialog Navigium99. Lucian repeats the report given by the
captain. After this report the Alexandrian corn-fleet Isis, begins the voyage to Rome
in early autumn. Because of the prevailing northwest winds at this season, the ship
takes a normal route via Cyprus. Then an adverse wind compels the ship to make a
halt at Sidon. After that the captain follows the same route which was followed by the
ship in which Paul was voyaging. They sail by the east of Cyprus and with the help of
the coastal wind and the coastal current they sail along the coast of Asia Minor. Only
after a great effort they were able to prevent the shipwreck at Chelidonen and with the
help of the southwest wind the ship was able to drive the Isis in the Ägäis. Finally it
had to be stationed at Athens. It had taken 70 days from the time they had begun the
voyage. The southwest wind had prevented them from voyaging on the route they had
originally intended. As the statement of Lucian makes it clear, this was the same
route/course which, about hundred years earlier, Paul’s ship had taken: they sailed
under the lee of Crete, off Salmone (27:7b). Because of the prevailing northwest
wind, the ships, after traversing the shore of Crete, would head west of Malta.
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1.2.1.3.2.2 Plutarch’s Biography of Dion: This narrative provides us with another
example of an authentic voyage. Dion and his companions embark on a warship and
commence their voyage in the beginning of September, 357 BC. They sail in the open
sea from the west Greek Island Zakinthos- their aim was to reach Sicily100 . The rising
of the Arktur is on the 14th of September. Voyaging anytime before this day is safe.
His narrative has a closer resemblance to Acts 27 than all that can be found in other
novels. Only in the description of the tempest he uses the literary topos: thunder and
lightning. In the remaining, the narrative moves forward rapidly, with fewer
adjectives, but with vivid details. Paul and his fellow voyagers were afraid that the
ship should run aground on the Syrtis (Acts 27:17). And this is exactly what happens
to the fleet of Dion. They are driven by the tempest to Syrtis. But the rising south
wind rescues them. The description by Plutarch is very realistic. This is shown by the
wreck of an old ship which had been discovered along the coast of Tunisia in 1907. It
is a forty metre long corn ship. Most probably, around 100 BC, while it was on its
way from Athens to Rome, it was driven by a tempest to the small Syrtis and had
sunk there.

1.2.1.3.2.3 Aelius Aristides: We have another example from Aelius Aristides who was
born in 117 AD. In late September 144 AD, Aristides, who was very sick, sails in a
ship that was voyaging from Rome to Milet. He gives a graphic and dramatic
description of this voyage. However, one does not come across here rhetoric and
literary topoi. Although Aristides wrote almost 30 years after the event had taken
place, we find his account authentic, containing precise information101. Like Paul in
Acts 27:9, Aristides, too, warns about the dangerous season of voyaging just before
they sail. Like Luke (Acts 27:27), Aristides, too, designates the Ionian sea as Adria
(2,66)102. The supernatural communications and the rescue of all sailing with him
make a close parallel between Aristides and Paul.

1.2.1.3.2.4 Arrian: The voyage of Arrian too is worth considering as a parallel. This
takes place a few years before the above-mentioned voyage of Aristides. Arrian was
the governor of Kappadokia. He makes a inspections-voyage in a small fleet in the
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coastal areas that lay east of Trapezunt in the Black sea. The ships were equipped with
rowing facilities. He writes his report to the Emperor Adrian. This report may have
been written down during the voyage itself or sometime immediately after the voyage.
Just after their first halt, the ship is hit by a tempest. Arrian gives a sober description
which is nautically exact103. A storm arises because of the change of the wind from
west to east. Arrian assumes that the wind is formed in the cloud and breaks up like an
explosion. Fortunately the waves come from the front and not from the sides. The
water rushes through the rudder into the ship. The art of presentation and the details
resemble the account of Acts 27;13-20. As the wind from south and southwest blows,
most of the smaller vessels in the fleet are pulled to the beach and thus rescued. But
one was seized by a wave and was thrown against the bank and was wrecked. There is
no other ancient voyage narrative which is as close as this to Acts 27-28.

1.2.2 Conclusion: Those who deny the historicity of this voyage narrative of LukeActs do so because of four reasons: 1) the linguistic style of Luke in those so-called
Pauline insertions; 2) their typical Lucan intention of presentation; 3) the inner
tensions, which can be solved by separating these insertions; without these insertions
the narrative is complete; 4) they do not add extra to the completion of the story.

One cannot deny the fact that these so called “insertions” are formulated by Luke.
They reflect Lucan style and language. However, we do not find enough stylistic
reasons for their literary-critical separation. Can we really say that the rest of Acts 2728 (without the so-called Pauline insertions) is less Lucan with regard to its literary
style? From the art of presentation one can distinguish the three Pauline scenes from
the rest of the narrative. However, we need to observe that only in these three
“Pauline scenes” we have speeches (conversation). Naturally the intention and style of
Luke is evident here more than in the rest of the narrative. But they do not provide us
a reason to make such a literary operation. The emphasis on the role of Paul and the
attention given to him by the Roman officials do belong to the general Lucan style.
The question is whether Luke has underlined a historical fact here or it is just a
narrative invention by him. We need to ask: Does this presentation by Luke contain
something that is improbable and unreal? Naturally the answer is: no. Some scholars
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assume that Paul was bound in chains and confined to the deck of the ship and
consequently was not in a position to play the role attributed to him by Luke. Such
assumptions sound historically absurd. Paul is a Roman citizen and not a condemned
criminal. He has appealed to Caesar and his appeal has been accepted. The respect
and politeness he receives from the Roman officials and his companions is not
surprising. The comment of A.D. Nock on Acts 27:11 is inspiring and relevant:
“Personally, I regard this as an authentic transcript of the recollections of an
eyewitness, with the confusion and colouring which so easily attach themselves to
recollections”104. Such authentic voyages we find also in modern times. One could
think of the experience of Johann Wolfgang Goethe who describes his voyage to Italy
in a detailed and dramatic way.

We have already seen that there was no hard and fast line between the narrative
conventions of ancient history and fiction. All ancient historians used what we today
regard as “fictional” techniques. We have already observed that Luke-Acts contains
both poetic and documentary history. It is a theological history, or biblical history in
Greco-Roman literary forms. “The fact that Luke demonstrably follows the
conventions of ancient sea-voyage writing does not by itself determine the basic
historicity of his account”105. The literary conventions became so stereotyped because
in the Hellenistic world sea-voyages were common, and storms were frequent, and
naturally shipwrecks did take place.
We need to avoid the extreme either/or of fiction vs. history. If we cling strongly to
the factual character of every detail, we ignore the obvious literary motifs of the
narrative. We would be avoiding the question: why does Luke devote so much
attention to this voyage? I tend to go along with Johnson: “A sound position
recognises the possibility that the narrative is as a whole essentially historical, but also
acknowledges its literary (or even fictional) shaping”106. “Fictional” does not mean
that the events were created entirely out of the author’s imagination without any basis
in fact. Let us deal with this narrative as we have the rest of Luke-Acts. This would
mean avoiding a hasty leap to allegory, and avoiding as well a treatment of ancient
history and fiction as though they were utterly disparate categories. It means
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recognizing that ancient historians used “fictional” techniques even when they were
relating events that had every claim to be considered historical, since narrative of any
sort requires both strong selection and shaping if it is to yield any meaning at all. And
Luke, like all ancient historians, was not interested simply in the chronicling of facts,
but in the communication of meaning: history bore a message for instruction and
imitation.

Luke advances several overall narrative interests by means of this voyage to Rome.
The most immediate and obvious reason for extending the account in this place is to
provide narrative space, so that the reader has time to assimilate what has happened to
Paul and what will happen to him107. Why does he narrate this voyage so extensively?
This is the reason: the reader’s imagination is allowed a time of freedom that enables
it to adjust to the finality of Paul’s condition and the inexorability of his future. The
dramatic narration of the storm and dangers of the voyage remind the reader of how
close to death Paul is. He is going to Rome to face trial and ultimately martyrdom.

The tragic situation they experience at sea relates to the wrong human judgement.
However the narrative points out to God’s control over history in subtler ways.
Nothing can hinder his divine plan to have Paul reach Rome in order to bear
testimony to Jesus before the Emperor. God’s mastery over history is available not to
empirical test but to the eyes of faith. “The work of God in history does not have to do
with tinkering with natural and human processes by arbitrary interventions, but in
direction of the human heart to the perception of these processes as revealing the
purposes and call of God”108.

And finally, by means of Acts 27-28 Luke brings to fulfilment the purpose and plan
of Luke-Acts: the universal salvation as foretold in the Scripture. There is a great
emphasis placed on “salvation” in this narrative. The repeated occurrence of this
word, the message of angel to Paul that all will be saved on account of Paul, the
Eucharistic meal on the ship, and the healings on the island, are all meant to
communicate to the reader God’s plan of universal salvation. The words of Isaiah 107
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“all flesh will see the salvation of God”- are now being fulfilled. On the ship that is
caught up in a storm and on the island of Malta, a new community is formed: a
community of Christians and pagans. They are separate; each has its own identity; at
the same time they interact with one another in an atmosphere of kindness and
hospitality. We shall study this narrative from the point of view of universal salvation.
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Chapter Two

The Voyage up to Fair Havens (27:1-8)
2.1 Introduction: The last two chapters of Acts form a literary unity. They begin with
the handing over of Paul and the other prisoners to the centurion, Julius, for their
voyage to Rome and end with the report that “Paul lived there (in Rome) for two
years at his own expense, and welcomed all who came to him, preaching the Kingdom
of God and teaching about the Lord Jesus Christ quite openly and unhindered”. For
the purpose of our study we can divide these chapters into the following individual
units: 27:1-8 can be considered as the Introductory Itinerary. It consists of two
paragraphs: the first (vv.1-5) narrates the voyage from Caesarea to Myra on a ship of
Adramyttium, and the second paragraph (vv.6-8) narrates their voyage from Myra, on
the southern coast of Asia Minor, to Fair Havens in Crete on a ship of Alexandria.
The function of these introductory verses is: i) to introduce the main characters of the
plot: Paul and the other prisoners, Aristarchus and some other Christian companions
of Paul, Julius, the centurion; ii) to signal that the voyage is not going to be easy and
safe; iii) to report the kindness of the centurion which will have an important role in
the movement of this narrative.
Vv. 9-20 form the second unit which could be titled as “Paul’s prophecy and
its fulfilment”. In this section, Paul intervenes for the first time and foretells that the
voyage is going to be dangerous for the ship as well as for their lives. His warning
comes not from a vision or through any other means of divine revelation. It is rather
from his practical experience as a man who has sailed often and who knows the safe
as well as the dangerous period for voyaging. However, his suggestion, not to sail
further from Fair Haven, is ignored by the centurion and the voyage is continued with
the hope of arriving Crete, a better harbour for passing the winter. But their wishful
thinking soon comes to an end at the sudden arrival of a tempest. Paul’s prophecy is
immediately fulfilled. The ship is caught in the violent tempest and they are unable to
make any progress with their voyage. In this unit the narrator recounts a lot of safety
measures taken by the sailors as well as by others. Everything goes in vain. This
narrative unit ends with the description of their hopeless situation in the midst of the
stormy sea, as neither sun nor stars appeared for many days.
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The third unit, vv. 21-26, narrates Paul’s words of comfort in the face of
hopelessness caused by the violent storm. He predicts that none of them will perish
except the ship, and they shall have to run aground on some island. His prediction is
based on his angelic vision. The angel tells Paul that he must appear before Caesar
and that on his account all will be saved. This little speech characterizes Paul as a man
of faith and the one who believes in heavenly communications.

Vv.27-44 form the fourth unit which we could entitle as: “Shipwreck and
salvation”. This unit can be sub-divided into three paragraphs: a) vv.27-32 - Paul’s
warning at midnight; b) vv.33-38 - as the day was about to dawn Paul encourages his
fellow passengers to eat and this is followed by the meal; c) vv.39-44 - when it was
day, they all escape to land. All these events take place on the fourteenth and the last
day which ends up with the shipwreck and final rescue. The word “salvation” is the
key word of this narrative unit.
The fifth unit is their stay at Malta: 28:1-10. This unit, too, can be divided into
to two parts. The first paragraph (28:1-6) narrates the incident in which Paul is bitten
by a snake and goes unharmed to the astonishment of the natives. The snake bite
makes the islanders to consider Paul a murderer, who although he has escaped from
the sea is being pursued by the goddess of justice. Later when they see him unharmed
by the snake, they change their mind and begin to regard him as a god. In the second
part (28:7-10) we have the healing ministry of Paul in Malta. This unit brings out
strikingly the hospitality of the barbarians of Malta.
The sixth unit (28:11-31) narrates Paul’s mission in Rome. This unit is further
divided into four paragraphs: vv. 11-15 the journey from Malta to Rome, vv.16-22
Paul’s first encounter with the Jews and vv.17-28 Paul’s second and last encounter
with the Jews in Rome, vv.29-31 the final description of Paul’s preaching in liberty.
2.2 Textual criticism: The first nine words of verse one (~Wj de. evkri,qh tou/ avpoplei/n
h`ma/j eivj th.n VItali,an) are omitted in the Western text (h syp.hmg). Instead these
manuscripts have an addition at the end of 26:32: “so the governor decided to send
him to Caesar and the next day he called a centurion named Julius of the cohort
Augusta and handed over Paul and other prisoners to him”.
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The first person plural disappears in the reading of P6 326 2495* pc. These
manuscripts have Tous peri ton Paulon - Paul and those with him - instead of the
first person plural h`ma/j. However, the first person plural is not consistently removed
from the narratives of these manuscripts. There is no indication that the author of Acts
was not present. It is not easy to see how the reading originated. Perhaps h`ma/j “was
thought to lack clarity and directness”1. This may be the reason why the addition at
26:32 in the Western text: “Partly perhaps because «they» is not defined, the western
text has rewritten the whole verse without adding to our knowledge”2.
In the second verse P74 places tw+ before ploi,w.| The addition of this article
seems to be out of place here “because we know nothing of this ship until we read
the following words”3. Moreover 614 2495 pc have en, which is needless. The ships
home port, Adramyttium, is described by the adjective for which there is a
respectably attested variant Vadramunthnw (P74vid A B* 33pc). The Western text 614 (2147) 2495 pc syh - adds Secundus after the name Aristarchus. It may be under
the influence of Acts 20:4. Both Aristarchus and Secundus are described as
Macedonians4. In verse 2 (eivj tou.j kata. th.n VAsi,an to,pouj) eivj is omitted by H
L P S and the Byzantine text. The omission must have been seen as good Greek in
the fourth and following centuries. However, only in Greek poetry we find parallels
to this usage5.

2.3 Unity and Structure: These 8 verses form a single unit. It begins with the handing
over of Paul and other prisoners to the Roman centurion and their embarking on the
ship from Adramyttium. This narrative unit ends with the mention of their arrival at
Fair Havens. In this paragraph the narrator mentions a number of verbs that have to do
with sailing: avpoplei/n (set sail); evpiba,ntej (to embark); plei/n; ple,w (sail);
avnh,cqhmen (set sail); kath,cqhmen (put in); u`pepleu,samen ( sail under the shelter of);
diapleu,santej (sail across); evnebi,basen (put aboard); braduploou/ntej (sail
slowly); paralego,menoi (sail or coast along). Almost all of these verbs are in aorist.
1
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Besides these there are a few nouns that have to do with voyaging: ploi,w| (ship);
pe,lagoj (open sea) and ploi/on (sailing vessel). These verbs and nouns will be
repeated in the course of the narrative. They are typical nautical terms belonging to a
literary genre of ancient voyage narratives. But this does not conclusively prove that
Luke has borrowed here an ancient voyage narrative because many of these terms are
found elsewhere in Luke-Acts. The voyage route is clearly marked by a number of
places which, with the exception of two, are all given in the accusative case: VItali,a;
VAdramutthnw/o,s;

VAsi,a;

Sidw/n;

Ku,proj;

Kiliki,a;

Pamfuli,a;

Mu,ra;

Luki,a;

VAlexandri/noj; Kni,doj; Krh,th; Salmw,nh; Kaloi.!lime,nej; Lasai,a. We can form this
paragraph into the following structure:
1. Immediate preparations for the voyage, departure (v. 1)
2. The first stage at Sidon (vv. 2-3)
3. To Myra (vv .4-5)
4. The tedious voyage from Myra to Fair Havens (vv. 6-8)

2.4 Exegetical Analysis
2.4.1 Immediate Preparations for the Voyage, Departure (v. 1):
1a ~Wj de. evkri,qh tou/ avpoplei/n h`ma/j eivj th.n VItali,an(
1b paredi,doun to,n te Pau/lon kai, tinaj e`te,rouj desmw,taj
1c e`katonta,rch| ovno,mati VIouli,w| spei,rhj Sebasth/jÅ
The first verse introduces this whole section of the voyage narrative. Paul and
other prisoners are handed over to the centurion, Julius, for their voyage to Rome.
This verse is related to the previous sections of the narrative of Acts as it refers to the
decision to send Paul to Italy. This decision would remind the reader of Paul’s trial
process, his defence speeches, and his claim to Roman citizenship and his appeal to
Caesar.
2.4.1.1 The Participants: One of the functions of these first few verses is to introduce
the participants of the plot. Who are the participants of this voyage? The narrator
himself, the Centurion, Paul and other prisoners. Paul’s Christian companion,
Aristarchus, is introduced in the second verse. „Lukas stellt sich die Begleiter des
Paulus wohl als eine Gruppe von Freunden vor, die ihm freiwillig folgen. Jedenfalls
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sind Paulus und die übrigen Gefangenen, die dem Centurio Julius aus der kaiserlichen
Kohorte übergeben werden, nicht die einzigen Schiffspassagiere“6.
The narrator reappears in person (we / us) for the first time since 21:18. This
does not mean that he has been absent for the duration of Paul’s time in custody.
However, the account had focused so extensively on Paul himself, and so Luke makes
no effort to tell us of his presence at this time7. Marshall brings in an interesting
remark: “It is often supposed that Luke stayed in Palestine, and even that he used his
time in searching out information for the composition of his Gospel and the earlier
parts of Acts. This is possible, but beyond proof”8. The other prisoners are incidental
to the story in this narrative and Luke says nothing about them until 27:42. Nothing is
told about their crimes “but as the sequel indicates, Paul as a Roman citizen would
have higher status and be accorded freer access to the centurion and the captain”9. The
“We-Narrative” continues up to 28:16. But there is a shift to the third person narrative
in 27:13,17,19,28,29,38,39-44.

Paul, the main character of the voyage narrative, is introduced here. The name
“Paul” appears in the Acts for the first time in 13:9. But the person is first introduced
as “Saul” at the death of Stephen: the witnesses laid down their garments at the feet of
a young man named Saul (7:58b). And a little later after mentioning the prayer and
death of Stephen the narrative continues, “And Saul was consenting to his death”
(8:1a). The name Saul appears again in the account of his conversion on the road to
Damascus and right up to ch. 13:7 which narrates the encounter of Saul and Barnabas
with Sergius Paulus who is later converted. In the same narrative, the name Paul
appears for the first time: But Saul, who is also called Paul, filled with the Holy Spirit,
looked intently at him (Elymas the magician)... (13:9)10. The change of name from
Saul to Paul is narrated rather casually and smoothly. The narrator does not describe
the reason for the change of name11. From now on he is always called Paul.
6
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Paul is introduced here at the beginning of the voyage narrative as a prisoner.
He stands with the other prisoners. Placing Paul with the other prisoners would
remind the reader of all that has gone before this scene. Fitzmyer rightly puts this
voyage narrative in the larger section of 22:22-28:31 which he entitles: “Paul
imprisoned for the sake of the testimony to the word”12 . These chapters form the
seventh and the last part of Acts according to the structure given by Fitzmyer. This
last section brings Paul’s testimony to Jerusalem and to Rome. In order to advance his
story, Luke uses the literary device of interrupted speech. He relates what happens
after Paul has been explaining to the Jerusalem church so far. The mention of
“Gentiles” evokes reaction of anger form the crowd. They want to do away with Paul.
The commander of the Romans however decides to intervene. He gives orders that
Paul be arrested and decides to interrogate him on the cause of this uprising, but under
the lash. Paul turns to the Roman tribunal and tells the centurion standing by that he is
a Roman citizen. When this is reported to the tribune he is released. The commander
Claudius Lysias brings Paul before the Sanhedrin of Jerusalem. This leads to the
famous defence scene with a defence speech by Paul. Jerusalemites vow and plot to
kill him but do not succeed (23:12-22). He is brought as a prisoner to Caesarea and
bears his testimony there (23:23-26:32). The trial before Festus (24:1-21) is followed
by imprisonment at Caesarea (24:22-27). Before Festus Paul appeals to Caesar (25:112). The last scene is before King Agrippa and his wife Barnice in whose presence
Paul makes his bold apology (26:1-25). Both Festus and Agrippa declare that Paul is
innocent and could have been released if he had not appealed to Caesar.
2.4.1.2 The Decision to Sail: The first verse begins with the conjunction w`j. The
temporal use of is w`j characteristic of Acts (cf. Acts 16:4). de. evkri,qh refers to “a
decision with regard to the practical arrangements for the journey”13 . The unnecessary
tou/ before the infinitive is frequent in Luke-Acts. It could be due to the influence of
the LXX, in which it represents the Hebrew L.
For the “decision” Luke uses the Greek verb kri,nw. This verb is related to the
Latin “cerno”: “to sunder”. It has the basic sense of “to part”, “to sift” (Homer II.,
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5,500.)14 . The most common meaning is “to decide”. “Though the word is most
commonly found in legal terminology, it does not belong here exclusively or by
derivation”15. The LXX, however, uses kri,nw mostly as the legal word . It means
judging, even when this means deliverance or salvation for the oppressed.
The verb kri,nw is extensively used in Acts (3:13: 4:19: 7.7; 13:27, 46; 15:19;
16:4, 15; 17:31; 20:16; 21:25; 23:3, 6; 24:21; 25:9, 10, 20, 25; 26:6, 8; 27:1). The
RSV translates this verb as decided / determined (3:13; 16:4; 20:16; 25:25; 27:1),
thought (26:8), stand on trial (23:6; 24:21; 26:6), be judged 4:19; 7:7; 13:46; 15:9;
16:15; 17:31; 21:25; 23:3; 25:9,10,20) and condemn (13:27). Luke uses this verb
often with reference to human judgements and decisions (Lk 7:43; Acts 4.19), legal
judgements (Acts 3.13), God’s judgement within history (Acts 7:7) and once with
regard to eschatological judgement of God (Acts 17:31) which will reach its
perfection through the resurrected Jesus. In the Gospel the same verb is used for Pilate
deciding to hand over Jesus: Pilate decided (evpe,krinen ) to grant their demand (Lk
23.24). In Q the verb appears in the warning of Jesus before the human judges (cf. Lk
6:37).
In our context this verb is used for a human decree. It refers here “to come to
a conclusion after a cognitive process and reach a decision”16 (cf. also 3:13; 16:4
20:16; 21:25 25:23). It is the decision of the Roman authorities to bring Paul to
Rome. But behind this human decision there is the divine plan and divine necessity.
It is important to note that the author has not mentioned the agent of this verb. It is
understood from the context that the agent of the verb is the Roman Governor. But
from the general context of Luke-Acts one knows that the agent of this verb is
ultimately God himself. God is behind every event. Nothing can happen without his
will. He is even able to guide the dark events of life to his greater purposes. This is
the reason why the narrator does not explicitly mention the name of the agent of the
verb.

14

Büchsel, Art. “ kri,nw”, in: TDNT lll, 923.
Ibid.
16
Fredrick William Danker, A Greek- English Lexicon of the NT and Early Christian Literature, 3rd.
Ed., 567.
15

51

The decision was to sail to Italy. The word Italy appears also in 10:1; 18:2; 27:6 and
in Heb 13:24. The verb avpoplei/n is used several times in the accounts of Paul’s
travels (cf. Acts 13:4; 14:26; 20:15).
2.4.1.3 Handing Over of Paul and Other Companions: For the handing over of Paul
the imperfect paredi,doun is used. The tense of the verb describes the process of
handing over. This process of handing over the prisoners concluded with the actual
embarkation. paredi,doun is Hellenistic. The subject is not expressed. In the
background lies the authority of the governor Festus, who acts through his officials.
That is the reason why the plural form of verb is used. They handed over both Paul
and other prisoners. The other prisoners are mentioned again only at v.42. They do
not appear in ch.28.

“They handed over”- an impersonal plural more frequent in Mark than in
Luke. paradi,dwmi appears again in the voyage narrative at 28:17. Paul uses this verb
in his address to the local leaders of the Jews in Rome. Brethren, though I had done
nothing against the people or the customs of our fathers, yet I was delivered prisoner
(paredo,qhn ) from Jerusalem into the hands of the Romans. We need to look at the
meaning and the usage of this verb in the OT and NT in order to understand what
Luke wants to tell the reader by the expression “they delivered Paul”.

2.4.1.3.1 paradi,dwmi in the OT: This verb has various meanings: i) to hand over
something to someone. Human beings, too, are handed over: a slave to his master
(Deut 23:16; 1 Sam 30:5), or a child to its mother (Josephus, Ant. 1.217), a young
woman to her husband (Tob 7:13)17 ; ii) to restitute or giving back (1 Mc 10:6); iii) to
transmit, for example a tradition, Knowledge or a revelation.

The predominant sense of paradi,dwmi in the OT is pejorative; God is almost
the subject, and very often the verb is reinforced with a prepositional phrase: God is
delivering into your hand your adversaries, enemies, oppressors whom the Lord hands
over unconditionally to his people. It is an exceptional case when paradi,dwmi with
this meaning has a favourable sense (cf. Deut 19:2), because one is normally
17
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delivered into subjection, troubles, evils, suffering, woe - as when Job is given over to
the power of Satan (Job 2:6) or Samson is given over into the hands of the Philistines
(Judges 15:12) - and specially to death ( 1 Sam 11:12)18 .

2.4.1.3.2 paradi,dwmi in the NT: What is new is paradi,dwmi is made a technical term
for Jesus’ passion. It is found in the passion predictions (Mt 17:22; Mk 9:31; Lk 9:44;
Mt 20:18-19). The Evangelists use this verb for the handing over of Jesus to
crucifixion (Mt.27:26 Pilate had Jesus whipped and handed him over to be crucified;
also cf. Mk 15:15; Jn 19:16 and Lk 23:25). Paul says: “The Lord, on the night that he
was handed over, took bread” (1Cor 11:23). The term is to be taken first in its legal
and juridical sense (Mt 4:12; Mk 1:4; Acts 8:3) but it conveys moreover a moral or
psychological nuance and a theological value. Para,dosis was also used for treason
(para,dosia). Judas Iscariot is always called o` paradou.j, «the traitor» (Mt 10:4),
basically: the one who hands over Jesus, and only in a derivative sense the one who
betrays. But only Luke has once “podotes” for him, which means “betrayer” more
consistently or betrayed Jesus. In this context the verb connotes a nuance of
criminality: desertion to another camp, breach of sworn faith, betrayal of someone’s
trust19. It is certain that the first Christians saw Christ’s crucifixion less as an
atrociously painful form of torture than as an ignominity and a result of perfidy (cf.
Mt.27:18; Mk 15:10; Acts 3:13). To say that Jesus was handed over, then, means that
he was betrayed.20

paradi,dwmi also contains a nuance of sacrifice. This verb was also used for
people who gave themselves in self-sacrifice to God or neighbour. It was predicted
that the servant of Yahweh would be handed over to death for redemption from sins
(Is 53:6,12). This religious meaning is inseparable from paradi,dwmi in the death of
Jesus: God gave him over (Rom 4:25; 8:32), or he gave himself over (Gal 2:20),
offering himself as a sacrifice of acceptable savour (Eph 5:2). The accent is as much
on the love that inspires this offering as on the totality of the gift and its cost: our
redemption. Consequently to “deliver oneself” to God or neighbour becomes a major
principle of Christian ethics (cf. Acts 16:26)

18
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paradi,dwmi often has the juridical meaning “deliver to court or to prison”. The princes
of the priests and the elders of the people led and delivered Jesus to Pilate (Mt. 27:2;
Mk 15:1; cf. Jn 18:30, 35); the scribes and the chief priests appoint men “to deliver
him to the power and authority of the governor” (Lk 20:20; cf. 24:20); The apostles
will be handed over before courts (Mt. 10:17, 19; cf. 24:9; Mk 13:9, 11; Lk 21.12),
and every debtor is exhorted to be reconciled with his creditor before the latter
delivers him to the judge and the judge to the officer, lest he be thrown in prison21.

paradi,dwmi occurs 17 times in the Gospel of Luke. Its first occurrence is in the
prologue where Luke uses this word for the things that have been accomplished
among us just as they were delivered to us by those who from the beginning were
eyewitnesses and ministers of the word. The rest of the occurrences are almost
exclusively used for the passion of Jesus or for the persecution of his disciples. Hence
this word is used to describe suffering for the cause of mission. It is the same mission
whether of Jesus or Paul or Christians in general. In Acts this verb occurs 13 times. In
3:13 it is used in the sermon of Peter. He proclaims Jesus who was delivered and
denied in the presence of Pilate. On two occasions it is used in the context of Stephen.
In all the other occasions it is used for Paul.

2.4.1.3.3 paradi,dwmi and Jesus-Paul Parallelism: The use of paradi,dwmi in the
narrative of Paul being handed over to the centurion has a deeper significance. Here
this verb carries first and foremost a juridical meaning. Paul is delivered as a prisoner
to this Roman voyage in order to appear before Caesar. However, the use of this word
in the entire context of Luke-Acts gives a deeper meaning. This word is
predominantly used for Jesus and Paul and specifically for the passion of both. The
use of this verb here indicates that the narrator wishes to characterise Paul as a
follower of Jesus. The disciple shares the destiny of the master. Jesus-Paul parallels
have been significantly noted in Luke-Acts, especially in their trial and suffering. One
among the many scholars who have pointed out the parallels between Jesus and Paul
in a significant way is Evans: “The Acts give the most minute and detailed personal
history of St. Paul, to the exclusion of most of the other Apostles; and in the Acts, this
history in which St. Paul is chief actor, we have this singular vein of distinct
parallelism ... which compares St. Paul’s experiences – especially his experiences of
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persecution and suffering – to our Lord’s own experiences, and sometimes in the very
identical words about Christ”22.

The most detailed presentation of the Jesus-Paul parallelism comes from
Rackham. In his commentary on Acts he maintains that the active ministry of Jesus
and Paul “is concluded by a “passion” or period of suffering, which in each volume
occupies a seemingly disproportionate space....After early anticipations (Lk 9:51 =
Acts 19:21) and a detailed journey up to Jerusalem (Lk 17:11-19:48 = Acts 20-21:17)
with the last words of the sufferer (Lk 20-21 = Acts 20:17-38) we have the passion
proper (Lk 22-23 = Acts 21:7-28:10). And then in each case the book ends with a
period of victorious but quiet preparation for further advance”23. Mattil has further
developed these points on the Jesus-Paul parallelism. He finds detailed parallelism
between Jesus and Paul right through the two volumes of Luke: the Law, preaching in
synagogues, affirmation of the pharisaic doctrine of the resurrection, fulfilment of
Scripture, servant of God, divine necessity, spirit, revelations and angels, signs and
wonders, turning to Gentiles, journey to Rome, trials and passions24.

Paul’s shipwreck and plunging into the deep are the counterparts to Jesus’
death on the cross (Lk 23:26-49; Acts 27:14:24). The storm and darkness during
Paul’s voyage correspond to the darkness and spiritual storm on Calvary (Lk 23:4445; Acts 27:20). The verdict of the centurion that Jesus was a righteous man parallels
that of the natives of Malta that Paul was a god (Lk 23:47; Acts 28:6). The rest and
peace of the three winter months at Malta, when Paul was entirely cut off from the
outside world and old life, is like Jesus’ three days in the grave (Lk 28:50-56; Acts
28:1-10). Paul’s rescue at sea in Malta is a resurrection-from-the-dead parallel to that
of Jesus (Lk 24:1-11; Acts 27:39-44). Paul’s voyage to Rome in the spring, which was
to Paul the entrance into a new life, is comparable to the joyful period after the
resurrection (Lk 24:12-49; Acts 28:11-16)25. Walter Radl believes that this voyage to
Rome should be considered in the context of Luke-Acts: “Die Tatsache der
zahlreichen bisher beobachteten parallelen zwischen Lk und Apg läßt zwangsläufig
die Frage aufkommen, ob nicht auch in den letzten beiden Kapiteln der Apg solche
22
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Parallelen zu finden sind”26. Just as the suffering of Paul corresponds to that of
Jesus, the death of Jesus must also be reflected in Paul. In fact the passion of Paul
mentioned in Acts 21:27 is a suffering unto death (Todesleiden). The speech at
Miletus which was given a little earlier has the form of a farewell speech before the
death. It is Paul’s last will, his testament27 . Radl states that it is natural that “nach
der Darstellung seines Prozesses auch die des Todes und der Auferstehung zu
erwarten”28. Luke writes like a Hellenistic writer. The motive of death and
resurrection is found in the literature of Greek novels. In ancient literary work it
signified death even when in reality there was only a danger of death or an apparent
death. Similarly, a rescue from such a danger of death equalled resurrection. In this
type of literature the heroes go through a symbolic death and then a resurrection.
There was not a strict boundary line dividing death and the danger of death.
Similarly in LXX as well as in the NT, the Greek word qa,natos can mean both
death and the danger of death. So Radl concludes that the shipwreck and the rescue
in Acts 27 meant Paul’s death and resurrection, the climax of the parallels between
Jesus and Paul29. Such parallelism does exist between Jesus and Paul as well as
between Jesus, Peter and Stephen. But the scholars do tend to exaggerate a bit when
they see too many parallels. It is not too clear whether Luke intended to create them
or it was just coincidental and historical. The use of the verb paradi,dwmi with
reference to Paul at the beginning of the voyage-narrative does indicate that Luke
visualizes the destiny of Paul in the way and manner of Jesus.

2.4.1.4 The Centurion: This name refers to “a Roman military officer, corresponding
in number of infantry commanded by him (100) to the modern captain, but in his
status like our non-commissioned officers” 30. There were ten centurions in a cohort
and sixty in a legion. The number of centurions in the legion seems to have remained
the same, even when the number of legionary soldiers increased or decreased beyond
the usual six thousand. There was a difference between a legion and auxiliary
centurion; only the first were appointed by the Emperor himself31 . Moreover the
26
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auxiliary centurions did not need to be Roman citizens. Although theoretically the
centurions were subject to the six legionary tribunes, and often deferred to them
(Acts 22:26), yet the centurions were the actual working officers, the backbone of the
army. The discipline and efficiency of the legion as a fighting unit depended on
them. Polybius describes their type: “centurions are required not to be bold and
adventurous so much as good leaders, of steady and prudent mind, not prone to take
the offensive or start fighting wantonly, but able when overwhelmed, and hard
pressed to stand fast and die at their post” (History vi. 24). As Career men, the
centurions were the most experienced and best informed men in the army. The office
was the highest to which an ordinary soldier might aspire.
The centurion was responsible for discipline, hence the vine-staff (vitis)
emblem, which he knew how to use on the backs of men. This would include
supervision of scourging and the execution of capital penalties (Tac. Ann.1.6; 16.9
etc.; Mt. 27:54; Mk 15:39, 44, 45; Lk 23:47). Then he had the responsibility for drill,
inspection of arms, quartermaster duties, and command in camp and field. He
assigned details to his men, and might be bribed to the point of exacting tribute. Most
centurions were promoted from the ranks; others came in as direct appointments
from the equestrian order or transferred from the elite units in Rome. Promotion over
a long career could take a man from junior centurion, hastatus posterion, of the tenth
cohort to first centurion of first cohort, primus pilus. There was no fixed period of
service for a man once he reached the centurionate – he could stay in the office till he
died32 .
Centurions figure in the NT more than any other Roman officers. The NT
lists three different rendering for centurions. Mk uses the Latinism o` kenturi,wn
(15.39, 44, 45); in Mt we find o e`kato,ntarcoj (8:5, 8; 27:54; cf. also Acts 22:25;
28:16); Luke-Acts prefers the Hellenistic Greek translation o` e`katonta,rchj’(Lk 7:2,
6; 23:47; Acts 10:1, 22; 21:32; 22:26; 23:17, 23; 24:23; 27:1, 6, 11, 31, 43, cf. also
Mt 8:13). Q has preserved, under oldest rendering e`kato,ntarcoj (Mt 8:5, 8 diff. Lk
7:2, 6), the memory the of the centurion of Capernaum, for the sake of his great faith.
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Luke exalts the generosity and kindness of these pagans in the Jewish community
(7:5)33. Parallel characteristics are portrayed of the centurion Cornelius.
In the passion story and in the story of Acts the centurions assume other
functions. The centurion is given the charge to oversee the execution of Jesus (Mk
15.39). The confession of the centurion under the cross serves the Christological
statements of the Synoptics. In Acts 21:32 the centurion stays under the supreme
authority (colonel) and has his function within the cohort. Being at the head of the
unit he had the function of carrying out the punishment order or watching over the
prisoners34.

Julius, the centurion, belonged to the cohort Augusta. There is a good
epigraphical evidence for the presence of a cohort Augusta 1 in Syria in the first
century.35 Another possibility is that the Sebasth/ refers to the cohorts called by
Josephus the Sebasteh.noi which was under Agrippa’s I. command36. Broughton
rightly rejects the suggestion that there is a reference to the cohortes Sebastenorum, or
cohorts of Samaritans raised in Sebaste (Samaria). Augusta (Sebaste) was an honorary
title. The cohortes Augustae were Syrian auxiliaries, and Broughton expresses
surprise that a legionary centurion was not found to carry out the task of conveying an
important prisoner to Rome. Perhaps Julius was the best man available; or was the
prisoner not thought of as important, as Broughton assumes. Or, since the appeal was
something of a problem, was there a hope that the prisoner might escape on the way?
“The precise status of Julius is difficult to determine: from the authority which he
assumed when once (from Myra onward) he found himself on board a ship of the
Alexandrian grain fleet, it might be inferred that he was a frumentarius, an officer
charged with supervising the transport of grain (frumentum) to Rome”37. As Johnson
comments, “the identification of the cohort is of interest for historical reconstruction
but of little significance for the meaning of the narrative”38 .
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2.4.2 The First Stage: Voyage up to Sidon 27:2-3
2a evpiba,ntej de. ploi,w| VAdramutthnw/|
2b me,llonti plei/n eivj tou.j kata. th.n VAsi,an to,pouj
2c avnh,cqhmen o;ntoj su.n h`mi/n VArista,rcou Makedo,noj Qessalonike,wjÅ
3a th/| te e`te,ra| kath,cqhmen eivj Sidw/na(
3b filanqrw,pwj te o` VIou,lioj tw/| Pau,lw|
3c crhsa,menoj evpe,treyen pro.j tou.j fi,louj poreuqe,nti evpimelei,aj tucei/nÅ
2.4.2.1 The Ship of Adramyttium: The voyage begins with “the embarking”39 in a
ship of Adramyttium. This place-name refers to a town on the coast of Asia Minor
from where it was easy to find a ship to Rome40. “This port was not far from Troas,
and it (the ship) was probably returning to its homeport, calling at other places on the
coasts of Asia on the way“41. The planned itinerary gives the picture of a ship that
moved in daily legs from one coastal port to another42. It was probably too much to
hope to find a ship sailing directly to Rome; to reach a port in Asia would take the
travellers well on their way and give them a fair chance of finding another ship that
would cover the rest of the journey. Asia here may not mean the province in the strict
sense. It would rather mean the bigger region whose metropolis was Ephesus43 .
2.4.2.2 Aristarchus: The associate of Paul, Aristarchus, is identified as a Macedonian.
In 19:29 his name appears with Gaius and 20:4 qualifies him as a Thessalonian. In
Col 4:10 he is referred as fellow prisoner and in Philemon 24 as among Paul’s fellow
workers. In 20:4 he is named with others and Secundus. Both are described as
Thessalonians.

Here

for

Aristarchus

only

both

designations

are

used.

44

Lightfoot presumes that Aristarchus left the party at Myra (cf. V5), continuing (when
the others changed) in the same ship as far as Adramyttium on his way home to
Thessalonica. Chrysostom45 thought that he was carrying news of Paul to the churches
of Macedonia. He is not spoken of again in Acts.
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It is assumed that if the letters to the Colossians and Philemon are to be dated in the
course of Paul’s Roman captivity, then Aristarchus would have been in Paul’s
company when these letters were written. Ramsay argued that Luke and Aristarchus
must have gone as Paul’s slaves, not merely performing the duties of slaves but
actually passing as slaves46 . In this way one is led to think that Paul had faithful
friends always besides him and his importance in the eyes of the centurion was much
enhanced. “The narrative clearly implies that Paul enjoyed much respect during this
voyage, such as a penniless traveller without a servant to attend on him would never
receive either in the first century or in the nineteenth”47.
Conzelmann regards Aristarchus as a pointer to the way in which Luke’s
information reached him48. Zahn notes that the mentioning of Aristarchus is an
indication how Luke has the details of this voyage49. Schneider holds the same
opinion: “daß er als Mitreisender genannt ist, will der Acta-Verfasser wohl als
Hinweis darauf verstanden wissen, wie er zu seinen Informationen über die Romreise
gekommen ist”50. But for Marshall, “the mention of Aristarchus adds nothing to the
story, and is a sign of authenticity”51.

2.4.2.3 The Port of Sidon: Verse 3a says, “On the next day we put into Sidon”. Te
e`te,ra means on the day after the one last mentioned: here, on the day after leaving
Caesarea. According to Marshall the distance was about 69 nautical miles52.
Kath,cqhmen corresponds to avnh,cqhmen of verse 2: we put out to sea, we put in to land.

The ship sailed north along the coast, aided by the current due to the outflow
from the Nile, and on the following day it reached Sidon. William quotes Smith in
maintaining that “the stopping at Sidon probably was for the purpose of trade”53.
Sidon, a Phoenician port, was a Hellenized city in 24 BC. Augustus made it part of
Ituraea. There is some evidence for the presence of Jews in this city. If the term
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“friends” in this verse refers to Christians, it will follow that Sidon had been
evangelised and a church was established there. We have no evidence for this at so
early a date. Eusebius54 makes a reference to martyr, Zenobius, a presbyter of the
church at Sidon. Bruce mentions that “there was a Christian community, founded
probably during the persecution and dispersion that followed the death of Stephen”
(11:19)”.55
2.4.2.4 The Kindness of Julius: The text says “Julius treated Paul kindly”. Julius, who
showed Paul kindness, is like some of the other “good” centurions in Luke-Acts (cf.
Lk. 7:2; 23:47; Acts 10:1). Filanqrw,pia was a recognised virtue in the ancient world.
Pesch cites Preining 62ff. to argue that the friendship of the centurion may have come
from his Samaritan heritage56. But the narrator does not indicate this anywhere in the
text. However, this information on the kindness of the centurion has a lot of
importannce in Luke’s narrative: “Lukas hat diese Episode kaum erfunden; sie ist für
ihn jedoch wichtig als weiterer Erweis für die wohlwollende Korrektheit, mit der
Vertreter Roms Paulus begegneten”.57
Filanqrw,pia was regarded as a divine and human virtue in ancient times. It is
a key word in the Hellenistic period, in literature as well as in the papyri and the
inscriptions. The Stoics defined it as “a kindly disposition in human interaction”58 . In
this sense the word has been used in the book of wisdom: For wisdom is a kindly
spirit -fila,nqrwpon ga.r pneu/ma sofi,a (Wis 1:6). The righteous person needs to be
kind. Through such works thou has taught thy people that the righteous man must be
kind - evdi,daxaj de, sou to.n lao.n dia. tw/n toiou,twn e;rgwn o[ti dei/ to.n di,kaion ei=nai

fila,nqrwpon (Wis 12:19).
This goodness is expressed as solicitude, in a willingness to serve, and in effective
liberalities; it is a kind of generosity59 . In the Hellenistic period, it is the virtue of
benefactors, especially of gods who offered protection and providence to people or
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toward a particular city60 . Such a thought is also found in the letter to Titus. The
author of this Letter speaks of the sinful and shameful ways with which the people
had lived until “when the goodness and loving kindness (h` crhsto,thj kai. h`

filanqrwpi,a) of God our Saviour appeared“ (Titus 3:4). Filanqrw,pia is thus used to
express the divine mercy to all humanity; it implies a gracious and broad generosity
that gives and forgives. “In English this word is thoroughly secular. But the Greek
Fathers, especially St. John Chrysostom and the Eastern Liturgy retained this word as
a divine epithet”61. Because the Hellenistic sovereigns were supposed to represent
God on earth they needed to possess these divine qualities of Filanqrw,pia 62. A ruler
was expected to be quick to forgive, showering benefits upon his subjects and
bringing peace and harmony. On the other hand, he too expected “philanthropy” and
affection from his people. Originally this word did possess a comprehensive sense of
a friendly relation.

Like Julius, the other two important centurions who are known for their
goodness in Luke-Acts are the centurion of Capernaum and the centurion Cornelius.
Cornelius, too, like Julius, is specified by name and cohort: There was a man in
Caesarea, Cornelius by name, a centurion of the cohort called the Italian (Acts 10:1).
He is the first Gentile to be accepted into the Christian community. The centurion of
Capernaum is lauded by Jesus for his faith. His faith in fact amazes Jesus: When Jesus
heard this he marvelled (evqau,masen ) at him, and turned and said to the multitude that
followed him, ‘I tell you, not even in Israel have I found such faith’. (Lk 7:9).
Interestingly this is the only expression of Jesus’ amazement in Luke. The kindness
that Julius shows to Paul parallels the kindness of other two centurions. In all the three
centurions we find a love and devotion to the people of Israel.

2.4.2.5 Friends of Paul: The centurion permitted Paul to go to pro.j tou.j fi,louj, his
friends, and these would naturally be Christians. That a captive frequently had access
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to friends and associates is shown in the note on Acts 24:2363: Then he gave orders to
the centurion that he should be kept in custody but should have some liberty, and that
none of his friends should be prevented from attending to his needs; It was possible
that “the Friends” was already a term denoting Christians64. Luke has not specifically
mentioned a Christian community in Sidon, but it could be included among the
churches of Phoenicia referred to in 11:19 and 15:3.65
The word fi,loj appears 28 times in the NT of which 17 times in Luke-Acts.
Luke introduces this word in places where it is not found in parallel passages (Cf. Lk
7:6 with Mt 8:8, Lk 12:4 with Mt 10:28; Lk 15:6 with Mt 18:13; Lk 21:16 with Mk
13:12 par). He usually does not call Jesus fi,loj except in Lk 7:34, which Luke has
taken from the logien source. Everywhere Luke applies the secular meaning to this
term. First of all fi,loj is used as friend in the sense of “some one near”, “known
well”, similar to suggenh,j (Lk 14:12; 15:6, 29; 21:16 as well as Acts 19:31 where the
Asiarchs were well known to Paul)66. In the NT Luke alone couples the word fi,loj
with the words suggenh,j and gei,ton as in Acts 10:24; Lk 15:6, 9 (cf. Lk 14.12;
21:16)67.
From ancient times on there existed a strict bond between friend and tablefellowship. The parables of Lk 11:5-8 illustrate this. In these 3 verses fi,loj appears
four times. Thrice it is almost like a good neighbour (v 5. 8) and once as a loving
guest (v 6). Both relationships of neighbourhood and hospitality involve a sacred
duty. One must be there as a neighbour and guest to his friend. The friend can plead
and can be pleaded with.
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Friendship means service, caring, sacrifice to the point of offering one’s life68.
Therefore the friend can plead and can be pleaded with (Lk 11:5-8). The friends of the
centurion of Capernaum are ready to serve him (Lk 7:6). The centurion Cornelius is
willing to share with his acquaintances and friends the greatest experience of his life
which was proclaimed to him through Peter (Acts 10:24). In Ephesus, the friends of
Paul, supposedly pagans try to protect the life of Paul: Some of the Asiarchs also, who
were friends of his, sent to him and begged him not to venture into the theatre (Acts
19:31). Only in this context and in Acts 27:3 Luke clearly speaks of the friends of
Paul. In Acts 9:25, Luke makes reference to the disciples (maqhtai.) of Paul. Perhaps
among these were also friends because never again we hear of the disciples of Paul.
But Paul, in his letters, does not use the words fi,loj and maqhtai., instead he prefers
to use the words adelfo,s and te,knon.

Did Luke use the term “friend” for Christians? John applies this usage in 3 Jn
15. The more frequently used title in Luke and John is adelfo,i. The other title is ivdioi
(Acts 4.23; 24:33). It is possible that the Christian communities that lived in the
Hellenistic region borrowed this title for their self-recognition from the other
Hellenistic groups. Most probably the primitive Christian community had it from
tradition from the circle of disciples. Only Luke69 and John tell us that Jesus called his
disciples his “friends” (fi,loi). Behind this may stand the thought from John 15. Luke
as well as John may have taken this thought from Hellenistic “Hofstil”. This title

fi,loi was no more used in the later church, but continued in Gnostic groups.

2.4.2.6 Being Cared For: Paul was allowed to go to the friends in order that he might
evpimelei,aj tucei/nÅ The verb Tugca,nw is found often in Luke and often stays in
genitive of things - Lk 24:2; 26:22; 20:35.
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Besides this positive image of a friend, Luke gives also negative nuances: “You will be delivered up
even by parents and brothers and kinsmen and friends, and some of you they will put to death; you will
be hated by all for my name's sake. But not a hair of your head will perish. By your endurance you
will gain your lives” (Lk 21:16f.). Cf. Mk 13:12 and Mt 10:21. This is not just the eschatological
motive but life-experience of the time. In pagan as well as Jewish surroundings one finds the worries,
warnings and lament for the unfaithfulness of friends.
69
Cf. Lk 12:4. In a few parables and images has this thought: God is the friend of humans, especially
of the disciples. Cf. Lk 11: 5-8. God is the best friend who grants the prayer of his friends.
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The Greek noun evpimelei,a means care, solicitude or attention; and the verb
evpimele,omai means to take care of or attend to 70. These terms are abundantly used in
the koine, notably in the papyri and the inscriptions. But they are rare in the NT. So
we need to look for parallels from pagan sources. From Plato on evpimelei,a is used for
the attention and care given to a sick or disabled person. This meaning is retained by
the medical writers, notably Hippocrates and Galen71. By extension, evpimelei,a was
used for the effort and care expended on any task whatsoever. In a special sense it was
used for a public duty or function72 and especially for the care and devotion shown by
parents or nurses to children73 .
The verb evpimelei,n also has a medical connotation, attested only by Luke in
the NT. The good Samaritan, after dressing the victim’s wounds, takes him to the
hostelry where he takes care of him (kai. evpemelh,qh auvtou/), probably by watching
through the night; and when he leaves, he tells the innkeeper to “take care of him”
(VEpimelh,qhti auvtou/) (Lk 10:34-45). The reference here is not so much to remedies or
medical treatment per se but to watchfulness and health-care in the broad sense of the
term. At least it is in this sense that the word is copiously attested to in papyrological
letters, in a quasi–stereotyped form: “take care of yourself so that you may be healthy
(P.Mert. 62,13). Sometimes the health of children is specified (P.Oxy. 744. 6) 74.

In the present passage Luke no doubt thinks of what Ignatius (Polycarp 1.2)
describes as evpimelei,a sarkikh/| te kai. pneumatikh..Å “Als der zum Tode verurteilte
Bischof Ignatius von Antiochien um 110 n. Chr. auf dem Landweg nach Rom
transportiert wurde, damit er dort zur Volksbelustigung den wilden Tieren
vorgeworfen würde, waren die Gemeinden unterwegs über die Route informiert.
Seine Glaubensgenossen hatten an den Zwischenstationen freien Zugang zu ihm.
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Cf. Spicq, Art. “evpimelei,a”, in: Theological Lexicon of the NT ll, 47.
Ibid. 48; “In the third century BC, a decree of Cos honours a physician: “he performed evpimelei,a for
the citizens according to the healing art”. It goes on praising him for his good will and evpimelei,a. At
Gortyn, the physician Hermias for five years cared for citizens, the metics, and the allies: “he
performed evpimelei,a and saved them from great danger”.
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For example, Termouthis raised little Moses pollhs evpimelei,a ; 21 May AD 26, in a nurse’s
contract, “the declarer undertakes to give complete care and help to the infant, as is her duty (P. Rein.
103, 17; cf. BGU 1106, 28, from 13 BC;); cf. Ceslas Spicq op., Art. “evpimelei,a”, in: Theological
Lexicon of the NT l1, 50.
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Ibid.
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Wahrscheinlich wurden die Wachen bestochen (Ign Röm 5,1)75. Paul’s Christian
friends would give him both.

2.4.2.7 The Function of Verse 3: Tannehill explains the purpose of this verse in an
interesting statement: “The chief function of verse 3 is to establish a positive
relationship between Julius and Paul. The visit in Sidon has no further function in the
plot, but the relationship between Julius and Paul does”76. This friendship has a very
important role in these two chapters. As the narrative continues one discovers that
“the friendship and trust between Julius and Paul contribute to the rescue of the whole
ship’s company”77.
2.4.3 The Voyage from Sidon to Myra (27:4-5):
4a kavkei/qen avnacqe,ntej
4b u`pepleu,samen th.n Ku,pron dia. to. tou.j avne,mouj ei=nai evnanti,ouj(
5a to, te pe,lagoj to. kata. th.n Kiliki,an kai. Pamfuli,an diapleu,santej
5b kath,lqomen eivj Mu,ra th/j Luki,ajÅ
2.4.3.1 Sailing Under the Lee of Cyprus: Luke does not tell us how long the ship stayed
in Sidon. They again put out to see. The aorist passive participle avnacqe,ntej literally
signifies a movement from a lower to a higher point. Ku,pron,, Cyprus, is an island off
the south coast of Asia Minor78. From 22 BC this island was a senatorial province. The
presence of the Proconsul Sergius Paulus on this island is mentioned in Acts 13:7. The
Christian message came to this island through Hellenists, already before Paul (cf. Acts
11:19). Acts 15:39 mentions that Barnabas came with Mark to this island. In Acts 21:3
Paul sailed on the other side of Cyprus: When we had come in sight of Cyprus, leaving
it on the left we sailed to Syria, and landed at Tyre; for there the ship was to unload its
cargo”. In Acts 13:4 Luke narrates that “being sent out by the Holy Spirit, they went
down to Seleucia; and from there they sailed to Cyprus. Commenting on this island
Eckey sates,”die Ruinen dieser in der Christenheit durch den Hl. Nikolaus, der dort zu
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Cf. J. A. Fischer, Schriften des Urchristentums 1, 186f. Citation taken from Wilfred Eckey, Die
Apostelgeschichte, 558.
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Robert C. Tannehill, The Narrative Unity of Luke-Acts, vol.2, 331.
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Ibid.
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For further knowledge of this island see Szu.Chuan Lin, Wundertaten und Mission: Dramatische
Episoden in Apg 13-14, 45-48. He briefly deals with both the geography and history of this island.
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Anfang des 4.Jh.s Bischof war, berühmt gewordenen Stadt sind heute großenteils durch
angeschwemmten Boden zugedeckt”79.
Having put out to sea they sailed under the lee of Cyprus. The aorist indicative
u`pepleu,samen means to sail under the shelter of (for protection from the wind), to sail
or move along beside some object which provides a degree of protection or shelter.
“In nautical parlance it means to sail under the lee, meaning to have the protection
from severe wind offered by a land mass”80. In an effort to protect the ship from
stormy winds they sail under the lee or sheltered side of an island. In the words of
Johnson, “they were hugging the shore rather than risking the open sea”81.
From Sidon to Myra the direct route was by the west of the island of Cyprus.
And it was this route which had been followed, in the reverse direction, when Paul
sailed from Patara to Tyre (21:1-3). But this time there are difficulties: “Im
Spätsommer weht im östlichen Mittelmeer ein Westwind, der es dem Schiff nicht
gestattet, von Sidon aus in nordwestlicher Richtung die kürzeste Route nach Myra
südwestlich an Zypern vorbei zu wählen“82.
In our present context the text does not clearly tell us which the lee-side of
Cyprus was. This depends on the direction of the prevailing wind. The next verse
gives us a clue. V.5 says that they sailed through the Cilician and Pamphylian seas to
Myra. This means they kept to the north of Cyprus. Barrett holds this view: “This,
unless the ship had trading connections with Salamis and Paphos, would in any case
be the more probable course in an age in which shipping hugged the coastline as far as
possible”83. Marshall believes that it was the east of Cyprus that they sailed through:
“the prevailing winds in the summer and early autumn were west or north-west, and
therefore it was easier for a ship to sail round the east of Cyprus on the lee-side,
keeping close to the coast and taking advantage of the night breeze off the shore”84.
Haenchen, too, has the same view. It is the “east of Cyprus, which protected them
against the west wind which normally blows in the late summer in the eastern
79
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Mediterranean”85. Such an opinion is also given in the comment in the Interpreter’s
Bible: “The prevailing winds in summer being westerly or south-westerly, the ship
would sail around the east end of Cyprus, where as on a former journey (21:3) the
course had been to the west”86.
They sailed under the lee of Cyprus because the winds were contrary. Here we
find the first sign of the difficulties that lie ahead. The voyage to Rome will not be an
easy one. This expression also provides a smooth transition to the next section where
Paul foretells the dangers and damages if they continued their voyage. The adjective
evnanti,ouj (from evnanti,oj) literally means opposite direction. In Mk 15:39 this word is
used to describe the position of the centurion who stood facing (evx evnanti,aj auvtou/)
the cross of Jesus. It means “over against someone”. This word is used in a similar
meaning and in similar context in Mt14:24. After the miraculous feeding by Jesus and
after he had dismissed the crowds, he went up on the mountain by himself to pray.
When evening came, he was there alone, but the boat by this time was many furlongs
distant from the land, beaten by the waves; for the wind was against them (h=n ga.r
evnanti,oj o` a;nemoj). Cf. Mk 6:48. The word is used also in the figurative sense of
attitudes such as: hostile, contrary, opposed to (cf. 1Th 2.15).
2.4.3.2 Sailing Across the Open Sea off Cilicia and Pamphylia: The accusative noun
pe,lagoj means depths (of the sea), the open sea, the high sea as a large expanse of
water, the relatively deep area of the sea or ocean sufficiently far from land as to be
beyond the range of any protection from the sea coast. This word is found elsewhere
only in Mt 18:6. Instead of keeping to the coast of Cilicia and Pamphylia, they sailed
straight across the Pamphylian Bight to arrive at Myra. Pamfuli,a was a province in
the southern part of Asia Minor (cf. Acts 2:10) and Kiliki,a was a province in the
southeast corner of Asia Minor (cf. Acts 6:9; Gal 1:21).

2.4.3.3 And We Came to Myra in Lycia : And so they reach Myra, „der wichtigen
Stadt in Lyzien, deren Hafen Andriake, von dem die Stadt 3,5 km landeinwärts lag,
beliebte Zwischenstation der zwischen Alexandria und Rom verkehrenden
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Getreideschiffe war”87. The aorist kath,lqomen means “they came”, “arrived”,
“landed”. The Port reached at the end of the first stage of the voyage is given in
different forms: Mu,ra (neuter plural) and Mu,ran– (feminine singular). The neutral
plural seems to be more commonly used. y M h read Mu,ra. B 1175 have Mu,rran.
In addition 69 has Smu,rnan, P74 a lat bo have Lu,stran. Smu,rna may be a corruption of
Mu,rra. There is no doubt that Myr(r)a is meant88. It is a city on the south coast of
Lycia in Asia Minor. “Alexandrian corn ships could rarely sail through directly to
Italy from Egypt, but a west wind, or even one slightly north of west, made it possible
to fetch Myra, and thence a north wind would take them to Sicily, from which another
shift of wind back to the west would make it possible to reach Pozzuoli or even
Ostia”89. Commenting on this verse Polhill says: “They likely put in at Andriace, the
port of Myra, which lay some three miles west of the city. Andriace was the chief port
for the ships that supplied the empire with Egyptian grain and especially for those
ships which plied between Alexandria and Rome. Myra was almost directly north of
Alexandria and was a natural port for vessels sailing under the prevailing westerly
wind. A common route for grain ships bound for Rome was evidently from
Alexandria to Myra and from thence north of Crete to Sicily”90. Williams in his
description of Myra quotes Smith: “The stupendous magnitude of its theatre attests
the extent of its former population, the splendour of its tombs, its wealth; in Appian’s
day Myra was on a navigable river, but according to Strabo it lay 20 stadia from the
sea, the river presumably having silted up”91. Johnson believes that the city of Myra
was close to Patara (Pliny the Elder, Natural history 5:1009), where Paul had touched
down on his earlier voyage to Jerusalem (Acts 21:1)92.
2.4.3.4 The Duration of the Voyage: The Western text (represented by 614 2147 pc h
vgmss syh**) has an addition here: the voyage lasted di. h,merwn dekape,nte. This
perhaps was the time it might have been expected to take. The addition shows
knowledge of local conditions. “Unless in the Western text the additional words... are
regarded as genuine and accidentally omitted from the B. text, no explanation is at
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hand”93. Probably this was added by someone who knew the area at a time when the
text of Acts could be handled freely, and the copyists felt free to add what they knew
to be true on the basis of their knowledge.
2.4.4 The Tedious and Effortful Voyage from Myra to Fair Havens (vv.6-8):
6a kavkei/ eu`rw.n o` e`katonta,rchj ploi/on VAlexandri/non
6b ple,on eivj th.n VItali,an
6c evnebi,basen h`ma/j eivj auvto,Å
7a evn i`kanai/j de. h`me,raij braduploou/ntej
7b kai. mo,lij geno,menoi kata. th.n Kni,don(
7c mh. prosew/ntoj h`ma/j tou/ avne,mou
7d u`pepleu,samen th.n Krh,thn kata. Salmw,nhn(
8a mo,lij te paralego,menoi auvth.n
8b h;lqomen eivj to,pon tina. kalou,menon Kalou.j Lime,n aj w-| evggu.j po,lij h=n Lasai,aÅ
2.4.4.1 The Ship of Alexandria: At Myra the first part of the journey comes to an end.
The rest of the voyage is continued in an Alexandrian vessel “belonging to the grain
fleet that piled between Egypt and Rome; it had set out from Alexandria and was on
its way to Rome”94. VAlexandri/noj, is a derivative of VAlexandri,a95 , pertaining to
Alexandria. Egypt was an indispensable source of supply for Rome, providing a third
of the corn used in the year96. The political stability of Rome depended on it. Since
grain was so desperately needed in Rome, Claudius had attempted to insure a regular
supply by means of financial guarantees. He assumed the expense of any loss that a
ship might suffer from storms97. Or as Johnson informs, “Claudius guaranteed
insurance coverage for the loss of the ships and a special bounty for shipments that
came across in the dangerous winter months”98. The ship carrying wheat from
Alexandria to Italy often took the route through Myra99. The significance of this
trading vessel is well-described by Rackham: “Every year an enormous quantity of
grain was shipped at Alexandria for Puteoli or Ostia. The vessels which carried it
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were of an especially large build and the Alexandrian corn–fleet was the most striking
feature in the commerce of the eastern Mediterranean. As any delay in the arrival of
the fleet was the source of great anxiety at Rome, so was it hailed at Puteoli with great
rejoicing. Signalmen were on the lookout to announce its approach, and they were
able to recognise it by the privilege these vessels possessed of entering the bay of
Naples with their topsails set”100. Bruce, too, states that this was a corn-fleet: “That
the ship of Alexandria which was in harbour at Myra when the centurion and his party
arrived there belonged to this fleet is confirmed later in the narrative, when the ship’s
cargo of wheat had to be jettisoned (v. 38)”101. According to Marshall, many of the
ships were run by private enterprise, but they were used by official travellers as well
as by private persons.102
The aorist evnebi,bazein is regularly used for the transitive sense of

“to

embark”, “to put aboard” (evmbai,nein serving for the intransitive). Schneider translates
this verb as “jemanden einschiffen”103. The causative in this type of context may be
expressed simply as “he commanded us”, or the causative may be somewhat
weakened to a form such as in English “he had us go aboard”.
2.4.4.2 Sailing off Cnidus: This stage of the voyage is described in a long sentence
which runs through the two verses and has a rather complicated structure. The present
participle braduploou/ntej is followed by the aorist indicative u`pepleu,samen. It raises
the question whether the participle refers to action before that of the main verb or
covers the whole episode. The verbs in this sentence appear in the following order: 1
present participle (braduploou/ntej) - 2 aorist participle (geno,menoi) - 3 aorist
indicative u`pepleu,samen - 4 present participle (paralego,menoi) - 5 aorist indicative
(h;lqomen).
Barrett explains the variations in the tenses of these verbs: “When these are
considered in the light of a map, it seems to make sense both of the grammar and of
the geography to suppose that the first two participles describe the journey as far as
Cnidus, u`pepleu,samen takes the ship as far as the south coast of Crete, the next
100
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participle and finite verb to Fair Havens”104 . Braduploe,w may be a technical term for
beating105, as euvqudrome,w (16:11; 21:1) may mean to run. But Haenchen notes that
“ancient cargo ships could only sail with a wind which came directly from the
side...Real tacking was unknown to them and could not be carried out on the unwieldy
cargo ships with their one large sail. Paul’s ship is rated at over 1,200 tons laden
weight”106. Braduploe,in occurs nowhere in the NT, and is not common in Greek
generally. Bauer gives this word the meaning “to make little headway”107.
From Cnidus to Myra was only 130 nautical miles108 and should not have
taken the “many days” indicated by Luke. The reason for the slow progress is clear:
the wind did not allow speed, perhaps did not permit the ship to approach Cnidus. The
compounded pro.s (prosew/ntoj) only strengthens the meaning of the verb109. “The
ship could sail only slowly in a direct WNW (Etesian) wind from Myra to Cnidus; it
then took advantage of the N or NE wind to cross over to Crete with a view of taking
the sheltered south side of the island. Even so, however, it was with difficulty that
they coasted half way along the island and eventually reached Fair Havens”110.
evn is used normally to denote the extent of time during which an action takes
place. I`kanai/j is a favourite word in Acts to denote an interval which Luke either is
not able, or does not wish to give precisely: it means “for a fair number” (of days) 111.
It can also mean worthy, fit, sufficient, able. We find the expression i`kano,n evstin (it
is enough!) in Lk 22.38112.

The adverb mo,lij occurs twice in these two verses and also at 14:18; 27:16;
Lk 9:39. Elsewhere in the NT it has only two occurrences. It is a Lucan word;
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probably a word characteristic of the sources of the present story. It means with
difficulty, hardly, scarcely, just barely; a degree which almost equals some point on a
scale of extent, but not acquit113. “There is apparently no local reason why more
difficulty was found in this part of the journey; the current runs strongly north of
Rhodes, and the land breeze would be the same. Probably there were unusually strong
westerly winds”114.
Kni,dus is mentioned only here. Wette calls it as „Halbinsel im ägäischen
Meere zwischen den Inseln Kos und Rhodus“115 . This is a seaport mentioned by
Thucydides as frequented by merchant ships from Alexandria116. It is on a peninsula
at the Southwest extreme of the province of Asia Minor117. Since 129 BC the town
had been a civitas libera under the Roman rule. Bruce states that it had two harbours,
the eastern one being particularly large118 .
2.4.4.3 Under the Lee of Crete off Salmone: The verb u`pepleu,samen was used in v.4,
where it meant, “we sailed under the lee of”. Here in verse 7, after the reference to
Kni,dus and followed by Krh,thn kata. Salmw,nhn, it must mean something like “we
took refuge, sailed for refuge (from the troublesome wind) under the lee of Crete”.
The wind did not allow them to go on. The verb prosew/ntoj comes from prosea,w
which means “allow to go farther”, “to allow to go beyond what is expected”. Twice
in these verses (cf. also v.5) kata. will mean “off”; they did not call at Kni,dus, but
approached it, and reached Crete off Salmw,nh, the headland at the north-eastern
extremity of the island. Salmw,nh is a high ridge of land on the northeast corner of the
island of Crete in the Mediterranean Sea119 . There is some doubt about the spelling of
Salmw,nh and also about its precise location; there are two capes and it is uncertain
which is referred to. Crete itself was brought under Roman rule in 67 BC by Q.
Metellus. It was united with Cyrenaica and made a senatorial province120.
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According to Titus 1:5 Paul left Titus in Crete; this epistle presupposes the
existence of a fairly developed and numerous church in this island. There is no
confirmation of these things in the present narrative. However considerately Julius
treated Paul he will hardly have permitted him to set about evangelising the island.
2.4.4.4 Fair Havens: Even the sheltered south side of Crete presented difficulties to
the navigators, and it was with difficulty (mo,lij) that they coasted (paralego,menoi) as
far as a place called Fair Havens. The participle paralego,menoi (from parale,gomai)
denotes “sailing” or “coasting along”. evggu.j is here constructed with the dative, as at
9:38; in 1:12 it is used with the indeclinable VIerousalh.m . Elsewhere in the NT where
the case is determined it is always genitive. This word has the following nuances121 :
(1) of space near, close to (Jn 3.23); close by, near at hand, neighboring (Jn 19.42);
(2) of time near, imminent, close (Mt 26.18); (3) fig. of close or intimate relationship
near, close to (Eph 2.17).
A port bearing the name Fair Havens still exists; it is sheltered on the west,
open to the east, and would, therefore, give protection from northerly and westerly
winds. It was about five or six miles from a place that has been identified with (and is
said to be still called by local peasants) Lasai,a . The name Lasai,a has some textual
variants. It has the variant Lase,a in B 33 1175 al; Lasi,a in 36 81 945 pc. Haenchen is
right in stating that Lase,a is only a difference in transcription: ai was spoken as e and
often written correspondingly”122. Apparently the place had little else but safety to
commend it.
limh,n is a relatively small area of the sea which is well protected by land but
deep enough for ships to enter and moor. It may be rendered in some languages by a
descriptive phrase, “a place where ships are safe from the storm” or “a place where
ships are never damaged” or “a place where ships may stay”. In 27:12 it is difficult to
know whether the reference of limh,n is to the harbor as a convenient place for the
ships to stay during the winter, or to the port (that is to say, the town at the harbor) as
a convenient place for people to stay during the winter. Some languages make a clear
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distinction between the area where ships stay and where people may stay waiting to
continue their voyage.

2.5 Conclusion: This section of the voyage has introduced the actors of the narrative:
Paul, Julius the centurion, Aristarchus, other prisoners and the Christians at Sidon.
Paul is the chief actor. He is presented as a prisoner. But he enjoys special care and
friendship from the centurion. Aristarchus and the Christian friends at Sidon do not
appear again in the story. The other prisoners, too, are mentioned only in passing.
They appear again only at the end of the ch. 27, just before the shipwreck: The
soldiers' plan was to kill the prisoners, lest any should swim away and escape. The
main purpose of this section is to highlight the friendship between Paul and the
centurion Julius. This theme is developed in the course of the narrative. The
friendship between the two contributes to the salvation of all. Luke wants to indicate
here the importance of co-existence and friendship between the Christians and the
Gentiles of Rome. There are scholars who have argued that the very purpose of LukeActs is to tell the Christian reader the need to live in harmony with the Gentiles of
Rome. While the Christians need to give their total allegiance to Jesus Christ and his
message, they need to show respect and obedience to the Roman state and law. The
co-existence and mutual help between the two will contribute to universal salvation.
This section is in some way foreshadows the difficulties and the damage with
which the voyage will meet. The reader is already prepared to await the difficulties
which Paul and his fellow-voyagers are about to experience. The narrator drives home
this truth by the use of various expressions. They sail under the lee of Cyprus because
the wind was against them (v.4); they sail slowly for a number of days, and arrive
with difficulty off Cnidus, and as the wind did not allow them to go on, they sail under
the lee of Crete off Salmone (v.7); coasting along with difficulty, they come to a place
called Fair Havens (v.8). These are clear indications to the reader as to what he is to
expect as the narrative moves forward. The expression “the winds were against us”
has also been interpreted symbolically: “This incident of the contrary winds might
serve as a parable for the whole of Paul’s life. To be sure, he had many things in his
favour: a good family, Roman citizenship, a brilliant mind, and a sensitive spirit. Yet
not overlooking these advantages, Paul’s life was by and large a struggle against
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winds that were against him. Before his conversion it was the super-sensitiveness of a
fastidious conscience. After his conversion the internal storms were quieted, but the
winds from without continued to rage. His own people made it difficult for him
wherever he went; the primitive conditions of travel placed a heavy tax on one who
set out to carry the Gospel all over the world; his own personal handicaps and
weaknesses were always nagging at him; his friends often disappointed him, and the
officials of Rome condemned him with faint praise. In a very real sense the wind was
against him”123 .

123
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Chapter Three

Paul’s Prophesy and its Immediate Fulfilment
In this section Luke narrates the first intervention of Paul during the voyage to Rome.
Paul foretells the forthcoming danger and loss, not only to the ship but to the lives of
the voyagers as well, if they were to continue the voyage. His words turn out to be a
prophecy. The narrator does not indicate that Paul was inspired by the Spirit. Perhaps
this makes it easier for Paul to modify his statement a little later, that only the ship
will be lost and there will be no loss of life (v.22). “Even though there is no reference
to a divine source for Paul’s warning, we should take it seriously because Paul has
repeatedly been presented as a perceptive and reliable person. Paul’s warning prepares
us, as hearers and readers, for what is coming. Skilled readers have learned to suspect
that items are not included in a narrative unless they have a function in the plot or
characterisation”1. The warning of a disaster is here narrated because it proved true
almost immediately.
Perhaps the warning of Paul comes out of his experience in voyaging. He is
portrayed as a practical man who knows the safe as well as dangerous seasons for
sailing. But the centurion prefers to listen to the captain and crew, rather than to Paul.
Fair Havens is not a suitable harbour to spend the winter and so the majority wants to
resume the voyage and reach as far as Phoenix. “Paul’s warning separates him from
the imprudent decision that is about to be made. It is also a test of the relationship of
Paul and Julius, a test that Julius fails”2. Not listening to Paul and the resumption of
the voyage results in great perils. Soon a tempest blows and the ship is caught up in
the storm. The narrator describes their co-operative efforts to save the ship and their
lives which end up in losing every hope of survival. We can divide this section into
two sub-sections: 1) Paul’s first intervention, and 2) The storm at sea.

3.1 The First Intervention from Paul: (Acts 27:9-12)
3.1.1 Structure: These four verses (27:9-12) are a single unit in themselves as they
contain one unified idea: whether to continue the voyage or not. This narrative unit is
separated from the preceding (v.8) and the proceeding verse (v.13). The preceding verse

1
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narrates the arrival of Paul and his companions at Fair Havens and the proceeding verse
describes the resumption of the voyage from Crete, when the south wind started
blowing gently. We can clearly see four elements in these four verses which suggest to
us a four-fold structure. First of all, there is the context which is clearly indicated by
two genitive absolutes: ~Ikanou/ de. cro,nou diagenome,nou and o;ntoj h;dh
evpisfalou/j tou/ ploo.j. The second gen. Absolute is expanded by dia. to. and an
accusative and infinitive: th.n nhstei,an h;dh parelhluqe,nai. (because the fast has now
already passed). After describing the context, the author immediately narrates the
intervention of Paul. He addresses the audience with the general expression :Andrej
which is followed by his message of warning. The third element is the response of the
centurion who prefers to listen to the captain and the owner of the ship rather than to the
warning given by Paul. Finally, the narrative mentions the resolution of the majority
who resolved to sail as far as Phoenix because Fair Havens was unsuitable for
wintering. Thus we can form the following structure to this paragraph:

1. The context: (v.9)
a) Much time had passed (v. 9a)
b) voyage becoming dangerous (v. 9b)
c) Fast had already gone (v. 9c)
2. The intervention of Paul: (v. 9d-10)
a) Request ( v. 9d )
b) Address formula (v.10a)
c) content: prophesy of injury and loss (v. 10 b)
3. The response of the centurion: (v.11)
Preference given to the advice of the captain and the owner
of the ship
4. The resolution of the majority (v. 12)
Phoenix: a suitable harbour for passing winter

3.1.2 Exegetical Analysis
3.1.2.1 The Context: (v. 9a-c)
9a ~Ikanou/ de. cro,nou diagenome,nou
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9b kai. o;ntoj h;dh evpisfalou/j tou/ ploo.j
9c dia. to. kai. th.n nhstei,an h;dh parelhluqe,nai
3.1.2.1.1 As Much Time had been Lost (v. 9a): The first two statements of this verse
(9a and 9b) are in genitive absolutes. The adjective i`kano,j which means “enough”,
“sufficient” is found 39 times in the NT, out of which 9 are in Luke and 18 in the
Acts3 . ~Ikanou/ de. cro,nou means “a long time”. In Luke 20:9 this phrase occurs in the
parable of the tenants: And he began to tell the people this parable: “A man planted a
vineyard, and let it out to tenants, and went into another country for a long while
(cro,nouj i`kanou,j ).” The same expression with the similar meaning is also found in Lk
8:27 where the terrible state of a possessed man is described: “for a long time (cro,nw|
i`kanw/) he had worn no clothes, and he lived not in a house but among the tombs”. In
Acts 8:11 the expression is used of Simon the magician: “they gave heed to him,
because for a long time (i`kanw/| cro,nw| ) he had amazed them with his magic”.
The expression ~Ikanou/ de. cro,nou relates this section to the previous section in
which the delay of the voyage has been already indicated. The narrator does not
specify for how long they have been in the sea. However, the genitive absolute
~Ikanou/ de. cro,nou suggests that they have spent a considerable amount of time in the
sea. A long time has passed and Fair Havens is not a desirable harbour to spend the
winter. Further sailing is dangerous.
3.1.3.1.2 The Voyage Becoming Dangerous (v. 9b): evpisfalou/j appears only here
and it means insecure or unsafe or a hazardous and dangerous voyage. The word
appears elsewhere in ancient literature. Cf. Josephus, Ant. 16,154. The dangerous
season for sailing began about 14th of September and lasted until 11th of November,
after the latter date all navigation on the open sea came to an end until winter was
over. They were now well into the dangerous season.5
3.1.3.1.3 Fast had Already Gone (v. 9c): The Fast is the day of Atonement, the only
fast day in the Jewish calendar: “on the day of atonement, eating drinking, washing
anointing, putting on sandals and marital intercourse are forbidden” (Yoma 8,1). We
find several references which connect the Day of Atonement with fasting (e.g.
Josephus, Ant 17.165; 14.66; Philo, Moses 2,23; 1.186; 2.193). The Day of
Atonement fell on 10 Tishri; Tishri corresponds to the latter part of September and the
Cf. P. Trummer, Art. “i`kano,j ”, in: EWNT ll, 452-3.
Cf. Barrett, Acts of the Apostles, 1188.
5
Cf. Bruce, The Book of Acts, 481.
3
4
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beginning of October. So the 10 would fall at the beginning of October. Sailing was
not safe at this period. In the rabbinic literature the Feast of Tabernacles which falls
five days later than “the Fast” is often referred to as marking the end of the safe
navigation, and a rabbi who lived about 280 AD is quoted as explaining Isaiah 43:16
thus: “who makes a way in the sea, that is, from Pentecost to Tabernacles”, and a path
in the mighty waters” that is, “from Tabernacles to Dedication”.6
Thus the reference to the Fast has been used as a means of dating the journey.
The Fast, th.n nhstei,an, is introduced by kai. which should mean, “The Fast too or
even the Fast”. This has been held to mean that this particular year the Fast fell late,
later at least than the autumnal equinox7. In 59 AD the date was the 5 th of October; it
was earlier in 57, 58, 60, 61, 62. From this some have inferred that the date of Paul’s
journey was 59 AD.

This dating brings in some problem at 28:11; the shipwreck and the stay in
Malta began by the end of October. The last part of the voyage, after three months,
will, therefore, have begun at the end of January. Obviously sailing was terribly
dangerous in this period. Probably this did not matter much as Claudius had
encouraged the corn trade and the risk at sea was worth the prize from the Emperor8.
Perhaps a great deal is being made to rest on the word kai. which does not need to be
given this quasi-superlative force9. It was late; even the day usually considered as
marking the end of navigation had gone by. There must have been an uncertain
period; p.Shabbath 2.5b.25 reckons sailing to be unsafe after the Feast of Tabernacles,
15 Tishri. On this reckoning the Day of Atonement was late but not impossibly late10.
Conzelmann believes that the reference to three months is a schematic detail: “The
difficulties are diminished if we see this as based on the Syrian-Jewish calendar,
which Josephus used. According to this calendar the year begins on the nineteenth of
October and the tenth of Tishri would be the twenty-eighth of October”.11

6

Cf. Foakes Jackson and Lake, The Beginnings of Christianity 4, 328-9.
Cf. Ibid. Cf. also Behm, Art. “nhstis”, in: TWNT 4, 928-32.
8
Cf. Suetonius, Claudius 18.
9
Cf. Barrett, Acts of the Apostles, 1188.
10
Cf. Marshall, The Acts of the Apostles, 406.
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Why does the narrator make a reference to the Fast? It is rather surprising that in
such a non-Jewish setting, the close of navigation is described by dates from the Jewish
calendar. Luke does point out Jewish holy seasons elsewhere in Acts: Acts 1:12
(Sabbath day’s journey); 12:4 (Passover); 18:21 (the Feast); 20:6 (Unleavened bread);
20:16 (Pentecost). In the above instances we have reasons to believe that the festival
named was observed by one or other of the characters. Did Paul and his Christian
associates observe the Day of Atonement here on the ship? Were there Jews at Lasea
who had done so? Hanson speculates on where Paul could have observed the Day of
Atonement, whether on board ship or at Lasea (if there was a synagogue there)12.
Perhaps we need to ask whether he would have observed the Fast at all (see Gal 4:10).
Deissmann13 finds evidence in a stele from Rheneia that about 150 years earlier the
Jews at Delos were in the habit of celebrating the Day of Atonement. In 1 Cor 16:6,8
Paul seems to combine references to time which, as here, alternate “winter” in one case
with a Jewish festival (Pentecost) in another. But under the present circumstances the
narrator makes reference to the Fast only to indicate that they were sailing in a time that
was really dangerous for sailing. This gives a certain amount of smoothness to the
narrative. The coming danger of shipwreck and much damage was just a natural
outcome and is due rather to their own folly than to a punishment from God. It was the
result of disregarding the season marked for the end of navigation.
3.1.3.2 The Intervention of Paul: (v. 9d-10):
9d parh,n| ei o` Pau/loj
10a le,gwn auvtoi/j( :Andrej(
10b qewrw/ o[ti meta. u[brewj kai. pollh/j zhmi,aj
10c ouv mo,non tou/ forti,ou kai. tou/ ploi,ou avlla. kai. tw/n yucw/n h`mw/n
10d me,llein e;sesqai to.n plou/nÅ

In this situation Paul intervenes. How could he do it being a prisoner? Luke
has already told us that Paul enjoyed a privileged position from the centurion. He is
not an ordinary prisoner. He is a Roman citizen and must appear before the
Emperor. And it was the opinion of King Agrippa that he was innocent. So Paul was
in a position to intervene and warn the centurion of the dangerous voyage they were
going to make. Paul was no stranger to storms at sea and shipwreck (cf.
1Cor.11:25b). He foresees that any plan of sailing further from the Fair Havens was
12
13

Cf. Hanson, Act, 245.
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Cf. Light from the Ancient East, 4 ed., 419 ff.
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a great risk. And so he gave the authorities his advice. It is given in the first instance,
probably, to the centurion, with whom he had established a good relationship.
According to Marshall, “it is a simple warning of danger ahead, such as might be
made by anybody who took note of both the time of the year and actual presence of
bad weather”14 . At the same time the way it is narrated indicates that it is more than a
simple warning. “The fact that Paul speaks with certainty of disaster rather than
merely of the possibility may support the supposition of divine guidance behind his
statement”15.
3.1.3.2.1 Request (v. 9d): The narrator uses the imperfect of the verb paraine,w to
describe Paul’s intervention. One might have expected the verb parakale,in. paraine,w
is used in the NT only here and in v. 22. It means to advise strongly. As J. Thomas
describes, the verb paraine,w means “einen dringenden Rat geben, an sich ohne
Autoritätsgewicht, rein sachlich und ohne den freundlichen Ton des parakale,w”16.
Paraine,w stands between the verb paragge,llw which has the sense of “commanding”
and parakale,w which has a cordial nuance17. The use of paraine,w could be a mark of
a special source for this chapter. It is not a word particularly appropriate to sea voyage
and it does nothing to confirm the view that we have here a Lucan insertion. Since the
prediction that follows in v. 10 was partially proved false we may suppose that Luke
(if he thought about the matter) took it to be Paul’s human opinion, whereas his later
prediction (vv. 22-26) was based on a supernatural communication from an angel18.

3.1.3.2.2 Address Formula (v. 10a): Paul addresses his fellow voyagers with the
word::Andrej. This word appears 44 times in Acts and in most cases it appears in the
vocative case. It is used often by Peter and Paul in their preaching. The vocative
:Andrej is usually accompanied by some other noun (such as avdelfoi, ) in Acts. In his
speech at Athens, Paul addresses the pagans with the expression :Andrej VAqhnai/oi.
Only here and in vv. 21-25, :Andrej is without an additional noun. Perhaps there was
no other word suitable to describe all Paul’s fellow-travellers. It is a mixed group:
pagans and a few Christians. Therefore Paul uses :Andrej, a more universal word that
includes everyone.
14
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The vocative :Andrej is followed by a sentence that has a mixed construction.
It begins with qewrw/ o[ti. As a rule this should be followed by a finite verb. But this is
not so here. The sentence continues with an accusative and infinitive (me,llein e;sesqai
to.n plou/n) which should have followed upon qewrw/ without o[ti. Foakes-Jackson
and Lake explain the difficulty: “The Greek oti.. me,llein is impossible, but it is found
in all the B–text mss, and was not corrected in the Antiochean text. There is no
evidence for the western text, as there is no Greek witness, and the point is one which
naturally disappears in a translation, as it does in the rendering given above. The
mistake is one which any writer might make and overlook in correcting his own
manuscript, though he would scarcely pass it in that of anyone else”19. The
construction has, however, been defended20 . M.1.213 says that there are classical
parallels (Cyropaedia 8.1.25; Thucydides 5.46.39; POxy 2.237)21. The future
infinitive (found in the NT only in Acts and Hebrews) is rightly used with me,llein.

3.1.3.2.3 qewrw/: This verb appears 58 times in the NT of which Luke-Acts has 21
occurrences. It appears mostly in the present and the imperfect tense. Basically it
means “seeing”, “perceiving” and “recognising”. In Acts 4:13 it is used for the
members of the council who saw (Qewrou/ntej) the boldness of Peter and John, and
perceived that they were uneducated, common men, they wondered.... In 28.6 this
verb is used to describe the reaction of the pagan indwellers of Malta who waited,
expecting him (Paul) to swell up or suddenly fall down dead; but when they had
waited a long time and saw (qewrou,ntwn ) no misfortune come to him, they changed
their minds and said that he was a god. In 17.22 Luke puts this verb on the lips of
Paul in his speech to the men of Athens: Men of Athens, I perceive ( qewrw/ ) that in
every way you are very religious. In two occurrences in Acts its object is a
supernatural appearance. In 7:56 this verb is found in the mouth of Stephen who says,
Behold, I see (qewrw/) the heavens opened, and the Son of man standing at the right
hand of God. Similarly in 10:11 it is used in the context of the vision of Peter at
Caesarea where he saw (qewrei/) the heaven opened, and something descending, like a
great sheet, let down by four corners upon the earth. Although often its object is some
19
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supernatural appearance, it is not a technical term for visions 22. In the Gospel of John
this verb often signifies believing.
In the present context Luke does not indicate that the seeing of Paul was in
any way supernatural. It is more from the practical experience of Paul who, because
of his many sea-voyages, is aware of the safe and dangerous seasons for voyage. In
fact the next address of Paul slightly differs from the present. In the present
intervention he mentions the future dangers for the cargo as well for their lives. But in
the next address he qualifies that only ship will be destroyed and that their lives will
be safe. The change in the second intervention is an indication that Luke does not
want the reader to understand that Paul’s seeing is supernatural.
3.1.3.2.4 Injury and Loss (v. 10b): Paul tells that if they continue their voyage, it will
be meta. u[brewj kai. pollh/j zhmi,aj.. u[brewj comes from the noun u[brij which is rather
an unexpected word (appears also in v.21). It is used only in a passive sense in the
NT. It signifies the result of presumptuous invasion of one’s rights by others through
words or actions, insult, outrage, mistreatment (2 Cor 12:10); and also the damage and
injury as a result of natural forces such as wind and weather hardship. The verb
u`bri,zw is used by Paul with reference to his suffering which he had to undergo during
his first proclamation of the Gospel in Philippi ( 1Thes.2:2). In Mt 22:6 this verb is
used in the parable of the marriage feast, to describe the harsh treatment given to
those servants who were sent by the king to invite the guests for the wedding banquet:
the rest seized his servants, treated them shamefully (u[brisan), and killed them. It is
worth noting that here in Mt 22:6 the verb u`bri,zw is put beside the verb avpoktei,nw,
killing. Both signify the acts of mistreatment given to the messengers of God23 . In
Luke 11: 45 this verb is used by one of the lawyers who answers Jesus: “Teacher in
saying this you reproached us (h`ma/j u`bri,zeij) also”. Luke uses this verb for the third
passion announcement of Jesus: For he will be delivered to the Gentiles, and will be
mocked and shamefully treated (u`brisqh,setai ) and spat upon. Here too the verb
u`bri,zw has an added force as it is put besides the verb evmptu,w which means to spit
upon. The verb u`bri,zw is used in Acts 14:5 to describe the cruel treatment given to
Paul and Barnabas at Iconium: When an attempt was made by both Gentiles and Jews,
22
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with their rulers, to molest them and to stone them... In this context the verb is used
together with the verb liqobole,w which means “to stone to death”.
The feminine noun zhmi,a basically means disadvantage or loss and the
corresponding verb zhmio,w means to put someone at a disadvantage or cause loss to
someone24. The word was used in the context of business from the time of Aristotle
and carried a materialistic meaning25. In our context, too, zhmi,a predominantly has the
sense of material loss, the loss of the ship, its goods and human beings as well. Later
on this word carried a spiritual sense. The noun has three more occurrences in the NT:
Acts 27:21 where the same combination of u[brij and zhmi,a, referring back to the
present context; Phi 3:7 and 3:8. The verb is always found in the passive form
zhmio,omai in the NT and it occurs in Lk 9:25 and its parallels in Mt:16 and Mk 8:36
where the idea is losing ones life for gaining the Kingdom. Paul uses the passive
zhmio,omai in 1 Cor 3:15 and 2 Cor 7:9, where it carries the meaning “to lose”. By
using these two expressions, u[brij and zhmi,a , Luke is telling the reader what kind of
disaster is going to follow if the centurion and the crew do not listen to the advice
given by Paul who has been characterised in Acts as a chosen instrument of God26.

3.1.3.3 The Response of the Centurion: (v. 11-12)
11a o` de. e`katonta,rchj tw/| kubernh,th| kai. tw/| nauklh,rw| ma/llon evpei,qeto
11b h' toi/j u`po. Pau,lou legome,noijÅ
12a avneuqe,tou de. tou/ lime,noj u`pa,rcontoj pro.j paraceimasi,an
12b oi` plei,onej e;qento boulh.n avnacqh/nai evkei/qen(
12c ei; pwj du,nainto katanth,santej eivj Foi,nika paraceima,sai
12d lime,na th/j Krh,thj ble,ponta kata. li,ba kai. kata. cw/ro
3.1.3.3.1 Captain and Owner of the Ship (v.11): But the centurion trusted in the
captain and the owner of the ship rather than in what Paul had said. Kubernh,ths was
the steersman or the captain of the ship. It is the noun form of kuberna,w. This verb
means “to steer a ship”27. The word is used in this sense, e.g. Plato, Republic 341cd.
24
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According to Plutarch (Precepts of States Craft 807B), the “helmsman chooses the
sailors and the ship owner chooses the helmsman”28. “The kubernh,ths is rightly
named first, because of his technical knowledge of maritime questions and he
commands the sailors; “he is a professional navigator, and it is he who, if need be,
will order jettisoning the cargo. So he is clearly the master on board, at the head of the
hierarchy. This is why he is called ku,rios and his authority is often likened to that of
a political leader”29.
The etymology of the word nauklh,ros – (nau/n = ship) and (klh/roj= lot or
share) - suggests that he is the ship’s owner and manager. So he is an important
person whose opinions must be heard and taken into consideration. Nauklh,ros is a
rare word and Spicq rightly describes the problem in the following words: “ it took a
storm and the wreck of a great ship and its two hundred seventy-six passengers at the
island of Malta to get the word into the Bible”30. He further adds that “even though
this person is mentioned abundantly, from the sixth-fifth century BC in literary and
papyrological texts, it is very difficult to define his role, although this was a major
figure in the maritime world and in associations of seafaring folk”31 . Many of the
ships in the corn-fleet were in private ownership; some, however, were not, and in
such cases the nauklh,ros would presumably be the man who represented the owner –
that is, the official responsible for the fleet. Only in this passage are ranks
distinguished; elsewhere only the general term nau/tai (sailors) is used. It may be said
that the kubernh,ths and the nauklh,ros would represent respectively the nautical and
the financial interest. It seems strange that later on at the time of the shipwreck the
nauklh,ros and kubernh,ths do not appear. For Conzelmann this is a further indication
that this passage is an insertion.32 ..

Julius prefers to listen to the professionals who suggest continuing the voyage
as far as Phoenix. It is not clear what the difference of opinion was between the
officers of the ship and Paul. The sailors proposed to move from the harbour of Lasea
to Phoenix which was only a few miles away. For they believed that Phoenix were a
28
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safer harbour to spend the winter. However, Paul’s suggestion was that they remain
where they were. The alternative to this is to assume that the sailors were of two
different opinions. The majority wanted to move on as far as Phoenix to spend the
winter there. But the rest wished to move on to Sicily or Italy. When a moderate wind
blew from the south they made an effort to continue their voyage as the minority had
desired. This may not have been the best possible wind for advancing as far as Italy. It
was, however, good enough for reaching Phoenix. The arguments are equally
balanced. It seems far more natural to suppose that the pro,qesis referred to in v. 13
was that of going to Phoenix rather than the original pro,qesis of reaching Italy. On
the other hand, Paul’s words in v. 21 suggest that their intention in sailing was to
leave Crete33 . Whatever it may be, the final decision was left to Julius, the centurion.
It is he who represented the Roman state. He decided that the advice of the experts
should be followed. Ramsay concludes that this was a ship of the imperial merchant
marine; therefore the command would fall to the centurion (a lower ranking officer) if
he were to come on board 34. But Conzelmann disagrees with this and finds no
evidence for an imperial merchant marine. He states that there were corporations
made up of ship owners, which provided supplies for the city of Rome35. In any case
the view of the steersman, the ship owner, and of the majority of the crew was that
Fair Havens was not a convenient harbour to spend the winter. Although this harbour
was protected by small islands it had the disadvantage of standing open to nearly half
the compass.36
Stählin believes that we have here two sources that have been combined: v.11
suggests a Führungsgruppe and v.12 a democratic decision among all (or at least all
free) travelers37. A.D. Nock and others have recognised “an authentic transcript of the
recollections of an eyewitness, with the confusion and colouring which so easily
attach themselves to recollections”38 .

3.1.3.3.2 The boulh, of the Majority (v. 12b): Luke uses the noun boulh, to describe the
resolution of the majority. The verb bou,lomai denotes “a decision of will based on
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deliberate resolve”39. It also has the sense of “having a desire for”, “of desiring
something”, or “seeking”, “wanting” or “purposing”. The noun boulh, denotes
“deliberation” and “taking counsel” in all its stages up to “resolve” and “decree”. In
the NT the noun is mostly used of the divine counsel40 . But in our present context the
noun refers merely to a human desire or resolution. It denotes the desire or resolution
of the majority to sail as far as Phoenix because they find Fair Havens not good
enough to spend the winter. boulh, appears again in this chapter to describe the plan of
the soldiers to kill the prisoners, fearing that they would escape (27:42).

The narrative also tells us the reason for the decision to sail further. Smith
observes that “Fair Havens is so well protected by islands, though not equal to Lutro
(Loutron, a port some 40 miles farther west along the coast), it must be a very fair
winter harbour; and considering the suddenness, the frequency, and the violence with
which gales of northerly wind spring up, and the certainty that, if such a gale sprang
up in the passage from Fair Havens to Lutro, the ship must be driven off to sea, the
prudence of the advice given by Paul may probably be supported on nautical
grounds”41. The significance of this passage is explained differently by Conzelmann:
“Oddly enough, it appears from our passage as if the centurion could make decisions
about the voyage. But Luke does not really mean that. He only wants to show that all
of the important people on the ship disagreed with Paul”42. Conzelmann assumes that
v. 12 connects with v. 8 or 9 and the basic plot continues. The various ranks no longer
play a role. Originally oi` plei,onej meant the majority of the sailors. With v. 11, the
meaning is changed, that is, from 12 we see how this insertion came about43. He is in
agreement with Haenchen who brings in Paul’s prophetic gift here: “Luke has
pondered these words carefully. He gathers from them that there was a deliberation.
Naturally only the important men took part. For Luke these were Paul, the centurion,
the owner and the captain. The majority was for the fateful continuation of the voyage
– thus Paul was against it, because he foresaw the outcome; not as a meteorologist or
thanks to his great experience as a traveller... but from prophetic alliance with God”44.
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Haenchen believes that because Paul was assigned to the transport as a highly suspect
prisoner he could not have played the role with which Luke credits him. Paul’s
experience of sea voyage makes no difference here. “Apart from the fact that he had
not travelled this route before, while the owner of the ship and captain had, we must
consider that Luke does not want to praise Paul as an experienced and weatherwise
traveller, but as a man gifted by God with prophetic foresight. That God later changes
the fate here foretold does not diminish the truth of this prophesy”45.

3.1.3.3.3 Phoenix: a Suitable Harbour for Passing the Winter (v. 12c): Phoenix is
described as a Cretan port facing southwest and northwest. The name is preserved
until today in Phineka Bay, on the west side of Cape Mouros, 34 miles west of Cape
Matala and 33 miles east of the western end of the south coast of Crete. Before a
seismic upheaval of the sixth century AD, which raised the coast level here by tilting
the island from west to east, this bay had two inlets, one facing Southwest and one
Northwest, exactly as Luke says.46
On the east side of Cape Mouros stands the harbour of Loutron. Smith
identifies this harbour with Luke’s Phoenix. He was authoritatively informed that this
is “the only secure harbour in all winds on the south of Crete”47. The identification is
supported by “the fact that it is the best harbour on the south coast of Crete west of
cape Matala, by the alleged preservation of the name in local tradition, and the
indication in Ptolemy”48. But this was not necessarily so in the first century. Besides
Loutron faces the easterly winds, not the southwest and northwest. Smith, however,
argues that the Greek text means that the harbour looks in the direction toward which
the southeast and northeast winds blow – that is, towards the Northeast and Southeast
(and this thinking underlies the ARV rendering, “looking north-east and south–east”).
Bruce is not convinced with this argument. “The only sense that the Greek words can
bear is that the harbour in question faced southwest and northwest, and Phineka bay
fits the description admirably. Its two sheltered inlets (as they then were) are still
marked by raised beaches and the absence of traces of ancient occupation”49.
3.1.3.4 Conclusion: This section of the voyage narrative, first of all, characterizes
Paul as an experienced sailor. He is aware of the season which is safe for sailing and
the season that is dangerous. This picture of Paul is in accordance with Paul’s own
45
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letters which mention the many voyages that he had undertaken. The author describes
Paul as a practical man. The narrative also introduces Paul as a prophet. The implied
audience is aware of the prophetic sayings of Paul up to now. The author has already
characterized Paul as a man of God and a man with visions. Here Paul foresees the
dangers that they are going to occur if they continue their voyage. In 27:10-11 the
discussion centres on the advisability of resuming the voyage, probably to Italy. Paul
foretells the loss and dangers for the cargo as well as for their lives, if they continue
their voyage. By implication the captain and the owner of the ship argue for the
resumption of their voyage, and naturally the centurion decides in their favour.
The decision to set sail for Phoenix in 27:12 depends on, yet is distinct from,
the decision to resume the voyage from Fair Havens in 27:9-11. After the centurion’s
decision in favour of the captain and owner, the issue is not whether or not to set sail
but where to harbour for the winter. The introductory exposition of Fair Havens as a
harbour unsuitable for wintering explains the majority’s resolve to winter elsewhere.
The specification of Phoenix, the preferred winter harbour, as a harbour of Crete
indicates for the first time that the resumption of the voyage to Italy has been
postponed until the spring.

According to Talbert, the theological functions of sea narratives, when seen in
terms of their causality, fall into four categories: 1) Storm caused by gods or God and
outcome also due to gods or God; 2) Storm caused by gods or God and outcome due
to mortals on the ship; 3) Storm due to other than a divine cause and outcome due to
gods of God; 4) Storm due to other than a divine cause and outcome due to natural or
human agents50. He rightly puts Acts27-28 under the third category as the narrator
makes no mention of divine action in sending the storm. The references in this
paragraph, Acts 27:9-12, indicate clearly that the storm and the shipwreck are due to a
false human deliberation. It is due rather to the imprudent desire of the crew and the
majority who look for a better harbour for wintering. Hence one of the functions of
these verses is to state that "the storm and shipwreck were not due to divine
judgement but rather to a natural cause, namely the time of the year”51.
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3.2 The Storm at Sea
3.2.1 Introduction: These verses are organised around the fulfilment of Paul’s
prediction. The story is told in stock fashion: for example, Chion of Heraclea’s midfirst-century novel in letters has a warning not to sail because of weather signs, but the
warning is overridden by the crew; a fair wind blew initially promising a fine trip, but
then there was a terrible gale (letter 4). Similarly the surviving fragment of the second
century AD romance, Herpyllis, contains a prediction of bad weather and a warning
not to sail. The warning is overridden; the sun appears initially but then there is
darkness, thunder, and winds with no prospects of coming out alive52. So in Acts
27:13 the south wind blows gently, leading the sailors to weigh anchor and sail along
the coast of Crete.

3.2.2 Structure: This paragraph narrates the storm in a three-stage intensification:
27:13-15; 16-17; 18-20. “The storm takes its toll first on the ship’s course, second on
the part of the cargo and trappings, and third on the emotional constitutions of the
third and the first person plurals. Each stage of the storm ends with the surrender of
the first or third person plural to the elements”53. So we can frame the following
structure:
1. The first stage: the storm takes its toll on the ship’s course (vv. 1315)
a) Sailing along Crete (v. 13):
b) The Tempest (v. 14):
c) The effect of the Tempest on the course of the ship (v. 15)
2. The second stage: the storm takes its toll on the part of the cargo
and trappings
a) Securing the boat (v. 16)
b) Undergirding the ship (v.17a )
c) Lowering the gear (v. 17b)
3. The third stage: the storm takes its toll on the emotional part of the
third and the first person plurals
a) Throwing the cargo overboard (v. 18)
52
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b) Casting out the tackle of the ship (v. 19)
c) Abandoning the hope of being saved (v. 20)

3.2.3 Exegetical Analysis
3.2.3.1 The First Stage: the Storm takes its Toll on the Ship’s Course (vv. 13-15)
13a ~Upopneu,santoj de. no,tou
13b do,xantej th/j proqe,sewj kekrathke,nai(
13c a;rantej a=sson parele,gonto th.n Krh,thnÅ
14 metV ouv polu. de. e;balen katV auvth/j a;nemoj tufwniko.j o` kalou,menoj Euvraku,lwn\
15a sunarpasqe,ntoj de. tou/ ploi,ou
15b kai. mh. duname,nou avntofqalmei/n tw/| avne,mw|
15c evpido,ntej evfero,meqaÅ

In the first stage the ship resumes its course along the coast of Crete with the
help of a South wind. Shortly thereafter a storm wind out of the northeast overpowers
the ship. At the end of the first stage it bears away the first person plural.

3.2.3.1.1 Sailing Along Crete (v.13): The voyage from Fair Havens to Phoenix should
not have taken a long time. It was just a day’s journey. They were just looking for a
light south wind. This would enable them to get to Phoenix easily. The sentence
begins with a genitive absolute (v. 13a). ~Upopnein is to blow gently: u`po, in
composition = “slightly”54. The mention of south wind is made again in the narrative
in 28:13 which takes the ship from Rhegium to Puteoli. It is interesting to note that
Luke 12:55 mentions no,toj (south wind) in the saying of Jesus where he admonishes
the crowd for their failure to discern the present time: And when you see the south
wind blowing, you say, ‘There will be scorching heat’; and it happens. You
hypocrites! You know how to interpret the appearance of earth and sky; but why do
you not know how to interpret the present time? (Lk 12:55-57). The sailors in our
narrative, too, make a false judgement. They expected that the south wind would
bring them to the desired harbour. But in fact it soon exposed them to a deadly
tempest.
54
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The sailors suppose that they have achieved their purpose (v. 13b). The
narrator applies the verb doke,w for “supposing”. In its 62 appearances in the NT this
verb appears 18 times in Luke-Acts (10 times in Luke and 8 times in Acts)55.
Basically it means “to mean”, “to seem”, “to regard something as presumably true,
but without particular certainty”. Very often it is used to express a judgement which
eventually is proved to be wrong or mistaken. For example the disciples think they
see a ghost when they see Jesus walking on the sea (Mk 6:49). At Athens some of the
Epicurean and Stoic philosophers said that Paul “seems (dokei/) to be a preacher of
foreign divinities” (Acts 17:18). The narrator makes it clear that their judgement
proved to be wrong. Paul himself in his apology before Herod Agrippa confesses how
he himself was wrong in his convictions when he persecuted the followers of Jesus: I
myself was convinced (e;doxa) that I ought to do many things in opposing the name of
Jesus of Nazareth (Acts 26:9). After his miraculous release from the prison, as Peter
came out, he thought (evdo,ke) he was seeing a vision (Acts 12:9). The application of
the verb doke,w in this voyage narrative is yet another example that the judgement of
the sailors will soon prove to be wrong.
The narrator uses the word pro,qesij for purpose. This word is translated by
Schneider as „Vorsatz, Entschluß, was man sich vorgenommen hatte“(Cf. Acts 11:3
and 2 Tim 3:10)56. This feminine noun literally means, “a placing before”, “a setting
forth”, “presentation”, in ref. to the sacred bread set out weekly in the tabernacle or
temple (cf. Lk 6:4; Mt 12:4; Mk 2:26). Lit. the bread of the placing before God. The
second meaning is “plan”, “purpose”, “design of men”. pro,qesij with this meaning
appears twice each in Romans (8:28; 9:11), Ephesians (1:11; 3:11) and 2 Letter to
Titus (1:9; 3:10). Except in two cases it always refers to the “purpose” of God. Luke
uses this word in Acts 11:23. Here we have a description of the church at Antioch.
The church in Jerusalem sends Barnabas to Antioch and when he came and saw the
grace of God, he was glad; and he exhorted them all to remain faithful to the Lord
with steadfast purpose (th/| proqe,sei). In this voyage-narrative, Luke uses this word to
denote a human purpose or plan which in fact was not achieved. The reader is made
aware that this purpose of the sailors was against the proposed plan of Paul which in
fact was a divine plan. The author uses the Greek verb krate,in here with the abstract
noun pro,qesij. But such a usage does not readily fall in with the “rule” for use with it
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of accusative and genitive57. The voyage seemed as good as complete before it was
begun58.
They weighed anchor and sailed along Crete, close inshore (v. 13c). The
natural rendering of a;rantej is “weighed anchor”. This word is used again in v.17 but
with an object. But it does not necessarily require an object. An apparently
intransitive or absolute use is well attested to in contemporary and earlier Greek,
where it carries the meaning of “starting out on journeys” by land59 or by sea60. “It is
characteristic of Luke to repeat the same word and even the same form of it in a
different usage, though in close proximity to its other occurrences”61 . a=sson is the
comparative of agci (which does not occur in the NT). It is used as an elative, “as
near as possible” or “nearer than usual”62. It is found in poetical Greek, and in
Josephus63. Jackson and Lake explain the textual difficulty: “It is curious that just as
in 20:13 in some manuscripts A=sson, the name of the place, is corrupted into qason
(probably meaning the island of the name), so here the African Latin rendering
celerius seems to imply a Greek qasson, the irregular comparative of ta,cion. But a
deeper corruption may be behind it, for the Vulgate reads de Asson, and the Boharic
from Assos, and the Sahidic from Alasos. It must be remembered that Alasos may be
the right orthography of Lasea”64.
3.2.3.1.2 The Tempest (v. 14): It is probably as they round the cape they meet a wind
of hurricane-force called Northeaster, blowing down from the 8056 feet high Mount
Ida. The strong cold wind that blows across the Mediterranean in the winter from a
general north-easterly direction is caused by a depression over Libya which induces a
strong flow of air from Greece. Luke described it as being tufwniko.j65, a word that in
Greek as well as in its English cognate refers to a whirling, cyclonic wind formed by
the clash of opposing masses (“hurricane-force”, NIV). “Der tu,fwn ist wie der Orkan
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ein wirbelnder Wind, aber das Adjektiv tufwniko.j bezieht sich wohl wie bei uns
„orkanartig“ nicht auf die Richtung, sondern auf die Heftigkeit der Bewegung“66.
More specifically Luke designates the storm as the dreaded “Northeaster”, the
deadly winter storm of the Mediterranean known by sailors as the gregale67. The wind
is called (kalou,menoj) Euvraku,lwn. As in 6:9, the use of lego,menon suggests that the
word with which it is connected is strange or foreign. “This may be taken to support
the bastard word Euvraku,lwn rather than an apparently good Greek word such as
Euvroklu,dwn” 68. The MSS p74 , a A B* have the reading euvraku,lwn and the MSS B2,
and 33 read euvrwklu,dwn. The former is a hybrid mixture of Greek euros, “east wind”
and Latin acquilo, “Northeast wind”. The later is the “Southeast wind”. According to
Fitzmyer, “literally the name means, “the east wind that stirs up broad waves”69.
Polhill argues correctly for the reading Euvraku,lw: “The Textus Receptus has
euvrwklu,dwn as the name of the storm, which would seemingly refer to a Southeast
gale, but this is not the dreaded storm of the Mediterranean. The north-easterly storm
is, and this seems to be the meaning of the word euvraku,lwn found in the best early
text witnesses ( P74, a, B A)”70. Euvraku,lwn was once considered a hapax. The KJV
follows a later manuscript tradition which manifests copyist’s attempt to explain
difficult spelling. Metzger (1974:497) claims that this word does not occur elsewhere
in ancient texts. “But this word has since been found in the excavation of a pavement
at Thugga in proconsular North Africa which contains a mosaic design depicting the
winds in a twelve-point format. The Latin term euraquilon occurs in the position
thirty degrees north of east, precisely in the direction of the winds in the gregale71.

In an interesting Article A. Acworth favours the reading euvrwklu,dwn and
designates the wind as a south-easterly gale. He uses this view mainly to prove that
the island where Paul was shipwrecked was not Malta but Melita. Acworth puts
forward the following objections against the alternative reading: euvraku,lwn is a
Greek-Latin hybrid, a word that is not found elsewhere and is naturally suspect. If the
wind was a Northeaster, he asks, why should the narrator describe it by a clumsy
66
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neologism as a SE.-N wind? The ordinary word “kaikias” was available for him.
Moreover the narrator states that the wind blew against the shore, whereas a
Northeaster would blow offshore. Further, they feared that the ship would run
aground on the sandbank between the two entrances to the harbour at Phoenix. This
danger would not have arisen from an offshore wind. And finally the south coast of
western Crete is backed by steep mountains. A dreadful north-easterly wind would
not come from them72.
Hemer challenges these arguments systematically. He finds that the compound
euroquillo is attested elsewhere. The philological arguments of Acworth could be
reversed. The formation of euvrwklu,dwn is also theoretically suspect. “If klu,dwn is
used as a compounding element, presumably to mean gale-force (raising the waves), it
should ordinarily precede the substantial element of the word”73. The Greek euros was
in any case well-established in Latin, even in literature, well before this date, and the
formation euroquilo evidently arose in Latin and was probably caught by Luke from
Latin–speaking seamen. The form eurokulon is quite regular as a translation of the
postulated Latin term. “It is remarkable that in two verses, we get two a[pax lego,mena
for winds – cw/roj and euvraku,lwn – both apparently Latinisms. It is not inconceivable
that the wheat trade between Rome and Egypt had introduced Latinisms into Egyptian
Greek”.74
The wind struck down. Here Luke uses the verb ba,llein which is nearly
always a transitive verb. But here it is intransitive; “the wind rushed down upon
them”75. Otherwise this word is used only for persons. So the wind is conceived here
as a living being76 . A similar opinion is held by Schille: „Intransitive wird sonst nur
von Personen gebraucht; der Sturm ist in der Vorstellung personifiziert verstanden“77.
We can compare this expression to Lk 8:23. It is the narrative of the calming of the
storm: “and as they sailed he fell asleep. And a storm of wind came down on the lake,
and they were filling with water, and were in danger”. However, here the verb kate,bh
is used. But here, too, the wind is personified. Eckey brings out clearly the
significance of the verb ba,llein in Acts 27:14: „Der Euvraku,lwn bemächtigt sich des
72
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Schiffes wie ein böser Dämon. Er reißt es mit und treibt es aus der Küstennähe in die
offene See hinaus“78.
Kata, with a genitive ought surely to be taken here in its primary, spatial sense,
to mean “down from” not “against”. KatV auvth/j more probably means “down from
it” (that is from Crete). Sudden and violent off-shore winds are not infrequent in this
area. “There is a noted tendency of a south wind in these climes to back suddenly to a
violent North-Easter, the well known gregale”79. Jackson and Lake suggest that the
squall from Mount Ida drove them from the Lee of Crete into the steady gale which
had passed right over them while they were coasting. “Mount Athos has always been
famous for such storms, and the situation in Crete was just the same. From Lasea to
Cape Matela there was doubtless perfectly fair weather; on rounding the cape the ship
was met by a violent squall which seemed suddenly to have fallen on Mount Ida and
came rushing down on the water”80.

3.2.3.1.3 The Effect of the Tempest on the Course of the Ship (v. 15): This verse
begins with a double genitive absolute. The verb sunarpa,zw means “to seize
violently”81. The composition with su.n- and the position of the participle, strengthen
the sense. Barrett cites the examples for the use of this verb with similar meaning
from Sophocles, Electra 1150f.; Thucydides 6.104,3; Lucian, Verae Historiae 1.34 82.
This verb appears 4 times in Luke-Acts. It is used in Lk 8:29 to describe the pathetic
condition of the man possessed:”For he had commanded the unclean spirit to come
out of the man. (For many a time it had seized (sunhrpa,kei) him; he was kept under
guard, and bound with chains and fetters, but he broke the bonds and was driven by
the demon into the desert.)”. In Acts 6:12 this verb is used to express the violent
attack on Stephen:”And they stirred up the people and the elders and the scribes, and
they came upon him and seized (sunh,rpasan) him and brought him before the
council”. And in Acts 19:29 sunarpa,zw occurs in the description of violence on the
companions of Paul: “So the city was filled with the confusion; and they rushed
together into the theatre, dragging (sunarpa,santej) with them Gaius and Aristarchus,
Macedonians who were Paul's companions in travel”. The examples indicate that the
verb has some kind of negative nuance. It is used by Luke either to explain the power
78
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of Satan over persons or the power of the evil men over the missionaries. It is not
surprising that Luke puts the same word in the narrative of the voyage. The seizure of
the ship by the tempest is in some way under the power of evil. It is in line with the
Old Testament thought that the sea was a symbol of evil and the dwelling place of
demons.
The ship was seized (by the wind) and was unable to head into it. The
infinitive avntofqalmei/n means face up to. Literally it means “facing the eye” 83.
Perhaps the origin of the phrase lay in the custom of putting an eye on each side of the
bow of the ship84. This verb is used metaphorically in Wisdom 12:14: “nor can any
king or monarch confront (avntofqalmh/sai ) thee about those whom thou hast
punished”. The NJB translates this verb here as “challenge”. This verb also occurs in
the reading of D, h, t, w at Acts 6.10 where the narrator states that the enemies of
Stephen “could not withstand (avntofqalmei/n) the wisdom and the Spirit with which he
spoke”. Haenchen translates the expression avntofqalmei/n tw/| avne,mw as “to bring the
bow into the Wind and anchor in this position”85. Schille too admits the same nuance
and takes the infinitive as “technisch und geht auf den Versuch, das gefährdete Schiff
mit dem Bug gegen Wind und Wogen zu verankern”86.

The sailors “gave way” to the wind. It probably means they shortened sail and
tried to make what progress they could against it. According to Barrett the participle
evpido,ntej stands oddly on its own. According to ND 1.49 it needs a reflexive pronoun.
It is perhaps like the English expression, “we let go”, with no object, reflexive or
other87. Johnson, too, comments on the indeterminate nature of this participle: “The
participle evpido,ntej is somewhat indeterminate (“giving over”), and is taken here to
mean that they stopped fighting the wind, and let themselves be carried”88.

Some MSS of the Western text (614, 2147) amend it slightly to yield “We
gave ourselves to it as it blew, and we furled the sails and let ourselves be driven
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on”89. According to Barrett, “Western Editors evidently felt the text to be
unsatisfactory and added after evpido,ntej, tw/| pne,onti (614 1518 have by a minor slip
tw/| ple,onti) kai. Susteila,ntes ta. istia90 .. It would not be easy to take, tw/| pne,onti
as a complement to avne,mw (before evpido,ntej); it might be a substitute for a noun,
avne,mos having already been used. The meaning is clear and is no doubt what Luke
intended: we gave way to the wind, furled the sails, and ran before it” 91. In any case
they are now out of control and at the mercy of the winds. This is, for obvious
reasons, one of the most common motifs of sea voyage narratives92. Haenchen notes
that the foresail must have been used, or else it would have been impossible to steer
the boat93. Marshall, too, observes that the foresail must have been left in place or it
would have been impossible to steer94. It does not, however, appear that much
steering was being done.
3.2.3.2 The Second Stage: the Storm Takes its Toll on the Part of the Cargo and
Trappings (v. 16-17)
16a nhsi,on de, ti u`podramo,ntej kalou,menon Kau/da
16b ivscu,samen mo,lij perikratei/j gene,sqai th/j ska,fhj(
17a h]n a;rantej
17b bohqei,aij evcrw/nto u`pozwnnu,ntej to. ploi/on(
17c fobou,menoi, te mh. eivj th.n Su,rtin evkpe,swsin(
17d cala,santej to. skeu/oj(
17e ou[twj evfe,rontoÅ
During the second stage the first person plural secure the ship’s boat, which
the third person plural hoist as the ship is swept by the islet of Cauda off Crete. The
third person plural then undertake two emergency measures: first undergirding the
ship, and second, because they are afraid of shipwrecking on Syrtis, they lower the
gear. At the end of the second stage the third person plural, too, are borne away by the
storm wind.
3.2.3.2.1 Securing the Boat (v. 16): And running under the lee of a small island called
Cauda, we managed with difficulty to secure the boat; Helpless before the wind, the
ship was carried some twenty-three miles southeast of Crete, to a small island called
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Kau/da. The noun nhsi,on is a diminutive95, a little island; The island is named with
considerable textual variation. The MSS a*4 A, 33, 81, 614, 945 have the reading
Klau/da. NA has Kau/da, with P74 a2 B 1175 lat. syp. Today the island is known as
Gozzo96. Whatever be the original text, the reference must be to a small island south
of Crete, whose modern name is Gaudes (or Gozzo)97.
The verb u`potre,cw has the same sense as u`pople,w in vv. 4 and 7: "to run
under” (for protection against the wind). The ship came under the southern, lee side of
Cauda, which offered some protection from the violence of the northeast winds. For
the first time the sailors were able to take measures to secure the ship. The sailors
knew that their only hope was in the smooth waters behind Cauda. So they kept the
ship with its head in the wind and let it drift with the right side towards the wind98.

The first operation was to haul the life boat, or dinghy. This was accomplished
with difficulty (mo,lij). Perikratei/j means to have control over something. The
dinghy (ska,fh) was a small boat sometimes towed or sometimes kept on deck, used
for landing or for pulling the ship’s head around or for unloading the cargo. Euroquilo
had hit them so suddenly. And by this time the dinghy may have been full of water.
This made it all the more difficult for them to secure it. The author attributes this
action to the first person plural: “We succeeded, with difficulty, in securing the
dinghy”. “There were certain jobs which only trained members of the crew could
carry out, but any landlubber could haul on the rope, and able-bodied passengers were
pressed into service”99. Barrett states that the purpose for such an operation was “lest
it should be damaged, or should damage the ship, through a collision caused by the
storm”100. For Marshall, “the use of the “We” form here may imply that Luke himself
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helped with the operation, but more probably it is the way in which a passenger or
spectator identifies himself with the action taking place”101 .
3.2.3.2.2 Undergirding the Ship (v. 17a-b): After hoisting it up, they took measures to
undergird the ship. The next step was to undergird the ship. Precisely what it meant is
not clear. Luke says that they used “helps” (bohqei,aij) to “undergird” (u`pozwnnu,ntej)
the ship. The noun bohqei,a means helps or tackle. The only other occurrence of this
noun in NT is in the Letter to the Hebrews where the author exhorts the Christians to
approach the throne of grace with confidence: Let us then with confidence draw near
to the throne of grace, that we may receive mercy and find grace to help (boh,qeian) in
time of need (Hebrews 4:16).

Cra,omai with the dative (bohqei,aij) means to make use of. So they made use
of bohqei,a which means either ropes or sails. It could mean “protective measures” in
the broad sense, or more specifically some kind of nautical tackle such as cables or a
system of pulleys102. Schille calls them extraordinary measures: „Nachdem die
üblichen nautischen Sofortmaßnahmen gescheitert sind, werden außergewöhnliche
Maßnahmen versucht“103. In our context it is probably referring to the cables used to
secure the ship104. These cables that were passed under the ship or around it served to
brace the ship against the waves and prevent it from breaking up. The typhoon is
described by Pliny the elder as “the chief plague of sailors, breaking up not only the
spars but the hull itself105 . As a safety measure, ancient vessels were provided with
cables ready fitted for bracing the hulls to enable them to resist the destructive force
of such winds106 . The undergirding operation is well-illustrated by an Egyptian
drawing of an expedition of Queen Hatshepsut to the land of Punt in the late sixteenth
century BC. This picture is reproduced on a special series of Egyptian postage stamps
issued to mark the International Congress of Navigation at Cairo in 1926 107.
How did the sailors make use of these “helps”? The verb u`pozwnnu,ntej
appears only here in the NT. It is a nautical t.t. used of securing the ship. It means to
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undergird, to brace. The RSV translates it as taking measures to undergird the ship.
There are four possible ways the cables may have been fixed around the ship: (1)
these could have been passed under the ship two or three turns to hold the hull
together. This method is known as “frapping”. This has been used on rare occasions in
more recent times but is not elsewhere attested for ancient ships. (2) The cables could
have been run longitudinally around the entire length of the ship. This is has been
probably used for Roman warships to prevent them from breaking up in battle.
However, this was done while the ships were still in port and not on ships on the open
sea. (3) The cables could have been run vertically within the ship, through and across
the ship’s hold. This method is rather the most theoretical and has not been
convincingly established for ancient ships. (4) The cables could have been run
transversely across the deck of the ship from bow to stern. This practice is wellknown for ancient Egyptian ships. These ships had no beams and they always carried
this cable across the bow to keep the vessel from breaking its back. It has not been
documented for Roman ships. Among the four, the first probably is the most likely;
and this is the one followed by the NIV108. Barrett is not too convinced of this
interpretation: “It seems that the sailors perhaps used the recovered dinghy to frap the
ship, running ropes round it, presumably at right angles to its axis, in order to prevent
it from breaking up under the violence of the waves. The main objection to this
interpretation is that the process described does not seem likely to have done anything
to prevent what, according to the next words, the sailors feared. That fear, however,
was dealt with by what follows”109 .
3.2.3.2.3 Lowering the Gear (v.17c-e): then, fearing that they should run on the Syrtis,
they lowered the gear, and so were driven. The third measure taken by the sailors is
even less clear. Luke says they lowered to. skeu/oj. This noun appears four times in
Acts. In the other three instances it means “instrument”, “vessel” (9:15) or “sheet”
(10:11; 11:5). In all these three cases, the word skeu/oj is used in the context of a
vision: the visions of Paul and Peter. In these visions they are commissioned to bring
the Gospel to the Gentiles. In our context skeu/oj means “the equipment”. Its usual
meaning is a vessel of some kind, or piece of furniture; and here it may denote the
gear or the main yard–arm. This could mean they set the mainsail. KJV follows this
rendering. This is, however, most unlikely as this would either have driven them into
108
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the shoals or would have exposed the sails to the full violence of the wind. Most
probably they lowered the gear for the topsails and only set the small storm sail,
allowing the ship to drift. A third possibility is that they lowered a drift anchor from
the stern that would drag in the water and slow the progress. This is the option
followed by the NIV.
Rackham points out to a better explanation given by Breusing. “He has shown
that it was the custom for the ancients in a storm to lower cables, with weights or
anchors attached, into the sea, in order to retard the vessel (Plut. Moral 507a): and
skeu/oj is used of such a weight or anchor, only to be used in the last extremity (Plut.
Moral 812 d). To retard the vessel was the present need: and this is how the Bezan
text (in Gigas), to which Bede bears witness, understands it – they lowered a weight
to drag the vessel. The sails would have been reefed before now as the Bezan Text in
fact states in verse 15”110. Bruce, too, suggests the same interpretation: “The most
probable account is that they dropped a floating anchor or drift anchor, which was
dragged astern at the end of a rope of suitable length so as to offer the maximum
resistance every time the ship plunged down from the crest of a wave”111 .
Whatever the specific measure taken, Luke states that their greatest fear was
running aground (evkpe,swsin) on the Su,rtij. evkpi,ptw basically means “ fall out of or
down from”; In Acts 12:7 the same verb is used of fetters falling off. As a nautical t.t.
it is used of ships adrift off course or be driven onto rocks, run aground. This verb is
used four times in our narratives: fearing that they should run on (evkpe,swsin) the
Syrtis, they lowered the gear, and so were driven (27:17); But we shall have to run on
(evkpesei/n) some island (v.26); And fearing that we might run on (evkpe,swmen) the
rocks, they let out four anchors from the stern, and prayed for day to come (v.29);
Then the soldiers cut away the ropes of the boat, and let it go (evkpesei/n) (v.32).
Su,rtis, the extensive zone of sandbars and quicksand of the coast of North Africa,
some 400 miles south of Cauda, was notorious as a navigational hazard112. “The
greater Su,rtis (now the Gulf of Sidra) was the eastern, the lesser Su,rtis (now the
Gulf of Gabes) the western, part of the wide stretch of water between Tunisia,
Tripolitania, and Cyrenaica. It was reputed to be dangerous to shipping because the
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water was shallow and the tides caused the sandbanks to shift unpredictably. In 253
BC the Consuls, Gnaeus Servilius and Gaius Sempronius, had been obliged to jettison
their stores to escape (Polybius 1.39.2-4)”113. It is often mentioned in the first century
literature in this regard. Although Su,rtis were some 400 miles to the south of Cauda,
their menace was proverbial114 . The storm was so violent that the sailors considered
them as a very real threat. “Su,rtis is not primarily used as a common noun for
sandbank.... The name, apparently derived from the root Su,rw (draw, drag) occurs
from Herodotus. The metaphorical sense “destruction” evidently derives from the
notorious reputation of the place. The use of Su,rtis as a common noun for sandbank
in modern Greek is also presumably secondary: qis

was the usual word in

antiquity”115.
3.2.3.3 The Third Stage: the Storm Takes its Toll on the Emotional Part of the Third
and the First Person Plurals (vv. 18-20)
18a sfodrw/j de. ceimazome,nwn h`mw/n
18b th/| e`xh/j evkbolh.n evpoiou/nto
19 kai. th/| tri,th| auvto,ceirej th.n skeuh.n tou/ ploi,ou e;rriyanÅ
20a mh,te de. h`li,ou mh,te a;strwn evpifaino,ntwn evpi. plei,onaj h`me,raj(
20b ceimw/no,j te ouvk ovli,gou evpikeime,nou(
20c loipo.n perih|rei/to evlpi.j pa/sa tou/ sw,z| esqai h`ma/jÅ

The first and second stages occur during the first day of the storm; the third stage
occupies the second and third days and many days thereafter. On the second day the
third person plural begin jettisoning cargo because of the severity of the storm and
finally on the third day self-handedly consign the ship’s tackle to the seas. The sunless
and starless sky of many days climaxes the three stages of the storm. It finds its
emotional analogue in the despondent gloom of the first person plural who abandon
every hope of being saved. The issuance of the majority’s scheme for finding a winter
haven is a winter hazard, a storm instead of a shelter from storms, is expressed in the
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storm language of the third stage: ceimazome,nwn (27:18) and ceimw/no,j (27,20) instead
of pro.j paraceimasi,an, paraceima,sai (27:12)116.

3.2.3.3.1 Throwing the Cargo Overboard (v.18): As we were violently (sfodrw/j)
storm-tossed, next day, they began to throw the cargo overboard. sfodrw/j is an
adjectival adverb. It is used only here in the whole of NT. However the related
adjectival adverb sfo,dra appears 11 times in the NT. It expresses almost always a
strong feeling. In the Gospel of Matthew it occurs 7 times and it is always used to
express the feelings of fear or sorrow, with one exception to express astonishment117.
In the Gospel of Luke it is used to describe the young man, who came to Jesus with a
question, as a “very” (sfo,dra) rich man. In the Acts it is used to describe the growth
of the early church: “And the word of God increased; and the number of the disciples
multiplied greatly (sfo,dra) in Jerusalem, and a great many of the priests were
obedient to the faith” (Acts 6:7). Here in the voyage narrative it expresses the
intensity of danger. They were violently storm-tossed. Once again we have a genitive
absolute. The verb ceimazome,nwn is used only in a passive sense in the NT. It means
“to be exposed to bad weather” or “to be tossed in a storm”.
They lighten the load (evkbolh). It is not specified what was thrown out. It may well
have been some of the load of grain, though it later became clear that not all of that
was jettisoned at this time. “The narrator does not say that it was some of the cargo
that was jettisoned, but it cannot well have been anything else. Since the transport of
grain was the purpose of the ship’s voyage, on which the shipowner’s livelihood
depended, the sacrifice of even part of it stressed the desperateness of the
situation”118. As for the throwing over of cargo, Aristotle notes that it is not something
a sane person would do in ordinary circumstances, but it will be done in order to save
one’s life119; the practice is widely attested120 . The author uses the imperfect of poie,w.
“The Greek tense shows that this was not completely done; for indeed, as we are
reminded in verse 38, they had to keep some of the grain for their own wants”121.
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3.2.3.3.2 Casting out the Tackle of the Ship (v. 19): Still the ship was so threatened
that it was necessary on the next day, the third day of the storm, to throw even more
overboard. Again it is not clear what was ejected. Luke referred to it as skeuh,, the
ship’s equipment. Smith suggested that it was ship’s mainyard, the long spar used to
support the mainsail122. This would explain his reference to the sailors doing this
“with their own hands” (auvto,ceirej). This sounds a puzzling phrase since the sailors
had no other means than their own hands. Later MSS ease the sentence by substituting
“we cast out” for “they cast out” and this makes better sense. Or is the point that they
did not have any lifting gear, such as would be available in harbour?123 D. Clark
suggests that both vv.18 and 19 may refer to the jettisoning of the mainyard, taking
evpoiou/nto in v. 18 as a conative imperfect. In v. 18 they “attempt to jettison” it (using
equipment) and fail. On the next day (v.19) they succeeded, using their own hands124 .
3.2.3.3.3 Abandoning the Hope of Being Saved (v.20): And when neither sun nor
stars appeared for many a day, and no small tempest lay on us, all hope of our
being saved was at last abandoned. The storm raged on. Sun and stars were
darkened by clouds, and there was no way to locate their position. The only other
reference in the NT where the terms sun and stars are mentioned together is Lk
21:25. The context here is the death of Jesus. The darkness and the absence of the
sun and the stars indicate divine judgement and divine control over the world and
especially over the wickedness of human beings. This is the Day of the Lord. And
naturally here it has the connotation of punishment. The darkening of the sun is
mentioned earlier in chapter 2 of Acts where Peter cites the prophecy of Joel. Here,
too, it is the sign that the Day of the Lord has come. The word, sun, is used in the
context of punishment in 13:11. Paul punished Elymas, the magician, because he
tried to turn away the proconsul, Sergius, from the faith: “And now, behold, the
hand of the Lord is upon you, and you shall be blind and unable to see the sun for a
time. What exactly does the absence of the sun and the stars mean in the context of a
voyage? Naturally the heavenly bodies are important for the direction of a voyage.
To the pagans it may also indicate that the absence of the sun and the stars meant
that their deities had left them. Perhaps this has a better support with the following
expression “hope deteriorating”. And the spiritual sense provides a good
background to the following section where Paul speaks the words of comfort based
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on the vision and on the faith in his God. Perhaps it is at the moment when they felt
let down by their deities that Paul grasped the occasion to speak of his God who is
going to save them all.
The imperfect perih|rei/to suggests a steady deteriorating situation. The verb
periaire,w means lit. “take away” or “remove” 125. In the voyage narrative it is used as
a nautical t.t., of an anchor lift, raise (AC 28.13); cut off, cast off (Ac 27.40). In our
context it is used figuratively, of hope being given up. Although the emotion is
certainly intelligible in the circumstances, it is also one with literary parallels126 .
3.2.4 Conclusion: The events and actions at the storm are narrated dramatically. The
participants of these actions form two groups: “we” and “they”. Both the first person
plural and the third person plural participate in the alternation, and sometimes
awkwardly so127 :
The third person plural think that they have obtained their purpose (v. 13a)
They weigh anchor and sail along the coast of Crete (v. 13b)
The first person plural give way to it and are driven away (v. 15b)
The first person plural manage with difficulty to secure the boat (v. 16)
The third person plural take measures to undergird the ship (v. 17a)
The third person plural lower the gear fearing that they should run on Syrtis and are
driven (v. 17b)
The first person plural are violently storm-tossed (v. 18a)
The third person plural begin next day to throw the cargo overboard (v. 18b)
The third person plural cast out with their own hands the tackle of the ship (v. 19)
The first person plural lose the hope of being saved (v. 20)
In this section a lot of actions are narrated. It is not difficult for the readers to
identify the participants of these various adventurous actions during the storm. Six of
the actions of the third person plural - weighing anchors, undergirding the ship,
lowering the gear, jettisoning, throwing the ship’s tackle overboard – are in fact
actions of sailors. These actions presuppose sailing experience and training. Therefore
the third person plural should be the sailors and the first person plurals must be the
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passengers. The assumption that a South wind would bring the ship to Phoenix and
the fear of shipwrecking on Syrtis are appropriate for sailors. Naturally the sailors are
in charge of sailing operations. The expression “borne along” is used twice in this
section: in v.15 for the first person plural (evfero,meqa) and in v.17 for the third person
plural (evfe,ronto). The narrator points out two groups as if the two were separate and
yet shared the same experience of the storm. Both groups are in the same boat but
otherwise have nothing to do with each other. The resolve and the responsibility for
resuming the voyage rest with the sailors.128.
Especially in times of danger co-operation is the immediate need. All
differences are to be forgotten. Mutual support and co-operation are a must for the
safety of everyone. This theme of co-operation, which is developed in the narrative,
begins here. Soon after mentioning the storm Luke makes no delay in narrating the
co-operation between the two parties. Paul and the Christian friends form the group of
first person plural. With the other prisoners they form the party of passengers. Luke
wants to convey something of this message to the reader: The Christians and the
unbelievers need to work together for the benefit of all. In this context it is the
physical safety, the deliverance from the death in the sea. But from the larger context
of Luke-Acts it is much more than just physical safety.

The passive expression “being saved” begs the question of agency. If the
reader looks for an answer to the question of agency, the answer is divine agency129.
In the lit. contexts of Acts 27-28 (sea voyages in ancient literature, the Septuagint, and
Luke-Acts) gods, God, and God in Jesus Christ are the agents of deliverance from
death at sea. Ps. 106:23-32 praises the God of Israel for his agency in such
deliverance: Then they cried out to the Lord in their trouble, and he delivered them
from their distress: and made the storm still and the waves of the sea were hushed.
God provides safe passage for the ships in the sea and saves the righteous Noah and
his reluctant prophet Jonah from death by deluge and by drowning (sap 14:1-7; Jonah
1-2). In the Gospels, Jesus comes to the assistance of his disciples in their sailing
ventures on inland seas (Mt. 8:23-27; 14:22-33; Mk 4:35-41; 6:45-52; Lk 8:22-25, Jn
6:16-21). Mt. 8:25 juxtaposes safety, salvation and destruction in the confessional cry
128
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of the disciples for help, “Save Lord, we are perishing”. In Luke, Jesus stills the storm
once the disciples awaken him to tell of their distress (8:4 “we are perishing”).

This section of the voyage narrative is also meant to shed some more light on the
person of Paul. He is depicted as a practical man, someone with a vision. He is an
experienced voyager who knows the good and bad seasons for voyaging. The very
fact that he is able to intervene and warn them about the future danger shows that he
is not like the other prisoners. He enjoys a special rank. This has already been
indicated in the previous section where the narrator mentions that the centurion Julius
treated Paul kindly and allowed him to receive evpime,leia from his Christian friends
at Sidon. Between Paul and the Roman centurion there is a cordial relationship, a
relationship of trust. Paul makes use of his special status to intervene and to warn
them of the dangers ahead. The friendship between Paul and the centurion is
important for the purpose of the safety of all the voyagers. However, in the present
case Julius prefers to trust not in Paul but in the experiences of the sailors. Although
the warning of Paul may have come from his practical sailing experiences, it has also
a prophetic nuance. In the narrative of Acts there are several places in which the
prophetic gifts of Paul are mentioned. Hence the reader who has read the narrative up
to now will have no difficulty in getting this message. The very fact that the words of
Paul come to fulfilment so soon is another indication that Paul is a prophet and his
words are to be taken seriously. Perhaps the immediate realisation of Paul’s warning
moves the centurion to rebuild his trust in Paul and thus further their friendly
relationship. This theme is developed in the course of the narrative.
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Chapter Four

Paul’s Words of Comfort: Gentile mission a Divine
Necessity
4.1 Introduction: In this section of the voyage narrative we have the second
intervention of Paul. The context of the intervention is clear. It is taken partly from
the previous section: they were losing every hope of being saved, as they did not see
the sun and the stars for many days. This hopeless situation is carried on and further
developed at the beginning of this section (v.21). For a long time they have been
without food. Naturally they did have enough food with them but they had no desire
to eat. Their losing hope seems to be the cause of their lack of appetite. In such a
pathetic situation Paul intervenes. This time he does not warn them of the danger but
gives them words of comfort. He does make a reference to their mistake of not
listening to him and resuming the voyage from Fair Havens. However, he assures
them that none of them will be lost. Only the ship will perish and they will be
stranded on some island. Paul is able to give them this good news because, in a vision,
an angel of God told him that it is necessary that Paul must appear before Caesar and
on his account all will be saved. Paul exhorts them to cheer up because he believes in
the angelic message.

This section answers the question regarding the agency of safety as expected
in the context of Luke-Acts. God through two intermediaries, the angel who appears
to Paul and Paul who addresses the third person plural, promises deliverance for all
those on board. Paul’s case for good courage in the narrative world present on 27:1-26
rests upon two proofs, his past experience of God and present faith in the future
promised by God1.

4.2 The Structure: These verses form an independent unit within this voyage
narrative. The lines of demarcation are very clear. The preceding verse (v. 20)
narrates their fading of hope at the absence of stars and the sun in the sky. This verse
can be seen as a climax of the previous section in which the author narrates largely
their fighting for survival in the face of a dreadful tempest. The proceeding section is
1

Cf. Praeder, The Narrative Voyage, 120.
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separated by the temporal qualification, “the fourteenth night”, and by a spatial
qualification: “across the see of Adria”.

The genre of this section too helps us to regard it as a separate unit within this
narrative. Basically this is a genre of speech. It could also be taken as a commission
story in a very broad sense. This section begins with the narration of circumstances of
Paul’s intervention. Then it narrates the address of Paul with reference to his angelic
vision. We can see the following structure:
1. The circumstances (v.21a)
2. The intervention from Paul (v.21b)
3. Words of advise from Paul (v.21c –26):
a)The reference to the previous action (v.21c )
b)Words of courage (v.22a)
c)The prophetic declaration of safety ( v.22 b )
d) The reason for prophetic declaration (v.23-24)
e)The reassurance through faith (v.25)
f)The final prophetic declaration (v.26)

4.3 Exegetical Analysis:
4.3.1 Circumstances (v. 21a): Pollh/j te avsiti,aj u`parcou,shj to,te
The circumstances for Paul’s address are the starvation and the referred damage and
destruction. This is clearly marked at the beginning of this paragraph. A new feature
of the situation is introduced by a genitive absolute. Riccioti translates this part of the
verse as “we being much in want of food”2. avsiti,a refers to a state of having been
without food, frequently with the implication of being caused by a lack of appetite.
BAGD translates this verse as “Since almost nobody wanted to eat because of anxiety
or sea-sickness” 3. James Moulton’s vocabulary of the Greek Testament considers this
term to be a medical term: “And, on the whole, in view of the undoubted use of asitia
in medical phraseology to denote “loss of appetite” from illness... it seems best to
understand it so here, and to think of Paul’s companions as abstaining from food
2

Giuseppe Riccioti, The Acts of the Apostles, 385-6.
Frederick William Danker (ed.), A Greek English Lexicon of the N:T. and Other Early Christian
rd
Literature, BADG, 3 Ed. Based on Walter Baur, 143.
3
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owing to their physical and mental state, and not because no food was forthcoming”4.
The verbal form avsite.w occurs in Esther 4:16 and in 1 Macc 3:17. It carries in these
instances the sense of a fast or hunger. The noun si/toj means grain and so the
adjective avsiti,a means «without grain». The word appears again in Acts 27:33:

tessareskaideka,thn sh,meron h`me,ran prosdokw/ntej a;sitoi diatelei/te

(you have

been waiting for fourteen days now and all this time you have not wanted to eat a
thing). People were short of food, not because there was nothing to eat. All the food
was not thrown out as it is clear later in v. 38. They did not eat because of
preoccupation and fear. It was the “effect of seasickness and general discouragement,
as a result of their being in imminent danger for so long” 5. Such a phenomenon can
often be noticed on a rough voyage, even when there is no thought of shipwreck6. In
the present context this idea of not desiring to eat is strengthened by the verse that
immediately preceded: “all hope of our being saved was at last abandoned (27:20b).
u`parcou,shj7 means to be in a state, normally with the implication of a particular set of
circumstances. Another speech of Paul is introduced by Luke with more or less
similar expression. This was before Paul’s defence before the tribune (21:40)8 . In both
cases it is Paul who tries to intervene and calm the situation. In the ship over the
stormy sea Paul attempts to deal with the situation by allaying their fear; but he seems
to have no success till v. 36.
4.3.2 The Intervention from Paul (v. 21b): staqei.j o` Pau/loj evn me,sw| auvtw/n ei=pen.
At this depressive moment Paul makes his second intervention. “During the distress
hitherto Paul hid himself among them, was one of the crowd, helped with the rest to
throw out the tackling, but now he distinguishes himself, and though a prisoner,
undertook to be their counsellor”9. The RSV translates this part of the verse as Paul
then came forward among them and said. Larkin prefers to translate it as standing «in
the midst of them». He does not agree with the translation of the NIV which renders
4

James Hope Moulton and George Milligan, The Vocabulary of the Greek Testament, 1963, p.85.
Riccioti, Acts, 385-6; cf. also James Moffat, An Introduction to the Literature of the New Testament,
third and revised edition, Edinburgh 1961, p. 297-300: He argues on the basis of medical terms in
Luke-Acts that the author was a physician. He makes reference to avsiti,a and considers this as a
medical term.
6
Cf. Foakes Jackson and Lake, The Beginnings of Christianity 4, 334.
7
Cf. Acts 5:4 and 19:40.
8
For Pollh/j te avsiti,aj u`parcou,shj cf. 21:40 pollh/j de. sigh/j genome,nhj (when there
was made a great silence).
9
Mathew Henry’s Commentary on the Whole Bible, vol. 6: Acts and Revelation, 276.
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«before them»10. The verb staqei,j is used in both transitive and intransitive sense.
Taken transitively it means set, place, put; establish, set up, make stand; put forward;
fix (a day of judgement). In the intransitive sense it has the meaning of stand; stop,
stand still; be confirmed or established; be moored (of boats). Luke introduces Paul’s
speech to the men of Athens with the similar expression: “so Paul standing in the
middle of the Areopagus said” (Staqei.j de. Îo`Ð Pau/loj evn me,sw| tou/ VArei,ou Pa,gou)
Acts 17:22. The root verb i[sthmi appears again in this section. It is used for the
messenger of God who stood before Paul. The narrative indicates to us that Paul’s
standing to comfort his fellow voyagers is the consequence of the standing of the
angel of God before Paul. Commenting on the words - staqei.j ei=pen - in 27:21
Haenchen says, “the author has no real idea of the situation: with the howl of the gale
and the pitch of the ship Paul could not deliver an address as on Areopagus”11. We do
not need to discuss this question as we take this whole narrative as we have it in Acts
and do not invent a new text. Moreover the observations of Haenchen are too
subjective.

4.4.3 Words of Advice from Paul (vv. 21b –26)
4.4.3.1 The Reference to the Previous Action: (v. 21 b-d):
21b :Edei me,n( w= a;ndrej( peiqarch,santa,j moi
21c mh. avna,gesqai avpo. th/j Krh,thj
21d kerdh/sai, te th.n u[brin tau,thn kai. th.n zhmi,anÅ
Literally this part of the verse could be translated as Sirs you ought to have
followed my advice. This is not meant to sound superior, or as an “I told you so”
attitude, but as an appeal for them to listen to him now. Paul reviews the counsel
given at Fair Havens (27:10)12. He has advised them that the voyage would be with
injury and much loss, not only to the cargo and the ship, but also to their lives. The
crew and the majority had not listened to him. In this section he tells them what they
should not have done, using Luke’s favourite dei/. Here we have one of the examples
where dei/ refers merely to a human action. V. 21b refers back to his prediction in v.
10 and at the same time summarises the result of vv. 13-20. Their failure of trust in
Paul contrasts with Paul’s trust in God. Paul reprimands the third person plural for
10

William J. Larkin Jr., Acts (Downers Grove: Intervarsity Press, 1995) 372.
Haenchen, The Acts of the Apostles, 704.
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two errors of judgement: failure of trust and resumption of voyage. This corresponds
to the decision of the centurion and the majority in vv.11-12. The two important verbs
used in verses 11-12 reappear in this section too: v. 21 peiqarch,santa,j, v. 11
evpei,qeto; v. 21 avna,gesqai, v. 12 avnacqh/nai. “Paul was content to bide his time until
spirits were low before offering the gentle reminder that his suggestion at Fair Havens
should have been taken. In other words, if he had been right then, it could be assumed
that he would be worth listening to now, even at this late hour”13.
peiqarch,santa,j means “to obey”, “listen to”. In Hellenistic literature, the
papyri, and the inscriptions it often refers to strict obedience: of rulers to God,
servants to their masters, princes to their fathers, women to their husbands, private
citizens or officials to their superiors, peoples to their conqueror14. However, this is
not the proper verb for obedience in the NT. The proper verb for obedience in the NT
is u`pakou,w which is not synonymous with peiqarce,w . When Paul uses the verb
peiqarce,w in the present context he “does not mean strict submission but voluntary
consent”15. In the present context the verb is followed by a dative pronoun. We find
such a construction in POxy xii. 1411+16 (AD 260). The construction with the
genitive, meaning to obey one in authority, is found both in the Papyri and in the
inscriptions as in the marriage contracts.16
In Acts 5.29 this verb peiqarce,w is uttered by Peter. The high priest
questioned Peter and the apostles and rebuked them for teaching in the name of Jesus
and for disobeying the command given by the council. But Peter and the apostles
answered, We must obey God rather than men (Peiqarcei/n dei/ qew/| ma/llon h'
avnqrw,poij). It is worth noting that in this context, too, the verb peiqarce,w is coupled
with dei/. For Peter and the other apostles it was a divine necessity to obey God rather
than obey men. The verb peiqarce,w appears again at the conclusion of this little
speech by Peter and the other aopstles: And we are witnesses to these things, and so is
the Holy Spirit whom God has given to those who obey him (toi/j peiqarcou/sin auvtw/ ).
In the letter to Titus this verb is used for obedience to human authorities: Remind
them to be submissive to rulers and authorities, to be obedient (peiqarcei/n), to be
13

Everett F. Harrison, Interpreting Acts, 41.
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ready for any honest work (Tit 3:1). Naturally in Acts 27:21 Paul uses this word in
reference to human obedience. The centurion should have obeyed Paul rather than
listen to the advice of the captain and the owner of the ship. The narrator has been
portraying Paul as a man of God, one with a divine mission and one who had divine
communications. By not listening to Paul, they have in fact not listened to God. And,
therefore, they themselves have brought on them the disaster. Listening to Paul was
within divine necessity.
By not listening to Paul they have incurred (kerdh/sai,) injury (u[brij) and loss
(zhmi,a ). The noun ke,rdos is found only three times in NT, all in Paul. But the verb
kerdai,nw occurs 16 times in the NT. It is found only here in Acts. The verb basically
means “to acquire by efforts or investment”, “to gain”17. Since the avoidance of loss
is gain, it can also mean “spare oneself something”, “avoid something”18. It occurs
only once in Luke (9:25) and Mark (8:36) and five times in the Gospel of Matthew:
16:26; 18:15; 25:16, 17, 20, 22. In Matthew this verb occurs mainly (four times) in
the parable of the Talents. It simply means here earning (a talent). The goal of the
merchant is to make money, to generate profits: but ke,rdos is used for all sorts of
advantages and acquisitions. “If there are base profits or sordid gains, there is also the
gaining of souls, and kerdai,nw became a religious term, or rather an apostolic
missionary term, from brotherly correction whereby one gains one’s brother (Mt
18:15) and from Paul’s adapting himself to every type of person in order to gain the
largest number (1Cor 9:22-22) to the husbands whose minds are closed to the word of
God but who will be won without a word by the behaviour of their Christian wives”19
(1 Pet 3:1).
In all the three Synoptics this verb is used in the context of the teaching of Jesus
concerning discipleship:
Mark 8:36: For what does it profit ( kerdh/sai) a man, to gain the whole world and
forfeit (zhmiwqh/nai) his life?
Matthew 16:26a: For what will it profit (kerdh,sh| ) a man, if he gains the whole world
and forfeits (zhmiwqh) his life?

17
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Luke 9:25: For what does it profit (kerdh,saj ) a man if he gains the whole world and
loses or forfeits (zhmiwqei,j ) himself?
In all three cases above the Synoptics make use of both the verbs kerdh/sai and
zhmio,w. In the language of business and diatribe, zhmi,a–zemio,w are normally opposed
to gain and profit, ke,rdw–kerda,inw 20 . It is not surprising that Jesus made use of this
language to teach that gaining the universe would be empty if one lost oneself. In Lk
9:24 Jesus explains his requirements of self-denial and cross bearing for his followers,
“for whosoever would save his life (th.n yuch.n auvtou/ sw/sai) will lose ( avpole,sh|) it.
But whosoever loses his life (avpole,sei th.n yuch.n auvtou ) for my sake, he will save
(sw,sei) it. In 9:25 he inquires, “for what it profit a man if he gains (kerdh,saj ) the
whole world and loses or forfeits(avpole,saj h' zhmiwqei,j ) himself”. It gives a
“warning against finding a basis for one’s life by means of self-preservation. It is no
use securing the Lordship of the world and all its powers, if one’s life is forfeited. The
most important thing that a man has is his life; but paradoxically he must lose it in
order to gain it”21. Paul, referring to his Damascus experience, applied such a
language to himself. The advantages that he had in Judaism he considered
disadvantageous for the sake of Christ: Indeed I count everything as loss (zhmi,an)
because of the surpassing worth of knowing Christ Jesus my Lord. For his sake I have
suffered the loss of all things, and count them as refuse, in order that I may gain
(kerdh,sw) Christ ( Phi 3:7).
The two negative expressions of safety in Acts 27:21-22 ( u[brij and zhmi,a)
relate safety in sea voyaging to Christian salvation. Paul’s reference to the gaining of
damage and destruction (thj kerdh/sai, te th.n u[brin tau,thn kai. th.n zhmi,an )
indicates that “the third person plural have attained to the opposite of safety-salvation.
Conversely, his revised prediction of no loss of life (avpobolh. ga.r yuch/j ouvdemi,a
e;stai) assures his narrative audience that they will acquire the opposite of damage and
destruction, safety-salvation”22.

20
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4.3.3.2 Words of Courage (v. 22a): kai. ta. nu/n parainw/ u`ma/j euvqumei/n\ Paul again
offers advice (parainw/) to his companions in the ship. According to Barrett, the
expression ta. nu/n is perhaps more emphatic than the simple nu/n would be23. Luke
uses the same expression in Acts 4:29 where the believers join together in prayer after
the release of the apostles. They pray for boldness: And now (kai. ta. nu/n ), Lord, look
upon their threats, and grant to thy servants to speak thy word with all boldness. This
language emphasises the intensity of their invocation. The believers intensely invoke
God to grant them to speak his word in boldness. Similarly, Luke puts this expression
in Paul’s speech at Areopagus where Paul makes a bold appeal to his listeners to
repent: The times of ignorance God overlooked, but now (ta. nu/n ) he commands all
men everywhere to repent (Acts 17:30). Here the narrator emphasises his appeal to
repent because God has fixed a day on which he will judge the world in righteousness
(17:31). Paul exhorts his companions to take courage in the face of storm and death.
And obviously Luke begins this exhortation with the emphatic expression kai. ta. nu/n.
The verb parainw/ was already used by the narrator to introduce Paul’s initial
advice to the crew not to sail from Crete. It has the meanings of “to advise strongly”,
“recommend”, “urge”24 . This verb is used in the NT only in v. 6 and here. “The first
case seems more appropriate than this one, since Paul is not really offering advice this
time around, but encouragement. It is typical of Luke, however to use the same word
repeatedly in a small patch of narrative, and never employ it again”25. On this present
occasion Paul’s advice is not of disaster. He offers them encouragement. He asks
them to be of good courage and his encouragement is based on his angelic vision.
Two things are predicted: the survival of all from the shipwreck and the necessity of
Paul’s appearance before the Emperor. His specification of an island as the place for
the future shipwreck anticipates for his narrative audience and the implied audience
the ship’s approach to land in the next sequence.
The verb parainw/ is followed by an accusative and infinitive. It could just be a
mark of literary style26. Luke repeats the exhortation euvqumei/n (to take courage) again
23
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in this speech at v. 25. The verb occurs again a little later in the context of the meal
which Paul has with his fellow travellers in the ship. Paul exhorts them to euvqumei/n.
which means to “cheer up” “keep up one’s courage”27.
4.3.3.3 The Prophetic Declaration of Safety (v. 22b): avpobolh. ga.r yuch/j ouvdemi,a
e;stai evx u`mw/n plh.n tou/ ploi,ouÅ The feminine noun

avpobolh, means “loss”,

“rejection” or “the removal of someone from a particular association”. This verb is
used for the rejection of Israelite by God in Josephus who describes the rejected
condition of the people of Israel as “not of people as such, but repeated loss of their
cities and temples through divine providence”28. Haenchen translates this part of the
verse as “none of you will lose his life, only the ship will be lost” and comments that
this “is expressed with a very choice turn of phrase”29. The words are referring to their
rescue from death in a stormy sea. However, the choice of the word has a significance
beyond this. This declaration of safety from Paul is in some contradiction of what he
had warned earlier before they resumed their voyage from Fair Havens. There he had
warned them that their lives, too, would be in danger. Now he qualifies his previous
statement. Not their lives, but only the ship will be lost. This is a clear indication that
what he foretold earlier was from his own personal experience and what he now says
comes from divine communication.

4.3.3.4 The Reason for Prophetic Declaration: Angelic Vision (vv. 23-24):
23a pare,sth ga,r moi tau,th| th/| nukti. tou/ qeou/(
23b ou- eivmi Îevgw,Ð w-| kai. latreu,w( a;ggeloj
24a le,gwn( Mh. fobou/( Pau/le( Kai,sari, se dei/ parasth/nai(
24b kai. ivdou. keca,ristai, soi o` qeo.j pa,ntaj tou.j ple,ontaj meta. sou/Å
4.3.3.4.1 Temporal Qualification: Paul introduces the grounds (ga,r) for the
encouragement that he offers. It derives from an angelic message, delivered tau,th| th/|
nukti; the dative expresses “time when”, and, unless Paul is speaking in the night
(which seems prima facie unlikely), must mean “the night just past” – last night30.
27
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Larkins translates it as God has sent his angel “this very night” 31. The NIV has it as
“last night”.
Nux is an old Indo-European word, meaning the time when there is no
sunlight. The Greeks were aware of the dreadful character of the night. In mythology
the deified figure of the nux still had a dreadful character32. Night was the main time
for magic, which has particular potency in the hours of darkness. Each night was the
time for a particular demon who is set over it. But night was also the special time of
divine revelations: “If the deity uses for its manifestations the time of the release of
the human consciousness from the purely empirical world of the senses, then the
directions will obviously be found in the dreams associated with this state”33 . For the
Rabbis night is threatened by evil spirits which exercise power during it (eg. Lilith,
bShab., 151b). But the man who knows that the night also belongs to God enjoys the
protection of the Father in the night, too. Therefore, the righteous of the NT does not
fear the demons and other rulers of the night.

The word “night” occurs 16 times in Acts (5:19; 9:24,25; 12:6; 16:9,33; 17:10;
18:9; 20:31; 23:11,23,31; 26:7; 27:23,27,27). Especially in Acts „erscheint nux als
Zeitraum für das Wirken göttlichen Kräfte“34. In a number of cases the night is
combined with the appearance of the Lord or an angel in a vision. In other cases the
night is used for some kind of saving activity, especially of Paul, or the activity and a
plot to kill.

The vision, whether it is the Lord himself who appears (23:11), or a messenger
of God (27:23), or a mortal man (16:9), is a revelation from the supra-human world,
which is in its essentials to be evaluated from a positive religious standpoint. “This
uses night for its manifestations to man because this best guarantees openness to the
revelation”35. The emphasis on the fact that directions are given at night shows that
the author ascribes to them a different character than to revelations given directly by
31
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day, though religious awareness recognises that they are not less divine. The degree of
actuality may best be seen in the formulation in Acts 18:9 (cf. Gen. 46:2). That it is a
relatively lower degree may be seen especially from the context of Acts 16:9.

4.3.3.4.2 The Messenger of God Standing by Paul: From beginning to end, Luke-Acts
employs these emissaries from God to deliver messages and comfort to characters in
the story, as well as acts of deliverance (Luke 1:11. 26; 2:9.13; 22:43; Acts 5:19; 7:26;
10:3; 12:7.23)36. At the beginning of Luke’s Gospel stands the appearance of angel to
Zechariah in the temple (1:8-20), to Mary (Lk 1:26-38), and to the shepherds (Lk 2:814). This appearance of the angel in 27:23 resembles that of the angelic vision to
shepherds in Lk 2:8-14. In both we find the expression Mh. fobou (“fear not”).
Paul is a charismatic figure and has received frequent revelations37 . But these
charisms do not hinder his clear vision of material reality. Paul receives one more
vision. This time it was not from Christ as it was in 18:9-10 and 23:11. It was not of a
man as it was in 16:9. This is the only instance an angel appears to Paul in Acts. In
12:7-11 Luke narrates the appearance of an angel to Peter in the prison. Through the
intervention of an angel Peter is set free from the prison. In the present context
(27:23) Luke speaks of a “messenger of God”. This is in contrast to the other visions
that Paul has in Acts. Why does he speak of an angel here? The reason may be
because the Gentile travellers had no idea of Lord or Christ. Paul could have given
them a brief explanation or used the occasion to make a proclamation of Christ-event.
Luke restrains from such a narrative. “Luke’s contrivance shows him to be an author
sensitive to the severe constraints of the situation”38. He recalls a Paul who displayed
that sensitivity on the occasion itself. A Gentile audience would have no difficulty in
understanding the words “a messenger of the God whose I am and whom I worship”.

The angel first appears to Paul. The NIV renders it as “stood beside me”. The
word pari,sthmi39 , stand by, is a technical term in epiphanies. Its transitive meaning is
present, “bring into one's presence”, “show”, “offer”, “yield”, “dedicate”, “provide”
36
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(Ac 24.13). When taken intransitively it means “stand by”, “be present”, “stand
before” or “stand together” (Ac 4.26). In Acts 1:3 this verb is used to express the
appearance of the risen Lord to the disciples: oi-j kai. pare,sthsen e`auto.n zw/nta ' - to
whom he presented himself alive. The order of words in v. 23a is striking. pare,sth
stands first, though there seems to be no reason why it should bear the emphasis that
this position would give it. According to Haenchen it is Lucan40 . The word itself is
common in the narratives of epiphanies41, angelic visitations etc. (cf. Acts 12:7). It is
interesting that in the next verse another semi-technical use of the same verb appears.

tou/ qeou/ not only precedes a;ggeloj but is separated from it by the relative
clause, which thus receives some prominence. For Haenchen this is specifically
Lucan, like kai. after the relative42. It has often been pointed out that supernatural
visitations and supernatural protection are characteristic of the qei/oj avnh,r43.. It is
characteristic of Luke, recognising this, to point out that though in some respects Paul
may resemble figures represented as qei/oj avnh,r, he is in fact no such thing. He is the
property (ou- eivmi) and the servant (w-|. latreu,w ) of another, who alone can bear the title
qeo,s.44 . “Paul’s specification of the angel of God in 27:23 as “messenger of the God to
whom I belong and whom I serve” is also a specification of the Gentile and nonChristian existence of his third person plural narrative audience. Only such a
specification, instead of the usual “an angel”, “an angel of the Lord”, or “an angel of
God”, distinguishes for them Paul’s God and his messenger from other gods and their
messengers. Although unknown to the third person plural before Paul’s specification,
God intends to save them and all those sailing with Paul”45.
4.3.3.4.3 Paul as a Servant of God: latreu,w
The verb latreu,w comes from the word la.tron which means reward or wages. So the
basic meaning of the verb is “to work” or “serve for reward” and then “to render
services” with no thought of reward and irrespective of whether the one who serves is
slave or free46. This word is rare and is not found in Homer, Plato and Aristotle. It was
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used of bodily services, of workers on the land and of slavery. In some cases it was
used of the service of the gods.

In the LXX latreu,w occurs about 90 times. And most of these occurrences are
in Ex (17), Deuteronomy (25), and Judges (9)47. With a very few exceptions, this verb
is mostly used to translate the Hebrew verb dba which is also used to render douleu,w.
It is noted that the books which frequently have latreu,ein use it mostly when dba has
a religious reference48. When the reference is to human relations, the rendering is
always douleu,w49 . So the verb latreu,w is always used in a religious sense. “The
translators of these books (Exodus, Deuteronomy and Judges) thus attempted to show
even by the choice of their words that the relation of service in religion is something
apart from other relations of service”50. Moreover this verb carried a sacral
significance. Latreu,ein meant more precisely to serve or worship in a cult, especially
by sacrifice. Yahweh says to Moses that the purpose of the Exodus from Egypt is:
latreu,sete tw/| qew/| evn tw/| o;rei tou,tw|, a cultic act. The whole conflict between Moses
and Pharaoh in Ex. 4-10 hinges on this demand: let my people go that they may
worship me in the desert: evxapo,steilon to.n lao,n mou i[na moi latreu,sh| evn th/| evrh,mw|
(7:16; cf.4:23; 7:26; 8:16; 9:1,13: 10:3,7,8,24,26). Latreu,w could be used
indifferently of the cultic worship of the God of Israel or of the worship of pagan
idols.

The demand constantly made on Israel is that they should worship Yahweh
alone and no other gods. Latreu,w meant much more than just external cultic worship.
Rather it contained an expression of the inner attitude, of confident committal to
Yahweh, of conduct. Such a deeper sense can be clearly seen in the way the word is
quite naturally expounded in Dt.10:12ff.: And now, Israel, what does the LORD your
God require of you, but to fear the LORD your God, to walk in all his ways, to love
him, to serve the LORD your God with all your heart and with all your soul. What
Yahweh desires is not just a cultic worship but the right disposition of one’s heart and
the demonstration of this in the whole of religious and moral conduct.
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latreu,w occurs 21 times in the NT51. It is found mostly in Luke-Acts (8 times) and in
Hebrews (6 times). It appears twice in Romans and Revelation, and once in
Philippians and in the second letter to Timothy. The ministry denoted by this verb is
always offered to God. It never refers to human relations or secular services: a) to
sacrificial ministry - This usage recurs in Acts 7:7; 7:42 and Hebrew 8:5; 9:9; 10:2;
13:10. However the distinction between latreu,ein (cultic worship in general) and
leitourge,in (priestly sacrificial ministry), which is so strict in the LXX, is now not
there. In Hebrews 8:5 and 13.10 latreu,ein refers primarily to the sacrificial ministry
of the priests; b) to the ministry of Prayer: latreu,ein is used for the cultic worship of
praise and prayer or in an extended sense it includes every form of divine worship. In
the story of the temptation of Jesus latreu,w carries the sense of “adoration” (Lk 4:8,
Mt 4:10). It stands here in antithesis to the worship (proskunei/n) demanded by the
tempter (cf. also Rev 7:15, 22:3). The verb is also applied for the continual prayer of
Anna in the temple (Lk 2:37) and, by Paul, for the “earnest worship” of Israel for the
fulfilment of the promise (Acts 26:7). Thus the term is used here almost as a t.t. for
the ministry of prayer”52; c) in a generalised sense: latreu,w here refers to the whole
conduct of the righteous towards God. The verb carries this sense in the hymn of
Zechariah: that we might serve (latreu,ein) him without fear (Lk 1:74). The worship
of God to which Zechariah looks forward with yearning is impossible without a true
holiness and a keeping of his commandments. latreu,ein has the same comprehensive
sense in Acts 24:14, where Paul gives the assurance that he serves the God of the
fathers: But this I admit to you, that according to the Way, which they call a sect, I
worship the God of our fathers (latreu,w tw/| patrw,w
| | qew/), believing everything laid
down by the law or written in the prophets. For Paul, following Jesus does not imply
any loss of fidelity to the Law and the prophets.
In Rom 1:9, latreu,w carries a specific missionary nuance. Asserting his
unceasing remembrance of the Roman Christians in prayer, Paul calls God to witness:
For God is my witness, whom I serve (latreu,w ) with my spirit in the Gospel of his
Son, that without ceasing I mention you always in my prayers. The context indicates
that Paul’s service is rendered in the sphere of preaching the Gospel of the Son of God
51
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(evn tw/| euvaggeli,w as in 2 Cor 8:18; 10:14). Hence Paul here refers to his missionary
work. For him missionary work is an act of religious service, the worship which he
offers to God. It is worth noting the addition evn tw/| pneu,mati, mou. Paul here does not
mean that his missionary service is rendered inwardly. Two thoughts are present here:
first, that Paul’s latreu,ein or service, is rendered outwardly in his missionary work,
and second, that is also rendered in his prayer life, the chief concern of which is, of
course, the progress of his missionary work. In this case there is a measure of
oscillation in the term latreu,ein53 . Paul serves and worships God; he renders a divine
service, actively in the proclamation of the message and inwardly in intercession for
the churches and for the progress of the Gospel. This thought would supply the reason
for Paul’s appealing to God as witness of his intercession. As an inner process this is
hidden from his congregation but is well-known to God.

In Acts 27:23 Paul identifies himself as the one who belongs to God and one
who serves God. By using the word in the lips of Paul Luke wants to bring out Paul’s
character as a man of divine service. As in the letter to the Romans, Paul is portrayed
here both as a zealous missionary and a man of prayer. Luke does not explicitly tell us
that Paul has been praying in the ship. The vision that Paul had may be an answer to
his prayer.

4.3.3.4.4 The Words of the Messenger:
4.3.3.4.4.1 Address of Comfort: The angel spoke to him with usual formula of
comfort: Mh. fobou/( Pau/le “Fear not Paul”. Such formulas appear also in Lk 1:13,
30; 2:10. The verb fobe,omai is used in the LXX and the NT only in the middle 54. It
means 1) to fear, be afraid; 2) to show reverential fear of men and of God55 . There is a
characteristic difference between Israel’s relationship with God and the religious
attitude of the Greeks. The Israelite can stand before God in fear and love. God is
great, mighty and terrible (Deut. 10:17f.). Nevertheless he is gracious to man (Deut.
6:5, 13). Thus we can understand the frequent address to man which passes right on
into the NT: “Fear not” (Gen.15:1; Jdg 6:23; Is 44:2 etc). God’s grace and favour do
53
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not abolish the solemnity of the address. It demands man’s total obedience (Amos
5:6f. Hos 6:6). The fear of God is the first essential motive in the laws of the
Pentateuch (Lev. 19:14, 32; Deut 13:11; 17:13etc.)56.
fobe,omai occurs 95 times in the NT, mostly in the Gospels (58 times) and in
the Acts (14 times). Besides the general meaning, we find in the NT the expressions
over the fear in the face of God’s powerful deeds or his commands as well as fear as
the basic moment of faith. This fear that people experience when they encounter God
or his messengers may be seen in the accounts of the miracles of Jesus and the
apostles and also in the appearance of Christ and the angels. For example, the
command “fear not” occurs in the account of Jairus’s daughter.

4.3.3.4.4.2 The Message:
4.3.3.4.4.2.1 Paul Must Stand Before the Emperor: There were two promises given by
the angel. The first was the dominant one – Paul would appear before Caesar. This
was God’s purpose, and it would not fail57. For this cf. 19:21; 23:11; 25:10-12. Paul is
assured that the goal of the voyage will be reached. He will stand before Caesar, to
whom he has appealed (25:11.12). Parasth/nai (used in v. 23 of the Angel) is used of
appearing before a judge, but especially, in the transitive, is used for producing a
witness or defendant in court (e.g. Plato, Republic 555b, Cf. also Rom.14:10). The
content of this vision is similar to that of Paul’s vision of the Lord in Jerusalem (Acts
23:11): there he was told that he must bear witness in Rome, here it is specified as
“standing before Caesar”. The main difference, of course, is the assurance given
concerning his companions: God has “granted”, (keca,ristai) all of them “to” or “for”
Paul (soi). The motif of rescue at sea by means of divine intervention is a common
one in the parallel literature.

4.3.3.4.4.2.2 The Salvation of All Because of Paul: The angel announced the good
news to Paul: kai. ivdou. keca,ristai, soi o` qeo.j pa,ntaj tou.j ple,ontaj meta. sou/. (God
has generously given you the lives of all who sail with you). Alfred McBride
comments: “Again, as in every other story in Acts, the divine dimension is present. As
Christ’s saving presence had been in the midst of a storm on the lake of Galilee, so the
56
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Lord’s saving hand would help the Alexandrian crew and its passengers to arrive
safely at the shore”58. The verb cari,zomai is used here in the perfect tense. The
perfect tense, “has...given” communicates certainty59. This verb appears 23 times in
the NT: among the evangelists only Luke uses this verb (3 times). It has the meanings
of grant, give, bestow on; deal generously or graciously with, forgive, pardon; hand
over or release (of a prisoner)60 . It implies good will on the part of the giver. In the 2
Maccabees this verb is used and it has the same meaning as in Acts 27:23: «granting
life»61 . Through the prayers of the high priest Onias God saved the life of Heliodorus
who had in fact come to loot the temple and was punished by divine visitation: And
while the high priest was performing the rite of expiation, the same young men again
appeared to Heliodorus, wearing the same apparel and, standing besides him, said,
“Be very grateful to Onias the high priest, since it is for his sake that the Lord has
granted you your life” (2 Macc 3:33). Luke makes use of this verb for cancelling a
debt (Lk 7.42, 43). In the letter to the Philippians Paul sings the praises of God who
bestowed on him (Christ) a name that is greater than any other name (Phi 2.9). “Luke
again employed an unusual vocabulary when he spoke of God “graciously granting”
lives of all the travellers, perhaps again pointing to an implicit symbolism for God’s
salvation”62.

The second promise followed the first: because God wishes to preserve Paul
for his Roman witness, every one in the ship would be delivered. Paul’s presence on
the ship would be responsible for the preservation of all the voyagers. The angel
reveals this to Paul, with a biblical «behold» (cf. Lk 1:20, 31; 2:10; cf. also Gen 1.31;
15:17; 22:13). kai. ivdou. is an imitation of the style of the Greek OT (suitable for
angels)i. To appear before Caesar it is necessary that Paul alone should escape the
storm. The rescue of others is not essential for this end. But as a favour (ca,ris) God
has granted ((keca,ristai ) to him (the lives of) all those who are sailing with him. It
is implied, not quite necessarily, that Paul prayed for his fellow travellers. Luke does
not explicitly tell us that this is an answer to Paul’s intercession63. The rescue from the
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perils of sea through divine intervention is common in the ancient times64, especially
through the help from divinities like Isis, Serapis or Dioskuren. Eckey makes a useful
comment: „Es ist kaum vorstellbar, daß die geängstigten Seeleute, Soldaten und
Gefangenen nicht längst die von ihnen verehrten Gottheiten um Rettung angerufen,
vor ihnen Opfer dargebracht und Gelübde abgelegt haben“65 . But the narrator does not
want to bring in this information. This seems to be unlike the narration in the book of
Jonah, 1:5.
The announcement that all will be saved is remarkable. Tannehill explains the
significance of this revelation: “If the narrator were simply interested in bringing Paul
to Rome under divine protection, it would be an unnecessary complication to refer to
the rescue of all, especially as this requires correction of Paul’s previous warning.
This announcement is a key to understanding the rest of the episode, for it determines
what must happen, and the acts of sailors, soldiers and Paul are to be judged in the
light of it. From this point on, no method of escape is acceptable that does not include
all”66. Occasions do arise for the sailors to escape, abandoning the rest (v.30), and for
the soldiers to escape after killing their prisoners (v.42). These plans are thwarted, in
spite of the risk involved in trying to get the ship close to shore and allowing prisoners
to swim for their lives when they might escape. These plans are wrong not only
because they endanger Paul but also because they go against the divine plan of saving
all.
4.3.3.5 The Reassurance Through Faith (v. 25):
25a dio. euvqumei/te( a;ndrej\
25b pisteu,w ga.r tw/| qew/|
25c o[ti ou[twj e;stai kaqV o]n tro,pon lela,lhtai, moiÅ
euvqumei/te takes up euvqumei/n in v. 22. qumo,s refers to the soul or heart as the life
principle or the seat of emotions. The compund forms with euv take their precise
meaning from their immediate context and from contemporary usage. So the verb
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euvqume/w has different nuances: a) It means to reassure, comfort 67; b) In letters euvqume/w
is often associated with u`giai,nw. It is common to wish correspondents both good
health and good morale68. The term is often translated as ‘in good spirits’69; c) It was
a medical term used by the physicians to encourage the sick person to recover strength
and hope70. It could almost mean ‘relaxation’.
euvqume/w appears again in this voyage narrative: Then they all were encouraged
(eu;qumoi ) and ate some food themselves (27:36). Elsewhere in NT it appears only in
Jas 5:13: Is any one among you suffering? Let him pray. Is any cheerful (euvqumei/ )?
Let him sing praise. Here it means not joy, but serenity. There is a similar meaning in
the book of Proverbs 15:15. It is often translated there as ‘the contented heart’. The
adverb is not known in the papyri. But Luke uses it in Paul’s speech to Felix: And
when the governor had motioned to him to speak, Paul replied: ‘Realising that for
many years you have been judge over this nation, I cheerfully (euvqu,mwj ) make my
defense’ (Acts 24:10). Spicq finds a good parallel to it in the Persian Pheraulas: “One
thing above all inspires courage in me for this battle against the chief nobles, namely,
that we shall be judged by Cyrus, an impartial judge” (Xenophon, Cyr.2.312)71 .

Paul is able exhort them to cheer up because he believes in God: “For I have
faith in God that it will be exactly as I have been told” (vv.25b-c). God will do what
he has said he will do; hence (dio.). euvqumei/te. The expression kaqV o]n tro,pon is also
found in 15:11 where Peter, at the council of Jerusalem, proclaims the salvation of the
Gentiles: But we believe that we shall be saved through the grace of the Lord Jesus,
just as (kaqV o]n tro,pon ) they will. In this voyage narrative, Paul is thus shown to have
the sort of faith that is praised by Elisabeth in Luke 1:45. The motif of “things turning
out just as was said” is found also in Luke 2:20 and 22:13. Paul bases his call on his
own faith that God’s deed will match his prophetic word. He comes across to us as a
person who is convinced that God’s gracious purposes cannot be thwarted, even when
outward circumstances call that conviction into question. “It is not that he is simply a
67
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practical man in a critical emergency – “keeping his head when all about him are
loosing theirs”. Rather, it is precisely because he is an impractical, holy man, a
Christian apostle who receives messages from angels, that he can be an
encouragement in the fury of the storm. His strength comes from beyond the storm”72.
Arnold E Airhart highlights Paul’s faith and makes the following comment on this
verse: “When we come to the end of ourselves, we are sometimes beginning in a new
way to lay hold on God.... Shaken though he was, Paul had not surrendered two great
principles: first, his own integrity (whose I am and whom I serve); and second, his
confidence in the character of God against all odds (‘for I believe in God’). His faith
was not grounded on any ray of light in the circumstances, on any human rationale, or
any special insight. There was none. Faith rested solely on his conviction of God’s
unchanging character. God promised and God cannot lie”73.

The God-centredness of this brief message is striking. This is often stated in
Acts: cf. 10:1-11:18; 14:15-17; 17:22-31. Paul introduces the angel as “the angel of
God whose ‘I am’, ou- eivmi Îevgw,Ð. This reminds us of the words from Gen 50:19. It is
a God to whom Paul belongs and who stands at the focus of Paul’s worship. It is God
who is affirmed to be in supreme control of events and of those caught up in them. It
is faith in this God that Paul affirms. Paul trusts in a God “who does not exempt from
danger or cut it short miraculously, but who sustains endurance throughout the long
drawn crisis”74 . One would recall the words of Jesus in Luke 21:19: “By your
endurance you will gain your lives”. For a similar expression of piety, that everything
happening in a shipwreck was guided by a divine agency, we find parallels in Aelius
Aristides, Sacred Tales 2:12-13. For one’s fate at sea as the fulfilment of a prophecy,
see Odyssey 5:33-30275 .

The narrator does not mention any of the reactions from the part of Paul’s
fellow-travellers. Did they affirm what Paul was declaring? For Schille such questions
are irrelevant. He states that Luke is only emphasising the personal relation of “qeos
anner”, Paul and his God.
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4.3.3.6 The Final Prophetic Declaration (v. 26):
eivj nh/son de, tina dei/ h`ma/j evkpesei/nÅ
Paul saves the bad news for last. There is a qualification of the promise of safety in
the storm: The verb evkpesei/n is the same used in v.17. In reference to sea-voyaging, it
can mean to “run adrift” or to be “cast ashore” in a shipwreck76. Ships coming to grief
on rocky shores are again a favourite shipwreck motif77. The angel did not specify the
island on which the ship will be cast. “His footnote about being “run on some island”
made little difference in view of the promised deliverance”78. Pesch stresses the word
dei/ here and says “das Schiff “muss” an einer Insel stranden.... ”79. Perhaps this makes
too much of dei/, but undoubtedly Luke means to represent the whole course of action
as leading Paul, under God’s providence, to Rome. Haenchen rightly says, “it does
not report a private conjecture by Paul, but rather the dei/ introduces a prophetic
prediction”80.

4.3.3.7 Conclusion: For some scholars Luke’s second intervention does not fit well
into the context. Luke has prepared this speech 81. Many think that the context makes it
less possible that such a speech could come from Paul. The narrator wishes to
introduce to his audience a man who firmly believes in God and seeks his help and at
the same time in catastrophic and hopeless situations does not lose his cool82 . With a
storm howling, how could Paul be heard by the voyagers? But Luke is not interested
in questions such as these. Jackson and Lake make an important note: “Zeller and
others think that Paul’s speech cannot be genuine, because an appeal to courage is no
cure for seasickness. Nevertheless it is often tried, and the passage shows rather that
Paul – whose speech roused no response - was not above the weakness of human
nature. It seems unnecessary to accept the suggestion that this phrase has been
displaced from v. 33, though it would certainly be more appropriate there”83.
According to Polhill, Paul’s vision is the centre of the narrative and provides the key
for interpretation. “The deliverance from the storm is due to the providence of God
and his preservation of the apostle for the witness before Caesar. This also marks the
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dramatic turning point in the account of the storm. The storm had reached its fullest
fury. Despair had turned to hope. The focus was no longer on destruction but on
deliverance”84.
In this section Paul expresses God’s saving intervention in “God language”,
the style in which God speaks and is spoken of in Luke-Acts and the Septuagint. Paul
states that his trial before the Emperor and the shipwreck on the island are necessary.
In Luke-Acts impersonal necessity expressed by dei/ often involves divine agency.
“Because of their context in an argument based on an angelic appearance, such is
surely the case with the two necessities in 27:24 and 27:26. It is divinely ordained for
Paul to stand trial and divinely ordained for all on board to survive shipwreck”85. As
the ordainer of the future, God, as expressed by e;stai in 27:22 and 27:25, determines
their future existence and the future sequence of events. God is the expressed agent of
salvation in “God has graciously given you all those sailing with you”. And he is the
omitted but understood agent (through the angel) in the passively expressed “as I have
been told”. Both Paul and the angel express God’s interest in the events of the sea
voyage in the Scriptural language of God86.
4.4 The Genre of Acts 27:21-26: a Speech
4.4.1 Introduction: These verses in the voyage narrative fall under a very important
genre in Luke-Acts, the genre of speech. To get a deeper understanding of Paul’s
speech on the ship, we need to look at the speeches in Acts as a whole. Most scholars
state that there are 24 speeches in Acts, comprising 295 verses of the total of one
thousand verses. The theology of Luke is mainly reflected in the speeches of LukeActs. Questions have been raised whether these speeches are authentic or simply the
literary creations of Luke. We shall give a brief summary of the research done in this
field, consider the relationship between the speeches in Acts and the speeches in
ancient historiography and finally look at Acts 27:21-26 as a speech in comparison
with other Pauline speeches to Gentile audience in Acts.
4.4.2 Speeches in Acts: Previous Investigations: We shall look at the development of
research in the studies of speeches in Acts in the last two hundred years.
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4.4.2.1 J. G. Eichhorn and W.M.L. de Wette: While identifying the sources behind the
Acts J. G. Eichhorn focused on the content and the style of some of its speeches. He
observes that although they have been placed in the mouth of various speakers, the
speeches in Acts follow one and the same type; they are of same character and they
make use of one form of proof. He thus concludes that these speeches are of one and
the same author: “ Die Reden selbst, ob sie gleich verschiedenen Personen in den
Mund gelegt worden, folgen einem und demselben Typus, tragen einerlei Charakter,
brauchen einerlei Beweisart, und haben unter sich so viel gemein, daß sie sich
dadurch als Reden eines und desselben Schriftstellers erproben”87.

W. M. L. de Wette too studied the speeches in relation to Luke’s use of
sources in Acts. He finds evidence for written sources behind Acts. Luke has
reworked these sources freely. However, Wette concludes that the author of Acts has
not freely composed letters and the speeches of Acts: “wenn Lukas schriftliche
Quellen benutzt hat, so ist wahrscheinlich, daß die Briefe und Reden der Apostel und
anderer nicht von ihm frei zusammengesetzt sind....”88. He raises doubts regarding the
literal faithfulness of the speeches of the apostles and other persons. They could not
have been written down by the original listeners. Wette observes the inappropriate
elements in the content and notes the recurring thoughts and expressions in the
speeches of different characters. He points out the linguistic peculiarities of the author
found in all speeches. However, unlike Eichhorn, Wette does not ascribe the speeches
simply to the narrator. Luke must have made use of at least some written material.
The general thrust and approach in speeches are appropriate to the persons and
conditions: “Da aber nicht nur einzelne Gedanken (20:33ff.), sondern zum Teil auch
Gang und Anlage (7:2 ff. 17:22ff.) eigentümlich und den Personen und Umständen
angemessen sind, und dem schlichten Erzähler der hohe Grad von historischer Kunst,
der zur freien Komposition solcher Reden .... gehört hätte, nicht zugeschrieben
werden kann. So muß er wenigstens schriftliche Materialien benutzt haben”89 .

87

J. G. Eichhorn, Einleitung in das Neue Testament, 38:
W. M. L. de Wette, Lehrbuch der historisch - kritischen Einleitung in die kanonischen Bücher des
Neuen Testament,, 250.
89
de Wette, Kurze Erklärung der Apostelgeschichte (2d rev. Ed.), 5.
88

132

4.4.2.2 Schneckenburger and Zeller: Both the scholars follow the school of F.C. Baur.
Schneckenburger accepts Acts as a reliable historical work. But for him the speeches
are Luke’s own compositions as they exhibit uniformity in style and content. Through
these speeches Luke intends to give examples of early Christian preaching. These are
used to defend the veracity of the early Christian proclamation of Jesus as the Christ
both to Jews and Gentiles. Schneckenburger observes that Paul’s speech in Pisidian
Antioch has been placed first in the order of Pauline speeches. The author wants to
present this speech as the primary pattern of Pauline teaching on his travels. Is this
speech derived directly from the missionaries? Schneckenburger is rather sceptical.
He considers it as an example of the Pauline way of teaching and in fact an echo of
the speeches made by Peter and Stephen90 .

Zeller, too, following the school of F.C. Baur, studied the details of Acts and
concluded that Acts was fully unreliable. However he has no problem in admitting
some bare historical facts and legends behind Luke’s creative composition. Speeches
were all Luke’s creations. Luke has placed them in his narratives sometimes in
relation to vaguely remembered events and sometimes in relation to occasions he
himself invented. According to Zeller the speeches in Acts were defences of
Christianity against the religious charges of Judaism and the political charges of
Rome91.

4.4.2.3 F. Overbeck, A. Jülicher and J. Moffatt: F. Overbeck reworked the
commentary of de Wette. He explicitly denies de Wette’s position that the speeches in
Acts showed indications of the use of earlier written sources that are historically
reliable. For Overbeck the speeches are simply creations of the author of Acts92.
Similarly A. Jülicher claims that the speeches in Acts are free inventions of the
author. As an example he takes the speech of Peter in Acts 1:16-22. Peter tells the
story of Judas in detail to the brethren in Jerusalem. All of them, naturally, would
have long since known this story. But the author wants to relate this story to his
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readers. The historian in a rhetorical work of art will want his chief characters to
portray themselves and their time93.

J. Moffatt wrote in the early part of the twentieth century. For him the
speeches in the earlier part of Acts represented the primitive Jewish Christian
preaching of the time. The author seems to have possessed an excellent historical
sense. While composing the speeches he made use of the ordinary methods of ancient
historiography. However he “was careful to avoid moulding and shaping his materials
with a freedom which should obliterate the special cast of their aim and temper”94.
Moffatt believes that the content of the speeches was furnished in the main by oral
tradition. A skilful author like Luke “would find little difficulty in composing
discourses such as these, which would harmonise satisfactorily with the period he was
engaged in depicting”95.

4.4.2.4 M. Dibelius: His contribution in the field of speeches is very significant. He
studied them in comparison with the speeches of ancient historiography. Dibelius
distinguishes the missionary sermons from the speeches. We shall look at his studies
under two separate headings.

4.4.2.4.1 Speeches of Acts in Relationship to the Speeches of Ancient Historiography:
Dibelius’ essays have had a great influence on German exegesis. He states: “the
ancient historian was not aware of any obligation to reproduce only or even
preferably, the text of a speech which was actually made...”96. They regarded speech
as the natural complement to deeds. Dibelius observes that the ancient historians
composed speeches for following reasons: 1) to provide insight into the total situation
of the narrative; 2) to provide insight into the historical moment; 3) to provide insight
into the character of a speaker; 4) to provide insight into general ideas that would
explain the situation; or 5) merely to serve to further the action of the account97.
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For Dibelius the speeches of Acts are the creations of Luke just as the
speeches of ancient historians. He cites the example of Paul’s speech at the Antonia
Fortress, to point out that in this speech the author has upper hand against the
tradition. According to him these speeches make no difference to the progress of the
narrative. Rather they are intended for the reader. Regarding the speech of Peter in the
house of Cornelius, Dibelius comments: “In einer unter den Christen erzählten
Legende von der Bekehrung eines Centurio kann eine solche verhältnismäßig lange
Rede nicht ihren Platz gehabt haben” 98.

In his essay on the “Style Criticism” of Acts, Dibelius states that the speeches
of Acts can be very confidently regarded as the author’s own contribution; they have
the literary parallels in the historians and in their content they express rather a later
theological view99. The speech of Paul at Athens is used as the basis for his thesis: for
Dibelius this speech is a Hellenistic speech on the true knowledge of God. It is a
synthesis of Hellenistic rationalism and Christian proclamation. Its background is not
the Old Testament but Greek philosophy. The content of this speech - the idea of the
knowledge of God and man’s natural kinship to God - is in strong contrast to the ideas
of the Old Testament. The speaker mentions the non-Christians as members of God’s
family (cf. Acts 17:28). This thought, according to Dibelius, is fully alien to the
thoughts of Paul: „Paulus hätte so niemals geschrieben. Er ist zu tief durchdringen
von der Überzeugung, daß der Mensch Gott entfremdet ist (Rom. 1-3), und zwar
wesenhaft, und nicht erst, nachdem jeder einzelne einmal gegen Gottes Forderung
verstoßen hat“100. Dibelius even raises doubts on the historicity of the setting of this
sermon. This, too, is the free literary creation of the author. Luke may have found
some vague information on Paul’s visit to and his mission in Athens. He uses this
piece of tradition to create a full narrative with a speech. This speech is supposed to
be a model sermon to Gentiles, delivered at the heart of Gentile culture. Luke
intended to provide a model for Christian preaching to pagans in his own days.

In the final section of his essay Dibelius summarises his conclusions
concerning the relation of the speeches in Acts to those in ancient historical writings.
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The fundamental point of comparison is found in the way Luke has inserted
speeches101. Unlike the speeches of ancient historiography the speeches of Acts do not
correspond in all points to the narrative text, but they complement it, yet at times with
some correction. Dibelius cites a few examples: Paul’s address at Athens: We are told
that Paul is disturbed over the idolatry in the city (17:16); but then he goes on praising
the Athenians for their well-known piety toward the gods. The explanation is not that
Paul has changed his mind or he is speaking hypocritically, but rather the speech is
comparatively independent of the narrative. In the same way in his speech at Miletus,
Paul mentions that in other cities, too, he has already received the prophecy of his
future suffering, and that he was three years in Ephesus and there he had worked with
his own hands for his living. Another example of the way in which the author uses the
speeches to supplement the reader’s knowledge is the reference to the collection102 .
Dibelius finds out further differences between the speeches of Acts and those
of ancient historiography: 1) Luke’s basic conception of the meaning of the speeches
is different: he writes a history which he believes has taken place according to the will
of God. 2) The speeches of Acts are much shorter in comparison to those of the
ancient historians. 3) Although it seems at first that Luke, like the historians, has
invented speeches in order to illuminate important moments, it becomes clear that the
speeches are often totally unrelated to their settings. 4) In contrast to the historians,
Luke does not have a uniform style; on the contrary he displays a variety of styles in
his speeches. There is a new element for which Luke himself is responsible: he
wanted to illuminate not only the situation but also the ways of God. He wanted to
witness to the Gospel and not to his own capabilities as a speaker and writer.103
4.4.2.4.2 Missionary Sermons as Distinct from Speeches: In his essay “The Speeches
in Acts and Ancient Historiography” Dibelius distinguishes speeches from sermons.
For him the speeches (those in Acts 7; 11; 17; 20; 22) are fully similar to the speeches
in ancient works of history. These speeches are found at four important turning points
in the narrative of Acts in order to illuminate the significance of what is happening:
Gentile conversion, at Athens the centre of Greek spiritual life, the farewell from his
mission field at Miletus and at the conflict with the Jews in the vicinity of the temple.
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These speeches emphasise special times and places and justify the related events by
giving their cause. For Luke this meant theological cause.

Dibelius focuses on missionary sermons104 (Acts 2; 3; 5; 10; 13). In these
sermons the speakers proclaim the Gospel and call for repentance and conversion.
The author here employs a different style from that of the historians; these speeches
are repetitive. There is a stereotyped outline behind them: the kerygma of the life,
death, resurrection of Jesus, often under the emphasis of witness from the disciples,
including the proof from Scripture and exhortation to repentance. Perhaps these
sermons were typical of the type of Christian sermons which were prevalent in Luke’s
days. These sermons were not designed for specific occasions. In them we notice the
similarity of approach to various audiences. The main concern here is not what the
author wishes to convey to the reader about the historical situation. He is not
intending to enlighten the reader on the significance of the development of the
narrative. His primary concern here is to preach the Gospel to the readers in the same
way the apostles once preached it to their hearers105 . Luke is here inventing a new
category of speeches which have no real parallels among the ancient historians. He is
first and foremost an evangelist. His interest is not politics but preaching and
teaching. His concern is to instruct the reader and proclaim to him the message of
salvation. He wants to make known to the reader that the move of Christianity away
from Judaism was an act of God. Luke demonstrates his literary creativity in both
sermons and speeches. He freely composed all his addresses and in fact introduced a
new form of speech, the missionary sermon, into the writing of history106.
One of the strong critics of Dibelius is the Scandinavian scholar, Bertil
Gärtner. He attempts to demonstrate the homogeneity of thought in the speeches of
Acts. The background to these speeches is the OT and traditional Jewish apologetics.
He uses the speech at Areopagus as an example. It is not an exercise in Greek
philosophical rhetoric with a Christian tinge. But it is a Christian adaptation of Jewish
104
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Diaspora preaching. The quotations and allusions to Greek literature and ideas are in
this tradition, rather than pagan-Hellenistic. Gärtner maintains that the words and
phrases in these speeches are borrowed from pagan writers inasmuch as they can be
understood in a Jewish manner. But the meaning given to them is quite different from
that of their original context. For Gärtner this speech in no way contradicts the
thought of Paul. He does not claim that Luke here is giving us a verbatim report of an
actual address delivered by Paul at Athens. Naturally the literary form is that of Luke.
But it is not just freely created by Luke according to his whims and fancies. The
speech is based on a solid tradition107.

4.4.3 Speeches of Acts and the Speeches of Greco–Roman Historiography:
4.4.3.1 Introduction: It was customary among the ancient historians to insert speeches
of important characters in their narrative. According to Cadbury “this convention was
quite in accord with the current demands of style, as the speeches offered the writer an
opportunity for variety and for the display of his rhetorical powers. Like a chorus in a
Greek play, they served to review the situation for the reader, and they brought out the
inner thoughts and feelings of important persons”108. These speeches in ancient
historiography occupied large sections of the historical work, approximately one third
of Dionysius of Halicarnassus and one fifth of Thucydides. The speeches of
Thucydides were said to have been studied by Demosthethens. Later critics accorded
them the supreme achievement of that historian. Livy’s speeches numbering, it is
supposed, originally over two thousand were highly praised by Quintilian.

Through these speeches the historians expresses the sentiments of the speaker.
As Dibelius puts it, in case of Thucydides, the purpose of his speeches is “to give
heightened meaning to the moment and to reveal the powers which are active behind
the events”109 . Naturally the speeches are not of the actual speakers, but of the
authors. Cadbury states that “even contemporary historians probably relied more on
their dramatic imagination and sense of fitness than on knowledge, oral memory or
written record”110. This was something well accepted by the reader. Cadbury further

107

Cf. Bertil Gärtner, The Areopagus Speech and Natural Revelation, 240-50.
Cadbury, Making of Luke-Acts, 184.
109
Dibelius, “The Conversion of Cornelius”, 164.
110
Cadbury, Making of Luke-Acts, 186.
108

138

comments: “It is evident that the ancient writers and their readers considered the
speeches more as editorial and dramatic comment than as historical tradition. Neither
the form of direct quotation nor the appropriateness of the words to the speaker and
his occasion proves that the writer had any actual knowledge of what was said or
indeed that a speech was delivered at all”111.

Another important purpose of these speeches was to exhibit the author’s
rhetoric skill. Aside from rhetorical style, the chief requisite of these speeches was
appropriateness to the speaker and the occasion. Thy must be “in character”. Lucian
in warning against excess of rhetoric adds: “If ever it is necessary to introduce anyone
who will deliver an address, see to it that his words are especially appropriate to the
character of the speaker and relevant to the situation, further, that they are as clear as
possible. But at such a time you permitted to play the orator and to exhibit your
rhetorical skill”112. In almost identical words Dionysius praises Thucydides’ speeches
as suited to the persons and relevant to the situation. Indeed Thucydides himself had
long before explained the custom in a classical passage:

4.4.3.2 Thucydides: To use the expression of W.J. Mccoy, “Thucydides has become a
barometer by which to gauge the writing of history both past and present”113. In his
history of the Peloponnesian war Thucydides sets out his own policy in the matters of
speech in historical narrative. The characters need not pretend to reproduce the exact
words spoken by the speakers. Thucydides admits that in many occasions he was not
even present when the speeches were delivered: “as to the speeches that were made by
different men, either when they were about to begin the war or when they were
already engaged therein, it has been difficult to recall with strict accuracy the words
actually spoken, both for me as regards that which I myself heard, and for those who
from various other sources have brought me reports. Therefore the speeches are given
in the language in which, as it seemed to me, the several speakers would express, on
the subject under consideration, the sentiments most befitting the occasion, though at
the same time I have adhered as closely as possible to the general sense of what was
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actually said”114 . This statement has been often quoted as evidence that ancient
historians felt free to compose the speeches they included in their accounts. A.W.
Mosley explains the true meaning of the above statement: “We may note in passing
that Thucydides said that when he did have reliable reports of speeches he used them he did not feel free to invent speeches when he had reliable accounts of what had been
said”115.
Bruce considers Thucydides as the great example among ancient historians:
“He sets out his own policy at the outset of his History of the Peloponnesian War. He
does not pretend to reproduce the exact words used by speakers”116. Bruce further
comments that the best historians set themselves to follow Thucydides’s example. By
lesser historians the introduction of speeches into the narrative was treated as an
opportunity for rhetorical exercises calculated to display the writers’ stylistic ability
rather than for making a positive contribution to the history.
The difference between the speeches of Acts and those of Thucydides are
stated by Paul Schubert in his article “The Final Cycle of Speeches in the Book of
Acts”. Schubert concludes: “The speeches of Acts are not like the speeches of
Thucydides. The latter are “a possession forever” as unexcelled reflections on the
story of the Peloponnesian war, and as such detachable from it, but there is also a
complete and admirably told story. The speeches of Luke are an essential part of the
story itself, “the story of the proclamation of the word of God”. Without them the
book of Acts would be a torso consisting chiefly of a miscellany of episodes and
summaries”117. Schubert admits some sort of possible dependence of Luke in the
composition of his speeches on Greek-Hellenistic historiography in general and on
Thucydides in particular. He notes that in both cases, Thucydides and Luke, formal
speeches occupy about one fourth of the total composition. But their purposes are not
exactly the same: “if Luke was influenced in some way by Thucydides, he made one
radical change, in that by his speeches he no longer gives “heightened meaning to the
moment” but transforms the Thucydidean tradition by making the speeches an
114
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integral part of his story itself, as the story of the proclamation of the Word of
God”118. In Acts the speeches and their immediate settings occupy 74% of its whole
text, while in Thucydides they occupy just about 25%.
4.4.3.3 Polybius: He continued the account of Roman history which had been begun
by Timaeus, a Sicilian Greek of the third century. Like his great predecessors he sets
out the standards which he felt should govern historical writing. Polybius passes
severe criticism on such writers who used speeches in their writings in order to exhibit
their rhetoric and creative ability: “they have little conception of the historian’s task,
which is to instruct serious students and convince them for all time by the truth of the
facts and the speeches he records. Whereas the purpose of the tragic poet is to create
illusion in spectators the historian gives absolute precedence to the truth, his purpose
being to confer benefits on the learners”119. Polybius himself puts these principles into
practice in his use of speeches in the course of his historical work. Commenting on
the seriousness of his principles Mosley writes: “It is noteworthy that, where speeches
are concerned, Polybius was keener than Thucydides that an accurate account should
be given. He condemned Timaeus wholeheartedly for setting rhetorical compositions
into the mouths of his characters. He himself included many speeches, thirty-seven of
which have survived, and there is no good reason for thinking that he improvised in
writing them”120 . Did he keep to these standards he set for others? Most of his
students would say, yes. Shuckburg mentions the wonderful opportunities Polybius
had of collecting the information he needed and the way he carefully cross-examined
his witnesses: “One’s overwhelming impression of Polybius is of an honest and
conscientious historian, to whom the truth is indeed the very heart of the matter”121.

4.4.3.4 Tacitus: The Romans did not begin to write history as early as the Greeks.
When they did begin to write they were strongly influenced by the Greeks. So the
Roman historiography followed the Hellenistic pattern: a minority were deeply
concerned for accurate reporting and serious political treatment, the majority were
more interested in giving reports that would please or persuade the readers to a
particular viewpoint. Some tried to produce effects similar to those of tragedy. The
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prominent among these historians are Marcus Tullius Cicero (106-43 BC.) Julius
Caesar (100-44 BC), Sallust (86-35 BC), Livy (59 BC – 17 AD) and Tacitus (55 –115
AD).
Tacitus wrote a little later than did the New Testament writers. One can build
up a fairly detailed picture of the method he used in writing his histories. “The
Annals” deal with the period from the death of Augustus in 14 AD to the end of 68
AD and the “Histories” deal with the period 69–96 AD. In the Annals of Tacitus, he
reports a speech delivered by the Emperor Claudius to the Roman senate (48 AD).
This speech has been preserved in an inscription at Lyon in France. The inscription
keeps more closely to Claudius’ wording. The historian’s report is naturally in
Tacitean style. One could compare the speech to the senate with an earlier speech
made by Claudius on the same subject but to another audience. In the substance it is
the same speech that is reproduced by the historian and the inscription. According to
Mosley “the general opinion of scholars who have studied Tacitus is that, although
unconsciously he was influenced by certain prejudices, yet he made a very real
attempt to give an accurate account in his writings, and any distortion there may be
was certainly not deliberate”122.

4.4.3.5 Josephus: He often retains in his longer speeches any nucleus in his source
that seems to him appropriate. His introduction of new speeches sometimes seems to
us rather infelicitous, as in the incident of Potiphar’s wife, or when he represents
himself as standing outside the walls of Jerusalem within earshot though out of the
range of weapons, and appealing to its people to surrender by delivering to them a
long review of history. The two speeches which Josephus puts in to the mouth of
Eleazar ben-Jair seem to be artificial. They belong to the tradition of most classical
historians. In the second speech of ben-Jair the presence of passages closely
corresponding to Posidonius, Euripides, and particularly Plato123 support the view that
“these speeches were penned in Josephus’ Scriptorium, presumably with the help of
Greek assistance. It would seem unusual for Eleazar ben–Jair, a member of a sect
known for its extreme piety, to have such an intimate knowledge of Plato, especially
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since, as Josephus says, pious Jews were utterly antipathetic toward the study of other
languages and cultures (Ant. 20.12.1 §264)”124.

4.4.4 The Speeches in the Septuagint: The speakers in Acts make use of citations and
allusions from the Septuagint. That would lead one to guess that some of the speeches
from the Septuagint had influenced the form, style, content and function of the
speeches in Acts. Among the great speeches of Deuteronomic history are: a) the
speech of Moses125 (Dt 1:6-30:20); b) the speech of Joshua (Josh 23)126; c) the speech
from Gideon (Judg 6:1-8:32) and the last great speech of Samuel (Judg 2:6; 1 Sam
12.25)127 . These speeches unify the presentation of the whole pre-monarchical period
of Israel’s history. They offer narrative summaries and repeat the theme of the threat
of divine retribution in the events of Israel’s unfaithfulness to the Lord. According to
Noth the Deuteronomist used speeches to portray the history of events, to create
narrative flow, to circumscribe and to summarise epochs and to unify the entire premonarchic period128 . The speech of Stephen in Acts 7 and to some extent Paul’s
speech in ch.13 bear perhaps greater resemblance to the Deuteronomic speeches129. In
general, when we compare the speeches of Acts with those of Deuteronomic history
we notice that they bear similarities in style, content and function. The great speeches
of Deuteronomic history provided inspiration for the elements of the speeches in Acts.
However, with regard to form the speeches in Acts are more like the form of the
speeches in Hellenistic historiography.
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4.4.5 Conclusion:
4.4.5.1 Speeches in Acts as Literary Creations of Luke: From our investigation on the
study of speeches in Luke-Acts a number of points to be noted. The most important
was to observe the relationship between the speeches in Acts and the speeches of
ancient historiography. Having considered the way speeches were reported by
Thucydides, Polybius, Tacitus, Josephus and the speeches in the Septuagint we need
to see whether Luke has followed the method of the ancient historiography and to
what extent he has followed them. Are the speeches of Acts simply a literary creation
of Luke, as Dibelius affirms? Has Luke made use of the sources in his speeches or
simply created them?

There is a clear contrast between the speeches of Acts and the speeches of the
second-rate Greek historians. For example Josephus puts a lengthy speech into the
mouth of Abraham as he is about to sacrifice Isaac. He substitutes “several hundred
words of dreary rhetoric, highly polished and unbearably insipid, whose frigidity is
matched only by that of the answering speech for the brief and moving words of
Judah in Genesis 44”130 . But the speeches in Acts do not give us the impression of
being simply rhetorical compositions of the author. These are brief in general and they
fit the occasion. Ehrhardt rightly affirms that if Luke has invented speeches, he has
missed a number of very good occasions on which a speech would be expected131 : for
example, after 5:21 and 28:16. The only explanation for such omissions is that the
author knew of no speech on these occasions.
Let us look at the Gospel of Luke. Luke does not invent speeches in his
Gospel. Can we really assume that he followed a complete new methodology as he
wrote Acts? When one compares the Gospel of Luke with that of Mark one finds that
Luke has re-arranged and re-worded the sayings and speeches to some degree. But he
has not been unfaithful in his reproduction of their essential meaning. Bruce builds on
this observation: “if this is the verdict on Luke in places where his fidelity to his
source can be controlled, we should not without good reason suppose that he was not
equally faithful where his sources are no longer available for comparison” 132. Of
course, Luke’s handling of the speech material in the Gospel is not proof that he must
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have used the same technique in Acts, but it would seem to demand a more serious
consideration of this possibility.

One needs to consider the factor of the diversity of the speeches in Acts. They
are diverse linguistically and theologically. Certainly the language of all the speeches
is in general that of Luke’s. This is true in the Gospel as well although the content
comes from his sources. Was Luke dependent on some kind of sources, oral or
written, for the content of his speeches in Acts? This is the important question before
us.

In spite of all the similarities present within the various speeches in Acts, the
differences are also considerable. For example Stephen’s speech has no theological
parallels in the rest of the book of Acts. A common reader would not consider the
speeches as merely literary creations of one author as he goes through the speeches of
Peter in the early chapters of Acts, the speech of Stephen in ch.7, the Areopagus
speech of Paul in ch.17 and then the farewell speech of Paul to the elders at Miletus.
No doubt there is a basic unity of language and of theology. But there are also
noticeable differences. Eduard Schweizer133 and Ulrich Wilckens134 try to prove that
the speeches of Acts contain the same theology. However, Moule has demonstrated
that the Christology of the speeches in Acts is not uniform135. Scholars in general
accept the primitive nature of the theology of the speeches in the early part of Acts.
One can easily notice the different use of Psalm 16:10 in the speech of Peter (ch.2)
and in the speech of Paul (ch.13). They differ in structure and argument. In Peter’s
speech one notices the influence of Aramaic idiom in the development of his
argument. But in the speech of Paul one perceives the argument of an educated rabbi.

There are also a number of small phrases, often Semitic, which do not seem to
come from the author’s own hand. Probably in these cases he had failed to edit out.
One could easily agree with Ward Gasque who believes that “if Luke had simply
invented the speeches for rhetorical and theological purposes, one would expect them
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to represent the high point of his literary achievement, comparable to (say) the
prologue of the Gospel”136. But, except for the Areopagus speech, one does not find
such a high literary standard in many of the speeches in Acts. Gasque observes that
the speeches of the early chapters are often extremely awkward in style: “To suggest
that his awkwardness is due to Luke’s literary ability, that he is deliberately patterning
his style after that of the Septuagint to give an archaic flavour to the early part of his
narrative, is scarcely plausible”137. Theoretically speaking it may have been possible
that Luke possessed the literary genius to create speeches as different as Peter’s
Pentecostal address and Paul’s speech before the Areopagus. He could have been able
to compose speeches in the style of the Greek Old Testament in the early chapters and
in a semi-classical style in the latter. He could even vary his theology according to the
speaker. But we should be slow to deny that “there is a higher degree of historical
probability in favour of the view that some kind of sources (written or oral) lie behind
the speeches”138. In conclusion we could say that Luke did follow the methods of
ancient historiography while composing speeches. But he has used some kind of
sources. I would go in the line of Moffatt: “These materials were probably furnished
in the main by oral tradition of the later speeches, that at Miletus is probably nearest
to a summary of the original words of Paul; the others for the most part, reflect in the
main Luke’s historic sense of what was appropriate to the speaker and situation”139.

4.4.5.2 The Function of Speeches in Luke-Acts: The speeches have an important
function of unifying the narrative of Acts. On this point Marion Soards comments:
“The speeches in Acts are more than a literary device, or a historiographic
convention, or a theological vehicle – though they are all of these; they achieve the
unification of the otherwise diverse and incoherent elements comprised by Acts.
Through the regular introduction of formally repetitive speeches, Luke unified his
narrative; and, more important, he unified the image of an otherwise personally,
ethnically, and geographically diverse early Christianity.”140. A similar idea was
expressed earlier by Dibelius: “the book (Acts) has a theme and the speeches play
136
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their part in developing it”141. So the speeches unify the narrative. To use the language
of Soards, “diverse personalities, ethnic groups, communities, geographical regions,
and historical moments are unified in Acts largely through the repetitive occurrence,
form and contents of the speeches... the speeches unify Acts account, and through
them Luke advances his theme of divinely commissioned unified witness to the ends
of the earth”142.

According to Soards there are at least three possible explanations for the use
of the speeches in Acts: stylistic, historiographic or theological143. It is possible that
the author uses the speeches to increase the vividness of the narrative or he is simply
following the convention of ancient historiography. But most scholars see the
speeches in Acts as a device used to develop the theological ideas of the author.
Luke’s theology – proof from prophecy – runs like a thread in his work. One could
call it as “boulh. Theology” or “the theology of God’s plan”. The speeches are vital
parts of Luke’s theology based on proof from prophecy. “If the speeches of Acts
differ from one another in theological emphasis, we must not expect to hear Luke’s
voice in one as against the other, but we should look for his theology in the dramatic
contribution each of them makes to the progress of the story. The relationship of the
speeches to one another in their similarities and differences is more important for our
purpose than the contents of each of them taken by itself”144.
The boulh. theology of Luke is closely interwoven with another Lucan motif:
to show within the all-embracing plan of God, the significance of Paul. Paul’s
significance is different from the apostles but not inferior to them. He is not called an
apostle in Acts except in ch.14:4 and 14 where he is coupled with Barnabas. For
Luke, the twelve apostles are the eyewitnesses of the ministry and the resurrection of
Jesus (1:21; 10:41; 13:31). They are the witnesses of what they have seen and heard.
Paul’s vocation too is described more or less in similar words (cf. 22:15). He is
witness of seeing the Lord and hearing his voice in a vision. He has been
141
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commissioned as a missionary to all people (22:14; 26:16). The twelve apostles are
chosen by God to be eyewitnesses of the earthly Jesus, whereas Paul is chosen before
hand to “know his will”. Hence the speeches of Acts contribute to our understanding
of the boulh. theology of Luke and specially the significance of Paul in the plan of
God.

The speeches in Acts can be grouped into three cycles. The main feature of the
theology of Luke is set forth in the first cycle of speeches (chs.1-5). Here Peter is the
spokesman for the twelve. The second cycle contains the speeches from the chs. 6-20.
In this cycle of speeches Lucan theology is fully developed in its various aspects145.
The words of Paul in his speech to the elders at Ephesus are noteworthy: I did not
shrink from declaring to you the whole counsel of God (20:27). This development
reaches its climax in the Areopagus speech. This speech in Acts 17:22-31 and the
speech in 20:18-35 are understood by Schubert as a more hellenistically worded
climax of the promise and fulfilment theology of Luke. One can observe from the
statistics that Luke is trying to create a balance between Peter and Paul. In this cycle
of speeches 60 verses are devoted to Peter and 59 to Paul. The theological point of the
both is the same: it is Luke’s theology. The so called Paulinism is also present in the
speeches of Peter as well. Hence we can note that the second motif of Luke – securing
balance between Peter and Paul- is carefully carried out in the second cycle of
speeches146.

The speeches from chs. 21 to 28 make the third cycle of speeches in Acts.
Here Paul is a prisoner. Once again the main concern in these speeches is the boulh.
theology. It is developed in two specific ways. In these speeches the unexcelled
significance of Paul and Luke’s interest in rounding out his own theology are very
skilfully merged. These speeches are in the “I” style. The speeches of the previous
cycles are not so except for the contrasting speeches of Peter before Cornelius (10:34)
and Paul at the Areopagus (17:22-23). In general the speeches of chs.1-17 are in this
merely syntactical respect remarkably impersonal and consciously so147.
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4.4.6. Paul’s Speech in 27:21-26 in Relationship with his Two Speeches to Gentiles:
We have seen the speeches of Luke-Acts in relationship with the speeches of ancient
historians. In some respects they are similar. Luke does borrow the style and form of
these historians. But the speeches of Luke-Acts reflect some kind of tradition behind
them. Though Luke himself has created these speeches he is also dependent on some
sources. Let us look at the speech of Paul on the ship in relationship with the other
two Pauline speeches addressed to a Gentile audience. In fact there are only two
speeches in Acts where Paul addresses a Gentile audience. One is the speech
addressed to the Gentiles at Lystra (14:15-17) and the other is addressed to men of
Athens (17:22-31).

4.4.6.1 Category: The speech at Lystra seems to be a missionary speech but unlike
the other missionary speeches. It is addressed to the Gentiles. The name of Christ and
the kerygma are not present in this speech. It is a short speech meant to correct the
wrong perception and action of the pagans who come to worship Paul and Barnabas.
It is not fully clear who made this speech. The text attributes to both Paul and
Barnabas. But it should be attributed to Paul for some reasons: “In light of the fact
that the brief speech is a reaction to the people of Lystra wishing to worship Barnabas
and Paul as Zeus and Hermes, and since Hermes is the messenger of god, it is not
unreasonable to attribute the speech to Paul, if assignment must be made”148. This is
strengthened by the fact that nowhere in Acts do we have another speech of Barnabas
recorded. This speech has the following structural content149: direct address (14:15a);
a misunderstanding is pointed out (v.15a); correction of the misunderstanding (v.15b);
reference to the proclamation of the apostles (v.15c); quotation from Scripture (God
the creator) - Theological kerygma (vv.16-17). The appeal for attention is here
replaced by the reference to the euvaggeli,zesqai of the apostles, just as in the speech of
Paul in 13:16ff. The proof from Scripture is missing which has no place before the
Gentiles.
The speech at Areopagus has the same structure150: direct address (17:22a);
misunderstanding and reference to the proclamation of the apostles (vv.22b-23);
passage from Scripture (God the creator) (v.24a); theological kerygma (vv.24b-27);
148
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proof from “Scripture”, taken from Greek poets (v.28); the clearing of
misunderstanding (v.29); call to repentance (v.30). Dibelius classifies Paul’s speech at
the Areopagus as “a Hellenistic speech about the true knowledge of God”151. Paul
follows here the same line of thought and method with the educated pagans of Athens
as he had done with the less cultured pagans of Lystra. For Conzelmann this speech
is “the most momentous Christian document from the beginnings of that extraordinary
confrontation between Christianity and philosophy which was destined to continue
through the following centuries and to determine the entire history of the
Occident”152. Although Schneider regards this speech as a missionary speech before
Gentiles153 , Conzelmann categorically denies this view: “judging from a literary
standpoint, this speech is not an extract from a missionary address, but a purely
literary address”154 .

However, there is a certain missionary note in this speech. Luke narrates that
Paul begins his discussions in Athens by reasoning in the synagogue with the Jews
and god-fearers, and in the market place with whoever happened to be there. This
would have included Stoics and Epicureans. As a result of his discussions with these
philosophers, on one occasion Paul is taken to the Areopagus, in response to the
question that they desire to know about his new teaching, which sounds strange to
them. This is the setting of his speech. What led him to such discussions was the
provocation he had while noticing various religious monuments in the city. Paul is
engaged in a dialogue. So there is a missionary feel about the situation because the
philosophers are responding to the discussions that they had with Paul in the market
place.

Is it as a defence speech? “Some have claimed that Paul is actually undergoing a form
of trial, or at least a preliminary hearing, before the leading people of the city, to
determine if he is perhaps disseminating some form of subversive doctrine. In this
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case, the question that is asked of Paul may be more of an informal charge”155. It
could have been a charge some way similar to that against Socrates in the same city
450 years before. For the commentators who hold such view, the Areopagus is the
court and the verb evpilaba,nestai in v.19 means “to arrest”. But this speech is not like
the other trail speeches in Acts. Conzelmann rightly affirms: “Wherever he (Luke)
reports a trial he is absolutely unambiguous. Here, however, he barely hints at
associations in order to create a stage setting, an atmosphere for the dispute”156. Porter
holds the same view with some qualification: “In most other trial scenes, however,
Luke leaves no ambiguity regarding the nature of the enquiry. If this is a form of legal
hearing, Paul’s speech takes on a different cast. It is no longer simply a call to
repentance, but it becomes a form of defence of himself and his message”157.
Noteworthy in this regard is the importance of the resurrection in his speech which is
an important feature of the defence speeches of Paul.
The speech on the ship cannot be put into a definite category. This, rather, has
a category of its own. This, too, is a speech to a Gentile audience, although there are
some Christian friends of Paul on the ship. It has certain characteristics of both
missionary and defence speeches. Of course, Paul is not involved here in an active
mission work. There is no mention of Jesus and kerygma. However, there is a
proclamation of God who saves. This is the God to whom Paul belongs and who Paul
serves. He will save everyone on the ship for the sake of Paul and his mission. It is the
will of this God that Paul must stand before the Emperor. God has communicated all
this to Paul through a vision. Paul believes in this God and he wants his fellow
travellers to have courage, implying they, too, need to believe in the promise of God.
In this sense the speech on the ship has an indirect missionary dimension. This speech
also has some characteristics of a defence speech. Paul is in fact defending his stand,
the prophecy that he made earlier. God is at Paul’s side. God is going to defend Paul
by saving him from the perils of the sea. The rescue from the sea is the greatest
symbol of protection from God and the proof of Paul’s innocence. However, one
cannot simply put this speech into the category of trial speeches. Unlike the trial
speeches, Paul is not responding to the accusations made against him. He does not
make a direct defence of his innocence. And the important feature of a trial speech the resurrection - is not found in this speech.
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4.4.6.2 The Context: All three speeches have different contexts. The context for the
speech at Lystra is the miracle of healing which is followed by the misunderstanding
of the pagans who assume Barnabas and Paul as gods in disguise. Then the priest of
Jupiter, which was before their city, brought oxen and garlands unto the gates, and
would have done sacrifice with the people” (Acts 14:13). “They called Barnabas Zeus
and Paul Hermes, possibly influenced by the myth of a man named Philemon and his
wife, Baucis, Phrygians who gave hospitality to Zeus and Hermes, when they tested
the piety of humanity, disguised. Philemon and Baucis, told by the gods to climb a
mountain, were saved from being drowned by an ensuing flood. This place in Asia
Minor apparently still followed the Greek pantheon, as also witnessed by their having
a priest of Zeus”158 . The fact that the inhabitants are described as speaking in the
Lycaonian dialect may also indicate that they conservatively followed and preserved
certain linguistic and other traditions. The Lystrans wanted to worship Barnabas and
Paul, who tried to prevent them from doing so. The context then is one of
misunderstanding and false perception.

For the speech at the Areopagus it is the annoyance of Paul at the images at
Athens and his discussion in the market place that provide the context. Some also of
the Epicurean and Stoic philosophers met him. And some said, "What would this
babbler say?" Others said, "He seems to be a preacher of foreign divinities" -because he preached Jesus and the resurrection. And they took hold of him and
brought him to the Areopagus, saying, "May we know what this new teaching is which
you present?(17:18-19). Thus the context here is that of ignorance and the curiosity
on the part of the pagans. They desire to know new teachings. The speech on the
stormy sea has a different context. It is at the midst of storm, when the sun and stars
disappeared and all the hope of being saved was lost. The context here is the hopeless
situation leading them not to eat.

The context of the first two speeches contains a religious dimension. The
people of Lystra and Athens have some belief in the supernatural. Paul accepts their
sense of religiosity. But their beliefs are not pure and there is a need of imparting true
knowledge. What about the audience on the ship? Do they have some religious
158
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background? Luke is silent about it. But the narrative gives us some clue when the
narrator describes in the verse immediately preceding the speech of Paul, “And when
neither sun nor stars appeared for many days, and no small tempest lay on us, all
hope of our being saved was at last abandoned” (27:20). One could interpret this
verse differently. The natural meaning is the significance of the heavenly bodies for
the right direction of the voyagers. However, one could also think of a religious
significance. For the pagans the stars and the sun were more than just matters of
astrology. They regarded them as gods. “Als älteres, umfassenderes Phänomen
können wir eine Astralreligion und Frömmigkeit ausmachen, die die Sterne als
lebendige, göttliche Wesen ansah, den Seelen der Verstorbenen bei ihnen Ihren Platz
anwies und sich in Helioskult bis zur Verehrung der Sonne als oberster Gottheit
steigerte”159 . When the Sun and Moon were not to be seen for days the pagans
perhaps did feel let down by their own deities. This condition of their hopelessness
gives rise to Paul’s speech of proclamation of his God who saves and who brings
hope in hopeless situations.

4.4.6.3 The Posture of the Speaker: For the speech at Lystra there is no mention of a
particular posture that Paul took before he began to speak. The text only says that Paul
and Barnabas tore their garments and rushed out among the multitude, crying
(diarrh,xantej ta. i`ma,tia auvtw/n evxeph,dhsan eivj to.n o;clon kra,zontej) (14:15). The
urgency of the situation is expressed. Their rushing among the people also „bringt
ihren Wunsch zum Ausdruck, zu den Leuten zu gehören und nicht zu den Göttern, mit
der Menge also auf eine gemeinsamen Ebene zu stehen“160. So there is no orator’s
posture to this speech. On the other hand for the speech at the Areopagus, Luke
describes Paul’s physical positioning prior to the outset of the speech (17:20a). First,
Paul is Staqei.j (standing) (cf. 2:14), the recognisable posture of a Greek orator, and
he is located evn me,sw| (in the middle) of the Areopagus. The same position is used for
Paul’s speech on the sea: staqei.j o` Pau/loj evn me,sw| auvtw/n.
4.4.6.4 Content:
4.4.6.4.1 Address: The address is not developed in the speech at Lystra; it is simply
“men” (:Andrej). The word :Andrej is used elsewhere in Acts as a word of address;

159
160

Hans-Joseph Klauck, Die religiöse Umwelt des Urchristentums 1, 186.
Klauck, Magie und Heidentum in der Apostelgeschichte des Lukas, 74.

153

but Paul uses this form of address only here and in 27:10, 21, 25. It appears that he
uses this type of address here at Lystra because of the urgency required in the
situation. However “this is a more appropriate address, for his Gentile audience, a
group with which, at least by race and religion, he does not have the same kinds of
bonds as he does with the Jews”.161 In his speech at the Areopagus, Paul addresses his
audience as,:Andrej VAqhnai/oi. The speaker couples with a local or ethnic
designation to salute the hearers (cf. 1:11). Kennedy regards this form of address as
improper in the light of the circumstances. He thinks that instead of “Athenian men”,
Paul should have addressed them as “gentlemen”162. But this has no bearing on the
narrative. “The author of Acts may have recorded what he knew to be true just as
much as he may have confirmed the word of address to many of Paul’s other
speeches. Nevertheless Paul does address his audience with a specific title, perhaps
warranted on the basis of his having discussed with them previously and established a
certain degree of familiarity”163 . In the speech on the ship, too, like the speech at
Lystra,:Andrej is used without qualification. Though the audience is pagan Paul feels
one with them in the situation of life threatening storm. Here there is no room for
specification of a title. All are just :Andrej. In Lystra, Paul addresses the audience as
:Andrej and immediately informs them Paul and Barnabas, too, are men like them.
They are men and not gods. Here at the storm at sea it is natural to address them as
”Andrej because Paul and the fellow pagans are in the same dreadful situation and
now they will be saved by divine intervention.

4.4.6.4.2 Introductory Remark: The first and third speeches have a similar beginning.
It is a kind of correction from Paul. There is a reference to the past action of the
audience which was not in accordance with the divine plan. In the first case Paul
reproaches the men of Lystra for their actions in assuming that Paul and Barnabas are
gods: Men, why are you doing this? We also are men, of like nature with you
(14:15a). In his speech on thee ship Paul reproaches his fellow travellers for going
against his counsel which meant in fact going against the plan of God: Men, you
should have listened to me, and should not have set sail from Crete and incurred this
161
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injury and loss (27:21b). The language is striking. In the speech at Lystra it is a
question: ti, tau/ta poiei/te (cf. Lk 16:2) È and the speech on the ship begins with a
statement of accusation: :Edei me,n( w= a;ndrej( peiqarch,santa,j moi. In both cases, the
very fact that Paul is using a language of correction and accusation, there is a note of
hope. It sounds negative; but it is a beginning for a new exhortation. The speech is
meant to change them from their previous incorrect behaviour.

In his speech at Lystra, after introducing his first major point by means of a
question, Paul goes on to answer this rhetorical question. He states emphatically that
we all (kai. h`mei/j ) are humans of the same nature. His address of them as Andrej
indicates that Paul sees them all – Paul, Barnabas and the Lystrans - as having the
same nature. The element of creation will be noted further below, but here appeal to a
common human nature points to a common conception of humanity: common origins,
common destiny, and common functions. Even though his audience consists of
Gentiles, the line of division for Paul here is not between Jews and Gentiles but
between humans and those thought to be gods. This would perhaps have been a
significant admission on Paul’s part. Indeed it is surprising statement from a man who
is Jewish, and who he is convinced that the Jewish people enjoyed a special purpose
in the plan of God (Rom 9-11). In any case Paul attempts to erase any such
distinctions. He places all humanity on common ground.

The introductory remark of Paul’s speech at the Areopagus is different from
the other two speeches. In this speech there is no accusation or correction in the
opening sentence. In fact the Areopagus speech begins with the captatio benevolentiae
(v. 22). Paul refers to the “religiousness” of his audience. The Greek word
deisidaimoneste,rouj can be translated differently. It is unlikely that Paul uses this
word here in a pejorative sense, meaning “superstitious”. In fact he wants to capture
the attention of his audience and solicit their favour. The word here means “devout”.
Paul recognises that they have a preoccupation with things related to gods. He tells
them that as he moved in that city he observed an altar dedicated to the (or an)
“unknown God”164. Paul takes this as confirmation of the religious nature of the
164
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Athenians. In other words, Paul says that he recognises in the Athenians a common
interest in the divine. It is not limited to that which they consciously know and
recognise, but they are also interested in the realm of the divine that they have not
been able to discover yet. They have ensured that they have done what is appropriate
to that unknown realm by erecting an altar to such a god. So in the speech at Lystra,
by pointing out to their misunderstanding Paul intends to bring them the Good News
and lead them to the true God who is the creator of all; at the Areopagus, by referring
to their religiosity he wants to lead them from idolatry to the truth of the Gospel, to
God the creator and judge; and on the ship, by reminding them of their failure of not
listening to his counsel and thus bringing the disastrous and hopeless situation on
them, Paul plans to prepare them for the Good News of salvation: His God is going to
save them all.
4.4.6.4.3 The Exhortation: At Lystra Paul tells his Gentile audience that the purpose
of their visit is to preach the Gospel. He appeals to them to turn away from foolish
things (euvaggelizo,menoi u`ma/j avpo. tou,twn tw/n matai,wn), apparently meaning
idolatry, and to turn to the living God. Such an exhortation is found in a variety of
Hellenistic Jewish apologetic literature. The language of Paul here reflects that of the
LXX.
What are the vain things Paul is referring to? It is not clearly defined here.
ma,taioj means “what is deceptive or ineffectual, not what it appears to be”. It has to
be translated according to context: (1) of thoughts and speculations that are empty,
foolish, idle (1Cor 3.20); (2) of unprofitable religion that is futile, foolish, useless,
worthless (Ja 1.26). In this speech of Paul (Acts 14:15) it occurs in neuter plural as
substantive, ta. ma,taia. It means here worthless things, idols. So the context would
indicate that Paul is here referring to all kinds of practices involved in the worship of
the Greek pantheon. Such practices and beliefs led them to proclaim Paul and
Barnabas to be gods and to get the priest of Zeus to offer sacrifices to them. All this
was done on the basis of a single event of healing a lame man. For Paul these
convictions and practices are vain things. The sentiment to worship may be right but
the object is clearly wrong. “In his juxtaposition on the vain rituals and assertion
regarding the living God, Paul makes the transition from looking at natural
phenomena as an indication of the non-existence of other divine beings to looking at
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the common nature of humanity, including its desire to worship, as pointing to the
existence of a real and living God”165.
So far it is only a part of the exhortation. The second and more important part
follows. They are exhorted to turn to the living God (evpistre,fein evpi. qeo.n zw/nta).
This was particularly the Jewish and Christian understanding of God. Would it make
sense to the Gentiles? The monotheistic language may well be addressed directly at a
belief in Zeus as the creator God, reflecting beliefs held in southern Asia Minor at the
time, and reflected in the way Paul and Barnabas were met by the Lystrans. This
approach would have served as a useful method of directly addressing the Lystrans in
an attempt to steer their belief toward God. Rackham makes a valuable comment:
“Paul uses the method of accommodation. He starts with a doctrine they would
readily accept – creation by God: he appeals to that evidence which would be most
obvious to country folk – the witness of the nature; and he makes use of their present
state of feeling – the gladness and joy of a festival”166. In 1 Thess 1:9 Paul makes use
of a similar language regarding the “living God”. The audience here is probably a
mixed Christian community, both from Jews and Gentiles. As a way of defining who
this living God is, in Acts Paul cites an OT passage from the LXX, Ex 20:11. This
passage is not introduced by any words of citation. It is simply incorporated into the
wording that Paul uses, and therefore does not constitute an appeal to OT authority as
much as a means of explicating this God in opposition to other gods.

Paul’s speech in the Areopagus has a similar exhortation. It is a call to repent
of their past ignorant ways and believe in the true God who is creator and provider:
The times of ignorance God overlooked, but now he commands all men everywhere to
repent (14:30). While in the speech at Lystra Paul describes the purpose of his visit
with the expression “euvaggelizo,menoi”, the speech at the Areopagus uses the
expression evgw. katagge,llw u`mi/n ( I proclaim to you). What Paul is proclaiming to
them is the faith in one God. This one God is not new or foreign even to the Greeks.
He has always manifested himself and was close to them, but they did not know him.
The exhortation here is to repent.
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The exhortation of Paul to his pagan companions on the ship is to cheer up:
“Now I bid you to take heart”. kai. ta. nu/n parainw/ u`ma/j euvqumei/n (27:22a). The basis
for this exhortation is the divine communication about their salvation. This
exhortation Paul repeats again in v.25: So take courage men ( dio. euvqumei/te( a;ndrej),
for I have faith in God that it will be exactly as I have been told. This is the
appropriate exhortation when they have lost all hope and have not eaten for many
days. Paul gives the reason for this exhortation. It is the good news that they will all
be saved. It is the Good News that has been communicated to Paul through a divine
revelation.

4.4.6.4.4 The Central Doctrine: Natural Theology: Paul, in his speech at Lystra,
makes appeal to a form of natural theology. He uses an OT citation without making a
direct reference. In fact the OT citation forms a part of this appeal to natural theology.
As Schneider comments, „Mit dem Stichwort vom “lebendigen Gott” der Bibel ist
nun das eigentliche Thema der Predigt genannt“167 . Paul designates God in terms of
his creative role. For him natural theology has its basis in the God of Scripture. The
common human nature is explicitly justified in terms of one creating God. The living
character of this God is defined in terms of a creative function, one that is all
inclusive. This includes the expanse of the known universe, with heaven and earth
providing the extremities of this physical creative act. He is the one who made heaven
and earth and all in it; he is the one who permitted humanity to go in its own way; yet
did not leave himself without witness.

Paul here provides a brief recapitulation of the course of human history. God
has allowed various human groups to live their lives as they willed. There are a
number of features here that figure into Paul’s explanation of natural theology. One is
the multifarious character of humankind. e;qnoj, the word used here, refers to various
nationalistic or racial groups, each permitted in the past to develop on its own. When
Paul says that God permitted them to go their own way, it is not clear whether he is
saying that the ethnic groups were allowed to find their own places of habitation, or
that they were allowed to define the terms in which they lived.
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During this time, in which nations were permitted to develop on their own,
Paul says, God was not without a specific witness. Here Paul directly appeals to a
form of natural theology, that is, he refers to the natural phenomena in terms of the
cycles and patterns of the natural world. There were rains from heaven and fruitful
seasons, and the result was that people, because they were able to live by having food,
were full and glad. Paul does not mean that every person was happy during this time,
but the basic provisions for life were made possible through nature, because God had
set this system in nature. For this Paul says that it is appropriate to characterise God as
doing good.

In brief, there are three elements to Paul’s explication of God from nature.
Each has parallels in his speech at Athens (ch.17): reference to God’s role in the
destiny of nations, their ignorance, and God’s not being without witness through
nature. With the speech complete, the narrative states that Paul was only just
successful in convincing the crowd not to offer sacrifices to them.

In the Areopagus speech Paul defines the nature of God with the help of a
biblical quotation and not by Greek categories. The author takes advantage of a
convergence between the Bible and Hellenism: poie,w can be used by both Jews and
Greeks to describe God’s creative work. The author has borrowed these ideas from
Hellenistic Judaism. After the biblical colouring of vv. 24-25, Stoic colour dominates
vv. 26-28. The train of thought runs like this: The assertion that God is the creator is
immediately given a critical turn: he needs nothing. He is not the receiver but the
giver. God is the creator of all things in general and of human beings in particular, for
whose daily needs he makes provision. Human beings are the offspring of God, in
whom they live and move and have their being. They must not cherish unworthy
thoughts of his nature, imagining that he could be depicted in the form of any created
thing or confined in any material building or that he has needs which human hands
can supply. Until now God has tolerated this culpable ignorance of his true nature, but
it has to be ended now. God has fixed a day on which human beings will be judged
for their response to him, and he has marked out the man to whom he will entrust this
judgement by raising him from the dead.

159

The main doctrine of the speech on the ship is God the saviour. The divine
necessity with regard to Paul’s witnessing in Rome is at the centre of this speech. It is
on this account that all will be saved. There is a lot of allusion to the Book of Psalms
where God is portrayed as the God who has power over the see and storms.
4.4.6.5 Conclusion: “Despite differences in order and emphasis – there is much in
common among the accounts in Acts 14:15-17, Acts 17:22-31 (and Rom 1:18-32)
with regard to natural theology. The common elements are the recognition of the
creator God and his creation, that the creation includes humans but is not to be
equated with it, that humans have various ways of trying to reach God through
human-made means, that these humans are accountable to God and are to be judged
on this knowledge that they have of him, that humans have neglected the knowledge
that they have of God, that human attempts to reach God are not hopeful, and that
God has until this point not judged them as he is now prepared to do”168.
The speech at Lystra and that of Athens have very much in common in their
content: the main theme is the knowledge of the true, living God who has created the
heavens, world and the sea. God’s governance of this created world and his
providential care are directly exposed. This is not present in the speech on the ship. Of
course, the context is not suitable for a doctrinal exposition. However, there is a
strong nuance on God who is the saviour and who is the master over the created
world. As in the psalms he rules and controls the sea. He will save them from the
stormy sea. Hence there is an indirect indication of the theme of creation and
providence. There is also a secondary nuance that this God is able to forgive the
mistakes made by human judgements and use them for his purposes. This is present in
all three speeches. Hence there is an exhortation to true faith. In the first two speeches
they are exhorted to turn away from their evil ways of idol worship to the knowledge
of and faith in true God. In the speech on the ship Paul advises them to have faith in
the saviour God who is has assured through an angel that they all will be saved. In the
first two speeches Paul’s concern is to purify their beliefs or to lead them from
distorted faith to true faith. In the speech on the ship his concern is to create hope in
them at the time of hopelessness and this he does by revealing to them God the
saviour and his saving plan and purpose.
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In the speech at Lystra and the speech of Paul on the ship there is a statement
on the identity of the speaker. In the former case, Paul identifies himself and Barnabas
as human beings and not gods, and who have come to bring them the Good News. In
the speech on the ship Paul identifies himself as the servant of God.

4.5 Paul’s Gentile Mission: Divine Necessity Communicated Through Visions
4.5.1 Introduction: According to Luke-Acts there is a divine purpose that stands
behind the events of history. Luke applies various terms to explain this concept:
boulh. tou/ qeou/ (Luke 7:30; Acts 2:23; 4:28; 5:38-39; 13:36; 20:27); God’s qe,lhma
(Luke 22:42; Acts 21:14; 22:14); God’s evxousi,a| (Acts 1:7). Events of history take
place according to this divine plan. This is mostly described by the term dei/ (Lk2:49;
Acts 1:16 etc.). The other expressions are kata. to. w`risme,non (Luke 22:22); o`
w`risme,noj u`po. tou/ qeou/ (Acts 10:42); w-| w[risen (Acts 17:31); proceiri,sasqai, (Acts
26:16); proeceiri,sato, (Acts 22:14); h=n avnagkai/on (Acts 13:46); me,llei (Luke 9:31;
9:44; 24:41; 17:31; 26:22-23).

The realisation of the divine plan is often spoken of in terms of fulfilment. The
term often used for this is plhro,w (Luke 1:20; 4:21;Acts 1:16; 3:18 etc.). This divine
plan can be known by humans. In fact God communicates his plan to them. It is the
Lord Jesus, both before and after his resurrection, who reveals the divine plan to
people. God’s plan is communicated through the Scriptures (Acts 13:23; 15:15 etc.)
and angelic visions (Acts 10:3-8, 22, 30-33; 27:23-25 etc.). Sometimes men and
women prophesy and thus communicate the plan of God. Thus in various ways the
plan of God which lies behind and determines the course of history is communicated
to people169.

In Acts 27:21-26 the plan of God is revealed to Paul by an angel. The
messenger of God announces to Paul that he must stand before the Emperor. Paul’s
standing before the Emperor is a divine necessity. All on the ship will be saved on
account of this. This element in the speech of Paul on the ship relates the voyage
narrative to rest of the book of Acts in which Gentile mission has been one of the
169
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major concerns of the author. The mission to the Gentiles is a divine plan. It is
expressed here as well as many other places in Luke-Acts through Luke’s favourite
dei/. This divine necessity is communicated here as well as in the rest of Luke-Acts
through an angelic vision. This is in accordance with the command of the Risen Lord:
you shall be my witnesses in Jerusalem, Judea, Samaria and to the ends of the earth
(1:8). Paul’s reaching Rome and his witnessing before the Emperor fulfils the
prophecy of the Risen Lord. In this section let us look at the Gentile mission as a
divine necessity, communicated thorough visions.
4.5.2 Divine Necessity: dei/: God’s plan for the salvation of Gentiles is expressed by
Luke by his favourite Greek term dei/. As we have already noticed dei/ occurs three
times in Paul’s speech to his fellow voyagers in the ship (27:21, 24, 26). The triple
occurrence of this term in this short speech relates these verses to the rest of LukeActs and especially to Luke’s important theme of universal mission. We need to look
at the concept of dei/ in general and then examine how Luke uses this in the context of
universal mission.
4.5.2.1 dei/: Its Basic Meaning: It is an impersonal verb from de.w. 1) It means “to be
under necessity of happening”. In this sense it has the meaning, “it is necessary”, “one
must”, “one has to”170. It denotes a compulsion of any kind 171 such as an inner
necessity with the context of determining cause (cf. Mt 17:10, Mk 9:11; Lk 4:43, Jn
3:4; Acts 1:16), compulsion of law or custom (Lk 2:7; Acts 15:5; 18:21; 25:10), an
inner necessity growing out of a given situation (Mt 26:35; Acts 14:22; 21:22; 27:21),
compulsion caused by the necessity of attaining a certain result (Lk 12:12; 19:5; Acts
9:6; 1 Cor 11:19). 2) It means something that should happen because it is fitting: a)
generally (Lk 13:16; Acts 5:29;19:36; Rom 8:26); b) that which one should do (Lk
2:49; 15:32; 18:1; Acts 5:29; 16:30); c) to indicate that something that happened
should by all means have happened, expressed by imperfect ede.i (Lk 15:32; 22:7;
24:26; Acts 1:16; 17:3); d) to indicate that something that did not take place really
should have happened, also expressed with the imperfect ede.i (Mt 18:33; 23:23; Acts
24:19; 27:21; 2Cor 2:3).
170

BDAG, 214.
“The term itself does not denote the authority which imparts this character. It is thus given its
precise significance when conjoined with this power”: Grundmann, Art. “ dei”, in: TWNT II, 21.
171

162

4.5.2.2 Its Usage in Luke-Acts: Out of the 102 occurrences of dei/ or de,on esti, in the
NT, Luke-Acts has 41. Luke is familiar with this term from his Hellenistic
background. He uses this term as a general expression for the will of God (Lk 15:32;
18:1; Acts 5:29; 20:35). According to Luke, Jesus perceives his whole life, ministry
and passion under the will of God comprehended in a dei/ 172/. It is the will of God that
the boy Jesus must be busy with his Father’s affairs (Lk 2:49). The will of God
determines Jesus’ activity (Lk 4:43; 13:33; 19:5); it leads him to suffering and death,
and finally unto his glory (Lk 9:22; 17:25; 24:7,26; Acts 1:16; 3:21; 17:3). The will of
God concerning him is laid down in Scripture. Jesus follows it unconditionally (Lk
22:37; 24:44). The followers of Jesus are also laid under dei/. The will of God shapes
and determines their lives even to the smallest details (Lk 12:12; Acts 9:6, 16; 14:22;
19:21; 27:24). This dei/ is an expression of the saving will of God. It finally reveals to
man that only by believing in God’s act of salvation one will be saved (Acts 4:12;
16:30). The usage in Luke seems to be Hellenistic, but it is determined by knowledge
of the personal will of God. God is not a neutral necessity but a living person. “This
will of God claims man in every situation of life and gives goal and direction to life
on the basis of its saving purpose”173.

From where does Luke borrow this concept? According to Erich Fascher the
theme of providence in Luke-Acts is firmly in line with the Old Testament and
Paul174. He observes that the term dei/ is frequently employed in Greek-Hellenistic
usage to express the Greek concept of fate. However, it enters the New Testament via
the Septuagint. Fascher claims that Lucan dei/ reflects the conviction that a personal
deity rules the world. Hellenistic overtones of a neutral power of fate are not found in
Luke-Acts, just as they are alien to the Old and New Testament in general.

On the other hand, Sigfrid Schulz holds the opinion that Luke-Acts borrows
from the Hellenistic idea of fate 175. According to him, “God’s saving plan, guaranteed
by his providential will, underlies and directs everything with incontrovertible power.
No one can resist this ineluctable will of God, not the Christian, not the apostles, not
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even Jesus himself”176. God is an inaccessible being and his decrees are
unfathomable. Therefore Luke’s view of history does not inherit from the OT
understanding of election. It has Hellenistic ideas of fate177. Everything is reducible to
the divine will. The salvation history in Luke-Acts is a closed, casually connected
history. Schulz observes that the subject of the pro-compound verbs in Acts is not
God but rather his providence or will. This is a further argument for him to conclude
that the Lucan dei/ is borrowed from the Hellenistic notions of fate.
Charles H. Cosgrove finds a methodological flow in restricting the Lucan dei/
just to these two views. Because of such a categorisation “Lucan originality is
circumscribed from the outset, and there is even a tendency to arrive at the Lucan
view of history deductively within the closed framework of these fixed
alternatives”178. Both Fascher and Schulz, in their consideration of dei/, tend to ignore
the human dimension of its accomplishment. Luke may have borrowed the basic
concept form both Hellenistic and OT world. However, he has added a new
dimension to this concept of dei/. This is precisely the dimension of human cooperation and human opposition to God’s plan. We need to investigate further the
concept of dei/ in Luke-Acts. The consideration of individual cases of dei/ , especially in
the life of Jesus and Paul, will enable us to understand the real significance of divine
necessity in Luke Acts. This would further enable us to perceive Gentile mission in
Luke-Acts as a divine necessity.

4.5.3 Paul’s Gentile Mission as a Divine Necessity: Acts narrates the story of Paul’s
conversion thrice. Each narration underlines Paul’s being stopped in his tracks and
commissioned to preach to the Gentiles. These conversion stories are naturally an
attempt to justify Paul’s mission to the Gentiles. There is a divine necessity behind
Paul’s conversion and his mission. And this is Scripturally grounded. The reference to
Scripture and the term dei is found in all these stories. It is the Scripture that
communicates the divine plan to Paul.
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Paul fulfils his mission in full obedience to the divine plan expressed in the
OT. He understands his Gentile mission in the light of Isaiah 49:6: For so the Lord
has commanded us, saying, `I have set you to be a light for the Gentiles, that you may
bring salvation to the uttermost parts of the earth' (Acts 13:47). This text is cited in
the second of the two sermons given at Pisidian Antioch. Paul and Barnabas make
known to the Jews in the synagogue that it was necessary (dei/) to preach to them first;
but now, as they did not accept the Gospel, they will turn to the Gentiles. This is a
divinely sanctioned move. This is the plan of God revealed in Scripture. So they cite
Is 49:6 as an evidence of divine sanction for their missionary move. Vv 48-49 narrate
the immediate and widespread Gentile response to their preaching. The enthusiastic
response from the Gentiles proves to be an additional confirmation of the prophetic
text that they had just cited. Acts 13:44-49 expresses the programme and pattern of
the Pauline mission in general: “Jews first, then Greeks”. This phrase is repeated in
missionary ventures which follow in the narrative of Acts (cf. 18:4; 28:23-28). In his
final address to the Jews in Rome, Paul declares that their negative response to his
message was already foretold in Scripture (28:28).
Thus Paul’s mission to the Gentiles is a divine necessity foretold by the
prophets. The Spirit or a vision guides the specific missionary moves of Paul. His
mission is fully based in OT prophecy. “Whether that mission is grounded at the
specific level (by the Spirit, an angel or a vision) or at the general level (by Scripture),
in each case Paul and his company are confronted with a divine mandate to be
obeyed. The dei/ of Luke-Acts characteristically carries this twofold edge of divine
attestation and divine summons to obedience”179 .

The dei/ of Paul’s Roman mission is expressed three times in Acts (19:21;
23:11 and 27:24). The first reference (19:21) gives one the impression that the journey
to and the mission in Rome arise from Paul’s own determination: Now after these
events Paul resolved in the Spirit to pass through Macedonia and Achaia and go to
Jerusalem, saying, "After I have been there, I must (dei/ ) also see Rome" (Acts 19:21).
The Roman destiny of Paul seems to have its origin in his own resolution. No divine
necessity has yet been announced. Of course God has commissioned Paul to preach
179
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the Gospel to the Gentiles. This has been revealed to him already in his conversionencounters. Hence such travel plans from Paul are not surprising. Rome represents a
logical goal of this missionary enterprise. The two last occurrences happen in the
nocturnal visions. One is from the Lord himself and the other from an angel. Both are
meant to encourage Paul and to reassure him that his mission in Rome will definitely
be realised in spite of all difficulties and oppositions.

4.5.4 Paul’s Gentile Mission: Divine Necessity and Human Co-operation: What is the
relationship between divine necessity and human freedom? According to William
Beardslee, throughout Luke-Acts, “the firmness of the divine purpose is set in
counterpoint to the peril and expendability of its instruments”180. For him Luke is
dependent on the Hebraic model of writing history in which there is a struggle against
a “highly purposeful Yahweh”181. We do find in the OT the freedom and right of
human beings to wrestle with God’s will. God respects human freedom. We find this
idea throughout Luke-Acts. In the story of Annunciation, God gives Mary the
freedom to say “yes” to the message of the angel. The disciples freely choose to
follow Jesus. Jesus and Paul do take creative initiative in bringing about the fulfilment
of their own particular Scriptural assignments. So the divine necessity that Paul must
preach the Gospel to the Gentiles does not mean that Paul is being forced and his
freedom was minimized. The narrative clearly brings out Paul’s co-operation with
divine necessity.

In Acts, Paul appears to be a creative executor of the divine dei/. We have
already seen that the Roman destiny of Paul originates in his own conception of
Gentile mission. So also the strategy for the accomplishment of that destiny appears
as an equally Pauline brainchild. To this end Paul makes use of his Roman citizenship
to appear before Caesar182. The trial scenes and the defence speeches in Acts 21-28
portray Paul as himself engineering his Roman destiny. He keeps his Roman
citizenship as a secret until after being arrested and mistreated by the authorities. The
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function of this secret in Acts 16:19-40 is not too clear, but in 22:25-29 and its context
the purpose is more evident. At his arrest Paul identifies himself simply as a learned
Jew from Tarsus. This secures him permission to address the angry crowd of Jews
outside the barracks (21:37-40). The defence episode itself has resemblance to the
Nazareth scene in Luke 4. Paul, like Jesus before him, virtually baits the Jewish
audience, which at first listens attentively to him (21:40 and 22.2; cf. Lk 4:20), by his
reference to being sent far away to the Gentiles (22:21, cf. Lk 4:25-27). They are
enraged and desire his life (22:22-23; cf. Lk 4:28-29). The words of the crowd, away
from the earth with such a one (Ai=re avpo. th/j gh/j to.n toiou/ton), for he should not
live recall to us the words of the crowd at Jesus in Lk 23:18 – Ai=re tou/ton

It is when the Jews cry for his blood and the authorities prepare to beat the
truth out of him (22.24) that Paul reveals his Roman citizenship and so reverses the
whole situation. The result of this revelation is twofold.: 1) Paul’s case is made more
serious, such that a capital charge is made likely, and 2) the grounds for later appeal to
Caesar have been disclosed, namely, his Roman citizenship. The combination of these
two may be expressed as follows: Paul adds fuel to the fire which engenders the
charge of sedition, an offence against the Emperor and thus legitimated a Roman
citizen’s appeal to Caesar. Luke depicts Paul’s behaviour as guaranteeing his transfer
to Rome. One could recall the remark made by King Agrippa to Festus: “This man
would have been set free, if he had not appealed to Caesar” (Acts 26.32).

Paul himself has resolved to go to Rome. However, his decision to visit Rome
is confirmed by the divine revelations of Acts 23:11 and 27:4. These instances of
divine dei/ represent the promises of help in accomplishing Paul’s Roman mission.
The events concerning this dei/ are a gift. But there are conditions to be met. Paul is
very much involved in securing that these conditions are fulfilled: “unless these men
stay in the ship you cannot be saved”(27:31). He believes in the message of the angel.
Each one of them will be saved from the stormy sea. Paul is convinced and affirms
that all that the angel has spoken to him will certainly take place: ou[twj e;stai kaqV o]n
tro,pon lela,lhtai, moiÅ (Acts 27:25). However, their salvation is not only dependent
upon God’s promise but also upon human action. God’s promise of help and man’s
obedience to God’s word need to go hand in hand. It is precisely because Paul has all
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along been obedient to God’s will that his Roman mission is realised. “Throughout
the narrative Luke portrays Paul as an active protector of the divine must of his
Roman destiny”183. Because of this he wins the centurion’s favour and his own life.
Moreover, we must not forget that Paul himself has controlled events related to his
Roman journey. He himself has appealed to Caesar. Therefore the narrator paints Paul
as creative executors of the divine dei/.

Paul’s creative strategy with regard to his Roman destiny finds its counterpart
on the divine side. God steps in to preserve Paul’s Roman destiny. When the voyage
to Rome is endangered by the storm at sea, it is the miraculous intervention of God
that protects Paul’s fulfilment of his Roman mission. The resultant picture is clear:
there is a certain harmony in the accomplishment of the dei/ between God and his
chosen servant. The divine side of this partnership is very evident and active,
precisely when human strength and ingenuity give out. This narrative device is an
integral part of the Lucan theme of divine reversal, whereby events are turned upside
down in what might be described as divine surprise and cunning184. Hence, although
Luke indeed conceives of God as the controller and author of history at the general
level, he also pictures God as one who enters history from outside. His real personal
involvement is expressed in precisely these saving entrances. The God of Luke-Acts
is not only the creator and sustainer of the world but one by whom history is
overturned, even overpowered, by surprise attack and cleverness (Magnificat Lk 1:4655; cf. Acts 16:25-26). And where tensions emerge within the Lucan presentation,
they are result of Luke’s kerygmatic, as opposed to systematic, treatment of God’s
relation to history185.
4.5.5 Gentile Mission: Divine Communication Through Visions: Luke has narrated an
angelic vision that Paul has experienced. The words of God’s messenger provide key
to the understanding of the whole narrative. Paul must appear before the Emperor.
This is the divine necessity. Everything else in this section and in the whole voyage
narrative is ordained towards it. For this very purpose all those who are sailing with
Paul will be saved. All this is communicated to Paul in a vision. This vision that Paul
had in the middle of the stormy sea does not stand in isolation. It is related to some of
the visions that Paul and other apostles have in Acts. Through these visions the
183
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mission to preach the Gospel to Gentiles is communicated. It is helpful to our study to
consider some of these visions in Acts and observe how these are related to the theme
of universal salvation in Luke-Acts. We shall limit ourselves only to those visions that
Paul had. We shall begin by looking at the general concept of visions and dreams in
Luke-Acts.
4.5.5.1 Visions and Dreams in Acts: Visions have been given an important role in
Acts. According to Hubbard, “The nineteen commissions in Acts occur, with one
possible exception (22:12-16), in visions”186. Five of them are described as occurring
in the night, i.e. in dreams. Hubbard maintains that “the epiphanic commissioning
accounts in Luke’s second volume give it its theological authentication. They occur at
decisive places throughout the narrative in such a way that God’s hand is continually
seen as making possible each new step in the missionary program of the book”187.
The inspiration to Luke comes from the OT where dreams and visions are an
important medium of divine communication. Luke seems to draw upon contemporary
Jewish and Hellenistic modes of dream “theories”. The Jewish and Hellenistic world
took a great interest in dreams and visions as a form of communication with the
divine188. In his Gospel, Luke does not too often speak of dreams or visions. When
they are mentioned they are either in the infancy narrative or in the resurrection
appearances. The point is clear. Luke wants to tell his reader that in the ministry of
Jesus, God communicates to him directly, just as he communicated to Moses in the
OT. Therefore, in the ministry of Jesus, dreams and visions as a medium of divine
communication have less importance.
Dreams and visions are interchangeable in the OT (cf. Num 12:6). This is
made evident in the prophesy of Joel which Peter quotes in his Pentecostal sermon.
This is an extended citation from the OT which is not among the frequent phenomena
in Luke-Acts. When they do occur in Acts they underline an important principle.
They point to a new phase in the dynamics of Luke-Acts. Let us examine this
prophecy of Joel and its significance in Lucan narrative:
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4.5.5.2 Basic Text: The Prophecy of Joel (Joel 2:28-32)
And in the last days it shall be, God declares, that I will pour out my Spirit upon all
flesh, and your sons and your daughters shall prophesy, and your young men shall see
visions, and your old men shall dream dreams; yea, and on my menservants and my
maidservants in those days I will pour out my Spirit; and they shall prophesy. And I
will show wonders in the heaven above and signs on the earth beneath, blood, and
fire, and vapour of smoke; the sun shall be turned into darkness and the moon into
blood, before the day of the Lord comes, the great and manifest day. And it shall be
that whoever calls on the name of the Lord shall be saved“.

Peter’s Pentecostal sermon could be seen as an inaugural address for the
mission in the Acts of the Apostles. The prophecy of Joel (Joel 2:28-32) is one of the
main elements of this speech. This part of the prophecy was seen in the rabbinic
tradition as referring to God’s final intervention in history189. Luke has added the
words “in the last days” to this citation. The addition strengthens the above
interpretation. The prophet foretells the outpouring out of the Spirit on all flesh. The
prophetic words contain a universal dimension. They include everyone and not just
the people of Israel. The Holy Spirit, foretold by the prophets, is the inspiration for
and the source of apostolic activity throughout Acts, beginning with the experience of
Pentecost day. In four of the commission accounts of Acts (9:29; 10:19; 11:12 and
13:2) we find that the Holy Spirit is expressly involved. This text of Joel is a
programmatic statement for Acts. Prophecy, visions and dreams are the effects of the
outpouring of the Spirit on the day of Pentecost.

Your sons and your daughters shall prophesy: The whole book of Acts could
be seen as the record of prophetic activity inspired by the Holy Spirit. Prophetic
activity is expressly mentioned in 11:28: Agabus foretells by the Spirit that there
would be a world–wide famine. The prophets and teachers in the church of Antioch
are led by the Spirit to set apart Paul and Barnabas for missionary work (13:1-3). The
prophets, Judas and Silas, exhort the congregation at Antioch (15:32). The statement
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about the daughters who will prophesy is fulfilled in Acts 21:9. The narrator mentions
that the daughters of Philip possess the gift of prophesy. Agabus foretells Paul’s arrest
at Jerusalem by a symbolic action.

Your young men shall see visions, and your old men shall dream dreams: The
parallel between visions and dreams here indicates that they are complementary.
Visions and dreams are interchangeable. Acts mentions a number of visions and all
these visions tend to be means of divine communication.

4.5.5.2.1 evnupni,on: The Greek word for dreams is evnupni,on. This word appears only
once in the NT and that is here in the prophecy of Joel. Luke is not consistent with his
language in reference to dreams. In the ancient Near East and Hellenistic world,
dream reports encompass a range of phenomena, visual scenes with no oral message,
auditions with no visual phenomena, visual scenes with auditions and visual
appearances of deities and deceased persons who deliver messages. “One is tempted
to view as a dream any experience which communicates a message to a recipient at
night or during sleep”190. In some of the dream reports of the ancient world one gets
the initial impression that the recipient was awake to hear an oral message. Later,
however, it was said that the recipient awakens, thus implying that the recipient was
really asleep when he had this experience.

It is the same story with Luke. He does not consistently use one term. Some
night time and sleeping situations are intended as dream reports. For example, we are
told that the angel stood by Paul at night (27:23). This is similar to the way dreams
and visions are narrated in the OT. In Gen 15:1 we are told that the word of the Lord
came to Abraham in a vision. Verse 15 makes it clear that this vision happens at
night: the Lord brings Abraham outside and asks him to look at the sky and to count
the stars. In Gen 20:3-7 we have another similar situation. God speaks to Abimelech
in the night. But here it is clearly mentioned that it happened in a dream (Gen 20.3).
Jacob’s encounter with God at Bethel is also described as a dream (Gen 28:11-19). It
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is also possible that a dream or a situation is meant when only the element of God’s
appearance is mentioned (cf. Gen 12).
4.5.5.2.2 o[rama: Visions occur frequently in the Bible as instruments of supernatural
revelation. They are audio visual communication between a heavenly being and an
earthly recipient191. The word commonly used by Luke for such an experience is
o[rama192.. This term comes from the verb o`ra,w which is one of the Greek verbs for
seeing, observing or perceiving. Revelatory visions portray scenery and dramatic
circumstances to the human recipient while the human is awake. “Visions are akin to
dreams, but usually come while the recipient is conscious, and often under stress”193.
Thus the distinction between a vision and a dream has to do with whether the human
is awake or asleep; the result is the same194 . In the LXX o[rama appears 43 times, out
of these seven times in Isaiah. The prophetic use of dreams and visions is summarised
in the Lord’s dramatic defence of Moses in the face of Aaron and Miriam’s revolt:
“When a prophet of the Lord is among you, I reveal myself to him in a vision, I speak
to him in a dream”(Num 12:16)

In its total 12 occurrences in the NT, o[rama occurs 11 times in Acts. Matthew
uses it only once and that is in the context of the transfiguration (Mt 17:9). This term
is not found in the ancient tradition or in the writings of Church Fathers,195 and is
never used to describe the resurrection appearance of Jesus196. Luke uses o[rama to
refer to divine message which includes both dreams and other revelations such as
appearances to people who seem to be awake at the reception of the divine message.
A vision can occur during the day (cf. Acts 10:3, 17, 19; 11:5 and also 9:10, 12) as
well as at night (16:9-10; 18:9-10).

4.5.5.3 The Important Visions of Paul in Acts
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4.5.5.3.1 Visions at the Conversion of Paul: In 9:1-9 the Risen Lord confronts Saul on
the road to Damascus. The sudden light from heaven flashing about Paul and the
voice of the Risen Lord are two important elements of this experience. The vision
makes Paul fall to the ground. This event is to transform the persecutor into a
missionary. As Michael Prior puts it, “Paul’s first encounter with the Risen Christ
involved both a fundamental turning-point in his spiritual perception, and a mission to
bring both Jews and Gentiles within the embrace of the Gospel. The conversion
experience served more to redirect his enthusiasm, than merely provide him with an
interior illumination. The revelation involved a commission, which resulted in a
necessity being laid upon him (1 Cor.9:16)”197. The commission itself is intermediate
in nature. Saul is only told to “to rise and enter the city” (9:6) and there he will
receive further instructions. 9:10-19 narrates the vision to Ananias: Now there was a
disciple at Damascus named Ananias. The Lord said to him in a vision, (evn o`ra,mati)”.
At this the commissioning of Paul for the Gentile mission is completed. This is given
through a vision to Ananias. Despite his protest Ananias is told to go, for he (Saul) is
a chosen instrument of mine to carry my name before the Gentiles and kings and the
sons of Israel”. In the second story of Paul’s conversion (22:17), Luke does not use
the word o[rama but e;kstasij. Paul seems to be getting into a trance. It is during the
trance that a divine message has been communicated to him. Paul is commissioned to
go to the Gentiles. This trance of Paul occurs during the day.
In Acts 26:12-18, Luke narrates for the third time the story of Paul’s
conversion. Paul speaks out before King Agrippa his experience on the way to
Damascus. The three accounts of Paul’s Damascus road experience differ from each
other and at the same time they complement each other. In 26:19 Paul declares that he
did not disobey the “heavenly vision” (ouvk evgeno,mhn avpeiqh.j th/| ouvrani,w| ovptasi,a| ).
Obedience to the vision makes Paul a witness to Christ in Damascus, Jerusalem, all of
Judea, and among the Gentiles. From now onwards his life is fully governed by this
vision. He had opposed the Way. With the same zeal now he will preach the Gospel.
“The “must” of his Christian life finds its counterpart in the misguided “must” of his
past Jewish life”198.
In the description of this commissioning (26:16-18) there are two allusions to
prophetic call narratives. By means of these allusions to Scripture Luke wishes to
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communicate that the mission to Gentiles is in accordance with Scripture and thus he
refutes the charges against Paul (26:27-28). The reader is led to conclude that Paul’s
Gentile mission is not only based on Scriptural argument, but also revealed to Paul by
the biblical means of divine revelation: God speaks to his prophets through visions
and dreams.
4.5.5.3.2 Vision to Paul at the Beginning of his Second Mission Journey (16:9)
And a vision appeared to Paul in the night (kai. o[rama dia. Îth/jÐ nukto.j): a man of
Macedonia was standing beseeching him and saying, "Come over to Macedonia and
help us."

Luke’s narrative takes a decisive turn after the apostolic council. Paul and his
mission dominate the story. Between the apostolic council in ch.15 and Paul’s arrest
and imprisonment in ch. 21, Luke narrates a lively account of Paul’s mission in
Europe and Asia, his continuing struggles with Jewish opposition, and his decisive
turn to the Gentiles. Acts 16:6-10 is a transition between these stages of the story.
Paul and Barnabas separate (15:36-39). Paul recruits new helpers (15:40-16:3). He is
called by God to a new field of missionary work (16:4-10). “Paul was often led by
visions, but at the beginning of his second journey he was in a state of great
uncertainty. He had planned to preach the Gospel both in the western and in the
northern part of Asia Minor, but he was prevented from doing so by the Holy Spirit,
although he was not told what to do. It was not before he had reached Troas on the
Aegean that he received positive direction. In a revelation, a Macedonian urged him
to cross over to Macedonia and help the people there”199. This vision of a man who
represents his country and his people facilitates Paul’s decision to extend his
missionary work in Europe. Thus Christianity entered Europe.

Paul and his companions are prevented by the Holy Spirit. The circumstantial
participle of kwlu,w 200 is to be understood as the reason for their taking the path they
did. So the Holy Spirit directly and dramatically directs the movement of the
mission201. The narrative says that when they attempted to go to Bithynia, the Spirit of
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Jesus did not allow them. This is the only time the expression “Spirit of Jesus” occurs
in Acts. Some manuscripts correct it to the more frequent “Holy Spirit” or “Spirit of
the Lord”: The reading “Spirit of Jesus” is probably the correct one as in the rest of
the narrative Jesus takes an active role in the story202 . Then they continue their
journey: passing by Mysia they come to Troas. Johnson thus sums up the role of the
Spirit in these mission journeys: “Despite the uncertainty and clumsiness of these
geographical indicators, the narrative point is clear enough: the Spirit blocked every
direction sought by human initiative, and left only an opening to Europe”203 .

Luke narrates that a certain “man from Macedonia was standing...”.
Macedonia is the territory north of Achaia, facing the Adriatic Sea to the west, and to
the east, the Aegean Sea, whose major cities are clustered on the eastern coast. The
use of the verb bohqe,w204 is deeply evocative of biblical prayer, which uses this
language for the help from God that is salvation (cf. Gen 19:25; Ex 18:4; Deut 33:26;
Ps 9:35; 17:2; 36:40etc.). The vision plays a key role here in advancing the plot.
Gerhard Schneider takes this vision as a „Traumgesicht, das freilich als von Gott
herbeigeführt verstanden wird“205 . Johnson cites as a literary parallel the dream
experienced by Apollonius of Tyana206.

4.5.5.3.3 The Vision to Paul at Corinth (18:9):
And the Lord said to Paul one night in a vision ( evn nukti. diV o`ra,matoj), "Do not be
afraid, but speak and do not be silent; for I am with you, and no man shall attack you
to harm you; for I have many people in this city."

Here we have a Genesis-like epiphany. Paul is commissioned and encouraged
to continue his mission in Corinth despite resistance from the Corinthian Jews (18:6,
12-17). The commission thus explains Paul’s eighteen- month stay which contrasts
with the general Lucan view that he moved quickly from country to country. Corinth
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was a port city, a busy centre of trade and commerce, and a variety of religious cults.
The city had a “Synagogue of the Hebrews”, a temple to Apollo, and an Isis shrine, as
well as the famous temple to Aphrodite (the goddess of love) on the Acrocorinth207.
The mission activity of Paul in Corinth is expressed with the phrases “every Sabbath
in the Synagogue he engaged in debate” and he “began to devote himself to the
word”. The verb diale,gomai which is used here for debating is also found in 17:2 and
17 where Paul is engaged in a scholastic disputation within the synagogue. Codex D
has an addition to this text: Paul “was inserting the name of the Lord Jesus”. Johnson
makes the following comment on this: “The most obvious way he could do this would
be by “reading” the name of Jesus into those places of Torah where the title Kyrios is
used, on analogy with the way in which Adonai is read by pious Jews to avoid the
pronouncing of the Tetragrammaton (YHWH). This could indeed be considered
provocative, and one wonders whether it reflects some actual practice”208 .
When Silas and Timothy arrived from Macedonia, Paul was occupied with
preaching. The verb sune,cw has the sense here of “involving oneself”. The imperfect
tense is correctly read as inchoative. We find the same term for preaching in 4:29, 31;
6:2, 4; 8:4. Paul bore witness to the Jews that the messiah was Jesus. However, the
Jews opposed and reviled him. The verb avntita,ssomai occurs only here in Luke-Acts
and this verb has the connotation of an organised front of resistance209. Paul’s reaction
to their hostility is mentioned by way of a deed and words: he shook out his garments.
This is the gesture of rejection toward those who rejected him. Such an instruction
was given by Jesus in his missionary discourse in Lk 10:11. A similar behaviour of
Paul could be seen in 13:51. His words declare that it is they who are responsible for
the division and not him: "Your blood be upon your heads! I am innocent. From now
on I will go to the Gentiles". This formula derives from 2 Sam 1:16; 1 Kgs 2:33; 3:1.
In Paul’s farewell discourse at Ephesus we find a variation of this expression. When
Paul says “I will go to the Gentiles” he makes the second solemn declaration of his
intention. The first was in 13:46. However, both these declarations do not prevent him
from continuing his work among the Jews210. “Luke’s narrative has the double
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function of legitimating the Gentile mission but also asserting God’s fidelity to his
people”211. This narrative tension remains unsolved till the end.
The Lord who appears to him in the vision must be understood to be the risen
Jesus (cf. 9:5). The words of the risen Lord, Mh. fobou/ (fear no longer), are repeated
by the angel to Paul, at his vision on the ship. The narrator does not tell us why Paul
should have been frightened in the first place. One is reminded here of Paul’s own
words in 1 Cor 2:3: ”I came to you in weakness and fear and much trembling”. Paul is
told to speak and not to be silent. lale,w and siwpa,w are also put together in Lk 1:20
where the angel tells Zechariah that he “will be silent and not able to speak until the
day these things come to pass”. The words of assurance evgw, eivmi meta. sou/ (“I am
with you”) is often found in the prophets (cf. Isa 41:10: 41:5; Jer 1:8, 19). However
this reassurance is given immediately before Paul is in fact attacked. Johnson takes
tou/ kakw/sai, se as a result clause rather than a purpose clause because the attack on
Paul in 18:12-17 does not bring Paul any personal harm212. The risen Lord further
grounds his exhortation of assurance with the addition: “for I have many people in this
city". It is worth noting the word lao,j here 213. Luke uses this word consistently for the
people of Israel. This announcement is particularly significant in light of 15:14 that
God was visiting the Gentiles to take from among them a lao,j for his name.
4.5.5.3.4 Vision to Paul Concerning his Witnessing in Rome (23:11):
The following night the Lord stood by him and said, "Take courage, for as you have
testified about me at Jerusalem, so you must bear witness also at Rome”214.

Paul was brought before the Sanhedrin. In this and the following defence
scenes, Paul will appear before the highest religious and political authorities of the
region: the Jerusalem Sanhedrin, two Roman governors, and King Agrippa. Tannehill
brings out the significance of these encounters: “The narrator is not content to present
the powerful effect of the Christian mission in the private lives of individuals. Its
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cultural and political effect is also important. This aspect comes to the fore as Paul
confronts high authorities of Judaism and Rome. Those who control religious and
political institutions must listen to Paul and respond in some way to him”215. Paul
asserts to the members of the Sanhedrin that he has lived with a good conscience
before God. This means he has lived in obedience to his heavenly call. The high priest
commands that Paul be struck on the mouth. This action of the high priest indicates
his complete and immediate rejection of Paul’s claim that his mission represents
faithfulness to God. Paul reacts with a sharply worded threat of divine retribution and
later apologises that he did not know that he was speaking to the high priest

But when Paul perceived that one part were Sadducees and the other
Pharisees, he cried out in the council, "Brethren, I am a Pharisee, a son of Pharisees;
with respect to the hope and the resurrection of the dead I am on trial." When they
heard this a dissension arose between the Pharisees and the Sadducees; and the
assembly was divided. The scene before Sanhedrin ends in uproar and the tribune
intervenes with his troops because he fears that Paul may be killed by mob violence.
In this context the Lord’s assurance is specially needed. Paul receives this reassurance
in a night vision. The following night the Lord stood by him and said, “Take courage,
for as you have testified about me at Jerusalem, so you must bear witness also at
Rome ( ou[tw se dei/ kai. eivj ~Rw,mhn marturh/sai)”Å

The previous episodes showed how when Jesus’ witnesses were imprisoned,
the prison doors were wondrously opened for them (5:17-21; 12:1-11; 16:23-26).
Now it is different. The Lord’s reassurance must take the place of miraculously
opening doors. “The divine power that rescues from prison has become a powerful
presence that enables the witness to endure an imprisonment that lasts for years”216.

This vision is more of a dream. Luke does not apply here the technical term
for dream or vision. But the situation does suggest a dream: and the following night
the Lord stood by him. The verb evfi,sthmi is used for angelic visions in Lk 2:9; 24:4;
Acts 12:7. This vision has the effect of showing the reader that Paul’s witnessing has
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the Lord’s approval. It also functions as a programmatic prophecy which shows the
direction the plot will continue to take. It indicates that the form of Paul’s witness to
Rome will be as it is here, in captivity217 . Paul is speaking not merely in defence of
himself but as a witness for Jesus. “The Lord’s words remind us of Paul’s decision in
19:21 to go to Jerusalem, after which he also must (dei) see Rome. The picture is
sharper now; the Lord does not speak vaguely of a plan to “go” to Jerusalem and to
“see” Rome but of the witness of Paul in these key places. Paul has completed the
first half of his journey, but he is no longer a free man and his life is threatened. The
Lord assures him that his witness in Rome is still part of the divine plan”218 . The
expression “the Lord stood by him” is noteworthy. Schneider writes: “Die von Gott
verfügte Notwendigkeit, daß Paulus nach Rom gelangt, wird hier von Christus
kundgetan“219. At the same time we have a promise here which gives the reader
certainty that Paul had in fact witnessed in Rome.

4.6 Conclusion: Acts 27:21-26 narrates a vision like the other visions of Paul in Acts.
All the visions of Paul that we have seen have many similarities. However the vision
on the ship is more similar to the visions narrated in chs 18 and 23. David Aune
considers these three as “dream or vision oracles which closely confirm to the OT and
early Jewish oracle of assurance”220. The first two are narrated by the author and the
last one is told by Paul himself to the crew and passengers on the ship voyaging to
Rome. The supernatural revealer in the first two oracles is the Lord and in the third it
is the angel of God. Each oracle is given to Paul under circumstances of great
stress221. None of them is an explicit response to a prayer of lament or distress.

In all of these visions the same message is revealed: the Gentile mission is a
divine command. In 16:9 Paul is commissioned to go to Macedonia and thus to cross
the water and go to Europe and bring the Good News there. This commission, a new
phase in the Gentile mission, is prepared by the references to the Holy Spirit who
prevented Paul and Timothy from preaching in Asia and Bithynia (16:6-7), but
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instead led them to Troas. In 18:9-10, the vision (with three elements: the Lord, the
night and a vision) is part of a pericope dealing with the Gentile mission. Paul is told
not to fear when he turns to the Gentiles (18:7). The vision in 26:19 makes it clear that
Paul is sent to Gentiles (26:17). And the vision during the shipwreck (27:24) is a
reassurance to Paul that he is an instrument in God’s hands for the Gentile mission.
The vision on the ship forms as the climax of the other visions of Paul. We are told
here for the third time that Paul must complete his journey to Rome. This time the
goal is even more distinct: Paul has been told that he must stand before Caesar.
Jerusalem and Rome are important as the seats of central authorities: the Sanhedrin
and high priest, on the one hand, the Emperor on the other. “Through Paul’s journey
to Jerusalem and to Rome the testimony to Jesus Messiah is carried to the highest
authorities by a prisoner. The journey to Rome will be especially difficult. This
difficulty is balanced in the narrative by a threefold indication of its necessity (using
dei/ in each case) at the crucial stages: when the plan is conceived (19:21), as Paul’s
life is threatened in Jerusalem (23:11), as Paul’s life is threatened at sea (27:24)” 222.

All these visions of Paul are in line with the programmatic statement in Acts 2.
Peter cites the Prophet Joel in such a way that this text could be interpreted as the
Scriptural proof for the Gentile mission. When the visions, prophesied in Acts 2,
occur, they are channels by which God assures and commands the Gentile mission.
We can conclude that Luke chose revelation by dreams and visions as a mode by
which he justifies the Gentile mission. Peter, Cornelius, Ananias and specially Paul
are guided through visions. We can sum up this with the words of Bart J. Koet: “After
the resurrection of Jesus dreams and visions communicate to the disciples how Jesus’
mission to be followed. Dreams and visions in Acts are a proof that the mission to the
Gentiles come from God. Acts is a defence of the Gentile mission. It offers Scriptural
proof that the Jews remain law-abiding when engaged in the Gentile mission, but the
visions also tell us that the Gentile mission is commissioned by divine revelation.
These are the two sides of the same coin”223.
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We have analysed exegetically Paul’s words of comfort in the stormy sea. We
have considered these verses as a speech and seen them in the light of the speeches of
ancient historiography and especially in comparison with the other two Gentile
speeches of Paul in Acts. And finally we have discussed these verses under the title
Gentile mission: divine necessity, communicated through visions. These few verses
provide a key to our understanding of the voyage narrative in Acts 27-28. They also
have the function of relating the voyage to Rome to the rest of Acts. The key words of
these verses are those spoken by the angel: Paul must stand before Caesar; and lo,
God has granted you all those who sail with you (27:24). All will be saved on account
of Paul’s mission in Rome. The Gentile mission which has been the major theme of
Luke-Acts finds its important phase here. The angelic vision emphasises universal
salvation, which here refers to the rescue from sea. The universal significance is
indicated by two expressions in this passage: one from the words of Paul: for there
will be no loss of life among you; and the other from the words of the angel: God has
granted you all those who sail with you. This theme of universal salvation will be
carried forward in the narrative. This appears very emphatically in the account of the
meal of salvation in vv. 33-38. Paul encourages them to eat for not a hair is to perish
from the head of any of you. Having said this he took bread and gave thanks to God in
the presence of all. Then the narrator continues: they were all encouraged; we were
all in two hundred and seventy six persons in the ship. And at the end of the chapter
the author narrates the shipwreck and their escape to the land with the words: And so
it was that all escaped to land. The salvation of all is repeatedly emphasised in this
voyage narrative. The reader who has gone through the whole of Luke-Acts will
naturally remember the words of the Prophet Isaiah cited in the preaching of John the
Baptist: And all flesh will see the salvation of God (Lk 3:6). God’s plan of universal
salvation is carried out by the life and death of his Son Jesus Christ. The twelve are
specially commissioned to preach his Gospel from Jerusalem to the ends of the earth.
Paul, though he does not belong to the group of twelve, has a special place in this
mission. He is the chosen instrument of God to carry the Gospel to Gentiles. In the
fulfilment of the prophecy of Isaiah – all flesh will see the salvation of God - Paul has
a very important contribution to make.
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Chapter Five

Shipwreck and Salvation (27:27- 44)
5.1 Introduction: The events of the fourteenth day revolve around the word salvation.
This word appears 7 times in this section. This section can be subdivided into three
smaller parts and each of these three subdivisions has salvation as the central theme.
In the first subdivision (vv. 27-32) when the soldiers seek to escape from the ship,
Paul intervenes and tells the centurion, “Unless these men stay in the ship, you cannot
be saved”. In order to be saved from the death due to shipwreck all need to be
together. Individuals seeking to escape from the danger at the neglect and expense of
others would not help. Salvation needs the forgoing of self-interest for the sake of
common good. The second subdivision (vv. 33-38) can be titled as “the meal of
salvation”. Paul encourages them to have food and exhorts them that this meal is good
for their salvation. He further adds that not a hair of their head will be lost. Paul
breaks the bread and after giving thanks eats before them. The others, too, are
encouraged by this and begin to eat. And the result of this meal is that they have
strength to unload the ship and prepare themselves for the safe swimming to the land
at the shipwreck. The third subdivision is the shipwreck and the safe landing of all on
the shore. The centurion does not allow the soldiers to execute their plan of killing the
prisoners because he wished to save Paul. And the narrative ends with the words “all
escaped to land”.

These three events happen on the fourteenth night and day. The timeindication is clearly marked at the beginning of each paragraph: “When the fourteenth
day had come” (v.27); “As the day was about to dawn” (v. 33); “And when it was
day” (v. 39). In each of these paragraphs Paul takes the place of prominence. In the
first two paragraphs Paul intervenes and his intervention is listened to by the
centurion and by the voyagers. In the last paragraph it is the centurion who intervenes
with the purpose of saving Paul. In the first two paragraphs it is Paul who is in
someway instrumental in saving. But in the last paragraph he is the object of saving
the rest.
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5.2 The Events of the Fourteenth Night (vv. 27-32)
5.2.1 The Structure: This paragraph has three parts: vv. 27-29 narrate the safety
actions of the soldiers as they were drifting across the sea of Adria. This paragraph
has both time and place indications. The narrator mentions that it was midnight and
they were drifting across the sea of Adria. There are three actions from the sailors and
they all are safety measures: they sounded; they let down four anchors from the ship
and they prayed for the day to come. The second paragraph (vv. 30-31) is a plot of the
sailors to escape and the intervention of Paul. They seek to escape under the pretence
of laying out anchors from the bow. Their intention is sorted out by Paul and he
intervenes. He tells the centurion that the sailors must remain in the boat for the safety
of all. The third paragraph narrates the action of soldiers who cut away the ropes of
the boat and let the boat go. The following table shows three-fold structure of these
verses:
1. The safety measures of sailors.
a. The circumstances (v. 27)
~Wj de. tessareskaideka,th nu.x evge,neto
diaferome,nwn h`mw/n evn tw/| VAdri,a|(
kata. me,son th/j nukto.j u`peno,oun oi` nau/tai prosa,gein tina. auvtoi/j cw,ranÅ

b. The safety actions of the sailors (v. 28-29)
kai. boli,santej eu-ron ovrguia.j ei;kosi(
bracu. de. diasth,santej kai. pa,lin boli,santej eu-ron ovrguia.j dekape,nte\
fobou,menoi, te mh, pou kata. tracei/j to,pouj evkpe,swmen(
evk pru,mnhj r`i,yantej avgku,raj te,ssaraj hu;conto h`me,ran gene,sqaiÅ

2. The intervention of Paul at the plot of the soldiers to escape.
a. The plot of escape from the sailors (v. 30)
tw/n de. nautw/n zhtou,ntwn fugei/n evk tou/ ploi,ou
kai. calasa,ntwn th.n ska,fhn eivj th.n qa,lassan
profa,sei w`j evk prw,r| hj avgku,raj mello,ntwn evktei,nein(

b. Paul’s intervention (v.30)
ei=pen o` Pau/loj tw/| e`katonta,rch| kai. toi/j stratiw,taij(
VEa.n mh. ou-toi mei,nwsin evn tw/| ploi,w|( u`mei/j swqh/nai ouv du,nasqeÅ
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3. The action of the soldiers (v. 31)
to,te avpe,koyan oi` stratiw/tai ta. scoini,a th/j ska,fhj
kai. ei;asan auvth.n evkpesei/nÅ

5.2.2 Exegetical Comments
5.1.2.1 The Safety-actions of the Sailors: The verb diafe,rw appears in this narrative
for the third time (27:15, 17). The geographical indication “along the sea of Adria”
seems to refer to “the section of the Mediterranean between Crete and Malta, with
Sicily and the foot of Italy to the north-west” 1. What we now call “Adriatic sea” was
referred to as the Gulf of Adria at the time of Luke2. The shipwreck of Josephus too
occurred at this location3. Polhill states: “There was a rocky promontory on the
northeast extremity of Malta now known as Point Koura. The breakers against Koura
are audible for some distance, and it was perhaps this sound that alerted the sailors to
the possibility that they were nearing the land”4. About midnight the soldiers
suspected that they were nearing the land. prosa,gein tina. auvtoi/j cw,ran literally
means “some land was approaching them”. It is a distinctive construction. It suggests
that the perspective was that of the soldiers themselves5. The verb prosa,gein has
variants in many manuscripts. This may be due to the oddness of the construction.
The Codex Vaticanus has an unusual word: “that land was resounding” instead of
“that land was approaching”. According to Marshall “this conveys the probable sense
accurately, and may perhaps be the original reading, although it could be a learned
correction of the text”6.
The soldiers made a sounding of the depth of the waters. Luke uses the
technical term boli,zw which is a rare verb. It means the throwing of a line weighted
with a lead weight (bolis) overboard in order to measure the depth of water. Ancient
sounding leads had a hollow place on the underside that was filled with grease so
some of the bottom of the seabed would adhere7. They found that the depth was

1

Cf. Johnson, The Acts of the Apostles, 454.
The NIV notes that this sea is not to be confused with the modern Adriatic Sea between the coasts of
Yugoslavia and Western Italy.
3
Cf. Josephus, Life, 15.
4
Polhill, Acts, 524.
5
Cf. Johnson, The Acts of the Apostles, 454
6
Marshall, Acts, note on p.411.
7
Cf. C. Hemer, The Book of Acts in the Setting of Hellenistic History, 147.
2

184

twenty fathoms. As the successive soundings follow at short intervals8 they realise
that the depth was growing shallower. They were afraid of running aground with no
visibility. And so naturally they let out four anchors9 from the stern and prayed10 for
the day to come. According to Polhill, “the advantage of throwing them (the anchors)
off the stern was that this would keep the vessel pointed toward the shore and thus
give immediate command of the ship for beaching”11 .

5.1.2.2 The Sailors Plot to Escape and Paul’s Intervention: This verse (v. 30) begins
with a genitive absolute. The main indicative verb appears only in the next verse (v.
31). It is the sailors above all who perceive the danger to the ship and seek to save
themselves. Their pretence consisted in lowering the boat as though they were going
to lower the anchors from the bow. Barrett assumes, “it may be supposed that the
stern anchors had checked the forward motion of the ship and that the sailors’
intention (if it was not that which Luke attributes to them) was to maintain the ship’s
position in the line of the wind, and so to prevent it from being struck broadside by
the heavy seas”12 . Paul believes that once the sailors are in the boat, they could cut the
boat free and save themselves from the wreck that was imminent13.

Paul intervenes. He has had much sailing experience. Perhaps his own nautical
experience made him to think that there is no advantage in anchoring the ship by the bow
in the present circumstances14. He addresses the centurion and points out that there was
no way the rest of them could be saved if the sailors abandoned the ship. According to
Schneider, the intervention of Paul is a Lucan insertion and Luke does it in order to
underline the theme of “saving”15. Beg. argues that Paul (Luke) indeed misunderstood the
action of the sailors: “It seems quite likely that the sailors had no intention of deserting.
The boat was safe enough where she was, and they would be much greater danger in a
8

For the expression “a little further on” (bracu. de. diasth,santej) cf. Lk. 22:59 (for time) and 24:51 (for
space ).
9
The ships in ancient times carried many anchors. Excavations have shown a ship of the fourteenth
century BC with twenty-three stone anchors, and a first century Roman ship that has five lead anchors.
Cf. N. Hirschfield, “The Ship of St. Paul – Part 1: Historical background”, in: BA 53 (1990), 25-30.
10
This is found also in the shipwreck of Odyssey. Cf. Homer, Odyssey 9.151.
11
Polhill, Acts, 525.
12
Barrett, Acts, 1205.
13
The motif of sailors abandoning ship by means of the lifeboat is found also in Achilles Tatius,
Leucippe and Clitophon 3:3; Petronius, Satyricon 102.
14
Cf. Bruce, The Book of Acts, 491.
15
Cf. Schneider, Apg 2, 395.
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dinghy in the dark, off an unknown shore. Probably the captain was by no means pleased
to lose his dinghy which might have been very valuable in making the shore”16. Is it a
misunderstanding from Paul?17 Was the cutting off of the boat the direct cause of the
shipwreck18. Schille rightly points out that questions such as these fail to recognise the
literary character of the story19. Luke is describing a panic. It is possible that the soldiers
and passengers acted in panic and misunderstood the sailors. However, we need not probe
deeper into the intentions of the sailors. It is sufficient for us to understand what the
narrator wants to communicate. He wants to make the point that the presence of everyone
is needed for the safety of all. Everyone in the ship needs to stay and work together for
their common deliverance. One cannot look for his individual safety and escape, leaving
the others in danger. Paul is convinced of this as he is told by the angel that all on the ship
will be saved on account of Paul. Unlike the previous case the centurion listens to Paul
this time. The lifeboat is cut away and set adrift before the sailors could carry out their
plan20 .

5.3 The Meal of Salvation (vv. 33-38)
5.3.1 Structure: In these five verses we can trace a five-fold structure. The narrative
begins with a time indication: “as the day was about to dawn”. This is followed by the
introduction to Paul’s exhortation and then the actual exhortation. Paul’s exhorts them
to eat first of all by referring to the last fourteen days they have spent without eating.
The exhortation to eat is accompanied by two statements. The first one is the
statement of reason why they should eat: “It is good for their salvation or survival”.
The second statement is one of assurance: “and not a hair is to perish from the head of
any of you”. The exhortation to eat is immediately followed by Paul’s action of
eating. In fact there are four actions: Paul took bread, gave thanks to God in the
presence of them all, he broke it and began to eat. What follows seems to be the result
of Paul’s exhortation and action: the third person plural are encouraged and eat, the
mentioning of the number of persons present in the ship, and finally the lightening of
16

Beg iv. 335-6.
Haenchen thinks that Paul misunderstood what could have been a legitimate and praiseworthy
attempt by the sailors to anchor the bow. He accuses Paul being in someway the cause of the
shipwreck. Cf. Acts, 706, 710.
18
Beg. 336: “if they had kept the dinghy there was no reason why they should have lost the ship. They
were anchored safely, and they had plenty of provisions on board. It was only necessary to wait for the
end of the gale, and row ashore in comfort”
19
Schille, Apg, 466.
20
The motif of cutting off of the lifeboat in a storm is found in Heliodorus, The Ethiopians 5, 27, 6.
17
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the ship by throwing the wheat out in to the sea. The following table shows us this
five-fold structure of vv.33-38.
1. Temporal setting (v. 33a)
:Acri de. ou- h`me,ra h;mellen gi,nesqai
2. Introducing Paul’s address (v. 33b)
pareka,lei o` Pau/loj a[pantaj
metalabei/n trofh/j le,gwn
3. Exhortation:
a) Reference to past (v. 33c)
Tessareskaideka,thn sh,meron h`me,ran prosdokw/ntej a;sitoi iatelei/te
mhqe.n proslabo,menoi

b) Advise to eat (v. 34a)
dio. parakalw/ u`ma/j metalabei/n trofh/j\

c) Statement of reason (v. 34b)
tou/to ga.r pro.j th/j u`mete,raj swthri,aj u`pa,rcei
d) Statement of assurance (v. 34c)
ouvdeno.j ga.r u`mw/n qri.x avpo. th/j kefalh/j avpolei/tai
4. Paul’s action (v. 35)
ei;paj de. tau/ta
kai. labw.n a;rton
euvcari,sthsen tw/| qew/| evnw,pion
pa,ntwn
kai. kla,saj
h;rxato evsqi,einÅ
5. Result (vv. 36-38)
eu;qumoi de. geno,menoi pa,ntej
kai. auvtoi. prosela,bonto trofh/jÅ
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h;meqa de. ai` pa/sai yucai. evn tw/| ploi,w| diako,siai e`bdomh,konta e[xÅ
koresqe,ntej de. trofh/j
evkou,fizon to. ploi/on evkballo,menoi to.n si/ton eivj th.n qa,lassanÅ

5.3.2 Exegetical Analysis
5.3.2.1 Temporal Setting:
Conzelmann affirms that these verses are an insertion21. On the other hand
Barrett assumes that they follow immediately after v. 2122. According to him vv. 2226 are an insertion. We may recall that v. 21 begins with the phrase, “as they had been
long without food”. Barrett observes the repetition of the word “food” here which is
mentioned in the episode of vv. 22-26. We do not need to go for a discussion on these
views as they do not serve our purpose. The temporal sequence of time is clearly
indicated by the author23 : they near the land at midnight (v. 27); then after making
soundings pray for day to come (v. 29); Now day is to arrive (v. 33); and finally day
comes in (v.39).

Verse 21a is translated by most as “As the day was about to down”. But the
preposition :Acri is rendered as “until”. Barrett holds this natural rendering of :Acri
as “until” and translates the verse as “Until day was about to come”24. The German
translation by Shatter too agrees with this. Barrett points out that :Acri de. ou
followed by imperfect pareka,lei suggests an incomplete action. pareka,lein may be
iterative: Until day was about to break, Paul kept on exhorting. Barrett’s translation
makes more sense when we relate this episode to the previous one where Paul
intervenes to encourage the passengers. In v. 23 Paul says, “In this night”. It can mean
“in this night, which is not yet over, and Paul kept on urging until day was to break”.

5.3.2.2 Introducing Paul’s Address:
After giving the time indication, Luke reports that Paul urged them all to take
food. The verb pareka,lein is used to introduce Paul’s exhortation. The root meaning
21

Cf. Conzelmann, Acts, 220.
Cf. Barrett, Acts, 1206.
23
Cf. Johnson, Acts, 454-5.
24
Cf. Barrett, Acts, 1206.
22
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of this verb pareka,lein is to “call in”. From this follows the other meanings which are
not easy to distinguish from one another: a) to ask (sometimes used of invocation of
the gods); b) to request, exhort; c) to speak consoling words especially in case of
bereavement.

In the LXX it is mainly used for the Hebrew mhn, which means “be moved to
pity, comfort (cf. Ps 119:50). In Genesis 37:35, this verb is used concerning the
mourning for the dead. It is the Prophet’s task to comfort. The book of Deutero-Isaiah
begins with the words “comfort, comfort my people” (Is 40:1). pareka,lein can also
stand for mhn as niph, hiph, where the sense is to be sorry, have compassion (cf.
Ps.135:14). In Deut 3:28 it means “to strengthen”, and in Ex 15:13 it means “to lead
along”, “to guide”.

The verb appears 109 times in the NT, with the meanings: a) summon, invite,
implore, b) exhort and c) comfort, encourage. In all strands of the Synoptic tradition
pareka,lein means to ask, to implore, in the context of needy people who come with
their request to Jesus25.
This verb is found in Acts 21 times26. It is translated as “exhorting” (5 times),
“besought” (5 times), “desiring” (3 times), “comforting” (3 times), “praying” (3
times) and “calling” and “inviting” (once). It is worth noting that in most of these
verbs Paul is involved either directly as the subject of the verb or as the object. We
shall look into a few occurrences.
13:42: Paul and Barnabas are in the Synagogue of Antioch of Pisidia on the day of
Sabbath. After the reading of the Law and the Prophets the rulers of the synagogue
invite them to speak to them words of encouragement (lo,goj paraklh,sewj) (v.15).
The Paul stands up and speaks to the people. The long address of Paul recapitulates
the history of the chosen people now being fulfilled in the death and resurrection of
Jesus. Verse 42 says, as they went out, the people begged ( pareka,loun) that these
things might be told them the next day.

25

Cf. J.Thomas, Art. “parekale,w” in: EDNT III, 55.
2:40; 8:31; 9:38; 11:23; 13:42; 14:22; 15:32; 16:9; 16:16; 16:39; 16:40; 19:31; 20:2; 20:12; 21:12;
24:4; 25:2; 27:33; 27:34; 28:14; 28:20
26
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14:22: The missionaries, Paul and Barnabas, preach the Gospel and make many
disciples in Derbe. Then they return to Antioch in Syria, strengthening the souls of the
disciples and exhorting them to continue in the faith (parakalou/ntej evmme,nein th/|

pi,stei), and saying that through many tribulations we must enter the Kingdom of
God.
16.9: At Troas Paul has a vision in the night: a man of Macedonia was standing
beseeching him and saying, “come over to Macedonia and help us”.
16:15: In Macedonia Paul and Barnabas preach the Gospel at a place of prayer at the
riverside on Sabbath. One of the hearers is Lydia. When she was baptised with her
household, she besought Paul and Barnabas to come to her house and stay.
16:40: Paul and Barnabas went out of prison and visited Lydia, and when they had
seen the brethren, they exhorted them and departed.
20:2: Paul is in Macedonia. The verse says When he had gone through these parts and
had given them much encouragement he came to Greece.

At the moment of fear and lack of hunger, Paul comforts his fellow voyagers.
The references above indicate that Luke often paints Paul as the one who brings
comfort. Elsewhere in Acts, he brings comfort through preaching the Gospel of
salvation. He mediates the comfort which he has received from the risen Lord at his
Damascus encounter. But the comfort that he gives to the fellow voyagers on the ship
is not directly related to the Christian message. The majority on the ship’s passengers
is pagans. At the natural level Paul offers them words of encouragement to eat.
However, this encouraging or comforting of Paul is related to the meal which is not
just an ordinary meal. As we shall discover this meal has Eucharistic overtones.
The narrator says that Paul encouraged “all”. If a[pantaj is to be distinguished as a
stronger word than pa,ntaj, it will be intended to make the point that Paul had in mind
his fellow passengers, the soldiers, and the sailors. This, however, would be the
natural meaning even if pa,ntaj were used. It may be no more than a mannerism.
a[pantaj occurs in Luke 11 times, in Acts 10 times, in the rest of the NT 11 times.
Once again the universal character of this narrative is underlined. In the preceding
narrative Paul has informed the centurion that everyone needs to be on the ship for the
safety of all. Here he is encouraging all to take some food. The feminine noun trofh/j
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lit. means “nourishment, food, provision”27 . Metaphorically it refers to spiritual or
mental nourishment (Heb 5.14). In our section of the meal in the ship the word trofh/j
appears four times.

5.3.2.3 Reference to the Past: Paul begins his exhortation with the words: “Today is
the fourteenth day that you have continued in suspense and without food, having
taken nothing”. BDR §161.3, n.6 describe Tessareskaideka,thn sh,meron h`me,ran
prosdokw/ntej as a “besondere Redensart” and translates, “jetzt schon den 14. Tag
wartend”: “We are now awaiting the 14th Day”. This presumably is to be associated
with the 14th Night (in v. 27), and with the statement at the beginning of the present
verse that day was about to break. If nights are counted before days, we have now had
almost the whole of the 14th night and are now awaiting the imminent beginning of
the 14th day of sailing before the NE wind. We know already from v. 21 that this
period had been marked by pollh a;sitia.
The verb prosdoka,w means to wait with anxiety, to await with apprehension
concerning impending danger or trouble, to expect. This verb occurs 16 times in the
NT, of which 6 times in the Gospel of Luke and 5 times in Acts28. It has a apocalyptic
and eschatological sense of waiting for the “coming” of messiah in Luke 7:19, 20:
John, calling to him two of his disciples, sent them to the Lord, saying, «Are you he
who is to come, or shall we look for another» (Su. ei= o` evrco,menoj h' a;llon
prosdokw/men) (cf. Mt 11:3). In Lk 3:15 it occurs in a genitive absolute: As the people
were in expectation, and all men questioned in their hearts concerning John, whether
perhaps he were the Christ. In the second letter of Peter this verb has the sense of
Christian hope (cf. 2Pet 3:12, 13, 14). This sense is found also in some Psalms (cf. Ps.
103:27; Ps.118, Ps.166).
Expectation with a sense of surprise is found in Lk 12:46 where Jesus says that
the master of that servant will come on a day when he does not expect him: h[xei o`
ku,rioj tou/ dou,lou evkei,nou evn h`me,ra| h-| ouv prosdoka/| . Waiting for a long time whose
27

Danker, A Greek Lexicon of the New Testament, 1017. In his mission discourse Jesus says, “A
worker is worthy of his food (th/j trofh/j )” Mt 10.10. The word appears in the sermon on the mount
where Jesus advises the disciples not to be anxious about ones life (Mt 6.25). “For life is more than
food (trofh/j), and the body more than clothing”(Lk12:23). In all the other places it means simply food:
Mt 3:4; 10:10; 24:45; Jn 4.8; Acts 9.19; 14:17, 27. James 2.15 and Heb. 5:12, 14.
28
Cf. E. Palzkill, Art. “prosdoka,w” in: EWNT lll, 393.
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coming is delayed is found in Lk 1.21 for Zechariah in the temple after his vision, for
Jesus in Lk 8:40, and for Peter in Acts 10:24. The verb is used of a beggar at the gate
of the temple who waits with the hope of receiving something from Peter and John at
the third hour (Acts 3:5).

In Acts 27-28 this verb appears three times. In 28:6a the dwellers of Malta are
waiting to see whether Paul would fall down and die after he has been bitten by a
poisonous snake. Here the verb has a sense of curiosity. In the context it is waiting in
hopelessness at the threat of perishing in the sea. This sense of hopelessness is
emphasised by using this verb twice in quick succession.
The verb diatele,w means “continue”, “go”, “be”. This verb occurs only here
in the NT. It is used with participle and adjective to denote the state in which one
remains29. The adjective a;sitoj means a state of having been without food, frequently
with the implication of being caused by a lack of appetite.
proslabo,menoi30 means: a) to take something that meets a personal need, take,
partake food (its meaning here in vv 33 and 34); b) to promote one’s own ends; c) to
extend a welcome, receive into one’s home or circle of acquaintances31. In Acts 18:26
and 28:2 it means welcoming people in to the house. It has the note of hospitality
here. In Rom 14:1, 3 and 15:7 it has the sense of communion with God which is
guaranteed to the believers. And this is the basis for accepting one another, specially
the week. In our context it means to take food.

5.3.2.4 Paul’s Advice: Paul encouraged them all to partake of food. For taking food
Paul uses here metalambanein with the genitive. Later in the same verse he uses
proslambanesqai with the accusative. In v.34 once again he uses metalambanein32 and
the genitive. In v.35 evsqi,ein with no object; in v.36 proslambanesqai with the
genitive. LS 1113 quote only Acts for metalambanein with the meaning to partake of

29

Danker, A Greek Lexicon of the New Testament, 238.
This verb appears 17 times in the NT. Always in the middle voice. It appears 5 times in Acts and 4
times in the letter to Romans.
31
Ibid 883.
32
H L P 049 326 1241 2495 have proslambanesqai
30
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food, but it is clear that this meaning was coming into use in the post- classical
period33.
The verb metalambanein means “to share or participate in something” or “to
come in possession of something”34. Of its seven occurrences only once it is used
with an accusative35. Otherwise it always has genitive. This verb appears in the
narrative of the summary of early Christian community of Jerusalem in Acts 2: 46:
And day by day, attending the temple together and breaking bread in their homes,
they partook of food (metela,mbanon trofh/j) with glad and generous hearts. In the 2nd
Letter to Timothy the author exhorts Timothy to be courageous enough to suffer for
the sake of Christ and his Gospel. He brings in the example of an athlete and a soldier
who must follow their hard rules. Then he adds: It is the hard-working farmer who
ought to have the first share (metalamba,nein) of the crops. In Heb 6:7 the author warns
against apostasy. He advises the Christians to leave the elementary doctrine of Christ
and go on to maturity. In this context he speaks of the blessings of God: For land
which has drunk the rain that often falls upon it, and brings forth vegetation useful to
those for whose sake it is cultivated, receives (metalamba,nei) a blessing from God. In
Heb. 12.10 the author speaks of the discipline of the Lord: For they disciplined us for
a short time at their pleasure, but he disciplines us for our good, that we may share
(metalabei/n ) his holiness.

5.3.2.4.1 The Statement of Reason: It is for Your Salvation: This part of the verse tou/to ga.r pro.j th/j u`mete,raj swthri,aj u`pa,rcei -is translated differently: it will give
you strength (RSV); You need it to survive (NIB); your safety depends on it (NJB); it
will help you survive (NAB). It is clear that here swthri,aj has a material sense. The
need of the hour is the food as they have not eaten for a long time. However the
frequent occurrence of this word and its verbal forms in this narrative indicate that the
author uses this word here in more than one sense. We shall not focus on this word at
this level. We will be coming to it later when we interpret the meal that Paul has on
the ship.

33

Cf. Josephus, War 2.143; PRyl 2.77.19 (BA 1035).
Danker, A Greek Lexicon of the New Testament, 639.
35
Cf. Acts 24:25. Here the Roman governor Felix tells Paul to “go away, when I have an opportunity I
will summon you”.(kairo.n de. metalabw.n metakale,somai, se ).
34
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5.3.2.4.2 The Statement of Assurance: Not a Hair of Your Head will Perish
5.3.2.4.2.1 OT Background: This proverbial saying is found three times in the OT. It
refers to the physical security that comes from God. In the first book of Samuel this
proverb is cited with reference to Jonathan, the son of Saul, and Absalom, the
rebelling son of David. Both have disobeyed their fathers and deserve punishment for
their act of disobedience. However, the people of the Kingdom intervene on their
behalf and plead for mercy from the kings. They justify their pleading for mercy by
indicating that the lives of both have been precious before God and are protected by
God. The third occurrence of this proverbial saying is in the first book of kings. It is
spoken in reference to Solomon. Let us briefly examine these three OT texts.

a) 1 Sam 14:45: In 1 Sam 14:23b-46 the author narrates the cursing of Jonathan by
King Saul. During the war against the Philistines, Jonathan breaks the vow made by
his father Saul by eating honey. As Saul casts lots Jonathan confesses his deed. Saul
intends to kill Jonathan. But the people interfere and deliver Jonathan. His bold attack
on the enemy was the beginning of the victory, and without it the victory would not
have been obtained; “the sense is, apparently, that if God was so pleased with
Jonathan as to give him victory, he cannot now require his death”36. As Yahweh lives,
not a hair of his head shall fall to the ground. The expression points out to divine
providence and protection particularly to someone who is pleasing before God. It
refers to deliverance from physical death.

b) 2 Sam 14:11: In 2 Sam 14:1-20 the narrator depicts an acted parable from the wise
woman of Tekoa who, with the instruction of Nathan, goes to David and pleads him
to save her son. She tells David that her son had murdered his own brother in a fight
and now the villagers wanted to kill him and wipe out her prodigy. In telling this story
she is in fact telling David not to destroy Absalom, his son, for his deed. David
promises to protect her son and so her prodigy. He says: As the LORD lives, not one
hair of your son shall fall to the ground (2 Sam 14:8-11).

c) 1 Kgs 1:52: The author narrates the account of the enthronement of King Solomon.
David has become old. His son, Adonijah, has declared himself king with the help of
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Joab. Prophet Nathan reminds the king of his oath that Solomon his son will be
David’s successor. David reaffirms his promise to Solomon and asks the prophet
Nathan and the priest to anoint Solomon as king. So Solomon rides on the mule of
David and sits on his throne. As the city rejoices over the new king, Solomon, the
news comes to Adonijah. He is afraid that Solomon may destroy him. But Solomon
says: If he proves to be a worthy man, not one of his hairs shall fall to the earth; but if
wickedness is found in him, he shall die.
In all three cases saving from physical death is meant. In the first two cases the
promise is as strong as an oath. The expression “as the Lord lives” is used. In the third
case though there is no such an expression, God comes in to question because
Adonijah is holding the horns of the altar. When God wants to save one, no other
instrument can come on the way; on the other hand, if God wants to destroy, no one
else can save.

5.3.2.4.2.2 In Luke: This expression is found on the lips of Jesus in Lk 21:18 which
forms part of the eschatological discourse of Jesus. This discourse could be
subdivided into three parts37:
a) Lk 21:8-19: The sufferings and trials of the faithful before the divine judgement
arrives (cf. Mk 13:5-13)
b) Lk 21: 20-28: The process of the divine judgement leading up to the coming of the
Son of Man (cf. Mk 13:14-27)
c) Lk 21: 29-36: A warning to the disciples to be prepared (cf. Mk 13: 28-37).

The eschatological discourse in Luke is basically from the Markan source.
However, Luke may be using a special source as well38. In Mark there is no explicit
reference to the fall of Jerusalem. The dominant note in Mark is the solemn warning
while in Luke the emphasis falls upon the certain triumph that is to attend the witness
of Christ’s disciples39. Their adversaries will be unable to withstand the wisdom
which shall be given them. Not a hair of their head will perish. “The Lucan
37
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modifications are due to history. Verses 12-19 foretell the triumphant spread of the
Gospel which Luke is to record in Acts, and upon which he looks back as
accomplished triumph”40.

In Lk 21:12 Jesus tells “they will lay their holds on you and persecute you,
delivering you up to the synagogues and prisons, and you will be brought before kings
and governors for my name’s sake”. In 21:13 he tells them that the persecution will
give them an opportunity to testify to him. In 21:14-15 Jesus repeats the promise
made at 12:11, 12: so fix it in your hearts not to plan your defence before hand, for I
will give you a mouth and wisdom, which none of your adversaries will be able to
withstand or contradict”. In vv. 16-17 Jesus foretells the betrayal by parents, brothers,
kinsmen, friends, etc. The disciples of Jesus will be hated by everyone for his name’s
sake (cf. Mt 10:21, 22; Mk 13.2). Then follows a note of comfort in v. 18 and 19:
“But not a hair of your head will perish. By your endurance you will gain your lives”.
These sayings of Jesus turn out to be a prophecy which is fulfilled in early
church. We find an almost literal fulfilment of Lk 21:12 in Acts 9:1 where Paul still
breathing threats and murder against the disciples of the Lord, went to the high priest
and asked him for letters to the Synagogues at Damascus, so that if he found any
belonging to the way, men and women, he may bring them bound to Jerusalem. In
Acts 22:19 in his defence before the tribune Paul refers to his conversion and says
Lord they themselves know that in every synagogue I imprisoned and beat those who
believed in thee. The fulfilment of the words of Jesus regarding the persecution of
Christians by the governors and rulers (Lk 21:13) is fulfilled in Acts 12:1 where King
Herod Agrippa the First killed James. Moreover Paul is brought before the governors,
Felix and Festus, and before King Agrippa the Second. Jesus foretells that this
persecution will take place “for my name’s sake”. This expression would remind the
reader of the words of the Risen Lord to Paul on the way to Damascus, “Saul, Saul,
why do you persecute me?” In Acts we find several references where the disciples of
Jesus, at their persecution, testify by their words of mouth (cf. Acts 4:5-12,19,20;
9:15,16; 22:1-21; 23:1,6,11; 24:10-21; 26:1-29; 27:21-26; 28:23-28).
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These words stand in plain contradiction to Mark, and to any version in which the
threats to the disciples of harm and death were really meant. For some scholars the
tension and so called contradiction arises due to the mingling of many sources.
According to Marshall “the difficulty is due to verses from different sources being
placed together in-felicitously” 41. Similarly Fitzmyer believes that “it is simply
another instance of Luke’s lack of concern about ironing out things he puts together
from various sources”42 . Some scholars think that Luke has taken the verse from his
source and has qualified its optimistic spirit by introducing the hard realities found in
Mark. However, Conzelmann and Grässer suggest the opposite43. For them Luke
wanted to be more optimistic than Mark. Some suggest that v.16 refers to only a few
martyrs, while this verse (18) refers to the safety of the church as a whole44 .

Most scholars interpret this proverbial saying in a spiritualised sense.
Persecution and death cannot harm the followers of Jesus: “It is intelligible here only
if spiritualised to mean that even in death they will remain essentially unharmed
because protected by God....It is perhaps, an expression of Lucan optimism, and a
somewhat exaggerated preparation for the frequent escapes of Christians from danger
through divine overruling (Acts 5:19-26: 12:11; 14:19; 16:25, 18:9ff; 19:23, 30ff.;
20:3, 19, 23; 23:12ff; 26:17; 27:22ff)”45.

It has been suggested that the saying simply means that no harm will occur to
the disciples without the Father’s permission46. According to William Hendrisken
“what Jesus meant, not even our hairs, is excluded from the domain of God’s tender
care, so that we may be assured that if any hair perishes it is by his will and for his
purpose. And that purpose is the promotion of our salvation, to God’s glory (cf. Rom
8:28; Phil 1:19; 1 Pet 4:11; 5:10)”47 . Such a spiritual understanding is found in many
other authors: “Although they are to suffer physical pain and death, they can never be
plucked from the protecting hand of God – nothing will happen to them outside his
will, and he will make all things work together for their highest welfare and their
41
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eternal salvation, and at his second advent they will arise with glorified, celestial
bodies in which there will be no defect or injury”48 . Ellis has the same view:
“Although put to death, not a “hair” will perish”49.

Most probably the Lord spoke these words in a spiritual sense. The context in
which these were recorded and written was persecution and martyrdom. As Robert
Stein puts it, “the whole flavour of 21:12-19 indicates that martyrdom may be
experienced by only a few, many will experience persecution. Furthermore, although
Acts ends before the Neronian persecutions, Luke’s readers must have known about
them and the martyrdom at that time were more than a “few”. Most probably this
proverb is meant to contrast what humanity can do and what it cannot do to God’s
people. In 12:4-5 the reader is told not to fear those who kill the body and after that
can do no more. Rather they are to fear him who has power to cast into hell. These
words are therefore meant to encourage Jesus’ followers by reminding them that
whatever may happen to them, by way of persecution, nothing can ultimately harm
them, not even death, for they possess eternal life”50. Perhaps we can gain some
explanation from the parallel saying from Mt. 10:29-30 "Truly, I say to you, there is
no one who has left house or brothers or sisters or mother or father or children or
lands, for my sake and for the Gospel, who will not receive a hundred fold now in this
time, houses and brothers and sisters and mothers and children and lands, with
persecutions, and in the age to come eternal life”. Jesus assures them that God’s
providence and protection will accompany them even in the midst of persecution and
death.
What does Paul mean by these words in the context of voyage and shipwreck?
It is in continuity of what Paul spoke earlier in his second intervention (27:21-26).
After telling his companions on the ship the message from God’s angel and the
assurance that they all will be saved for the sake of Paul’s mission in Rome, Paul
adds: “So take heart, men, for I have faith in God that it will be exactly as I have been
told”. The faith that Paul has expressed in those words is now repeated in the
proverbial saying of 27:34. But here the expression of his faith in God’s providence
comes in the context of a meal that is going to follow. This assurance in divine
48
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providence is supposed to provide encouragement to them all to take food. Though
there is no direct proclamation of the Christian message here, the language that Paul
uses is very much of the Christian proclamation. Such language also provides a key to
the interpretation of the meal that is going to follow. The words of Jesus which Paul
repeats here just before the meal, is a clear indication that the meal to be taken cannot
be just an ordinary meal. At least it should have some Christian significance.
5.3.2.5 Paul’s Action: Having spoken these words of encouragement Paul “took
bread, and giving thanks to God in the presence of all he broke it and began to eat”.
Paul gives them an example. He follows his own words. At this level the reader is
curious why Luke describes in such a way every action of Paul’s meal. It would have
been enough to say Paul began to eat. The reader who has gone through the entire
narrative of Luke-Acts is naturally reminded of many meal scenes in Luke-Acts. He
would be immediately able to see the closeness of this language to the meal
description of Jesus at the Last Supper. The action of Paul is rich in its meaning in the
context of Luke-Acts. Let us look at each of Paul’s actions.
5.3.2.5.1 labw.n a;rton
The etymology of a;rtos is not clear. The noun is perhaps derived from aro (to fit
together) or from a root ar (the earth). It signifies a small loaf or cake, made of flour
and water, and baked, in shape either oblong or round, and as thick as about the
thumb51. The best bread was made out of wheat, called «flour» or «meal» (cf.
Judg.6:19; Sam 1:24). A coarser bread was made of barley (cf. Judg. 7:13; Jn 6:9-13).
Millet, beans and lintels were also used (Ezek 4:9-12). The leavened dough was
allowed to rise (cf. Mt.13:33; Lk13:21), sometimes a whole night52. When time for
making the bread was short the leaven was omitted, and unleavened cakes were
baked, as is customary among the Arabs (cf. Gen 18:6; 19:13; Ex 12:39; 1 Sam
28:24). Such were called in Hebrew «massa», «sweetness». The thin cakes were not
cut but broken and hence the expression usual in Scripture of «breaking bread» to
signify ‘taking a meal’ (cf. Lam 4:4)53. “Bread was not merely the basic food. It was
also served in eating other foods, e.g. meat or fish, which were wrapped in it and so
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eaten”54. In other words, bread was used as „Eßwerkzeug, in das die Zukost, wie etwa
Fleisch oder Fisch, eingewickelt und so gegessen wurde“55.

Bread was the staple food of the ancient Israelites. Indeed the very word bread
could be used generically for any kind of food. As the mainstay of life bread came to
be a primary metaphor for life and sustenance56. The prodigal son in the far country
remembers that his father’s paid servants “have bread enough and spare”, i.e. «have
more food than they can eat» (Lk 15:17). Hence to eat bread means to have a meal
(cf. Is 65:25). “To break one’s bread for the hungry” means to feed and care for him
(Is 58:7, 10). “To eat no bread and drink no wine” means to live as an ascetic (cf. Lk
7:33). “He who shall eat bread in the Kingdom of God” (Lk 14:15) means “will share
in the festival meal of rejoicing in heaven”. In quoting Deut. 8:3, “man does not live
by bread alone”, Jesus was referring to material things in general, to which he
opposed the life- sustaining power of the word of God (cf. Mt 4:4).

In the Bible the bread functions as a social bond. The giving of bread to
another is a major element of hospitality and serves as a sign of respect and concern
(cf. Gen. 14:18; 18:6; 19:3; Deut 23:4; Ruth 2:14 etc.). Conversely to take someone’s
bread and then turn against that person is to commit a heinous offence of ingratitude
and betrayal, as in the case of Judas (cf. Ps. 41:9; Jn 13:18-20). Bread can symbolise a
financial investment (cf. Eccl 11:1). Eating the bread of idleness is to indulge oneself
without doing one’s household duty (cf. Prov. 31:27)57.

Bread played a role in the consecration of Aaronic priests (cf. Ex 29:2-3). It
was always used as part of an offering of thanksgiving to God (cf. Lev.7:12-13). Of
particular importance in Israel’s worship is unleavened bread. In the first Passover,
the eating of unleavened bread typified the haste of Israel’s departure from Egypt (cf.
Ex 12:8-11), although there are indications that leaven is associated with the
pervasive influence of evil (cf. Ex 12:14-20). So important was the concept that a
special festival of Unleavened Bread was instituted (Lev. 23:6).
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Bread stands for God’s provision for his people. The practice of setting the
bread of the presence before God expresses this concept. Every Sabbath the priests
put twelve loaves of bread on the table of the bread of the presence in the temple (Ex
25:23-30; 35:13; Lev 24:5-9). In contrast to the religious ideas of the surrounding
nations, the Bible does not imply that the bread was meant as food for God (Ps.50:1215). Instead, the bread was placed before Yahweh as a token of gratitude for the
provision he made for his people. For Jesus, David’s eating of the bread of the
presence suggests that human need can at times overrule ritual prohibition (1Sam
21:4-6; Mk 2:26)58.

The manna in the wilderness is the quintessential example of bread as a
provision of God. The Israelites were to gather just enough for each day and not hoard
it, since they needed to learn to depend on God for each day’s supply (Ex.16:4-5).
Similarly, the Christian prays for daily bread (Mt 6:11). Such provision spares one
from the dangers of both poverty and wealth (Prov.30:8).

In the early Rabbinic period, when guests were present, the head of the house
took a loaf from the table in front of him and pronounced the blessing, “Blessed be
the Lord our God, the king of the universe, who has caused bread to spring out of the
earth” the guests answered, “Amen”. The host then gave a piece of bread to each of
the guests, and then ate first himself. Jesus who was firmly rooted in Jewish tradition,
used this blessing, as is suggested both in the accounts of the feeding of the five and
four thousand (Mk 6:41 and par.) and of the Last Supper59.

Paul is a Jew and like any Jew he uses bread for his meal on the ship.
When we take Paul’s action here in isolation it is just a typical action of a Jew.
As a Jew, Paul takes the bread and gives thanks and begins to eat. But when we
see it in the context of the whole narrative of Luke-Acts, the action of Paul has
deeper meanings. The narrator would not give us every detail of Paul’s action
just to describe an ordinary Jewish meal.
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5.3.2.5.2 Gave Thanks to God Before Them (euvcari,sthsen tw/| qew/| evnw,pion pa,ntwn):
The noun euvcaristi,a belongs to the word family of cair (which expresses the feeling
of joy) and car (grace, everything for which one can be joyful), with the composition
with euv (good). So it means thanks or thanksgiving. The adjective euvca,ristos, which
appears in Herodot, Xenophon, means “pleasant”, “thankful” and “beneficial”. The
verb euvcariste,w means to be thankful, to be obliged to offer thanks (from the time of
Hippocr Epid 17), to give thanks (from the time of Demosthenes). These words are
frequently found in the inscriptions where different gods have been thanked because
they guaranteed forgiveness to the offences committed60.

In the Hebrew Bible, there is no word which is really equivalent to
euvcaristei.n; instead an individual or a group praises God with the so called offer of
thanksgiving or praise. In the LXX, this word-group occurs only once in the canonical
writings (Prov.11:16). In this context it is the adjective and it translates the Hebrew
word hen. The verb and the noun occur only in the non-canonical texts. In these texts
we find both the meanings: thanks from human beings to human beings and thanks to
God. For example the Maccabbeans thank the pagans for their good nature towards
the Jewish strangers (2 Macc 12:31). The reason for thanking God is the redemption
from the foreign oppression and persecution (2 Macc 1:11; 3Macc 7:16), the victory
(2Macc 10:7) and also the trials, which have a saving character in history (Jdt 8:25) or
the preservation of the saints from sin (Wis 18:2). The Wisdom of Solomon counsels
one to begin the day, even before the rising of the sun, with a prayer of thanksgiving
(Wis 16:28)61.
The verb euvcariste,w appears 38 times in the NT. It occurs especially in Paul
and in the Gospels. Apart from a very few exceptions (Lk 17:16; Acts 24:3; Rom
16:4) euvcariste,w refers to thanks which is given to God. In many cases God is
expressively named and stands as the object of a dative case62. Sometimes the idea is
clear from the context. The verbs euvcariste,w and euvloge,w are often used at prayers
at meals.
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In accordance with the Hellenistic letter-writing style, Paul and his disciples
use this verb in the Prologue of the letter, as thanksgiving. With short variations the
author of the letter thanks God and gives in a o[ti sentence the reason for his
thanksgiving, which often concerns the addressee: the graces given to the community
(1Cor 1:4), their faith (Rom 1:8), faith and love ( 2Thes 1:3). Outside the prologue of
the letter, the verb is also used in the body of the letter to thank God: for the
community’s acceptance of the word of God (1 Thes 2:13), their call (2 Thes 2:13).
The doxology of the elders before God (Rev 11:17ff; Did. 9:2, 3) makes one to
recognise the Jewish background to the formulations of the New Testament (Ps 13436; Jdt 8:25; 1QH 2,20.31). For the personal prayer of thanksgiving we can look at the
prayer of the Pharisee (Lk 18:11) on the one hand, and the prayer of Jesus at the
raising of Lazarus (Jn 11:41), on the other hand.

Following the Jewish custom (bBer 35a), Paul on the ship says the grace
before the meal. This custom was prevalent in the Christian communities and so Paul
can argumentatively refer to it (Rom 14:6). We could think of such prayer of
thanksgiving also in 1 Cor 10:30, where Paul addresses the problem of eating the food
offered to idols. In the Last Supper accounts Jesus, as a Jewish elder, prays over the
bread the prayer of praise (Mk 14:23; Mt 26:27; Lk22:17).
5.3.2.5.3 He Broke It and Began to Eat (kai. kla,saj h;rxato evsqi,ein): Five times in
Acts the narrator speaks of the breaking of bread. Sometimes he uses the verb and at
other times the noun. In Acts 2:42-46, as part of a description of the life of the
Jerusalem church directly after the outpouring of the Spirit at Pentecost; Acts 20:7-11,
in the narrative of Paul’s visit to the assembly of Troas; Acts 27:35, in the narrative of
voyage where Paul encourages his companions to take food at the danger of
shipwreck. The expression also occurs in Acts 6:1-6.
In classical Greek kla,w is a general verb for “to break”, “to break off”, “break
into pieces”. It was especially used for the idea of pruning branches of a tree. In Jer.
16:7 this verb is used in the expression of breaking bread. Kla,sma refers to a cake (1
Sam 30:12) or broken pieces of grain offering (Lev 2:6;6:21). Evkkla,w is used for the
breaking of a birds wings in preparation for an offering (Lev 1:17). Katakla,w refers
to broken branches in a vineyard, symbolic of the Lord’s judgement (Ezek 19:12).
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In the NT kla,w appears 14 times and always in the expression of breaking
63

bread . In the first century it was the usual pattern to break bread with one’s hands at
the beginning of a meal, rather than to cut it with a knife. This is what Jesus does at
the multiplication of bread in Mt 14:19ff. and par. But breaking bread takes on a
religious significance because of the fact that Jesus broke bread with his disciples in
the upper room as he celebrated the Passover with them, telling them to do this in
remembrance of him. As the early church developed, “Breaking bread” seems to have
become a technical phrase for the Lord’s Supper (Acts 2:42 (kla,sij), 46; 20:7,11
(kla,w )). Breaking and eating bread in a worship setting denoted “participation in the
body of Christ” (1Cor 10:16). This “breaking bread” evoked not only the memory of
the Last Supper but also the fact that Jesus broke bread with his followers after he was
raised from the dead (Lk 24:30).

In Jewish practice, bread was broken when God was blessed at the start of the
meal. In primitive Christianity, the “breaking of bread” bore the special imprint it had
acquired from its significant usage by Jesus: at the multiplication of loaves (Lk 9:16
and par.), at the Last Supper (Lk 24:30), on the road to Emmaus (Lk 24:30). Around
those highly significant occasions cluster, then, all the multiple words and deeds of
Jesus involving food and drink that also give weight and texture to the observance
which the church of Acts called “breaking of bread”.64

Jesus had pictured God’s coming reign as a feast: “People will come from east
and west and from north and south, and sit at table in the Kingdom of God” (Lk
13:29). Apart from the messianic act of already feeding the multitudes in anticipation
of the Kingdom, Jesus had been known also for eating and drinking with publicans
and sinners (Lk 7:34; 15:1-2); he thereby led them to repentance (Lk 5:30-32), for
mere eating and drinking in his presence was no guarantee of salvation (Lk 13:22-30).
At the Last Supper, Jesus spoke of himself as being among his disciples as “one who
serves” (Lk 22:27), yet he was also able to promise them a place at his table in the
Kingdom which his Father had given him (Lk 22:28-30). After his resurrection, his
appearance at Emmaus was not the only one in which he shared in a meal with his
63

Cf. J. Wanke, Art. “kla,w” in:EDNT 2, 295.
G. Weinwright, Art. “Lord’s Supper, Love Feast” in: Dictionary of the Later NT and its
Development, 686-7.
64

204

followers; he ate with the others in Jerusalem (Lk 24:36-43), and in Acts, Luke puts in
the lips of Peter, the summary statement that God raised Jesus on the third day and
made him manifest... to us who were chosen by God’s witnesses, who ate and drank
with him after he rose from the dead (Acts 10:40-41).

5.3.5 Theological Interpretation:
5.3.5.1 Different Opinions: What kind of significance does this meal of Paul on the
ship have? Did Paul celebrate a Eucharist or was it a simple meal? There has been a
lengthy discussion on this question. The opinions of scholars can be put into three
categories. 1) There are those who deny the Eucharistic symbolism of this meal
completely and hold for just an ordinary Jewish meal; 2) those who hold for a
Eucharistic meal; 3) those who hold for a meal which is full of Eucharistic nuances.

5.3.5.1.1 An Ordinary Jewish Meal: Those who hold for this opinion point out that it
is rather absurd to think that Paul could celebrate the Eucharist in a pagan
surrounding. The context was not just suitable for the celebration of Eucharist: “We
need not conclude that this was technically a celebration of the Holy Eucharist. It is
not likely that St. Paul would have celebrated the holy mysteries before a company of
unbelievers, nor is the condition of a ship tossing in a heavy sea favourable for the
solemnities of religious worship”65. Dunn adds: “ In the circumstances, what was
needed was not a symbolic piece of bread, but sufficient bread to give them strength
for the final stage of the long running crisis (27:34); and not a private celebration
between Paul, Luke and Aristarchus, but a break-fast for everyone, giving
nourishment to all (27:38)”66. The narrator does not tell us that Paul shared the meal
with others. On the other hand he says Paul ate in front of them. Roloff comments:
„Nach der Weise des jüdischen Hausvaters spricht er vor aller Augen das Dankgebet
über dem Brot (vgl. Mk 6:41 par; 8:6 par) und beginnt selbst zu essen. Damit ist der
Bann bei den übrigen gebrochen: sie folgen seinem Beispiel und essen bis sie satt
sind“67. Beg. 336 interprets the words “gave thanks” as the “the usual Jewish custom
of offering thanks before food” and adds, “ it would be absurd to see in this passage
any reference to the Eucharist”. A Similar position is held by Haenchen: “Luke
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describes only the blessing before the meal, which for Jews and Christians was a
matter of course”68 . Marshall does not fully deny the possibility of Paul celebrating
the Eucharist. However, he believes that “the action described in no way goes beyond
normal Jewish practice at a meal, and it takes place in the open presence of a mixed
company of people. It therefore seems more probable that Luke is simply describing
an ordinary meal and not Christian sacrament or a prefiguration of such a sacrament
for the benefit of those who might later become believers”69. William maintains that
“the Eucharistic-sounding language is probably used unconsciously; every meal to a
Jew has some religious meaning”70.

These are very valuable observations. The main objection is how could Paul
celebrate the Eucharist in a pagan surrounding? Therefore the above-mentioned
scholars regard the meal on the ship as a simple Jewish meal. But such an affirmation
does not provide a satisfactory explanation. Why should Luke narrate a Jewish meal
in a pagan surrounding? Paul’s observing the Jewish ritual (thanksgiving and
breaking the bread) before the meal should be irrelevant to the pagans. If the
celebration of the Eucharist made no sense to the pagans neither would a Jewish ritual
meal make sense to them. Some hold that the situation of the stormy sea was not
suitable for an Eucharistic meal. Such reasoning is too subjective. We could equally
say that the imminent shipwreck and the dangers of death could provide the best of
circumstances for an Eucharistic meal.

5.3.5.1.2 An Eucharistic Meal: One of the commentators who holds for a Eucharistic
interpretation is Schneider. He takes support from the word “salvation”: “Die
Mahlzeit hat eine ähnliche Transparenz auf die Eucharistie hin, wie das Stichwort
swthri,on in v. 34 auf die Bedeutung “Heil” hin offen ist. Der Christ weiß, daß das
Herrenmahl als Ausdruck der “Hoffnung” dem “Heil” dient”71. Bruce, too, thinks in
similar lines. However, he makes a distinction: “There is a cluster of words and
phrases here which are familiar in an Eucharistic setting. This supports the view of
many commentators that the meal here described was a Eucharistic meal. Probably it
was so in a limited sense. All shared the food, but to the majority it was an ordinary
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meal, while for those who ate with Eucharistic intention (Paul and his fellow
Christians) it was a valid Eucharist”72. Bruce maintains that Paul and his Christian
friends did not withdraw into a corner to communicate. Paul gave thanks "in the
presence of all” and the communicant Christians broke the bread and ate it with the
ship’s company. Weiser goes for a difficult distinction. Paul first began to eat and
others followed his example and began to eat. Although not all received the
Eucharistic bread, they all had a share in the Eucharistic meal, the saving meal of the
risen and exalted Lord, which Paul and his companions had73 .

Reicke is the one who strongly advocates the Eucharistic significance of this
meal74. He supports his argument with the following points: 1) In the whole narrative
Paul is not just an ordinary man in the sight of his fellow voyagers75. He is not
considered just from a human point of view. His timely advice and interventions and
the respect with which the centurion treats him indicate that Paul is a “theos
anthropos”, a Man of God, with the special gifts of interpreting the present and the
future. He stands in direct contact with God. The whole voyage, the storm and rescue
is mastered by God and in relationship to Paul. God communicates to him through an
angel. Through his three addresses Paul appears as a seer or prophet of God. The
expression qeore.w which Paul uses indicates that he is not just an expert adviser of the
weather and geographical conditions of the voyage. The word qeore.w is used in Acts
7:56; 8:13; 9:7; 10:11 and in all these cases it has the nuance of visions76.

The meal comes as a turning point in the narrative. Paul indicates that this
meal is for their salvation. Through the nourishment of this meal the fellow voyagers
will have the strength and courage to lighten the ship and turn it towards the land.
Paul bases his encouragement in no way just on a natural fact that the food be a
contribution for physical strength. He tells them that not a hair from their head will be
lost. The exhortation of Paul to eat does in no way depend on the human counting. It
comes as divine revelation.
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The form of this episode is very much like Lk 22:19 (the Last Supper), Acts
20:1 and 1 Cor 11, 23ff. In these three texts (except on Last Supper) no mention is
made of the distribution of the bread. Therefore the lack of mentioning of distributing
the bread is in no way an obstacle to the acceptance of the sacramental character of
the meal. On the other hand, Acts 20:11 specially tells us how Paul began to eat. The
narrator would never give all these details if he had no specific motive77. Why should
the narrator mention this just to indicate that Paul was faithful to the Jewish customs?
That would not have any purpose in this context. The purpose is naturally for the
Christian reader to lead him to trust in Lord’s Supper78.

Certain scholars try to indicate a middle way. Though it was a Eucharist for
Paul and his Christian companions, for the pagans it was just a normal meal.
However, the text says expressively that Paul “gave thanks before them all”, and “all”
were encouraged and began to eat. Then the counting of the group follows. All this
indicates that Luke wants the readers to consider this meal as one meal. I would hold
for the following view: it was a Eucharistic meal to Paul and his Christian friends. But
the effect of this Eucharist was for all on the ship. Here we have one incident in the
NT where the pagans are benefiting from the Eucharist. Naturally the pagans on the
ship are not celebrating a Eucharistic meal. They have an ordinary meal. The
Eucharist of Paul and his Christian companions has a bearing on the pagans as well.
We shall consider the other meals in Luke-Acts and a comparison with them would
provide more light to understand the significance of Paul’s meal on the ship.

5.3.5.2 Comparisons with the Last Supper and Emmaus Meal: Paul’s meal on the ship
has close similarities with the Last Supper and the meal of the Risen Lord with the
two disciples on the road to Emmaus. The following table shows that the narrator has
deliberately related Paul’s meal to these other two meals by the use of similar
vocabulary.
Acts
27:35

ei;paj de. tau/ta kai. labw.n a;rton euvcari,sthsen tw/| qew/|
evnw,pion pa,ntwn kai. kla,saj h;rxato evsqi,einÅ
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Luke kai. labw.n a;rton euvcaristh,saj e;klasen kai. e;dwken auvtoi/j le,gwn( Tou/to,
22:19 evstin to. sw/ma, mou to. u`pe.r u`mw/n dido,menon\ tou/to poiei/te eivj th.n evmh.n
avna,mnhsinÅ
Luke kai. evge,neto evn tw/| katakliqh/nai auvto.n metV auvtw/n labw.n to.n a;rton
24:30 euvlo,ghsen kai. kla,saj evpedi,dou auvtoi/j\

The language of Acts 27:35 resembles very closely that of the words of
institution in Lk 22:19. Only in these two cases Luke uses the word euvcari,stein. Of
course Acts 27:35 has only three elements: taking the bread, thanksgiving and
breaking. The other two narratives have a fourth one, that of giving or distributing.
Instead in the meal narrative on the ship, it is not said that Paul gave them the broken
bread, although the manuscripts of the Western text have it so. Instead Paul himself
eats in their presence. “But the omission of the fourth element, that of distributing,
does not disprove the Eucharistic intention and effect on the part of the implied author
and audience”79. In Acts the third element alone, the breaking of bread, is enough to
express the celebration of the Eucharist (cf. 2:42, 46: 20:7, 11). In the first letter to
Corinthians, Paul speaks of the tradition of the Eucharist which he received from the
church. Here, too, the action of distributing the bread is omitted (1 Cor. 11:23-24).

5.3.5.3 Comparison with the Feeding Miracles in the Gospels: There are six accounts
of the feeding of the multitude in the Gospels: five in the Synoptics and one in John.
While Luke and John narrate one story each, Matthew and Mark have two feeding
stories each. The language of the second feeding story of Matthew/ Mark indicates
that it has a Gentile audience. Probably there was only one event of feeding the
multitude as we have it in Mk 6, Mt 8, Lk 9 and John 6. This miracle probably took
place in a Jewish territory. As the Gospel reached the Gentile territory, the story of the
feeding was given a Gentile colouring. And so when the Gospels were written, two
such stories were in circulation. This miracle took place in the territory of Galilee.
These feeding stories of in the Synoptics have a lot of common elements with the
story of Paul’s meal on the ship.
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The pattern of Acts 27:27.35-38 is similar to the conclusions to the feedingmiracles in Mt.14:19-21, 15.36-38, and Mk 6:41-44. They all contain five elements:
Eucharistic formula, universalism, satiation, collection of excessive food, and
numbering of participants. These elements are paralleled to some extent in the abovementioned elements in Acts 27.35-38. The feeding story in Lk 9:12-17 also contains
the five elements. But Luke’s story has the numbering of those participating in the
meal before the conclusion in 9:16-17. The conclusion in Mk. 8.8-9 and Jn 6:12-13
omit the expression of universalism, and John expresses the numbers participating in
6:10. All the feeding miracles, except Acts 27.35, express the distribution. In the
feeding miracles loaves and fishes are distributed; but in Acts 27:35 bread is broken.
Mt 15:36, Mk 8:6, Jn 6:1 and Acts 27.35 express the blessing over the bread
eucharistically. Mt 14.19, Mk 6.41 and Lk 9.16 do not. John omits the breaking of the
loaves. We could assume that the Eucharistic formula, universalism, numbering of all
on board, satiation, and jettisoning of grain in 27:35-38 are stylised and patterned for
comparison and contrast in reading time and space to Jesus’ multiplication of loaves
and fishes in Lk 9:12-17 and perhaps Mt 14:15-21, 15.32-39, Mk 6:35-44, 8:1-9, and
Jn 6:1-15.

5.3.5.3.1 Universalism: This element is very striking in the narrative of Paul’s meal
on the ship and the feeding stories in the Gospels. The following table makes it clear:
Acts 27:36 eu;qumoi

de. geno,menoi pa,ntej kai. auvtoi. prosela,bonto

trofh/jÅ
27.33 a[pantaj ,
27:35 evnw,pion pa,ntwn,
27.37 ai` pa/sai yucai..
Mt 14:20
Mt 15:37

kai. e;fagon pa,ntej
kai. e;fagon pa,ntej

Mk 6:42

kai. e;fagon pa,ntej

Lk 9:17 kai. e;fagon . pa,ntej

In earlier addresses Paul used the expression “men” (27:10, 21, 25). In this
present narrative (27:33-34) he abandons such a form of address. In vv 33-38 the
narrator expresses the universality of the participants four times: Paul invites all
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(a[pantaj), and give thanks to God before all (evnw,pion pa,ntwn). In 27:36 all on board
(pa,ntej kai. auvtoi) become of good courage and eat. As Praeder explains, “in v. 37
the existence and sailing experience of the first and third person plurals is for the first
time and only time expressed as the shared, first person existence of all on board,
“we” on the ship were in all (pa/sai) 276 souls. This universal exposition of narrative
existence only after Paul, the first person plural and third person plural eat is a
narrative-world expression of the universality of the Christian community” 80.

The expression “all” enters the narrative world for the first time in 27:24 as
“all those saved with you” as those whom God promised to save. In 27:35 Paul
reciprocates God for his gift of all on board by giving thanks to God before all on
board and including them in a meal which insures their safety. This is reflected in the
reciprocal language of 27.24 and 27:3681 :
keca,ristai, soi o` qeo.j pa,ntaj tou.j ple,ontaj meta. sou/
euvcari,sthsen tw/| qew/| evnw,pion pa,ntwn
5.3.5.3.2 Numbering of Participants: The narrative of Paul’s meal on the ship
concludes with the words: We were in all two hundred and seventy-six persons in the
ship. Such numbering is mentioned in all the feeding stories. This again is a
convincing indication that Luke wanted his readers to understand Paul’s meal on the
ship in the light of these feeding stories of the Gospels. The number of the crowd in
the Gospels, five thousand and four thousand, is much more than the 276 on the ship.
The discrepancy between the large crowd and the small amount of food (five loaves
and two fishes or seven loaves and several fishes) used to fill their hunger, is
expressed in order to indicate the miraculous power of Jesus. What we have in these
feeding-stories is a miracle of Jesus. It is the multiplication of bread and fish. Such an
element of wonder is not present in the story of Paul’s meal on the ship. Acts 27:3538 lacks the contrast between a large crowd and a small amount of food. Nevertheless,
events are expressed according to the pattern of miraculous mediation, part of which
includes numbering the participants, in order to demonstrate by whose authority and
example Paul invites all to eat 82.
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Why did Luke give at this stage the number of the people on the ship? Why
did he not give it earlier or later when it would have been more fitting? The author has
been influenced by the narratives of feeding the multitude in the Gospels. In these
accounts the number is counted immediately after the mentioning of their eating and
being satisfied. This seems to indicate that the meal of Acts 27, too, has a supernatural
element. The number 276 must also be in relation of the guarantee of the angel is v.
24 where he prophesied that all will be saved because of Paul, as a gift to Paul.

5.3.5.3.3 Satiation: Acts 27:38 begins with the clause “when they had eaten enough”.
The verb koresqe,ntej83 in this verse is yet another strong clue to the reader that Luke
relates the account of Paul’s meal to the feeding stories in the Gospels. The verb
kore,nnumi is not found in the feeding stories in the Gospels. However, the verb
corta,zw that is found in all the feeding stories except Jn 6. These verbs are not too
different from each other.

The expression of satiation in the Synoptic Gospels as kai. evcorta,sqhsan is
appropriate to their contexts of pasture land and desert places. On the other hand this
expression would be inappropriate to the sea- voyage context of Acts 27:38. Corta,zw
is also used of flock animals sated by their fodder of co,rtos, and in Mt 14.21 and Mk
6:42 (and in Jn 6:10) the crowds recline on feeding grounds, on co,rtos. Mk 6:34
explicitly connects the expression of the crowds satiation as feeding on fodder and
their reclining to eat on feeding ground by voicing the reason for Jesus’ pity on the
crowds in Scriptural language, “they were like sheep without a shepherd”. Mark
makes a lot of allusion to Psalm 23. Michael Oberweis finds in this meal of Paul on
the ship too an allusion to Ps.2384.

5.3.5.3.4 Conclusion: None of the five elements of miraculous feeding in Acts 27:3538 is miraculous in the sense of a violation of the natural laws of the real world. Paul
says the blessing before eating with the first person plural; all the rest, the third person
plural, eat their meals; there are 276 on board; after eating the third person plural are
83
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no longer hungry; they lighten the ship by throwing its cargo overboard. But the
selection and expression of these events and existence are not for the purpose of
representing real-world occurrences one morning off Malta but the real-world event
of salvation. In 27:33-38 Paul’s exhortation to be of good courage and God’s promise
in 27.21-26 are realised in an entreaty to eat and a sharing of Jesus as Saviour85.

The feeding of the multitude is not a Eucharistic meal in the strict sense.
However it has been regarded as a foreshadowing of the Eucharist. It is clear from the
Bread of Life discourse in Jn ch. 6 and the tradition of the carving of bread and fish,
with Eucharistic symbols, in Roman catacombs. In fact the narratives of these feeding
stories took their shape in the context of the Breaking of Bread in the primitive
Christian community. The multiplication, too, took place in the pagan context, at the
see of Gennesaret. Many of these people did not belong to the circle of disciples.
Moreover Jesus has been presented as bread both to the Jews and Gentiles86. Paul’s
meal on the ship, too, is before the pagans. They have no idea of Eucharist. However,
there is nothing against them profiting from the Eucharist which Paul and his
Christian companions celebrated.

5.3.5.4 The Meal of Salvation: To understand the significance of Paul’s meal on the
ship we need to pay attention to what Paul said immediately before the meal. He told
them that the goal of this meal is their salvation: For it is for your salvation, for from
the head of no one of you will a hair be lost (27:34). Paul reaffirms strongly what he
has already told in his previous intervention that there will be the loss (avpobolh.) of no
one, only the ship (27:22). Their communal sharing of food is for their salvation. It is
aimed at restoring their hope of being saved (27:20). This sharing of food comes in a
context of the need to remain united. Indeed, unless they all remain communally
united on the ship, they cannot be saved (27:31). To understand the significance of
this meal we need to examine the concept of salvation in Luke-Acts and then consider
the meals in Luke-Acts in which the word salvation is found or the theme of salvation
is present.
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5.3.5.4.1 The Meaning of Salvation in Luke-Acts:
5.3.5.4.1.1 sw,z| w and swthri,a in Secular World: it means deliverance from a
particularly dangerous situation, a mortal danger: a) war or deliverance from
enemies87; b) from the perils of navigation88. This deliverance or salvation is spoken
of with respect to all the dangers of an earthly89 pilgrimage, notably desert crossings.
In the secular world the most common use of swthri,a, sw,z| w was medical 90, to
save mean to heal a disease, remedies are saviours; physicians are saviours91.
Frequently swthri,a is associated with hygieia92, which suggests that salvation is not
merely deliverance but also protection or preservation93 . It is in this sense that
swthri,a is a tutelary household deity94. This weakened meaning is common. To save
is to leave alive, protect and pardon, preserve from misery, remain safe and sound,
subsist, with a nuance of security95, so that a way to say “keep a spark from dying” is
“save the seed of fire”96
In a number of the texts cited in medical usage, swthri,aj and sw,z| w have a
positive meaning referring to a good, namely, good health: being well97. This is
clearly the case with regard to vows hyper soterias: a statue is set up, a column is
erected, an altar is prepared for the prosperity or happiness of loved ones, and
specially for the happiness of the Emperor; thus authorities or private individuals save
a city that is, contribute to its welfare, safeguard its happiness; so swthri,a is
synonymous with eudaimonia.98
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The swthri,a of the universe is attributed to the gods, because Zeus “has
arranged everything for the preservation and perfection of the whole”99, he protects
and nourishes100 . If we leave aside the philosophers and the mystery religions,
salvation has no moral connotations.
5.3.5.4.1.2 swthri,a and sw,z| w in the LXX: The words carry the same meanings as in
secular Greek: deliverance, healing, health, happiness and prosperity101. The Hebrew
verb yasa, which is most commonly used, would originally have the nuance “be
spacious, have plenty of room, be comfortable”. It means primarily the possession of
space and the freedom and the security which is gained by the removal of
constriction102. It would be the opposite of sarar, “be pressed, constrained, and
oppressed”. Salvation is usually Israel’s independence and security, brought about
sometimes by heroes like Manoah (Judg 13:5; cf. Jer 14:9), sometimes and in fact
almost always by God himself in response to the cry of his people 103. Philo constantly
emphasises that the God of Israel is the only saviour, helper, and protector of the soul,
benefactor, providing refuge and complete security; but this OT salvation is also
moral and spiritual and applies only to people who have been purified of sin: “Cleanse
your heart of evil, O Jerusalem, so that you may be saved” (Jer 4:14).
5.3.5.4.1.3 sw,z| w and swthri,a in Luke- Acts: Salvation is a major theme in both
Luke-Acts. The words swthri,a and sw,z| w occur 24 in the Gospel and 22 times in
Acts. In the Gospel, Luke presents Jesus Christ as the one who brought God’s
salvation, in fact, was God’s salvation104. “The extent of salvation, which was seen to
be open to all classes of people - Gentiles, “sinners” and the socially disenfranchised
– now in Acts penetrates one geographical and cultural boundary after another. The
summaries throughout Acts of the progress of the Gospel show that many Jews,
including priests, believed. But the message of salvation was carried far into the
Gentile world, and whenever Jewish people refused the Gospel, Luke emphasises the
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offering of salvation to Gentiles, who gladly receive it”105. And, in fact, Acts closes
with this theme.

Luke mostly speaks of salvation in general terms, without describing the exact
content (cf. Acts 2.21,40,47; 5:31; 11:14; 13:23,26,47; 15:1,11; 16:17,30f.). He
presupposes that his readers know what salvation means. For Luke it is more
important to establish that salvation occurs now, who the saviour is, and where
salvation is to be found106 . He takes up many of the Markan examples, in both senses
used by Mark. But he also adds passages in which, “on the one hand, the Pauline and
especially deutero-Pauline sense of present salvation through the forgiveness of sins is
expressed; and, on the other hand, especially in the canticles of Luke 1-2, passages
drawn from old Jewish-Christian tradition, in which God is the saviour of the nation
Israel (Lk 1:47, 69, 71; in 1:77 national salvation is linked with the forgiveness of
sins)”107 .

The theme of present salvation occurs in Luke 19:9f. and probably in Acts
2:21, 40, 47; 11:14; 15:1, 11. In some passages Luke hints at a connection between
physical and spiritual healing: e.g. Acts 4:9-12; in Luke 7:50 the same formula of
salvation is used for the forgiveness of sins as is used in Mk 5:34 par. for physical
healing. A similar link between physical and spiritual is hinted at in Acts 16:30f. In
particular, for Luke salvation is a “way” (Acts 16:17; cf. Luke 3:4-6) which may
already be travelled by believers. We can see the following elements in Lucan idea of
salvation.

5.3.5.4.1.3.1 Salvation is a Divine Prerogative. The initiative of salvation lies entirely
in the hands of God. As Marshall explains it, “For Luke salvation is dependant upon
the initiative of God who not only sends out the Word but also prepares the hearts of
men and women to receive it. Luke stresses the divine grace which leads to
salvation”108. It is a part of the history of the people of God. God has repeatedly acted
as their saviour throughout their history. This history is, therefore, a history of
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salvation (cf. Acts 7.2-53; 13:16-26 and also Lk 1:46-55, 68-79). It was not so in the
history of the nations. God has not acted as the saviour of the Gentiles (Acts 14:16;
17:25ff.). God saved Israel through his servants like Abraham, Moses, David (Acts
7:7ff., 25, 35; 13:17ff.). Jesus is the last link in that chain. In the end of times, God
has transferred the divine prerogative of salvation to his Son Jesus109.
5.3.5.4.1.3.2 Salvation in Jesus: God has transferred the divine prerogatives in
salvation to Jesus (Acts 4.12; 5:31; 13:23; Lk 1:47, 69, 77; 2:11). “Although salvation
is the gift of God the Father, it is clearly linked with Jesus, the only Savior; only
through him may men receive salvation”110. The programmatic saying in Acts 4:12
has a polemic tone: There is no salvation in anyone else at all, for there is no other
name under heaven granted to men, by which we may receive salvation. Here
salvation is the healing of a crippled man (3:1-10). The name plays a decisive role in
the healing (3:6; 4:7, 12, 17, 18). It is the Old Testament concept of the name as
representing the person himself. It denotes the power and authority of the person111.
Luke thus emphasizes on the authority of Jesus to heal, to save. This authority is
granted to him by the God of Israel. God alone has the right to offer salvation: The
God of Abraham, Isac, and Jacob, the God of our fathers, has given the highest honor
to his servant Jesus....(3:13). The polemic is addressed to Jews, who denied that Jesus
had any right whatsoever to offer salvation (Lk 5:21ff.). They had other institutions,
other persons and names as the savior. Some of the Jewish Christians had applied
salvation even to the name of Moses (15:1ff.), in addition to Jesus’ name (cf. 13.39).
Luke is aware of this. So he removes for his Jewish–Christian readers any doubt that
Jesus actually was their savior. It was necessary for him to demonstrate that the
suffering and death of Jesus were in accordance with God’s will and his
predetermination, and prophesied in the Scriptures (2:24; 3:18; 13:28-30; 17:3; Lk
9:22,24; 17:25: 18:31-34; 22:22; 24:7,26,46). This suffering was a necessity112.

Salvation is linked exclusively with Jesus (cf. 2:21; 4:12; 13:23; 16.31; Lk
1:69; 2:11; 19:9). However the details are not absolutely clear in this connection. This
is why Luke can connect the same effects of salvation with different parts of Jesus’
life and work, his death, and his resurrection and ascension. So, for example, the
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forgiveness of sins is connected with the life of Jesus (cf. Lk 5:21; 7:47), with his
death (cf. Lk 24:46-7) and with his resurrection (2:38; 5:31). That means that you
cannot isolate any single phase; rather the whole sweep is redemptive. Above all
salvation is connected with the resurrection as God’s saving act for his messiah (cf.
2:25-8; 13:37).
The forgiveness of sins is given through the resurrection (cf. Acts 2:38; 3:19;
5:30f. 10:43; 13:38: 22.16; 26:18; Lk 24:27), and so is the Holy Spirit (cf. 2:38).
Through the resurrected one, the sick are saved, cured (cf. 3:15ff.; 4:10ff.). Salvation
means even to be rescued from the evil of the people, Israel, as well as from the evil
of the Gentiles (cf. 2:40; 26:27). The life and work of Jesus also have saving effects.
His life means healing and deliverance from the devil (cf. 10:38; Lk 4:18; 7:20ff.;
17:15ff.). Further it means forgiveness of sins (cf. Lk 5:21ff.; 7:47). “Forgiveness is
Luke’s characteristic word for the content of salvation”113 . Salvation is also spoken in
more general way, that is without giving any significant idea of its content (cf. Lk
2:11; 19:9)114.
Does the death of Jesus have saving significance in Acts? It is clear that Luke
does not regard Jesus’ death as a sacrifice or as an expiation for sin. But he knows
about the sacrificial death of Jesus: cf. Acts 20:28 “the church of God, which is
acquired through the blood of his own”. This alludes to the death of Jesus as an
atonement, but, apart from the mere mention, this has no further significance for
Luke. In addition we have sacrificial nuances in the words pronounced at the Last
Supper: This is my body, which is given up for you (Lk 22:19); this cup, poured out
for you, is the new covenant in my blood (Lk 22:20)115. Luke is aware of the sacrificial
death of Jesus and does not deny it, but thrusts it into the background for some
inscrutable reason. Acts 13:28-30 states that the death of Christ was related to God’s
salvific plan; Jesus’ death is implied as being God’s will (cf. Lk 13.33; 17:25; Acts
3:18). Luke has a series of sayings on the suffering of Jesus as a divine necessity (cf.
Acts 3.18; 13:28-30; 17:3; Lk 17:25; 24:26,44); preaching of the forgiveness of sins is
the outcome of the resurrection and the death of Christ (cf. Lk 24:46-47). The
situation is that Luke clearly connects salvation with the death of Christ, but he does
113
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not say what the death is intended to accomplish. It suffices for him to say that the
death of Christ is part of redemption116.
5.3.5.4.1.4 sw,z| w and swthri,a in Acts 27-28: Salvation here refers, first of all, to
their immediate rescue from death in the sea. But based on what the reader has
already read about salvation in the previous narratives of Luke-Acts, their immediate
salvation from the sea storm also seems to point to and anticipate their participation in
the eschatological salvation from death accomplished by the death and resurrection of
Jesus. This is commemorated in the Eucharistic sharing of food” (meal scenes).
Indeed, the double and deeper sense of salvation involved in this final meal scene in
Luke-Acts climaxes for the audience a progressive development of the theme of
salvation in previous meal scenes.

5.3.5.4.2 Salvation in Meal Contexts in Luke-Acts: Having examined the concept of
salvation in the NT in general and in Luke-Acts in particular, let us consider how
Luke has related the theme of salvation to meal scenes. Any one who reads Luke-Acts
is able to point out immediately that Luke has a special love for meal scenes. More
than all the other NT authors he has described meals in his narrative. In most of these
meals either Jesus himself or his followers impart salvation. Let us look at some
important meal-scenes in Luke-Acts.

5.3.5.4.2.1 Luke 7: 36-50: One of the Pharisees asks Jesus, considered to be a glutton
(fa,goj) and a drunkard, who eats and drinks with tax collectors and sinners (7:34), to
eat (fa,gh| ) with him (7:36). Jesus enters the house of a Pharisee and reclines at table
(7:36) for a meal. Such an act from Jesus recalls for the audience how he earlier was
in the house of the tax collector, Levi, for a great banquet symposium (5:29). To his
critics (5:30) Jesus announced that he has come to call sinners to repentance117.
The meal in the house of a Pharisee is the first meal scene in the Gospel of
Luke (Lk 7:37-38). Having learned that Jesus, considered to be a friend of sinners,
was at table, a woman, publicly known as a sinner in the city, dares to come to Jesus
privately “in the house of the Pharisee”, bringing in an alabaster flask of perfumed
116
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ointment. Not having been invited as a guest, she plays the role of an intruder118 to the
symposium. This woman thus “supplied the customary unguent hospitality omitted by
this host, who had also possibly neglected to have a servant bring the basin and towel
for hands and feet (cf. Gen: 18:4; Jn 13:5-10)”119. The narrator brings out the spirit of
lowliness of this woman. “That the woman was “standing behind” Jesus “at his feet”
rather than facing him not only corresponds to his position of reclining on a couch
facing the table, but begins to describe her extremely humble, shameful, and loving
gestures of unconventional and extraordinary hospitality focussed on the feet of Jesus
(Lk 7:38)”120.
At the criticism of the host, Jesus tells the sinful woman that her many sins
were forgiven because she showed such a great love toward him (Lk 7:47): “Your
faith has saved you: go in peace” (Lk 7:50). The sinful woman believes that Jesus can
and does forgive her sins. She is repentant. Her faith in Jesus as the one who forgives
sins has saved her and has placed her in the present state of salvation. Here the verb
se,swken is used in the perfect tense, expressing the continuing effect of a past act.
Jesus has extended meal fellowship to her in the form of eschatological salvation and
peace that he brings. She can now go in peace.

Did she participate in the meal? The narrative does not say this. One can truly
say that this Jewish woman individually received God’s salvation from Jesus, God’s
saviour, in the context of a meal. She individually experienced the “peace on earth”
(Lk 2:14) that the birth of Jesus as the “saviour” who is Christ the Lord brings (Lk
2:10). She was gifted the “the salvation” John prepared all flesh to see in the presence
of Jesus”121. All this happened in the context of a meal.

5.3.5.4.2.2 Luke 19:1-10: Meal in the house of Zacchaeus. This meal-event takes
place in the concluding section of the travel narrative (18:31-19:48). The name
Zacchaeus could mean “clean”, “innocent”122 . But being a chief tax collector
118
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“associates him with the Gentile Roman occupation and renders him ironically
anything but clean or innocent in Jewish, especially Pharisaic, eyes”123. Though the
word “meal” is not used in this scene, the context makes it clear that Jesus is sharing
the table fellowship with Zacchaeus. “The close association of food with lodging has
been indicated earlier in the narrative, when the twelve told Jesus: “Dismiss the
crowd, so that they may go into the surrounding “villages and farms to lodge
(katalu,swsin) and find provisions” (9:12). The vocabulary of a travelling guest
“remaining in the home” (19:5), being “welcomed” into the home (19:6), and
“lodging” in the home (19:7), as well as the continual “grumbling” (19:7), which
earlier was always directed toward Jesus’ meal fellowship with sinners (5:30; 7:34,39;
15:2), indicate to the audience that an implicit meal shared by Jesus with Zacchaeus is
a dominant concern of the scene..”124 . Jesus tells him, “Make haste come down; for I
must stay at your house today” (Lk 19:5). Then the narrator adds that “Zacchaeus
came down and received him joyfully” (Lk 19:6). The others object the action of
Jesus for “he has gone in to be the guest (katalu/sai) of a man who is a sinner”
(Lk.19:7). The verb katalu,w occurs only once in Luke (17 times in the NT) and only
in Luke it means “rest” or “lodge”125 . Jesus concludes the meal with the
announcement. Today salvation has come to this house, because he too is a son of
Abraham126. For the Son of Man has come to seek and to save what was lost (Lk 19:910). In this scene there is an emphatic focus on salvation. The narrator employs both
the verb (sw/sai) and the noun (swthri,a).

Like the sinful woman Zacchaeus too acknowledges his sinfulness. He now
experiences God’s eschatological salvation brought by Jesus in the context of meal
hospitality. The sinful woman’s repentance brings her salvation as an individual. On
the other hand, the repentance of Zacchaeus brings salvation not only to himself but to
his entire household: “salvation has arrived in this house” (Lk 19:9). That Zacchaeus,
one who was “lost”, was saved is metaphorically equivalent to being saved from
“death”. The Greek word for “lost” (avpolwlo,j) often connotes “dead” as confirmed
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by parallels between being “dead” and “lost” in the parable of the prodigal son (cf.
Luke 15:24, 32).

5.3.5.4.2.3 Acts 2: 42-47. This is the first summary in Acts. Luke describes the life of
the early Christian community of Jerusalem. The community is formed as a result of
the outpouring of the Holy Spirit and the sermon of Peter on the day of Pentecost. The
narrator summarises the life of this Christian community with the words, “they
devoted themselves to the apostles teaching and fellowship, to the breaking of bread
and the prayers” (2:42). The reference to the communal meals of the Jerusalem
believers as “the breaking of bread” means that they are continuing the special meal
fellowship Jesus modelled for them at the Last Supper. Jesus’ deliberate gesture of
“the breaking of the bread” was a noteworthy and memorable feature of his meals
with the disciples (cf. Lk 9:16; 22:19; 24:30, 35). The fellowship of the Jerusalem
believers who were together and had all things in common was a publicly and
privately manifested communal unity. They were selling their properties and
possessions. “The verbs are in the imperfect to denote customary behaviour and serve
to generalise what may have been exceptional acts of generosity”127.

The daily devotion of the believers to meeting together publicly “in the
temple” was paralleled and complemented by their breaking of bread privately in their
houses. Not only were they continually breaking bread in their houses, but they were
also practising an ideal communal fellowship, “sharing food with gladness and
generosity of heart” (2:46)128. That the believers were sharing food “with gladness”
(2:46) expresses the joyful celebration of their repentance for the forgiveness of their
sins (2:38). Jesus had illustrated the appropriateness of celebrating the joy of
repentance with festive meals in his parables about finding of lost sinners (Lk 15:6-7,
9-10, 23-24, 32). “According to Luke, the Jerusalem church was well aware that the
redemption in which it rejoiced had been bought at the price of the Lord’s crucifixion
(2:23)”129.
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The word “saved” appears at the end of the summary: “And the Lord added to
their number day by day those who were being saved” (2:47). The present participle
here indicates that salvation here was progressive130. The theme of salvation through
table-fellowship progresses to the salvation of the entire community of the first Jewish
believers in Jerusalem. In his Pentecostal sermon, Peter exhorts the multitude in
Jerusalem “to be saved from the crooked generation” (2:40) by repenting and being
baptised for the forgiveness of their sins (2:38). The Lord was daily adding “those
who were being saved to the community” (2:47). The community of being saved
celebrated and demonstrated their salvation in and through their communal sharing of
meal-fellowship (2:42-47).
5.3.5.4.2.4 Acts 10:1-11:18 - The Conversion of Cornelius: The theme of salvation
through meals advances to include a community of believing Gentiles. This scene
takes place in Caesarea. God, through an angel, directs the Gentile God-fearer,
Cornelius, to “bring one who is called Peter”. Peter himself has a vision from heaven:
he saw the heaven opened, and something descending, like a great sheet, let down by
four corners upon the earth. In it were all kinds of animals and reptiles and birds of
the air. And there came a voice to him, “rise, Peter; kill and eat”. But Peter said, “No
Lord; for I have never eaten anything that is common or unclean” and the voice came
to him the second time, “what God has cleansed, you must not call common” (10:1115). Peter comes to the house of Cornelius. The speech of Peter follows the baptism
of Cornelius and his family. The narrative only says that “they asked him (Peter) to
remain for some days” (10:48).

Later Peter has to answer his Jewish accusers as to why he shared meal with
the pagans: “why did you go to uncircumcised men and eat with them?” One could
note here “how the twin issues of “entering” and “eating” are closely linked in the
minds of Peter’s accusers”131 . He tells them how Cornelius had seen an angel standing
in his house, directing him to send for Peter (11:13), who will speak words by which
“you and your household will be saved” (11:14). The words of Peter silenced the
accusation, implying that he was justified to enter and eat with a household of
Gentiles (11:3) in order to bring them salvation. “Peter makes table-fellowship an
130
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integral element of Gentile salvation. If Peter is to speak the word of salvation to
Gentiles, Peter must “enter” the house of Cornelius, which implies that he may now
“eat” there as well”132. The concluding exclamation of the Jewish accusers, “so even
to the Gentiles God has given the repentance that leads to life” (11:8), indicates to the
reader how “salvation” experienced through meal fellowship includes a share in
eschatological “life”.

Salvation here implies joining the Christian community through repentance of
sins and baptism in the Holy Spirit. The whole story of Cornelius narrates a threefold
repentance in the context of meal-fellowship: 1) Cornelius and his Gentile household
repent of their sins, are baptised and receive the Holy Spirit just like the Jews; 2) Peter
and those Jews with him convert from their refusal to eat the unclean food that
separates them from meal hospitality with Gentiles; 3) the Jewish believers in
Jerusalem repent of their objection to Peter sharing meal hospitality with Gentiles.
Gaventa expresses this thought emphatically: “By means of the issue or hospitality,
Luke demonstrates that the conversion of the first Gentile required the conversion of
the church as well. Indeed, in Luke’s account, Peter and company undergo a change
that is more wrenching by far than the change experienced by Cornelius”133 .

“The central issue in this narrative is not that the Gospel has been preached to
Gentiles, but the far more particular fact, of great ethnic and social significance, that
Peter has lived and eaten with them. This is after all the substance of the complaint
against him by members of the church in Jerusalem in Acts 11:3”134 . What is the
message that Luke is attempting to convey? Certainly “God instigated the mission to
the Gentiles”. This is the conclusion drawn by Dibelius and Haenchen among many
others. “Unfortunately, however, this solution fails to do justice to the particular issue
with which Luke was concerned in the Cornelius narrative – not the legitimation of
the Gentile mission in general, but the table-fellowship between Jew and Gentile
within the Christian community that he presents as essential to that mission”135. It is
worth noting that Peter is called to account by the church in Jerusalem not for
132
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baptising Gentiles, but for eating with them. “What matters to Luke is the legitimation
of complete fellowship between Jew and Gentiles in the Christian communities,
which could, indeed, have been legitimated by accounts of apostolic baptism of nonJews”136. For Luke, Paul’s mission is not simply the broad task of baptising Gentiles,
but also that of initiating Christian communities where Jews and Gentiles share
common Eucharistic meals.

5.3.5.4.2.5 Acts 16:30-34 - Meal Shared by Paul and Silas with the Baptised Roman
Jailer and his Household at Philippi: The theme of salvation through meal fellowship
now moves from Petrine to Pauline mission. It moves from a household of Godfearing Gentiles in Caesarea to a household of pagan Roman Gentiles in Philippi.
Cornelius was already a notable God-fearer before he was converted. But the Roman
jailer is converted as an anonymous pagan Gentile. The miraculous earthquake, which
freed Paul and Silas, moves him to accept their message. He expresses his desire to be
converted by asking, “What must I do to be saved?” (16:30). Tannehill observes that
the question of the jailer “combines the question following the Pentecost sermon
(2:37: “What should we do, brothers?”) with Peter’s reply (2:40: “Be saved from this
crooked generation”)137. Paul and Silas exhorted him to believe in the Lord Jesus to
be saved. Their emphatic expression that “you will be saved – you and your
household” (16:31), echoes what the angel told Cornelius (11.14). The communal
dimension of the Roman jailer’s conversion is thus underlined. Just as the believers in
Jerusalem celebrated their coming to salvation “with gladness” at Eucharistic meals
(2:42, 46), so the “rejoicing” of the Roman jailer and all his household in coming to
salvation (16:30-31) occurs at a special meal with Eucharistic associations (16:34).
“The celebratory meal shared by Paul and Silas with the Roman jailer and his whole
household continues to develop for the audience the pattern of meal fellowship with
the newly baptised, which completes their initiation into the believing community as
fellow members”138 . The expression pare,qhken tra,pezan used here means literally
“set a table” or “set food” (16:34). It may not mean an Eucharistic meal in the full
sense139. However “the combination of all the special circumstances140 as well as the
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total narrative context of this meal causes it to resonate with Eucharistic overtones in
the ears of the audience”141 . Pervo explains the nuance of this meal more clearly:
“This is not explicitly described as a Eucharist, but the allusions are plain. Every meal
in Luke-Acts has dimensions that intimate the Eucharist” 142.

5.3.5.4.2.6 Acts 20: 7-12: Paul restores Eutychus at a Eucharistic meal. The
vocabulary of salvation is not found here. But the theme of salvation through mealfellowship is present. The salvation involved here is the rescue of life from death.
When Eutychus143 fell and was taken up “dead” (20:9), Paul assured the community
gathered for the meal that his “life” is in him (20:10). After the Eucharistic breaking
of bread and eating they took Eutychus away “alive” (20:12). In the previous meal
scenes salvation was experienced and celebrated in table-fellowship by those who had
repented and become new believers. But here an already believing member of the
community receives salvation in the form of the life-giving effects of the death and
resurrection of Jesus that is continually commemorated in the Eucharist (Lk 22:1920). This miraculous life–from-death experience at the breaking of bread, which
immeasurably encouraged (20:12) the community at Troas, indicates to the reader
how the communal celebration of the Eucharist anticipates the future and final
salvation of eschatological life after death.

5.3.5.4.2.7 Conclusion: Let us come back to the meal on the ship. The meal that Paul
has with his fellow voyagers on the ship has many things in common with the meals
we have considered. Paul’s meal on the ship, too, is a meal of salvation. The theme of
salvation is what puts all these meals at the same level. But salvation here is primarily
a physical rescue. It is the deliverance from the immanent shipwreck. This aspect of
deliverance from death ties this meal on the ship especially to that meal in 20:7-12
where Eutychus was restored to life. Eutychus alone was saved from death during the
communal meal at Troas. Paul now urges “all” on board the ship (27:33), including
the non-believers, to share the food for their salvation (27:34).
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That this “salvation” includes but also transcends their immediate rescue from
death in the sea-storm and points to their eschatological salvation is confirmed by
Paul’s additional reason for their sharing of food: “Not a hair from anyone’s head will
be lost” (27:34). This proverbial expression promises, first of all, the complete
physical safety of each and every individual on the ship – “no one” will be lost in
death. But it also reminds the audience of Jesus’ previous promise to the disciples:
“But not a hair from your head will ever be lost” (Lk 21.18; cf. 12:7). Since this
promise closely follows upon Jesus’ warning that “they will put some of you to death”
(21:16), it refers not just to immediate, physical safety but also assures ultimate,
eschatological salvation in eternal life.

Therefore Paul’s breaking of bread should be taken in close connection with
his saying, “Not a hair from anyone’s head will be lost” (27:34). The repetition of this
saying in 27:34 indicates that the narrator is establishing a parallel between the
situation of those on the ship with Paul and the fate Jesus predicted for his disciples.
And just as Jesus tells his disciples in Lk 21:19 that they will win their lives (ta.j
yuca.j) by endurance, so Paul can prophesy that no one on board will lose his life
(yuch/j ) in Acts 27:22. “Thus, while on the literal level of the story in Acts 27 Paul
takes action appropriate to an emergency, there is another level being created in which
the fate of those on the boat symbolises the experience of the disciples of Jesus after
his resurrection but before the end. In one sense this is an emergency, but it is only
what the disciples must expect during this time. Accordingly, the existence of this
parallel and the Eucharistic meaning of 27:33-7 necessitate interpreting “salvation”
(27:34) as operating on both the literal and the symbolical level, to convey survival of
shipwreck and the salvation which comes from Christ for Jew and Gentile”144 .

This meal on the ship has another aspect. It is a meal which both Jews (Paul
and his Christian companions) and Gentiles share. The threat of nearing death has
brought them together. Luke has already emphasised the co-operation and
collaboration between these two ethnic groups for the rescue of all. As in the case of
the Cornelius account we have here the issue of Jews and Gentiles sharing the mealfellowship. This table-fellowship between Jews and Gentiles is a very prominent
144
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elsewhere in Acts. According to Esler “Acts 27:33-7 is the fourth occasion in the
work in which Paul enters into table-fellowship between Jews and Gentiles, thereby
necessarily raising once again the problems for Jewish ethnic integrity which such
behaviour entailed”145. Commenting on the article of Reicke, who interprets this meal
as an Eucharist, Esler states: “The eucharistic features persuasively expounded by
Reicke are relevant, but as aspects of the fundamental social problem of the proper
relationship between Jews and Christians in the Christian community, not simply in
isolation as indicative of a Lucan interest in the theology of the Eucharist”146.

To conclude, the meal on the ship is more than an ordinary Jewish meal. Luke
wants the reader to understand it in an Eucharistic sense. We have seen the objection:
how could Paul celebrate Eucharist in the presence of pagans? It is possible that for
the Christian companions of Paul it was a Eucharist, while for the pagans it was an
ordinary meal. However, the pagans did benefit from the Eucharistic meal that Paul
and his Christian companions had. We should not forget the fact that at the beginning
there was no dogma of real presence that we have today. Every meal that Christians
shared was in some sense a Eucharist. They experienced the presence of the Risen
Lord at each common meal and it was for them a meal of salvation.

5.4 The Shipwreck and Deliverance of All (vv. 39-44)
5.4.1 Structure: In this last paragraph we can see a five-fold division. The paragraph
begins with a time indication. It was day. Many who compare the shipwreck and
rescue of Paul to the death and resurrection of Jesus see here a special meaning in the
expression “it was day”. The paragraph begins with the comment that they recognised
the land. Then follow the last safety actions from the sailors. These are three in
number: casting the anchors, loosening the ropes and hoisting the foresail. The subject
of these actions is “they”. The type of these actions clearly indicates that these are the
actions those of the sailors. The third element is the shipwreck. There follows another
plot: this time of the soldiers. They plan to kill the prisoners lest they escape. Once
again the centurion intervenes for the sake of Paul. He does not allow them to carry
out their plan. On the other hand, he orders them to swim or use the planks of the ship
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to reach the land. And finally the narrative ends with the statement that they all
escaped to the land.
1. The recognition of the bay (v. 39)
{Ote de. h`me,ra evge,neto(
th.n gh/n ouvk evpegi,nwskon(
ko,lpon de, tina kateno,oun e;conta aivgialo.n
eivj o]n evbouleu,onto eiv du,nainto evxw/sai to. ploi/onÅ

2. The final measures to head towards the beach (v. 40)
kai. ta.j avgku,raj perielo,ntej ei;wn eivj th.n qa,lassan(
a[ma avne,ntej ta.j zeukthri,aj tw/n phdali,wn
kai. evpa,rantej to.n avrte, mwna th/| pneou,sh| katei/con eivj to.n aivgialo,nÅ

3. The shipwreck (v. 41)
peripeso,ntej de. eivj to,pon diqa,lasson
evpe,keilan th.n nau/n
kai. h` me.n prw/r| a evrei,sasa e;meinen avsa,leutoj(
h` de. pru,mna evlu,eto u`po. th/j bi,aj Îtw/n kuma,twnÐÅ

4. The plot to kill the prisoners and the centurion’s intervention (vv. 42-44a)
4a The plan of soldiers
tw/n de. stratiwtw/n boulh. evge,neto
i[na tou.j desmw,taj avpoktei,nwsin(
mh, tij evkkolumbh,saj diafu,gh|\
4b Centurion’s intervention not to carry out the plan
o` de. e`katonta,rchj boulo,menoj diasw/sai to.n Pau/lon
evkw,lusen auvtou.j tou/ boulh,matoj(
4c Centurion’s order to escape to the land
evke,leuse,n te tou.j duname,nouj kolumba/n
avpori,yantaj prw,touj evpi. th.n gh/n evxie,nai
kai. tou.j loipou.j ou]j me.n evpi. sani,sin(
ou]j de. evpi, tinwn tw/n avpo. tou/ ploi,ouÅ
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5. The deliverance of all (v. 44b)
kai. ou[twj evge,neto pa,ntaj diaswqh/nai evpi. th.n gh/nÅ
5.4.2 Exegetical Comments
5.4.2.1 The Recognition of the Bay: The verb katanoe,w means to consider closely or
notice. This verb in the present normally represents a durative action147. Here in 27:39
it appears to be an exception. The imperfect use of the tense could mean here they
“noticed one after another” or “as daylight increased they perceived more and more
clearly”. They saw a bay, with a beach and it offered them a way to escape the stormy
sea. Barrett maintains, “Had the dinghy still been available it might have been used
for successive trips to the shore; it was not available (v. 32) and the alternative was to
run the ship on the shore”148. Luke uses his favourite verb bouleu,omai for their
planning. The verb literally means “to intend” or “think about carefully”. Their act of
planning is qualified by the parenthetical eiv du,nainto. The optative use of this verb
would mean here “if possible”. Haenchen believes that this verse 39 is perfectly
connected to v. 32149. I find this opinion not very convincing. One cannot simply see
why verse 39 is not connected to the previous verse 38.
5.4.2.2 The Efforts to Reach the Beach: This verse describes almost a last attempt
which involves three co-ordinated actions. These actions are taken to achieve the goal
mentioned in v. 39. They release the anchor on both sides and obviously they left
them in the sea. The verb perielo,ntej was also used in v. 20 and occurs again in
28:13 (with a different meaning). It means “to strip off, to take off”. The phrase
suggests that the anchors were detached from the ropes that held them and allowed
(ei;wn) to drop into the sea. At the same time (a[ma) they free the rudder from the cables
that had secured it150. The feminine noun zeukthri,a means “bands” or “fastening”.
Then they raised a sail, probably a foresail151. This was a small sail in the bow of the
ship that was primarily used for guiding it. With regard to the use of this term here
Polhill comments: “Luke referred to the sail as the avrte,mwn, which is not found
147
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previous to this in Greek literature. It is evidently a Latinism and is used in later
Italian literature for the foresail”152. These steps were taken in order to head the ship
toward the beach153 .
5.4.2.3 The Shipwreck: RSV translates verse 41 as “But striking a shoal they ran the
vessel aground; the bow stuck and remained immovable, and the stern was broken up
by the surf”. The verb peripi,ptw is a nautical term. It is used of ships falling foul of
one another and of ships being wrecked. The phrase evpe,keilan th.n nau/n (ran the
vessel aground) is made up of two classical Greek words, evpike,llw and nau/j , which
occur only here in the NT154. The adjective diqa,lasson literally means “place of two
seas” or “a sea divided into two parts”. LS 427 translates this part of the verse as
“between two seas, where two seas met”. According to Barrett, “this suggests a
headland jutting out between two distinguishable stretches of water”155. For Bruce it
is a reference to the narrow channel between Malta and a small island that shelters St.
Paul’s Bay on the northwest156. According to Johnson this word suggests something
like “a ridge of sand dividing the water”157. NIV translates it as “shoal” or “sandbar”.
Barrett, too, favours this translation: “If the ship ran on to land it is hard to see why
the travellers should need to swim or otherwise take to the water (42-44). Even if they
were at the stern of the ship, this did not break up at once and they could have jumped
to the ground. If, however, the bow was stuck in a shoal and the stern was exposed to
the force of the waves all is clear. Everyone would be obliged to swim ashore, or find
some other means of getting through the water”158. The imperfect is evlu,eto durative
and suggests that bit by bit the stern was broken up.

The traditional site for Paul’s shipwreck is known today as St. Paul’s Bay.
Smith holds that this site is the correct location 159. However N. Heuger argues that it
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is the modern Mellieha which is the correct site where Paul’s ship was wrecked160. A
discussion on this issue is not relevant to the purpose of our study.

5.4.2.4 The Plan to Kill the Prisoners and the Intervention of the Centurion:
According to Roman law, the soldiers who let the prisoner escape were penalised and
were made to pay with their own lives161 . Naturally this would arouse a lot of fear in
them and they would do anything to avoid letting the prisoners running away. Acts
12:19 tells us how, after Peter’s miraculous escape from the prison, Herod examined
the sentries and ordered that they should be put to death. A similar incident is found in
Acts 16:27. When the jailer found the prison doors opened he supposed that Paul and
Silas had escaped. He drew his sword and was about to kill himself. The soldiers here
in the shipwreck want to kill the prisoners lest they escape. But the centurion prevents
them from carrying out their plan. As Johnson says “Luke makes the centurion’s
concern focus solely on Paul, and in this way the prophecy in the vision is fulfilled,
that God “granted all those sailing with him” to Paul (27:24)”162. The use of this verb
here means that Julius wished to bring Paul safely through the present danger. Barrett
assumes that “there may also have been a desire to distinguish rescue from shipwreck
from being saved in a Christian, religious sense”163. The Centurion prevents them
from carrying out their plan. The verb kwlu,ein with accusative of person occurs also
in 8:36 where the eunuch tells Philip, “what is to prevent my being baptised?” and
11:17 where Peter tells the circumcision party of Jerusalem: If then God gave the
same gift to them as he gave to us when we believed in the Lord Jesus Christ, who
was I that I could withstand (prevent) God? The centurion could not save Paul
without saving all. So he ordered those who could to swim across and others to use
the planks164 or pieces of ship to make it to the shore. The narrator distinguishes the
two groups by the expression ou]j me.n .... ou]j de... The phrase ou]j de. evpi, tinwn tw/n
avpo. tou/ ploi,ou is rather unclear. It could also be translated as “on some people from
the ship”165. According to Polhill, “the picture could be that of the non-swimmers
being carried of the backs of those who could swim”166 .
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5.4.2.5 The Deliverance of All: The paragraph ends with the sentence “and so it was
that all escaped to land”167. The narrative has made it clear that the presence of Paul in
the ship was responsible for the rescue of all in the ship. Of course it was God who
rescued them all for the sake of Paul witnessing before the Emperor in Rome. What
happens here is something of a reversal of expectations. This is unlike the story of
Jonah. Polhill comments rightly: “In many ancient shipwreck stories there is a motif
in which a storm or shipwreck is attributed to the presence of one on board who has
incurred the wrath of a god. The presence of the guilty party endangers the lives of all
the voyagers. In this instance the opposite took place. Paul’s presence was in no sense
responsible for the storm. Had his advice been followed, the ship would have never
encountered the storm in the first place. On the contrary, Paul’s presence was
responsible for their deliverance from the storm. His God was with him, and because
he was with the apostle, all were saved”168.

5.5 Conclusion: The study of this section (27:27-44) showed us how this whole
section is centred on the word “salvation”. The concentration of the words sw,z| w and
swthri,a give a key to the interpretation of the section. Another word that has
frequently occurred in this section is the word pa,ntaj. These two words- “salvation”
and “all”- provide a title to this section and in fact a title to the whole voyage
narrative. It is basically a narrative on universal salvation. The theme which began in
the infancy narrative in the Gospel, continued in the ministry of John the Baptist,
Jesus and the disciples of Jesus, now comes to a culminating end in this voyage
narrative. In his genealogy Luke goes back to Adam himself and thus gives a
universal significance to the story of Jesus. In narrating the birth of Jesus he had
referred to Caesar to give a universal significance to his story. The voyage narrative is
to be read on two levels. On one level it is just the rescue from a shipwreck. But on
another level it is the story of the God’s salvation reaching the ends of the earth. It is a
parable of universal salvation.
In the first subsection (vv. 27-32) Paul intervenes and tells the centurion,
“unless these remain in the ship, you cannot be saved” (27:31). Now he urges them all
to eat because it will be “good for their salvation” (v. 34). Naturally the reference here
is to being rescued from the sea. However we need to take these verses as part of an
167
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emphasised theme169. The rapid repetition of this word sw,z| w and swthri,a in 27:43,
44; 28:1 is a particular sign of emphasis. These words occur in other voyage
narratives of ancient literature170. The ancient readers would find them just natural in
their context. But there is a double sense in these words. The narratives are created
and read in the light of real world context of experience and imagination that enters
literary expression. Two such contexts have taken literary shape and particularly
relevant to reading Acts 27:1- 28:15: the imaginative experience of ancient sea
voyages expressed in sea-voyage literature and the imaginative experience of firstcentury Christianity as expressed in Luke-Acts171.

Tannehill states: “These two contexts render a double reading to this theme of
salvation or rescue. In the former context the hope for rescue from the sea is a natural
part of the experience of a sea voyage, when danger arises. The salvation or rescue
may come from various human and divine agents. In the latter context salvation takes
on a special significance. It is not only the hope of those in a storm at sea but the
purpose of God for all humanity, as announced at the beginning of Luke (2:30-32;
3:6). The emphasis on salvation in Luke- Acts gives to the emphasis on salvation in
this sea voyage a second, symbolic sense”172.

The angel had told Paul that everyone on board of the ship will be saved on
account of Paul. He needs to witness Christ before Caesar. The words of the angel
echo the promise that “all flesh will see the salvation of God” in Lk 3:6. According to
Tannehill, “the fulfilment of God’s promise to Paul that all those in the ship will
survive the storm becomes a sign in miniature of God’s promise of salvation for all
flesh, which has not yet been fulfilled”173. Paul is speaking mainly to pagans when he
shares God’s promise. They are promised salvation from the sea. Paul makes no
reference to faith in Jesus Christ as a precondition for this salvation. God graciously
grants salvation to all on the ship, not because of their works or their faith, but simply
169
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because it fits God’s purpose. Throughout the voyage narrative we are not told that
Paul preached Jesus. One gets the impression that the benefits that God brings through
Paul do not depend on acceptance of this message. As he arrives in Rome, Paul will
continue his work as a missionary. He has not changed his mind on the importance of
this work. However, the voyage-narrative presents a more comprehensive vision of
God’s saving work. God’s salvation is not limited to those who hear and accept the
Gospel. The mission continues within the context of this vision.

This section of Acts represents a new hope. It seems to anticipate salvation (in
some sense) of every individual of a pluralistic community. People like Paul are
chosen as mediators of this promise. Perhaps Luke has not reached a theological
clarity on this issue. He is not adhering to one view consistently. The nature of this
salvation is not made clear. The larger Lucan context indicates that salvation here has
a second level of meaning that goes beyond the rescue from a shipwreck.
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Chapter Six

The Mission in Malta (28:1-10)
6.1 Introduction: The first eleven verses of Acts 28 are a narration of the stay of Paul
and his companions at Malta. The story of God’s providence is continued. The
majority of the crew wanted to reach as far as Phoenix so that they could pass the
winter there. Julius, the centurion, had yielded to their expert opinion against that of
Paul who wanted to spend the winter in Fair Havens. But the shipwreck and divine
Providence brings them to Malta and they remain there for three months before they
could proceed to Rome. This section can be titled as the “Überwintern der
Schiffbrüchigen auf Malta”1. It contains two episodes, which demonstrate that Paul is
the carrier of salvation and healing. One is the miracle of rescue of Paul and the other
is the healing by Paul.

6.2 Snake Bite and Rescue - The Innocence of Paul (28:1-6): The third person plural
exit from the narrative world. Vv.1-2 set the scene near a bonfire in the wet and cold
winter weather of Malta. The natives of Malta receive the first person plural with
unusual kindness. They obey the laws of guest-friendship and love of neighbour. “The
first person narrator’s expression of his participation three times in 28:1-2 establishes
his peripheral presence to the events narrated in the third person in 28:3-6”2. Acts
28:1-6 can be considered as a conversion story3. The narrator brings out a change in
the judgement of the natives. When they see Paul bitten by a viper they think he is a
criminal. He was able to escape from the sea but not from the vengeance of the
goddess of justice. However, things do not turn out according to their expectation.
Paul is unharmed by the viper and so proved to be innocent. The natives now swing
their judgement to the other extreme: he is a god. Luke is thus narrating a process of
change in the thinking of the natives. We could even say that the inhabitants of Malta
demonstrate their faith in the God who saves Paul from death. The point of this story
is the innocence of Paul, the divine protection he enjoys and the confirmation of his
mission. I would suggest the following structure to this piece of narrative:
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6.2.1 Structure: We could consider a four fold structure in these 6 verses. Vv.1-2
describe the setting. They give us an indication of place and season. The survivors of
the shipwreck have landed on an island called Malta and are welcomed by the natives.
There is no time indication. However the narrator describes a season of cold and rain.
Naturally they light a fire so that Paul and his companions could be warmed up. So
the setting is around the fire. Vv.3-4 can be regarded as exposition in which the
narrator describes an event (the viper on Paul’s hand) and then the reaction of the
inhabitants. V. 5 can be regarded as the kernel of this story. It describes Paul’s
immunity to the bite of the viper. This verse proves Paul’s innocence and the divine
protection that Paul enjoys. V. 6 provides a conclusion to the whole story. It is the
concluding judgement of the islanders who think that the person whom they initially
regarded as a murderer is in fact a god.

1. Setting (vv. 1-2):
1a Kai. diaswqe,ntej to,te
1b evpe,gnwmen o[ti Meli,th h` nh/soj kalei/taiÅ
2a oi[ te ba,rbaroi parei/con ouv th.n tucou/san filanqrwpi,an h`mi/n(
2b a[yantej ga.r pura.n prosela,bonto pa,ntaj h`ma/j
2c dia. to.n u`eto.n to.n evfestw/ta kai. dia. to. yu/cojÅ

2. Exposition (vv. 3-4):
a) Event: The serpent on Paul’s hand
3a sustre,yantoj de. tou/ Pau,lou fruga,nwn ti plh/qoj
3b kai. evpiqe,ntoj evpi. th.n pura,n(
3c e;cidna avpo. th/j qe,rmhj evxelqou/sa
3d kaqh/yen th/j ceiro.j auvtou/Å

b) The reaction of the inhabitants
4a w`j de. ei=don oi` ba,rbaroi krema,menon to. qhri,on evk th/j ceiro.j auvtou/(
4b pro.j avllh,louj e;legon(
4c Pa,ntwj foneu,j evstin o` a;nqrwpoj ou-toj
4d o]n diaswqe,nta evk th/j qala,sshj
4e h` di,kh zh/n ouvk ei;asenÅ
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3. Centre (v. 5):
5a o` me.n ou=n avpotina,xaj to. qhri,on eivj to. pu/r
5b e;paqen ouvde.n kako,n(
4. Conclusion (v. 6):
6a oi` de. prosedo,kwn auvto.n
6b me,llein pi,mprasqai h' katapi,ptein a;fnw nekro,nÅ
6c evpi. polu. de. auvtw/n prosdokw,ntwn kai. qewrou,ntwn
6d mhde.n a;topon eivj auvto.n gino,menon
6e metabalo,menoi e;legon auvto.n ei=nai qeo,nÅ
6.2.2 Exegetical Comments:
6.2.2.1 Setting (vv.1-2):
The participle diaswqe,ntej connects this section of the narrative to the
preceding one. This verb means to rescue from danger. The verb diasw,z| w is repeated
for the third time. Cf. 27:20, 31; in 27:34 swthri,a. The repeated use of this verb in
this part of the narrative make clear that Luke wants the reader to understand much
more than the saving from the perils of the sea. In the first letter of Peter this verb is
used in the context of baptism. The author compares baptism to the saving of flood of
Noah and eight persons. Paul himself has to experience being saved from the perils of
the sea before he becomes the healer of others.

6.2.2.1.1 The Recognition of the Land. It was not until they came on the shore that
they found out which island it was that they had landed on. No doubt many of the
crew knew Malta, but they were accustomed to put in at Valletta, in the grand
harbour, and naturally did not recognise this part of the coast.

Luke tells us they came to know that the island on which they landed was
Malta. How did they come to know this? Barrett holds that the expression “we have
learned” or we “were informed” would have been more appropriate4. The aorist form
of the verb evpiginwskw is used here. It means “to recognise”, “perceive”. It can also
mean to “learn of”, “find out”. In Luke 7:37 this verb is used of a woman who finds
out that Jesus was staying in the house of a Pharisee.
4
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The explanation given by Zahn is quite enlightening: „Es wäre möglich, daß
die Matrosen und ihre Vorgesetzten (27:11,30) schon auf früheren Fahrten mit ihrem
von Alexandrien nach Italien fahrenden Kornschiff (27:6) das eine oder andere Mal in
derselben Bucht gelandet waren und sie nun im Morgenlicht wiedererkannten, eine
Entdeckung, die dann allen übrigen Reisegenossen, die diesen Strand zum ersten Mal
betraten, sich mitteilten mußte, da sie nicht auf Täuschung beruhen konnte“ 5. He
further holds the possibility that there may have been some kind of board with the
inscription “Malta” which was to help the voyagers: „Möglich wäre auch, daß schon
an oder in der Nähe der Landungsstelle Wegweiser den zahlreichen Ankömmlingen
den Weg zu der landeinwärts liegenden Stadt zeigten, oder auch andere Inschriften
den Namen Melite enthielten“6. We cannot exclude the possibility that Paul himself
was able to find this out through an initial conversation with the natives. Paul could
speak Hebrew as well as Aramaic. The language of the natives was Punic and is
related to Hebrew. However, the observation of Zahn seems to be rather imaginative
and amusing. The narrator is not interested in telling us how Paul and his fellowvoyagers found out that the island in which they landed was Malta.

6.2.2.1.2 Malta
6.2.2.1.2.1 The Identification of the Place: The traditional site of the wreck is known
as the Bay of St. Paul in Malta. Early writers had no problem with the identification of
the site on which Paul and his companions landed. However, in the 8th century,
Constantinus Porphyrogenitus (De Administrando Imperio 36) believed that the island
on which Paul and the other survivors of the shipwreck landed was Cephallenia, an
island in the Adriatic now known as Meleda, Melite, or Mljet. Warnecke holds this
view: it was in the Adriatic that Paul and his fellow sailors were stranded. He has
argued extensively on this proposal. The gale that threatened to drive the ship on to
the Syrtes (27:17) must have been northeastern, and it is hard to see how it could have
led to a wreck on the east side of the Adriatic.

Ignazio Georgi, an eighteenth century Benedictine, identified Mljet (Melite
Illyrica), a small island off the coast of Dalmatia (opposite modern Dubrovnik), as the
place of Paul’s shipwreck. This view has been espoused in modern times by Acworth,
5
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Meinardus, and Warnecke. Bruce is one among many who does not accept this view:
“The idea that the island on which they landed was Miljet (Meleda) off the Dalmatian
coast is bound up with the misinterpretation of the “sea of Adria” (27:27) as the
Adriatic Sea; both are impossible identifications if Euraquillo be read as the name of
the wind which drove them away from the south coast of Crete (27:14)”7.

6.2.2.1.2.2 Malta: its History and Culture: Melite is sizeable island in the middle of
the Mediterranean to the south of Sicily, called in Latin, Melite Africana. It was an
important centre in the navigation of the Mediterranean.

The Phoenicians had first colonised the island; Greeks followed; then
Carthage annexed it; and finally it passed from the dominion of Carthage to that of
Rome, and was assigned to the province of Sicily. “Since 218 BC it was controlled by
Romans, because it was important in the trade that passes east-west in the
Mediterranean Sea”8. The name Malta was first given to the island by Phoenician
seafarers: it is the Canaanite word for refuge and they must have found it a true refuge
on more than one occasion9. “It has even been suggested that when Luke wrote “we
learned that the island was called Malta” he really meant, “we recognised that it was
well named”10 . Whether Luke was aware of this or not we do not know.

The culture and the language of Malta and Gozo were predominantly Punic.
Gradually the Greek language, too, began to exist side by side with it. Before the first
century AD Malta had been both Hellenised and Romanised. Inscriptions in both
Greek and Latin are found, together with ruins of Roman villas, theatres and baths.
Julius Caesar settled some of his veterans in Malta, and a little later the island
received the citizenship, as is confirmed by coins11. Punic was the only language
which the common person of the island could speak, understand and read12. It is
proved by inscriptions13.
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The governor of Sicily had some representative in the island. Its local selfgovernment was constituted after the Greek model with a Senate, Archons, and
Demos (people). Under the Empire we find a procurator in Malta. His exact role is not
clear. Whether he was merely the steward of the imperial revenues or the actual
governor we do not know. Besides the procurator there was a “First of the Maltese”.
This title has been found on inscriptions; but one cannot be sure whether this was a
title of office or of compliment. During the period of Paul’s stay in Malta this title
was borne by one Publius. This is a Roman name; but as it is only a praenomen and
no other name is given, we should rather infer that Publius was not of Roman blood14.
6.2.2.1.2.3 The Natives of Malta: Luke calls them oi` ba,rbaroi. This word appears
only twice in Acts: here and in verse 4. Paul uses this word a few times: cf. Rom 14;
1Cor 14:11; Col 3:11. Its primary meaning is related to language. Its original meaning
is found in 1 Cor 14:11 where it refers to one who speaks a foreign and unintelligible
language: but if I do not know the meaning of the language, I shall be a foreigner to
the speaker and the speaker a foreigner to me (1Cor 14:11). “The adjective ba,rbaroj
is formed onomatopoetically of reduplicated bar, which to ancient Greeks imitated the
unintelligible sounds of foreign language; they even likened them to the twittering of
birds”15. Balz describes this word as “der eine nichtgriechische Sprache spricht und
sich damit unter Griechen als Ausländer zu erkennen gibt”16. The word was specially
used of Medes and Persians; after the Persian war it came to mean brutal or rude17.
Certainly Luke is not using this word in that sense. In fact he characterises them as
people full of hospitality.
In Psalm 113:1, the Egyptians are barbarians from the point of view of Israel.
The expression Greeks and ba,rbaroi which we find in Rom 1:14 is commonly used to
indicate the totality of the people from the Greek perspective. Paul underlines his
universal mission. The apostolic mission of Paul is to all: the Greeks and to the
Malta und Gozo überhaupt auftreten, während man sonst in der Provinz Sizilien damals überall
griechisch geprägt hat, beweist die Stärke des Phöniziertums auf Malta in damaliger Zeit. Die
Weihegaben, welche die Tyrier und Osirschamar dem Herakles Melqart dargebrachten (wohl im 2.
Jhdt. v. Chr.), tragen die Inschrift in punischer und griechischer Sprache. In der römischen Kaiserzeit
verlor die Bevölkerung zum großen Teil jedoch ihre phönikische Eigenart, welche der Überlegenheit
der griechischer Kultur weichen mußte.......“
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barbarians. He couples these categories immediately with the wise and foolish. So
ba,rbaroi means here those who are not Greek form inheritance and from education. In
Col. 3:11 Paul speaks in the context of baptism: “here we cannot be Greek and Jew,
circumcised and uncircumcised, barbarian, Scythian, slave, freeman, but Christ is all,
and in all”. The old differences are no longer valid to those who are made new
according to the image of the creator.

6.2.2.1.2..4 The Hospitality of the Islanders: They showed extraordinary kindness to
Paul and his fellow-voyagers. As Klauck points out “one can imagine the inhabitants
of the island reacting in various ways, and classical novels do in fact depict such
figures as pirates waiting on the shore and cannibals”18. But the natives of Malta are
different. Their hospitality is without measure. The phrase ouv th.n tucou/san also
appears in 19.11. The word is characteristic of the second part of Acts. Barrett finds
here an excellent linguistic parallel in BGU, a fayyum papyrus of the second or third
century AD19. They lit a fire and welcomed, or received, us all, or brought us to it.
Such an action was desirable because of rain and cold. One may find it a little strange
that there is no reference to the wetting in the sea. The rain was evfestw/ta; perhaps
that came suddenly or unexpectedly.

Warnecke cites this unexpected rain as another argument for his thesis that it
was Melida and not Malta where Paul was stranded. According to him the average
rainfall of Malta in October is 83.3 mm, whereas that of Melida is heavy. He further
adds that even the highest and the lowest temperature in Malta in October are 17.2
and 27.8c. and in November 12.2 and 23.3. This would not cause a problem for Paul.
Cephallenia was much colder. Schille seems to hold the same view. He feels that the
context suggests that Luke has used a tradition whose place was much further north20.
These arguments have not convinced many as the weather conditions could have been
different at that time than they are now.
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und durch naß gewesen. Man darf nicht ohne weiteres an einen kalten Wintertag denken; die Normal
Temperatur kann auf 22 Grad Celsius berechnet werden und wird oft beträchtlich überschritten, da der
im Spätherbst häufige Südost fast unerträgliche Hitze mit sich führt. Man wird damit zu rechnen haben,
daß die von Lukas übernommene Tradition ursprünglich einen sehr viel nördlichen Schauplatz
verlangte“
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For prosela,bonto, a* y 614 2495 pc lat have prosanela,banon which can be
translated as “refreshed us”. Bruce favours this variant. The verb prosela,bonto has
been used by Luke with several of its meanings21. Here it can mean either “they
gathered all of us” (around the fire), or “they welcomed all of us”22. Throughout
Luke-Acts, the theme of hospitality has been an important symbol of receptivity to
God’s visitation (Lk 5:29; 7:36-50; 9:4-5; 10:1-1, 38-42; 19:1-10; Acts 10.24; 16:1115). The motif of sailors finding refuge among kindly barbarians is fairly standard in
shipwreck accounts.23

6.2.2.1.3 The “We” Group: The last mention of “we” was in 27:37. In chapter 28 the
first person plural is rather heavily concentrated (vv.1,2,7,10,11,12,13,14,15,16).
When Luke introduces this “we” form, does he mean the entire group of 276 people
or only Paul and his Christian companions? The context would suggest a smaller
group. It is rather difficult to imagine how the entire group could sit beside the fire to
warm themselves or how the entire group could be received in to the house of Publius.
Haenchen and Conzelmann are of this opinion. Roloff, too, limits the “we” group only
to Paul and his Christians friends24. But Zmijewski states that it includes all the
survivors of the shipwreck : “mit dem uns sind hier noch keineswegs nur die Christen
um Paulus gemeint auch wenn in der folgenden Episode Paulus ganz im Mittelpunkt
steht und von den Gefangenen, den Soldaten und der Schiffsmannschaft nicht eigene
die Rede ist”25.

6.2.2.2 Exposition
6.2.2.2.1 Paul’s Action: Although Paul is a prisoner, he behaves here as if he is free.
He participates in the act of collecting firewood. This character of Paul is consistent
with that which is found in his Letters and in Acts. He works with his own hands for
his own and his companions needs (cf. Acts 20:34). Like his master, Jesus, he is eager
to serve rather than to be served. He gathered a bundle of sticks and put them on the
21

Compare Acts 17:5; 18:26; 27:33,36
Compare 2 Mac 10:15; Rom 14:1,3; 15:7; Phil 17
23
Cf. Dio Chrysostum, Oration 7:5; Xenophon, The Ephesians 2,2,4; Petronius, Satyricon 114, Lucian
of Samosata, True Story 1:28-29; 2:46.
24
Roloff, Apg, 366. „Die Soldaten und Bewacher sind spurlos von der Bildfläche verschwunden, um
nur noch einmal kurz in v.16 aufzutauchen. Die Form der Wir Erzählung wird zwar beibehalten, doch
wechselt das wir seinen Inhalt: war es in Kap 27 auf alle Shiffsinsassen bezogen, so meinst es jetzt nur
noch Paulus und seine christlichen Gefährten“.
25
Zmijewski Apg, 870.
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fire. sustre,fein is used in a variety of ways: of animals, gathering themselves to
spring; of a man screwing up his eyes; of soldiers rallying, forming a compact body.
In the Western text of Acts it occurs three times (10:41; 11:28; 16:39) and it means
“to come together as a gathering”26. It is not easy to find a parallel to what is evidently
the meaning here. Most probably Paul gathered and twisted together a bundle of twigs
with a view to feeding the fire27. fruga,nwn means dry branches of trees or shrubs
broken or cut into suitable lengths for use as firewood.
6.2.2.2.2 The Serpent on Paul’s Hand: e;cidna means literally viper, poisonous serpent,
snake. Figuratively it is used for evil and despised person (cf. Lk 3:7; Mt 3:7; 12:34;
23:33)28. A similar word to it would be asps. We find in Rom 3:13, “the poison of
asps is under their lips”. kaqh/yen is the aorist indicative active of kaqa,ptw. It can
mean fasten on, take hold of or seize on. One could as well translate this expression in
Acts 28:3 as “a snake bit his hand and did not let go”. Bruce quotes here a parallel
passage from T.E. Lawrence (of Arabia):“When the fire grew hot a long black snake
wound slowly out into our group; we must have gathered it, torpid, with the twigs”29.
Klauck finds such motifs in ancient Greek literature: “Philoctetes, one of the heroes in
the Greek army, is bitten by a snake on an island en route for Troy. Since the
suppurating wound refuses to heal and causes a terrible stench, he is put ashore on
another island. Later he is healed and rejoins the army” (Sophocles, Philocletes, 25474)30 .
Today there are no poisonous snakes in Malta. It has been suggested that this
was Coronella Austriaka, which bites though it has no poison fangs. Ramsay
comments: “The objections which have been advanced, that there are no vipers in the
island, and only one place where any wood grows, are too trivial to deserve notice.
Such changes are natural and probable in a small island, populous and long
civilised”31 . We need to respect the perception of the natives. They obviously saw the
creature as poisonous and expected Paul to die. Naturally they are the natives to the
Island. They should know their own species well. Their reaction provides us the best
26

Cf. Danker, Greek Lexicon, 979.
Barrett, Acts, 1222.
28
Cf. W. Foerster, Art. “e;cidna” in: TDNT ll, 815.
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Bruce, Acts, 497.
Klauck, Magic and Paganism in Early Christianity, 113.
Cf. Ramsay, St. Paul the Traveller, 343.

244

clue about how the narrative is to be taken32. Luke probably sees here a fulfilment of
the promise given in Luke 10:19 (cf. Mk 16:18).

Praeder states: “Paul’s encounter with the viper is interpreted from the Punic
perspective of the barbarians. Mental, sensory, and verbal actions are clustered in 28:4
and 6 and the barbarians are the agents of all of them. Only the effect on Paul of the
viper’s entrance to and exit from the narrative world (by exiting and entering the fire)
are narrated entirely in the voice and perspective of the narrator”33.

6.2.2.2.3 The Reaction of the Natives: The uses of tenses in verse 6 are worth noting.
prosedo,kwn is in imperfect: they were expecting. pi,mprasqai and katapi,ptein are in
present: that he would begin to swell up and fall down. prosdokw,ntwn and
qewrou,ntwn are once again in present: they went on for a long time expecting and
observing that nothing evil was happening (gino,menon Present) to him, they changed
their minds (metabalo,menoi aorist) and began to say (e;legon, imperfect) that he was a
god34.

The immediate reaction of the barbarians is that Paul is a murderer being punished by
the goddess di,kh: Lit. di,kh meant “custom” or “usage”. But it developed various
connotations: right order; lawsuit; judgement, punishment. The proper translation of h`
di,kh should be “lady justice”. The term here does not refer to “justice” in the
philosophical sense. It is rather “justice” as a personification of retribution or
vengeance35. It was the name of the Greek goddess of justice, who was responsible for
meting out to the guilty their just deserts. It is unlikely that the Maltese barbarians
venerated the Greek goddess Dike. They may have had a similar concept in their own
religion which Luke translated into Greek equivalent36 . According to Fitzmyer, “Dike
is personified as a goddess of revenge who pursues human beings and their conduct,
as often in Greek literature (Hesiod, Theognis 902; Sophocles, Antigone 538; Arrian,
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Cf. Johnson, Acts, 532.
Praeder, Narrative Voyage, 150.
34
Cf. Barrett, Acts, 1223.
33
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Cf. Wis 1:8; 4 Macc 18:22; Josephus, Jewish War 1:84.
Cf. Johnson, Acts, 532; Roloff, Apg, 367: “Ob es bei den Puniern eine Entsprechung zur
griechischen Dike gab, braucht man hier nicht zu fragen; Lukas legt ihnen hier einfach einen
griechischen Gedanken in den Mund”
36
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Anabasis 4.9.7)” 37. Bruce compares a poem in the Greek Palatine Anthology (7.290)
which tells of a man “who escaped from a storm from sea and was shipwrecked on the
Lybian coast, only to be killed by a viper”38.
The snake exercises vengeance. Even according to the rabbinic conviction no
one could escape the retaliating justice. The snake plays the role of an instrument for
vengeance: „wer sich der Verbrennung schuldig macht, der stürzt entweder in eine
Flammen hinein oder eine Schlange beißt ihn“ (Sanh 37b) Bill 11,72239. Paul suffers
no damage40. He does not need magic formulas to prevent from the poisonous attack
of the serpent. Cf. Lukian, Philopseudes 11-12)41. The words of Jesus are fulfilled in
him (Lk 10:19; Mk 16:18). Paul must see Rome and appear before the Emperor. So
nothing can prevent him from that.
6.2.2.3 Conclusion: The Reverse Judgement of the Natives: After having waited for a
long time for Paul to collapse and seeing that the snake bite did not affect Paul, the
natives change their mind: he must be God. No objection is raised against such a
judgement (cf. 14:15 at Lystra). No one kneels before Paul as was the case with
Cornelius who knelt before Peter. Unlike as in Lystra there is no acclamation here
(cf.14:11). The narrator corrects the false conclusion of the indwellers in a different
way. The complete reversal of the spectators’ verdict is as naive as their original
judgement itself: Paul must be a god. “But as the former judgement represented a
heightening of the unjust charges brought against Paul by his own people, so the latter
verdict represents a truer account of Paul and his mission (cf. Lk 10:19)”42. It is not
that Luke intended their verdict to be taken literally. His earlier campaign against
false ideas of God and of God’s relation to humankind was too clear and sustained for
such a conclusion to be possible ( 8:10, 20-24, 10: 25-26; 12:20-23; 14:11-18; 17:2231; 19:26); and those who speak the words are, after all, barbarians (Luke would
37

Fitzmyer, Acts, 783.
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Bruce, Acts, 498. See Wettstein (Anthol.pal.Vll 290). An epitaph by Statyllius Flaccus on a
shipwrecked seaman killed by snakebite: “o, he escaped the storm and the raging of the murderous seas
/ but as he lay stranded in the Libyan sand / not far from the beach and heavy with sleep, at last, / naked
and destitute, weary as he was from the terrible shipwreck, / the viper struck him dead. Why did he
struggle against the waves?/ He did not escape the lot which was destined for him on land.” (Haenchen
Acts, 713).
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Eckey, Apg, 576.
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Cf. Eckey, Apg, 577, note 1122.
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probably share something of the Greek contempt implied in the term). “Nevertheless,
the fact that Luke makes no attempt to refine or explain their verdict but lets it stand
without qualification, indicates that he regarded their verdict as more commendable
and final than any of the charges earlier brought against Paul”43. Those who saw the
hand of divine justice in the events (28:4) rightly conclude not only that justice
declares Paul innocent, but also that he is rather to be recognised as one divinely
favoured and commissioned.

What interests Luke here, unlike in Lystra (14:15), is not the “religiöse
Desorientiertheit polytheistischer Heiden und die Antwort des Evangeliums auf
diese”44. He just wants to emphasise that the guidance of God which stays over Paul’s
way is so clear and the pagans recognise it immediately and they give expression to it
from the background of their religious concepts45. On the other hand, this incident
does not support the view that Luke intended to represent Paul as a theos aner.
According to Barrett, Paul does not need to react here as he did at Lystra, after all
those who make such a judgement on Paul are uncultured barbarians: “the erroneous
opinion was held by barbarians, whom a Greek could not possibly think to be right”46.
Marshall makes the following observation: “In the present story, however, it looks
rather as if he (Luke) is poking fun at the superstition which was able to swing from
one extreme of opinion to another at the drop of a hat. In other words, if the “divine
man” motif is present, Luke is decidedly critical about it”47. Such an observation from
Marshall has no basis in this narrative. Nowhere in this narrative we notice Luke
making fun of the barbarians or being critical of them. On the contrary he portrays
them in a very positive light. The point lies somewhere else: respect for pagans and
their customs and beliefs is one of the important characteristics of this voyage
narrative. Here it is in a sense unlike the rest of Luke-Acts. The pagans are allowed to
be pagans. Luke (Paul) is not affirming their judgements and beliefs; neither is he
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Ibid.
Roloff, Apg, 367.
45
Cf. Ibid.
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47
Marshall, Acts, 417.
44

247

correcting them. The emphasis on acceptance and mutual respect is what makes this
voyage narrative special48.

The barbarians have expressed their faith in God, within the limits of their
mental, sensory and verbal worlds. “Their confession, although a confusion of the onthe-scenes agent of God with a god, is at least recognition of the divine agency
involved in saving Paul from shipwreck and snakebite. What is more, the narrator
specifies their confession as a change of mind, a mental conversion, based on the
reversal of their expectations” 49. The amount of narrative time and space allotted to
the barbarians and their perspective shows that the implied author’s primary intention
is to illustrate their faith, not to thrust a super-apostolary role on Paul50 . The
barbarians are the ones who regard him as more than human. Paul’s only actions in
the scene are gathering of firewood and shaking the viper back into the fire. He is not
portrayed as a snake charmer or miracle worker. If surviving the snakebite is
miraculous, then God is the agent and Paul the patient of his miraculous action51. The
status of Paul as a prisoner is forgotten in this narrative52.

By ending this story on the acclamation of the natives, Luke emphasises
another point in this narrative: Paul is thoroughly under the protection of God. The
deliverance from the storm at sea and from a viper on the island are acts of divine
providence; both are miraculous. Miracles in Acts are always in the service of the
word. They provide the occasion and opportunity for proclaiming the gospel. Luke
does not tell us that Paul evangelised the barbarians of Malta. Johnson is right when
he writes, “following the pattern of miracle and witness found throughout Acts, one
would naturally assume that Paul seized this opportunity to share the gospel with the
natives”53.
This episode contains a missionary dimension. The reader who has read the
whole of Luke-Acts would remember the words of Jesus at the return of the seventy
two: The seventy returned with joy, saying, "Lord, even the demons are subject to us
48

Cf. Tannehill, Narrative Unity II, 341: “The voyage to Rome is concerned not with missionary
preaching but with the co-operative relationships that are possible between Christianity and pagan
society. In this context pagans are allowed to be pagans”
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Cf. Ibid.
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Cf. Schille, Apg, 471.
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in your name!" And he said to them, "I saw Satan fall like lightning from heaven.
Behold, I have given you authority to tread upon serpents and scorpions, and over all
the power of the enemy; and nothing shall hurt you (Lk 10:17-19). The narrative of
Act has made very clear that this prophesy of Jesus has been fulfilled in the life of
missionaries. Peter and Paul were able to withstand any opposition because the Lord
was with them. Their enemies, both Jews and Gentiles, were not able to stop their
evangelical activity. Paul was told by the angel that he will appear before Caesar. The
storm, the attempt to kill Paul and other prisoners by the soldiers, the shipwreck has
not been able to prevent Paul’s mission. And now the reader is convinced that even
the poison of the viper cannot harm Paul. In this event the reader sees the fulfilment
of the prophecy of Jesus. In this way the author is pointing out the indestructibility of
Paul’s mission.

6.3 The Healing at Malta.
6.3.1 Tradition: This paragraph reflects a pre-Lucan tradition as well as Luke’s
redaction54. A number of terms, which are not common to Luke, indicate a Pre-Lucan
tradition. The verb avnade,comai (7b) is an hapaxlegomenon in the Lucan writing and
occurs only in He 11:17. filofro,nwj (7b) is found only here in the NT. The plural
form of pureto,j as well as the word dusente,rion (v.8) are not found elsewhere in the
NT. In fact P3 corrects it by using the singular form puretw/.| And the word
dusente,riw55 has no parallels in the Greek Literature. In the whole of Luke-Acts
tima,w occurs only at Lk 18:20 which is a citation from Ex 20:12 LXX. Moreover the
commonly used kata,keimai (v.8) could go back to the tradition. It is not easy to make
a clear judgement on cwri,on. This word is never used in the Gospel of Luke. But it is
found in six places in Acts (1:18, 19; 4:34; 5:3, 8) which are perhaps context-bound.
The Lucan features are found especially in the use of u`ph/rcen instead of hn
(7a). One could assume Lucan redaction in a particular way in the central part (v.8-9).
evge,neto de. is the typical Lucan phrase on introducing an event, which also has a
function of structuring. The genitive absolute which is formed by the verb gi,nomai at
the beginning of verse 9 has the same feature and function. The verb and the
54

Cf. W. Kirchschläger, „Fieberheilung in Apg 28 und Lk 4“, in: Les Actes des Apotres, J.Kremer
(ed.), 510-11.
55
H. J. Cadbury, “Lexical notes on Lk-Acts. Ll. Recent Arguments for Medical Language”, in: JBL 45
(1926) 205.

249

syntactical form are Lucan preference. sune,cw could be here (as in Lk 4:38) inserted
by the editor. So also the word avsqe,neia. Luke places the specific word iva,sato
besides the more commonly used word evqerapeu,onto. The uniformly formed timestructure is characteristic of Luke: the healing of the father and the positive reaction of
the natives are narrated in the aorist. Thus they stand out from and form a background
to the healing of others (imperfect). The text is stylistically redacted. Through the
heavily lined up participles (eivselqw.n - proseuxa,menoj -evpiqei.j) and the verbs (iva,sato)
Luke emphasises v. 8b and designates it as the peak of the narrative. The “improper”
relative clauses (as Haenchen points out56) o]j (v. 7b) – pro.j o]n (v. 8b) and oi] kai. (v.
10) - indicate Lucan style. So also the anaphora h`ma/j h`me,raj (v. 7b) which is
contrasted with the Epiphora (h`ma/j.....crei,aj (v. 10) ; Luke is very pond of using the
Paronomasia (timai/j evti,mhsan v. 10) as well as the chiastic standing (v. 8: pro.j
o]n.....iva,sato auvto,n).
6.3.2 The Structure: Kirchschläger suggests a three-fold structure to this paragraph57.
The three-lined structure is confirmed by the grammatical structure pointers: the
beginning of each line is characterised by the conjunction de. .- VEn de. toi/j in v. 7;
evge,neto de. in v. 8; and tou,tou de. genome,nou in v. 9. In every line a relative pronoun
closely ties the two clauses: Popli,w|( o]j avnadexa,menoj in v. 7b; to.n pate,ra.....pro.j
o]n... in v. 8b; oi` loipoi........oi] kai... in v. 10. Moreover the two-parts of a line are
kept together by word-features and word-brackets.
When we analyse the content of these verses we notice that these three-fold
structure is concentric. The action of Paul (v. 8) stands at the centre. The behaviour of
the natives (in v. 7 Publius and in vv. 9-10 of the other inhabitants) are placed before
and after. The first main clause characterises the point of departure of the happening
(v. 7a), as well as motivates and prepares the deed (v. 8a; v. 9).
A1 (v. 7)
VEn de. toi/j peri. to.n to,pon evkei/non
u`ph/rcen cwri,a tw/| prw,tw| th/j nh,sou ovno,mati Popli,w|(
o]j avnadexa,menoj h`ma/j trei/j h`me,raj filofro,nwj evxe,nisenÅ
56
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Haenchen, Apg, 683.
Cf. Kirchschläger, „Fieberheilung“, 512-13, n.17.
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B (v. 8)
evge,neto de.
to.n

pate,ra

tou/

Popli,ou

puretoi/j

kai.

dusenteri,w|

suneco,menon katakei/sqai(
pro.j o]n o` Pau/loj eivselqw.n
kai. proseuxa,menoj evpiqei.j ta.j cei/raj auvtw/|
iva,sato auvto,nÅ

A (vv. 9-10)
tou,tou de. genome,nou
kai. oi` loipoi. oi` evn th/| nh,sw| e;contej avsqenei,aj
prosh,rconto kai. evqerapeu,onto(
oi] kai. pollai/j timai/j evti,mhsan h`ma/j
kai. avnagome,noij evpe,qento ta. pro.j ta.j crei,ajÅ

This structure in three divisions is irregular in the level of sentence and words.
Their length is not the same and not uniform in their syntactic formulation (wording,
phrasing): this is shown for example by the changed sequel of subject and predicate,
the variation in the placing of the participles, and also the grammatical construction of
the genitive absolute and the accusative with infinitive, both are used just once. The
paragraph A alone (vv. 9-10) has two predicates in the first part (v. 9 prosh,rconto kai.
evqerapeu,onto), the second part paragraph is built on two main clauses (unlike the
participle constructions in v. 7b and v. 8b). Instead of the repetition of tou/ Popli,ou
(v. 8a) one would expect only auvtou (with reference to v. 7a).

I find another way of structuring this text: v. 7 and 10 deal with the theme of
hospitality. V. 7 deals with the hospitality of Publius who welcomed Paul and his
companions to his house and offered them hospitality for three days. V. 10 speaks of
the hospitality of the natives of Malta who presented many gifts to them and when
they sailed, they put on board whatever they needed. These two verses which describe
the exceptional hospitality of the natives form a kind of frame to the deed of Paul, his
healing. So vv. 8-9 are at the centre of this structure. In some sense vv. 8-9 are
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highlighted. Here Paul is painted as a man of God who has the power of healing. In
the previous narrative he was in some way divine because he could withstand the bite
of the poisonous snake. Here in the present narrative he is portrayed as having the
divine power of healing. His act of charity in healing comes as a response to the
hospitality of the indwellers. Paul who has received wishes to give.
6.3.3 The Particularities with Regard to the Content: The description of the sickness,
fever and dysentery, indicate a precise tradition. One also needs to pay attention to the
mentioning of the name Publius in this context. The combination of prayer and laying
of hands at a healing is unique to the NT and Judeo-Hellenistic tradition of this period.
Klauck states: “The laying on of hands can be understood as the communication of
power, or else simply as an expression of care58. 1Q GenAp XX 29 is the only text
which offers us a possible comparison. But this text is not widely represented: Abraham
heals Pharaoh from a demonic plague by prayer and the laying on of hands. The laying
on of the hands as a blessing as well as a saving gesture is testified in the Gospels as
well as in Acts. The ritual goes back to OT and to Judaism. The laying on of hands as a
sign of blessing is well-known in the OT (cf. Gen 48:14)59.
A dependence of our text on 1Q GenAp XX or even a relationship to it is to be
excluded. Rather one needs to agree that these healing descriptions reflect the practice of
the primitive church at the time of the composition of Acts60. The healing through physical
touch as well as through the laying on of hands was already taken over from the ministry of
Jesus. Its relationship to prayer, whose necessity is emphasised in Mk 9:29 (cf. James
5:13f.), is clearly tied to the apostolic tradition. In other contexts, the combination of prayer
and the laying on of hands was used in the context of mission and commissioning in the
early church (Acts 6:6; 13:3). For Luke, the prayer of Jesus in the decisive situation is of
greater significance. Whether he himself has inserted these details or they were passed over
in the tradition is not easy to determine. For Lucan insertion we can argue from the
importance he gives to catechesis. Moreover the placing of the participles (proseuxa,menoj)
is easy to supplement redactionally and is often used in Acts.
The mentioning of prayer, before the laying on of hands and healing, could
also be of greater significance for the understanding of the pericope in this context.
58

Klauck, Magic and Paganism in Early Christianity, 115.
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office of Joshua Num 27:18-23 and of the Levites Num 8:10-12.
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Unlike the other miracle stories in Acts, the present text has no reference to Jesus, the
one who actually heals61. With the remark that Paul prayed before healing is made
evident that he does not act on his own power, but turns to his Lord in prayer62. This
action of Paul can be seen as a corrective to the previous attitude of the indwellers
towards Paul. Paul is not a god. He is only God’s representative and one who
mediates God’s healing power.

6.3.4 The Healing of Fever in Lk 4:38-39: Luke has used the Markan account of the
healing of the mother-in-law of Peter. He has worked stylistically on this text
borrowed from Mark. He underlines the hardness of the sickness specially by the use
of me,gaj and gives his proper accent to the miracle narrative: while Mk (Mk 1:29 and
16-20) narrates a healing miracle which Jesus, in company of his first disciples, works
on the sick woman, Luke gives the features of an exorcism to his text. Instead of the
Markan kate,keito pure,ssousa(v. 30a) Luke writes sunecome,nh puretw/| mega,lw| (v.
38b). He understands fever as the agent that stands behind the participle and acts on
the woman. He characterises the entering of Jesus ( Mk 1:31a: proselqw.n ) as his
powerful presence before the woman (v. 39a: evpista.j evpa,nw auvth/j ). Luke relates the
action of Jesus not with the holding the hand of the sick and the formulation h;geiren
auvth.n (Mk 1:31a), which he leaves out from Mk 9:27. He forms the healing rather as
an act of exorcism: evpeti,mhsen tw/| puretw/| (v. 39a). By using the technical term of
exorcism, Jesus orders the fever, and it leaves the woman. The object of Jesus action
here is not the sick woman, but the fever which he compels to leave the woman. Luke
describes the effect of the words of Jesus clearer than done by Mark. With the typical
Lucan paracrh/ma de. and avnasta/sa, the immediate service by the healed woman is
underlined.

Especially significant for Luke is the power of Jesus over the extraordinary
power of fever which the reader sees as dangerous and mysterious. Jesus performs
such a healing not by physical touch but by the power of his word alone. In the
description of the power of Jesus over the power of the sicknesses and the spirits the
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author helps himself here from the frequently presented forms of the struggle with the
demons in the Synoptics.

6.3.5 Comparison Between Lk 4:38-9 and Acts 28:7-10: Luke narrates the healing
from fever in two different places of his two-volume and in two different manners.
We need to look for the reasons for such variation and for the redactional work of
Luke in both the pericope. The following observations can be noted:

In his Gospel, Luke proclaims Jesus as the one who in his teaching and in his
deeds, clothed with power, turns to the people and to their manifold suffering and
infirmity. In this Jesus-proclamation the testimony to the power of Jesus over every
form of sickness and possession has its particular place. The redaction of Luke 4 is
subordinate to this testimony-intention: the power of Jesus in word (cf. Lk 4:16-30;
4:32) is visible and felt in his works against the demons (Lk 4:33-37; especially v.
36), in his healing from sickness of every kind, also of fever (here thought as
demonic). Subordinate to it is the catechetical, parainetic tendency of the text: in the
request (prayer, entreaty) of the bystanders, the right behaviour of the Christians with
regard to their master is clear. In the immediate rising and serving Luke shows the
fundamental principle of the Christian conduct.

In the presentation of the miracle narrative in Acts the author wishes to make a
different point63: the power of Jesus is at work in the apostles. They have received this
evxousi,a and du,namij to continue the mission of Jesus (Lk 9:1). The characterisation of
the individual event is not decisive but the narration itself, the fact of the miracle.
What is important is the referring back of the miraculous deed to Jesus: in his name,
through the calling of his name in prayer that the apostles do extraordinary things. So
it is clear, that Luke has redacted the healing of the fever in Acts 28, that he does not
present here a similar basic revision of the tradition given in Lk 4. The emphasis here
is on the continuity of the message and power of Jesus in the apostles. One needs to
pay attention also to the catechetical feature of the narrative, which Luke has
presumably inserted: the practice of the church – prayer and the laying on of hands.
Why does Luke not mention exorcisms in this context? Klauck offers an answer:
63
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“these (exorcisms) do not play the same role in Acts in general as in the gospel. For
Luke they are a sign of the period of Jesus rather than of the apostolic period; one
reason for this may be that they are more exposed to the suspicion of magic than the
healings”64.

The Lucan redaction of the summary statements in Lk 4:40-41 (par. Mk 1:3234) shows clearly, that Luke sees the healing of the sick and the driving out of devils
under the comprehensive aspect of the qerapeu,ein of Jesus. To the statement of Mark
that Jesus healed many sick and drew out many demons (Mk 1:34), Luke has here
only one deed of Jesus: qerapeu,ein (Lk 4:40b, as against Mark here it is in imperfect).
In addition he inserts, that many demons came, crying...; this second statement is
ordained for a Christological focus: Jesus first turns to the screaming demons, in order
to prevent their saying: o[ti h;d| eisan to.n Cristo.n auvto.n ei=naiÅ
In Acts, Luke places the exorcism of Paul (Acts 16:16-18) beside the narrated
healing of the sick by apostles without valuing it differently. So he could also leave
the tradition of the healing of fever (and not fever banishing) of Acts 28 intact. He has
re-worked the text, without being unfaithful to his general concept. Because in the
Gospel the presentation of the power of Jesus is strictly tied to the legitimacy
(authority) of his claim. But the concern of the author of Acts is to show the
continuity of the word in power (lo,goj evn evxousi,a|), and not the multiple ways in
which the apostles exercised the power transmitted to them65 .
6.4 Conclusion: Luke narrates to his readers two miracle-stories. The focus in both
cases is Paul. Within Acts these two miracles have a special place. In the rest of the
miracle stories of Acts, there is a reference to the Good News of salvation. But this is
not the case here. No reference is made to the power of the name of Jesus and faith in
that name. However, the miracles here do demonstrate the supernatural power of the
miracle worker. It seems to lead to the personal glorification of Paul who here
assumes the characteristics of divine people. Roloff is of the opinion that Luke does
not give us the tradition here but he has himself composed this two miracle stories66.
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He assumes that behind vv.2-6 there stays a tradition which is built on the words of
Jesus in Lk 10:19 and which prove that Paul is an authentic messenger of Jesus as he
is not affected by the bite of the poisonous snake.67 What is the intention of Luke
behind this narrative? Is it just to glorify Paul? It has a theological function, too.
Before the close of the voyage to Rome once again Luke wants to make clear his two
views which he has already explained in ch. 27. Paul must reach his goal because he
stands in divine protection and he shows himself above all as helper and saviour68.
The serpent-episode makes it clear that Paul is in a special way under divine
protection. His rescue from the Sea is followed by a second rescue from the poisonous
snake. So this is the second divine witness.
There is also an emphasis on the hospitable nature of the natives of Malta.
These two events emphasise the kindness of the islanders toward their fellow human
beings. These people are ba,rbaroi and naturally they do not share the dominant
culture of the Greco-Roman world. Yet they show unusual kindness to the strangers
from the shipwreck. Their friendly reception parallels the behaviour of the centurion
Julius, who at the very beginning of his association with Paul treats him in a kindly
and friendly manner (27:3). Both Publius and the natives of Malta help the
shipwrecked party before Paul begins to heal their sick. They are responding to the
need of fellow human beings. The kind behaviour of the islanders towards Paul and
his fellow-voyagers continues after Paul’s healings (28:10). The unusual emphasis on
the friendly reception continues the emphasis on friendship and co-operation as
factors in saving the ship, but now a new group is included, the inhabitants of the
island69. Like the soldiers and sailors on the ship, this new group at Malta is not
Christian. The stormy voyage and the stay in Malta present suggestive images of cooperative relationships between Christians and non-Christians. Luke indicates that
such a relationship is to the benefit of all70. In Malta, the non-Christians are first to
show their kindness. Although Paul is being unjustly held as a prisoner, the narrative
undermines any tendency for Christians to regard the world in general as hostile and
evil.
67

Ibid. “allenfalls wäre denkbar, daß hinter V.2-6 eine volkstümliche Tradition steht, die von dem
Jesuslogion Lk 10,19 her die Immunität des Paulus gegen Schlangenbiß als Zeichen dafür deutete, daß
er ein wahrer Bote Jesus sei”
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Chapter Seven

The Mission in Rome
7.1 Voyage from Malta to Rome (28:11-16)
7.1.1 Embarking: The Alexandrian Ship with “Twin Brother” Figurehead (v. 11): The
stay in Malta was basically waiting for a favourable weather so that they could
continue the voyage up to Rome1. According to Barrett the verb avnh,cqhmen here may
refer only to Paul and his companions (including the military escort)2. Like the
wrecked ship the vessel they now take is also an Alexandrian vessel. Probably it was a
giant grain carrier3. Para,shmo is a mark or sign that is placed at the prow of a ship
and therefore effectively becomes the name of the ship4. Its figurehead bore the
images of the “twin gods”. Ships did carry the figurehead of these two gods, who
were Castor and Pollux, the sons of Zeus and Leda. These gods were viewed as the
protectors of innocent seafarers and punishers of the guilty5. It is possible that Luke
brings these names in in order to stress the innocence of Paul6. Their constellation in
the sky was regarded as a favourable omen for a smooth voyage.

7.1.2 The First Part of the Voyage: Syracuse and Rhegium (vv. 12-13): The first halt
was at Syracuse which was some 90 miles from the island of Malta. Syracuse is
located on the eastern extremity of southern Sicily. It was the capital city of the island
and had two harbours. It was a centre of Greek culture7. Luke says that they waited
there for three days. According to Johnson, Syracuse “would be the logical stopping
place for a voyage from the island (Malta), if the destination was Rome via the Straits
of Messina”8. Luke does not give the reason of their waiting. According to Haenchen,
“the long stay of three days in Syracuse is either connected with the wind conditions
or cargo that had to be unloaded and a new one taken on board”9.

1

Three months delay on a sea voyage has parallels in Josephus, War 2.203.
Barrett, Acts, 1227.
3
Cf. Polhill, Acts, 535.
4
Cf. Plutarch, Dinner of the Seven Wise Men 18; Lucian of Samosata, The Ship 5.
5
Cf. D. Ladouceur, “Hellenistic Preconceptions of Shipwreck and Polution as a Context for Acts 2728”, in: HThR 73 (1980) 444-46.
6
Ibid.
7
Cf. Cicero, Against Verres 2, 4, 117-119.
8
Johnson, The Acts of the Apostles, 463.
9
Haenchen, Acts, 718.
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V. 13 mentions the next halt on their voyage: Rhegium, 70 miles journey from
Syracuse. It is a port at the southern tip of the boot of Italy just opposite Sicily and at
the entrance to the straits of Messina10. The aorist participle perielo,ntej is difficult to
translate and has many textual variants. Some manuscripts (P74 ac A 006) have the
participle perielo,ntej which is found with a direct object in 27:40 and means
“weighing anchors”. Since there is no direct object to this participle in 28:13 its
meaning is not clear. Some manuscripts (a +* B) have the participle perielqo,ntej which
means “going around/in a circuit”. The RSV opts for this and translates it as “we
made a circuit”. But Marshall has reservations on this: “The statement that they made
a circuit and so arrived on the toe of Italy is strange, since it stood in a straight line
from Syracuse. This phrase may be a nautical technical term”11. Neither does he find
any logic in the Alexandrian MSS that have “weighing anchors”. However, Marshall
thinks that “if the text (Alexandrian) is accepted, it might perhaps mean “to cast off”
sc. the mooring ropes”12.
The next halt on the voyage is Puteoli. This port city is on the Bay of Naples,
near the cities of Naples, Pompeii and Herculaneum. Puteoli was the most important
port in Italy13. It was founded by the Ionians, taken by the Romans in the Second
Punic War, and made a Roman colony in 194 BC 14. Both cargo and passengers
disembarked here. Seneca describes the enthusiasm by which the crowds that watched
the “Alexandrian ships” come in15.

7.1.3 Meeting the Christian Brothers at Puteoli (v. 14a): At Puteoli they found
brethren, and were invited to stay with them for seven days. The noun avdelfou.j is
used for the followers of Jesus in Acts 1:16; 6:3; 9:17, 30; 10:23; 11:1; 12:17; 15:1,
32; 16:40. According to Johnson “there is no confirming evidence for the presence of
Christians at Puteoli”16 . Polhill assumes that “as in Rome, Christianity may have
made its first inroads in the Jewish synagogues of Puteoli”17. Rackam states:
“Possibly the first seeds of the truth were carried home by some of the “Romans”
10

Polhill, Acts, 535.
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from the first Pentecost. Certainly in the reign of Claudius Christianity had made
some progress, for the tumults it occasioned among the Jews led to their banishment
from the city; this progress is at least confirmed by the traditions which speak of
visits of Simon Magus and of St. Peter to the city in Claudius’s days”18. Probably
Aquila and Priscilla may already have been Christians when they arrived at Corinth.

Paul and his companions were invited by these Christian brothers to stay with
them for seven days. The aorist perfect pareklh,qhmen means “prevailed upon” 19.
Haenchen regards this period of stay as a literary device to allow time for news of
Paul’s arrival to reach Rome and for the Christians there to send a delegation to meet
him20. However, Bruce maintains: “We have to conclude from the text that the
centurion’s official business involved a week’s halt at Puteoli, and that during that
week Paul was allowed to enjoy the hospitality offered him by the local church”21.
This conclusion also has no textual basis. Roloff raises doubts on the historicity of
Paul’s staying seven days with the brethren on his own will as he is still a prisoner22.
The manuscripts H 049 326 614 2464 2495 al have the participle evpimei/nantes instead
of the infinitive evpimei/nai. This replacement could be an effort to correct the
impression that Paul the prisoner had the freedom to make decisions. With the
participle the sentence could be read as “We were comforted, remaining with them
seven days”. This reading apparently removes the difficulty that the prisoners are
invited as free men23.
V.14b says “and so we came to Rome (kai. ou[twj eivj th.n ~Rw,mhn h;lqamenÅ).
The adverb ou[twj has been taken resumptively in Acts 12:8; 13:8; 19:20; 20:11;
27:17,44. But here we cannot use this adverb in this sense as Paul has not yet arrived
in the city of Rome. This verse seems to be redundant with v.16. Did Luke view
Puteoli as belonging to Rome in the larger sense of the total area of Italian
jurisdiction24? Probably Luke uses ou[twj here in an anticipatory way to mean “This is
the way we arrived in Rome”. ou[twj is used in this sense in Acts 1:11; 13:34, 47;
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Cf. Zerwick § 252.
20
Haenchen, Acts, 719.
21
Bruce, Acts, 502.
22
Roloff, Apg, 368.
23
Cf. Metzger 501.
24
Cf. Ramsay, St. Paul the Traveller, 347.
19

259

27:25. The reader will see in this statement the fulfilment of the prophecy made in
23:11.
7.1.4 Paul’s Meeting Christians at the Forum of Appius and at Three Taverns (v. 15):
The route from Puteoli to Rome involved about 130 miles and took about five days by
foot. It led to Capua by way of the Via Compana and then up the Via Appia to the
capital25. On the Appian Way, forty-three miles south of Rome, lay the stopping place
known as Apii Forum or “Market-place of Appius”. The satirist, Horace, refers to it as
“full of sailors and wicked tavern-keepers”26. It was here that a group of Christians
met Paul. As they proceeded another ten miles towards Rome, they came to a way
station known as “Three Taverns” which was some thirty miles from the city27 . A
second group of Christians come from the city to welcome Paul here. The letter to the
Romans (1:8, 15; 16:3-16) gives evidence of the presence of Christian communities in
Italy before Paul’s arrival in Rome.
There may have been many house-churches in Rome at that time and probably
the two groups mentioned represented different congregations. Luke says nothing
more about them. These Christians do not appear again in the narrative. Haenchen
asserts: “That he (Luke) practically eliminates the Roman (Christian) community by
his silence has another and deeper reason. He wants Paul to proclaim in Rome the
Gospel up to that point unknown. Although Paul comes a prisoner to Rome, he there
makes a beginning with the Christ-proclamation and so in the world’s capital city
crowns his work as the great missionary of Christianity”28. I would rather agree with
Marshall who says: “Luke describes merely what happened during the first few days
after Paul’s arrival in Rome, when he sought contact with the Jews, and he is not
concerned about Paul’s relationship with the already existing Christian church; he
does, however, show that Paul was welcomed by the Christians. But his main purpose
was to show how Paul behaved towards the Jews, since the question of Jews and
Gentiles in relation to the Gospel is one of the dominant themes of the book”29.
However, the presence of Christians is very significant here. As Polhill says, “it
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assures the reader of the backing of a Christian community for the apostle’s witness in
the city. They served as a constant encouragement for him”30.

Paul gave thanks to God and took courage from the presence of the brethren
who had come out from the city to visit him. This verse brings out the religious
character of Paul as well as his humanity. The reader here is reminded of Paul’s
courage expressed previously in the narrative in 27:21-25 and Paul’s thanksgiving
meal at 27:35.

7.1.5 Paul’s Prison Status in Rome (v. 16): The first part of this verse “and when we
came into Rome” is the conclusion of the “We” narrative. Roloff expresses the
narrative intention of Luke here: “Daß das Leben des Paulus nach wie vor auf dem
Spiel steht, scheint uns der Erzähler vergessen machen zu wollen über dem einen, was
ihm wichtig ist: Paulus erreicht in triumphaler Weise das Ziel, das am Ende eines
langen, schweren Weges steht. Gottes Plan mit ihm – und das heißt zugleich: mit dem
Evangelium, dessen Repräsentant er ist – hat sich damit gegen alle Widerstände
durchgesetzt31.
Paul is allowed (evpetra,ph) to stay by himself (kaqV e`auto.n ), with the soldiers
that guarded him. Barrett states: “evpetra,ph implies someone who evpetreye, permitted
Paul to take up the relatively free situation described in this verse, and this must have
been a Roman authority”32. Paul was allowed to stay kaqV e`auto.n . Presumably it was
not a public prison but a private accommodation, in custodia libera, not custodia
militaris33 . It could be a kind of house arrest in which Paul is accompanied by a single
soldier for a period of two whole years.

The function of v. 16 is to open the account of Paul’s witness in Rome.
Naturally Paul is now separated from his companions. The literary effect is to focus
attention even more exclusively on Paul. The Western text expands this verse. At the
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beginning, it adds “The centurion handed over the prisoners to the stratopedarch, but
Paul.” and after “by himself” the text adds, “outside the barracks”34 .

7.2 Paul’s Encounter with the Jews of Rome (28:17-28)
7.2.1 Delimitation of the Text: Verses 17-28 are a single unit. The author indicates the
beginning of a new section at verse 17 by the use of Hebraism VEge,neto de followed
by infinitive. Luke does use such a construction to signal the beginning of a new
episode35 (Lk 3:21; 6:1,6,12; Acts 4:5; 9:3.32.37; 11:26; 14:1; 16:16; 19:1; 21:1,5;
22:6,17; 28:8). In addition to this usage there is also a statement of time (meta. h`me,raj
trei/j) which indicates a new beginning. This event can be titled as “The Meeting of
Paul with the Jewish Leaders of Rome”. Verse 22 seems to indicate the end of the
first meeting with the Jewish leaders. But in the same verse 22 Luke narrates the
second meeting to which no time indication is given. This second meeting is thus
closely linked to the first one36. The participle Taxa,menoi, at the beginning of v. 23,
states the appointment for the second meeting. This appointment should have taken
place during the first meeting. But the attribute plei,onej to the subject, at the end of
the main clause, belongs to the description of the second meeting. Such a close link
between the two meetings prevents us from breaking the verse 22. The second
encounter seems to go up to v. 28. It is only after this verse we find the breaking away
of the Jewish leaders and v. 30 points out a new time and place indication. Thus we
can conclude that vv. 17-28 form a unity in form and content.

But the events of vv. 17-28 are closely linked to previous verses, especially to
verses 16 and 14. V. 17 begins with the words “three days after”. That means three
days after Paul’s staying in his lodge. Moreover, v. 17 does not mention the name of
the subject “Paul” and the name of the place “Rome”. These names are mentioned in
v. 16. So v. 17 presupposes and is closely linked to v. 16. The verb me,nein in v. 16b
34

It is a later expansion of the text but could reflect accurately the legal situation with prisoners like
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indicates the description of a situation and provides a background to the two
encounters between Paul and the Jewish leaders of Rome. In v. 20b Paul refers to his
prison chains and naturally this situation is linked to v. 16b where it is mentioned that
Paul had soldiers guarding him. We can observe another situation-description in v. 30
which says “Paul lived there two whole years at his own expense and welcomed all
who came to him”. The verb me,nein is also found in v. 30 as it is in v. 16b. However,
v. 16b belongs to the previous section which is the arrival of Paul to Rome. It comes
as a fitting conclusion to that section. It is related to v. 14a as both the verses describe
their coming in Rome (v. 14b: kai. ou[twj eivj th.n ~Rw,mhn h;lqamenÅ v. 16a: {Ote de.
eivsh,lqomen eivj ~Rw,mhn). Moreover v.16a uses the “we” form for the last time. On the
other hand, one cannot break v. 30 from v. 31. In syntax they both form one sentence.
We could conclude that v.16b and v. 30 provide outer boundaries to the section on
Paul’s encounter with the Jewish leaders of Rome (28:17-28). In these 11 verses the
author narrates two meetings of Paul with the Jewish leaders of Rome.

7.2.2 The First Meeting (vv. 17-22): It has a narrative unity with regard to time, place
and persons. But in syntax we can make two divisions. Apart from the genitive
absolute sunelqo,ntwn de. auvtw/n in v. 17a, Paul is the subject of acting and speaking
in vv. 17-20. In vv. 21-22 the subject is changed and it is the Jewish leaders of Rome
who answer Paul.
A new situation is indicated with the verb VEge,neto with a time indication, an
accusative and an infinitive. Paul invites to him the leaders of Jews in Rome. Those
invited are mentioned as, tou.j o;ntaj tw/n VIoudai,wn prw,touj - without the individual
names and titles.
7.2.2.1 The Addressee: Three days after37 his arrival in Rome Paul invites the leaders
of Jews (tw/n VIoudai,wn prw,touj\) to himself. A similar expression for Jewish leaders
is found in Lk 19:47. In the context of the cleansing of the temple and Jesus’
continuous teaching there, Luke narrates that “the chief priests and the scribes and the
principal men of the people (oi` prw/toi tou/ laou/) sought to destroy him (Jesus)”.
37

Cf. Wasserberg, Aus Israels Mitte- Heil für die Welt (Berlin: DeGruyter, 1998) 77: “Diese
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Such an expression is also found in the narration in ch. 25 where the principal men of
the Jews (oi` prw/toi tw/n VIoudai,wn) inform Festus against Paul and urge him to send
Paul to Jerusalem, planning an ambush to kill him on the way (25:2-3). According to
Wikenhauser these are the “Gerusiarchen, die Präsidenten der einzelnen jüdischen
Synagogengemeinden”38. In Rome there were many synagogues. But, unlike
Alexandria, there was not one chief synagogue that was the head of all the other
synagogues 39. The edict of Claudius (AD 49) assumes a strong Jewish population in
Rome. Aquila and Priscilla (18:2) belonged to those Jews who were exiled from
Rome. After the death of Claudius the Jews could return to Rome but then the
Christians founded their organisations independent of Jewish Synagogues40.

For Paul’s action of inviting the Jews to himself Luke uses the verb
sugkale,sasqai. This is one of Luke’s favourite verbs41. According to Wasserberg, the
use of this verb by Luke indicates not only the situation of Paul being in prison, but
also underlines the authority which Luke wants to attest to Paul42 . A linguistic parallel
to this verse 17 could be seen in Lk 23:13 where Pilate calls together
(sugkalesa,menoj) the chief priests and the rulers and the people (lao,j), in order to
investigate the accusations brought against Jesus.

The fact that it is Paul who invites the Jewish leaders to come to him
highlights Paul’s authority and influence over the Jewish community. It is forgotten
that Paul is a prisoner43. Naturally Paul is in custody and he himself is not able to go
and look for the heads of the synagogues. According to Zahn, Paul’s inviting the
Jewish leaders of Rome to himself is in accordance with his normal practice in his
mission journeys: “Auch in Rom hat der Heidenapostel an der Grundregel seiner
Missionsarbeit festgehalten, daß überall in der Welt, wo es Juden gab, diesen zuerst
das Evangelium nahegebracht werden solle”44. The situation is changed and Paul is
not as earlier in his mission journeys (cf. 13:14; 14:1; 18:4 etc.). This time he is on
38
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trial. He must explore how the Jews of Rome are to intervene in the coming
proceedings and, should the occasion arise, use their influence. Roman Jews did have
good relationship with the Emperor’s palace45 . Josephus speaks of the Jewish
influence in Roman trials46.

Lehnert expresses surprise why Paul, in the pagan capital of Rome, meets the
leaders of Jews and not the elders of Christian community, unlike he did in Jerusalem.
The reason is that Luke wants to present Paul in Rome as a testimony of Jesus to
Israel. The silence on the trial of Paul and on the Christian faith he represented shows
clearly that what interests Luke here is the trail of Israel with regard to its stand to the
Gospel47 . According to Conzelmann, “This is the final example of Paul’s schematised
preaching first to Jews at the synagogue. For this purpose Luke cannot make use of
any already existing Christian congregation – Paul must first preach to the Jews”48 .

7.2.2.2 Paul’s Speech
7.2.2.2.1 Structure and Linguistic Observations: Paul’s speech is one single unity not
only from the point of view of the speaker but also from syntax. Let us examine its
structure. It is in “I” form and all the verbs of the main sentence are in first person
aorist or present perfect: paredo,qhn.... hvnagka,sqhn.... pareka,lesa.... peri,keimai. We
could see two parts in this short speech. In vv. 17b-19 there is a historical report in
which the listeners of the speech do not figure. It is concerned with the Jews of
Jerusalem. V. 20 is the second part of the speech. A ou=n in this verse leads to the
second part. It refers to the listeners (u`ma/j ) and comes as the consequence of the
previous historical report. The entire speech begins with the first person pronoun and
ends with a corresponding verb. It describes the situation of the speaker with a
negative argument at the beginning and a positive at the end.
17b: VEgw,( a;ndrej avdelfoi,( ouvde.n evnanti,on poih,saj tw/| Law/| h' toi/j e;qesi toi/j
patrw,o| ij de,smioj......
20b: ...... e[neken ga.r th/j evlpi,doj tou/ VIsrah.l th.n a[lusin tau,thn peri,keimaiÅ
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The speech begins with an emphatic “I” and then follows the address a;ndrej
avdelfoi.Unlike the earlier speeches to the Jews of Jerusalem and to King Herod
Agrippa, Paul does not mention in this speech his life-course. He straightaway comes
to deny that he has committed any offence against his nation and their customs. After
this introduction in a participle clause, the word de,smioj appears rather abruptly. The
speaker does not give the reason of his arrest and does not mention who had arrested
him and given him in the hands of the Romans. The culprits are not named but only
the name of the city is mentioned, from which he was delivered. However when it
comes to whom he was delivered to, it is not the city but the group of persons is
mentioned: evx ~Ierosolu,mwn paredo,qhn eivj ta.j cei/raj tw/n ~Rwmai,wn. The name
Jerusalem is not written in the Semitic–Greek form~Ierousalh,m but as ~Ieroso,loma, a
non-Jewish form.

In v. 18 Paul reports the behaviour of the Romans towards him. He points out
to their positive attitude towards him. Here oi[tinej represents a relative pronoun.
Some of the witnesses of the Western Text (614 2147 syh*) add a polla after oi[tinej,
which means “after much investigation”. After the Aorist participle avnakri,nante,j me
comes the main verb in imperfect with infinitive: evbou,lonto avpolu/sai. The weight of
the sentence thus falls not on the action but on the intention of the Romans49: they
wanted to free him. The reason follows immediately in a typical Lucan style: a
nominal infinitive and the preposition dia. with Accusative: dia. to. mhdemi,an aivti,an
qana,tou u`pa,rcein evn evmoi.
The beginning of v. 19 signals a change. The opponents of Paul are named this
time expressively with a genitive absolute in a causal sense: They are Jews - without
restriction. Their intensive opposing (present participle avntilego,ntwn) compels Paul
to appeal to Caesar50. Hence the action of Paul is justified but not the action of the
Jews. They are active and Paul is the victim. This is clearly expressed by both the
main verbs (vv. 17b, 19) which are in aorist form. To defend his action of appealing
to the Caesar Paul rounds up his trial report in v. 19b with another denial: I had no
49
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charge to bring against my nation. The main part, the compulsion to appeal to Caesar,
stands at the centre of the sentence, surrounded by two statements of reasons: the
factual reason at the beginning (the action of the Jews) and the disqualification of a
suspected reason at the end.
But when the Jews objected,
I was compelled to appeal to Caesar
though I had no charge to bring against my nation.
When we take into consideration both form and the content of these verses we
can form them into the following order51.
A Denial of an offence against the nation:
VEgw,( a;ndrej avdelfoi,( ouvde.n evnanti,on
poih,saj tw/| Law/| h' toi/j e;qesi toi/j patrw,o| ij
B Paul suffers:
de,smioj evx ~Ierosolu,mwn
paredo,qhn eivj ta.j cei/raj tw/n ~Rwmai,wn
C The action of the Romans:
oi[tinej avnakri,nante,j me
evbou,lonto avpolu/sai
D The innocence of Paul:
dia. to. mhdemi,an aivti,an qana,tou u`pa,rcein evn evmoi
C1 The action of the Jews:
avntilego,ntwn de. tw/n VIoudai,wn
B1 Paul under compulsion:
hvnagka,sqhn evpikale,sasqai Kai,sara
A1 Denial of an evil intention against the nation:
ouvc w`j tou/ e;qnouj mou
e;cwn ti kathgorei/nÅ
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In this concentric structure the innocence of Paul is highlighted: A and A1 state
denial which is also found in D. In fact D only repeats the content of A but without
the identical vocabulary. B and B1 have aorist passive first person singular forms and
they name the respective authority to which Paul has been delivered: the Romans or
the Caesar. We can note a contrast between C and C1 which surround the innocence of
Paul (D): The behaviour of the Romans and of Jews. This diagram then points out on
the one hand the innocence and patriotism of Paul and on the other the hostile
behaviour of Jews.
The ou=n and dia. tau,thn th.n aivti,an at the beginning of v. 20 points out a
concluding request of the trial report now referring to the hearers: For this reason
therefore I have asked to see you and speak with you(v. 20a). In v. 20b Paul brings in
a positive reason for his action of inviting the Jewish leaders of Rome. ga.r and e[neken
are in fact parallel to the particles of reason in v. 20a ou=n and dia. This positive reason
also carries a great weight: since it is because of the hope of Israel that I am bound
with this chain. The accent lies not on the chains but on the Hope of Israel. These
words at the end of the speech provide, at the same time, a link to the continuation of
the conversation in proclamation (v. 23b). The speaker here moves from verbs of the
past tense to the present tense. He finds himself in chains now. The passive perfect
peri,keimai repeats the two main verbs in aorist passive paredo,qhn and hvnagka,sqhn.
The passion of Paul has a lasting effect in the present and it challenges in some way a
participation.

7.2.2.2.2 The Features of Paul’s Speech to the Jews of Rome
7.2.2.2.2.1 Address: Paul addresses the Roman Jews as avdelfoi,. He had addressed the
Jews in Jerusalem in the same way (21:17). In 28:15 the Christians are also addressed
as avdelfoi,. By addressing the Roman Jews as avdelfoi, Paul stands within Israel (cf.
Rom 9:1-5)52. According to Jervell, in this scene Paul is presented as “true Jew” and
as “the teacher of Israel”53. Wasserberg states, “Die vertrauliche Anrede a;ndrej
avdelfoi, signalisiert die Zugehörigkeit zum selben lao,j. Paulus stellt mit dieser
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Formulierung sein Gegründetsein im lao,j VIsrah.l heraus, was sogleich im weiteren
Verlauf seiner Rede näher expliziert wird“54.

7.2.2.2.2.2 Paul’s Innocence with Regard to Judaism: According to John T. Carroll,
“Paul’s first conversation with the prominent Roman Jews provides a retrospective
summary of the course of Paul’s trial and self-defence (chs.21-28)”55. Paul tells the
brethren56 that he (the pronoun VEgw underlines this) has not done anything against the
nation of Israel (cf. 26:9) or the customs of their fathers (22:3), that is the Law and its
interpretation in practice. Ta. e;qh ta. patrw,a| means Torah 57. In this scene, as
Conzelmann describes, “The Lucan picture of Paul and his understanding of the Law,
the Old Testament, and Israel within the context of salvation history are once more
unveiled”58. Paul’s insistence on his adherence to the Law is a common theme in the
last part of Acts (22:3; 23:1; 24:14; 26:4-5). Inspite of it, from Jerusalem he has been
delivered as a prisoner (cf. 23:18; 25:14, 27) in to the hands (cf. 3:13; 21:11) of the
Romans. These verses present a flashback into the ministry and behaviour of Paul in
Jerusalem. The reader has been following all these events that Luke has narrated in
detail in chs. 21-26. Luke has characterised Paul as a faithful Jewish Christian: as a
Pharisee Paul was obedient to the “Law of Fathers” (22:3) and so “persecuted this
way to the death” (22:4). In his Damascus-experience it was revealed to Paul that by
persecuting Christians he was in fact persecuting Jesus (9:5b). He was given the
mission by the Risen Lord to carry the name of Lord Jesus to the Gentiles and to the
sons of Israel (9:15). He has not been guilty against the synagogue (13:14ff; 14:1ff;
17:1ff; 17:18; 18:1ff.).

In his speech before the Jews of Jerusalem Paul makes his faithfulness to
“God of the fathers” as the central point of his apology (24:14). He believed
everything that was written in the Law and the Prophets (24:14). The climax of this
was his hope in the resurrection (24:15). At least this hope must unite the sect of the
Nazarenes (24:5) with the Jewish sect of the Pharisees (23:6ff.). But paradoxically it
is for the sake of this hope that Paul has been accused (24:21).
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7.2.2.2.2.3 The Jewish Opposition as Against Roman Tolerance: The Jews in
Jerusalem are responsible for Paul being brought as a prisoner from Jerusalem and
delivered into the hands of the Romans (28:17). Paul tells them that the Romans
wanted to set him free (cf. 26:32), after they had heard his case (26:27), as there was
not anything in him (Cf. Jn 18:38; 19:4-6) that merited a death sentence (aivti,a
qana,tou cf. 13:28). avnakri,nw followed by an accusative means to interrogate
someone (cf. 12:19)59. The intention to set Paul free is seen in 26:32. At the same time
in 25:11 we see that Festus wants to please the Jews and wants to give Paul to them.

Consequently, Paul must clarify for his hearers why he is a prisoner in Rome.
He puts the blame on the Jews. Thus Paul now puts some distance between him and
“the Jews”. They protested against him and therefore he had been forced to appeal to
the Emperor. avntile,gw means to contradict or oppose. The verb is also found in 13:45
and 28:22. avnagka,zw has the nuance of “compel” or “forced to”. (cf. 26:11).
Schneider believes that the statement of Paul which says that it was the objection from
the Jews that made him to appeal to Caesar does deviate from what is said in 25:1160.

The reader is aware that Paul was certainly thought to have acted in a manner
contrary to the interests of the people and the Law, though of course he denied this.
The first expression of this charge was the mob violence that broke out in the temple
(Acts 21:30). As a result of this Paul was handed over to the Romans; the Romans
took him by force out of the hands of the Jews in order to prevent him being lynched
(21:31-33); this at least was the effect of their action. Its initial intention may have
been to prevent the development of a dangerous riot. From this point onwards,
however, Paul was in what may equally be described as Roman custody and Roman
protection. Barrett sums up the sequence of events properly: “The Jews would have
liked to try him in their own court and, if we may accept Luke’s narrative, there can
be little doubt that such a trial would have resulted in his death. He refused to be
handed over for a Jewish trail and the case was transferred to the Governor’s court in
Caesarea. The Romans could see nothing more serious in the matter than a Jewish
theological controversy and the bizarre assertion that a dead man, Jesus, was now
alive. Eventually, in order to remain in Roman hands and secure a fair (that is, a non59
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Jewish) trial – perhaps also in order to win a passage to Rome - Paul used his Roman
citizenship in an appeal to Caesar”61 . This summary account is so radically
abbreviated by Paul (Luke) as to suggest that Paul’s position as a Roman prisoner was
due to Jewish legal action.
Luke simplifies the proceedings in order to work out what according to his
understanding is decisive62 . Conzelmann sees here the influence of the story of
Jesus63. The Jews have proved to be the enemies of Paul because they have delivered
Paul into the hands of the Romans as they once did Jesus. Inspite of Paul’s clear
innocence they have further tried to destroy him. On the other hand, the Romans have
been convinced of his innocence from the beginning and have treated him
accordingly.
7.2.2.2.2.4 Parallels Between the Trials of Jesus and Paul: The expression paredo,qhn
eivj ta.j cei/raj tw/n ~Rwmai,wn in 28:17 makes allusion to the passion of Jesus 64. In
Luke 24:7 a similar wording - paradoqh/nai eivj cei/raj avnqrw,pwn a`martwlw/n - is
used for the destiny of Jesus. When we compare this expression of Luke 24:7 with
that of Mark (16:6) and Matthew (28:5f.) we can see here a clear Lucan formulation.
He uses this language deliberately to create a parallel between the trial of Jesus and
that of Paul. Of course with regard to the trial of Jesus Luke makes use of the
preposition dei/ and thus underlines the divine hand behind the passion of Jesus. This
preposition dei/ is not present in the case of Paul in Acts 28:17. But it is used
elsewhere in the narrative of Acts for the sufferings of Paul.

Such a parallelism between the trials of Jesus and that of Paul is continued in
28:18ff. Luke narrates the hearing of Paul’s trial with the similar terms used for
narrating the hearing of Jesus’ trial before Pilate. Paul confesses his innocence before
the Roman Jews: When they had examined (avnakri,nante,j) me, they wished to set me
at liberty, because there was no reason for the death penalty in my case (dia. to.
mhdemi,an aivti,an qana,tou u`pa,rcein evn evmoi,\) (28:18). A similar wording is used to
narrate the innocence of Jesus in Lk 23:13-25. Pilate declares here three times that
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Jesus is not guilty of the charges brought against him by the Jews. The declaration of
the innocence of Jesus and Paul is expressed by Luke in a very similar wording:
avnakri,naj ouvqe.n eu-ron evn tw/| avnqrw,pw| tou,tw| ai;tion w-n kathgorei/te katV auvtou/
and ouvde.n ai;tion qana,tou eu-ron evn auvtw/| (Lk 23:14) resemble the expression in Acts
28:18f65.
We can thus see the following parallels: both Jesus and Paul were delivered into
the hands of the Romans (Lk 24:7; Acts 21:11 and 28:17); both were examined (Lk
23:14; Acts 28:18); the Romans declared both Jesus and Paul not guilty of the Jewish
accusations (Lk 23:16, 20, 22; Acts 28:18b). Both would have been set free (Lk 23:22;
Acts 28:18) if the Jews had not raised objections (Lk 23:23; Acts 28:19). The objection
from the Jews led Jesus to crucifixion (Lk 23:24) and in the case of Paul to his appeal to
Caesar and consequently his voyage and shipwreck. Such a comparison shows clearly
that Luke intends to relate the trial of Paul to the passion of Jesus.
7.2.2.2.2.5 Paul’s Wish not to Bring Charge Against the Jews: Despite all the evil that
he has suffered from his people, Paul has not become the enemy to them. Paul wants
to calm down his hearers with a reference to the fact that in the coming trial he does
not mean to accuse his nation. ouvc w`j ... e;cwn ti kathgorei/n is a negation with a
participle66. The verb kathgorei/n is a technical term in legal language67. It is used
extensively by Luke in the narration of the accusations brought against Jesus Lk
23:2,10,14; cf. Lk 6:7; 11:54) as well as Paul (Acts 22:30; 24:2,8,13,19; 25:5,11,16).

As Wasserberg puts it, „Er (Paulus) sei nicht als Apostat, sondern als
“Glaubensbruder” nach Rom gekommen“68. Paul only wants to defend himself and
he appeals for the friendship of the Roman representatives of Jewish nation. The
effect of Paul’s words on Jewish leaders is well described by Scheitel: „Er (Paulus)
versichert Ihnen, seine appellatio an das Gericht des Kaisers habe keinerlei
antijüdische Spitze (v.19b), und er bekennt sich vor den Ohren der Juden zu dem
Glauben der Väter (v.20), nämlich zur Hoffnung auf die Auferstehung“ 69. Or as the
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Western Text (614 2147 pc gig p vgmss syh**) inserts, Paul’s only concern is “to save his
life from death”70. John Chrysostom states that Paul had appealed in order to escape the
danger of death71.
7.2.2.2.2.6 Hope of Israel: V. 20 begins with the expression dia. tau,thn ou=n th.n
aivti,an (for this reason). It is not clear to what reason Paul is referring to. The phrase
may look forward (it is for the sake of Israel’s hope). It could also be looking
backward to Paul’s explanation of his appeal to Caesar (v. 19).
7.2.2.2.2.6.1 Israel: The name “Israel” occurs 12 times in Luke and 15 times in the
Acts, in its total 68 occurrences in the NT. Luke uses this name only three times in the
narrative text (Lk 1:80; 2:25; Acts 5:21). Otherwise it is used always in the speeches:
angels (Lk 1:16); Jesus (Lk 4:25,27; 7:9; 22:30; Acts 9:15); pious Israelites: Mary (Lk
1:54); Zechariah (Lk 1:68); Simeon (Lk 2:32, 34); Disciples at Emmaus (Lk 24:21);
Apostles (Acts 1:6; 4:27; 5:31); Peter (2:36; 4:10; 10:36); Stephen (7:23, 37, 42); Paul
(13: 17, 23, 24; 28:20). The name “Israel” is never put on the lips of non-Jews or of
the Jewish enemies of the Gospel. Often it appears in the Infancy narratives (7 times)
and it is totally absent after the last speech to the Jews at Antioch (ch.13 - three times)
till 28:20. With “Israel” one needs to pay attention to the address::Andrej
VIsrahli/tai. This manner of addressing indicates that the speech is intentionally
directed to all Israel and not just to the listeners.

In all these references, Israel is considered as the historical people of God,
with whom God has dealt in the past, and to whom he now brings the eschatological
fulfilment. This historical Israel is now called upon to make a decision. To put it
negatively: the name Israel is never given to the group of Jews that has come to
faith; so to say it is not given to the real, purified Israel. The name is never given to
the new redeemed-community. The Jews who have remained unbelieving are also
never called “Israel”. If Paul, at the close of his first speech in Rome, uses the name
“Israel”, then he seems to deliver here an important nuance to the whole paragraph.
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The problem “Israel” is here dealt with for the last time. It is concerning the hope of
Israel.
7.2.2.2.2.6.2 Hope of Israel: The noun evlpi,j appears in Luke’s narrative only in
Acts72 . Apart from its profane use twice (Acts 16:9; 27:20), it concerns a hope that is
rooted in God. Israel, the possessor of this hope, is the people of God. In the rest of
Acts it is used as a theological term which designates hope in the resurrection. It is
found exclusively in the speeches of Acts.

According to Carroll “the “hope of Israel” gives to Luke’s narrative its point
of departure and its destination”73. Luke pictures the whole Jesus story in the context
of the hope of Israel74. The infancy narrative of Luke narrates the birth of John and
Jesus as the inauguration of a new era of fulfilment for Israel. Jesus enters human
history as the one who would fulfil definitively the hopes of Israel: he would be
enthroned as the Messiah-king descended from David, in fulfilment of the promise
made to David (Lk 1:32-33; Acts 2:30-36); through him salvation and forgiveness
would come to God’s people, in fulfilment of the covenant with Abraham (Lk 1:6875; 2:30; Acts 3:25-26). So there is an inner coherence between Lk 1-2 and Acts
28:17ff75. Haacker states: „Paulus tritt hier an die Seite von Maria und Zacharias,
Simeon und Hanna und gesellt sich zu den Jüngern auf dem Weg nach Emmaus“76.
Nevertheless, Luke tells the story of a final division within Israel even as he narrates
the fulfilment of Israel’s hope77. This division is prophesied by Simeon in Lk 2:34-35.
Jesus announces that the holy city, whose redemption is the object of the hope of
pious Israel at the beginning of the story (Lk 2:38), will meet destruction because it
has rejected the agent of its redemption (Lk 19:41-44; 21:20-24).
7.2.2.2.2.6.3 Hope in the Resurrection: The first appearance of evlpi,j in Acts is in the
missionary sermon by Peter on the day of Pentecost (2:26). Peter here recites Psalm
15:9 as a proof that David had already died in the hope of resurrection: “my body too
72
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will rest secure (in hope)”. Peter interprets this psalm in a Christological sense: “he
foresaw and spoke of the resurrection of the Christ, that he was not abandoned to
Hades, nor did his flesh see corruption” (2:31). So David himself was the chief
witness of the resurrection of the Messiah, which is now realised in “this Jesus”. “Let
all the house of Israel therefore know assuredly that God has made him both Lord and
Christ, this Jesus whom you crucified” (2:36). It means that Jesus of Nazareth, who
has been raised by God from death, has now become the hope from as well as to
Israel78. At the same time the title ku,rioj used for Jesus in this context already
indicates that this hope goes beyond Israel. It has a universal significance.

Apart from Acts 2:26 (Ps 15:9), it is only Paul who speaks of this hope. He
further makes it clear that he shares this hope with others: with the Pharisees (23:6),
with the high priest, Ananias, and the elders who accompanied him (24:15; cf.24:1),
with the entire 12 tribes (26:6 f.), that means with Israel. As the object of this hope he
names: the common resurrection (23:6; 24:15, 21). The question of the resurrection of
the dead is a question common to whole humanity and therefore Paul proclaims this
hope in his Areopagus speech (Acts 17:31)79.

7.2.2.2.2.6.4 Jewish Scripture and the Hope in the Resurrection: Paul insists that he is
on trial for the hope of Israel. “From parallels in Acts we can deduce that Paul sees
the resurrection of the dead as an important element of this hope”80. As we have seen
the hope of resurrection as expressed in Israel’s Scriptures, has already been dealt
with by Peter in Acts 2:25-31. The importance of this theme is shown by its gradual
development over a series of speeches (cf. 23:6; 24:15, 21; 26:6-8), coming to a
climax in the defence speech before King Agrippa, which is the centrepiece of one of
the most fully developed narrative scenes in Acts. When introduced in 23:6, it is
presented as a Pharisaic hope, rejected by the Sadducees, but in the course of the
narrative this hope comes to be identified simply as “the hope of Israel”. That the
hope towards God and the resurrection of the dead is in accordance with the Scripture
is emphasised in Acts 24:14-15. This hope for resurrection is surely connected in the
author’s mind with the resurrection of Jesus, who is “first of the resurrection of the
78
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dead” (26:23). Yet this connection with Jesus’ resurrection is less clearly emphasised
than two other points: 1) Paul’s authentic Jewishness in maintaining this Jewish
belief, and 2) the tragic irony that Paul’s opponents, in rejecting Paul and his message,
are rejecting the fulfilment of their own hope. Paul’s hope is one that Paul’s accusers
themselves anticipate and await, according to 24:15. It is “hope in the promise made
by God to our fathers” (26:6).

7.2.2.2.2.6.5 The Hope of the Entire People of God and Not Just of the Pharisees: The
hope of Israel is the central theme in the final cycle of speeches in Acts. In his speech
before the Sanhedrin in 23:6, Paul claims that the issue of his trial is “hope and
resurrection of the dead”. It seems to be rather strange as no accusation on these
matters has been levelled against Paul. As he introduces this subject, Paul identifies
himself as a Pharisee. His reference to resurrection causes a dispute between the
Pharisees and the Sadducees. The reference to hope and resurrection looks very much
like a clever ploy to disrupt the proceedings, especially when we note that Paul’s
statement seems to ignore the real theological issue between Paul and his Jewish
accusers, namely Paul’s claim that Jesus is the Messiah81. As we proceed the narrator
makes it clear that the hope of resurrection is not just confined to the expectations of
the Pharisees. In 24:15 (cf. 24:21) Paul claims that his hope of resurrection is a hope
which “these men themselves await”, even though the high priest Ananias,
presumably a Sadducee, was among the accusers present. In 26:6-7 it is described as
hope in “the promise to our fathers” and the hope of “our twelve tribes”. And in 28:20
it is simply called the hope of Israel. “Resurrection is not finally a special doctrine of
Pharisees or an optional element in Judaism but represents the fulfilment of a promise
that is central to Jewish existence, as understood by the narrator”82.

7.2.2.2.2.6.6 Hope of Resurrection in Paul’s Speech Before Herod Agrippa:
According to Paul Schubert, “the speech before Agrippa summarises the rationale of
Luke’s theology and its substance as the message of hope, of repentance and
forgiveness”83. The main point of 26:4-8 is that Paul as “a leader of the sect of the
Nazarenes” shares with “the strictest sect of our religion, the Pharisees (26:5), the
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hope in the promise given by God to our fathers to which our twelve tribes hope to
attain.... and for this hope I am accused by the Jews O king (26:6)84.

The Christological significance of the “hope of resurrection” is made explicit
at the end of this speech (26:18). Paul speaks here of the Messiah, who as “first of the
resurrection of the dead is about to proclaim light both to the people and to the
Gentiles (26:23)85. It is the resurrection of Jesus, the Messiah, that fulfils the Jewish
hope for resurrection of the dead86. The resurrection of Jesus indeed initiates a
resurrection that others will share. In his speech in the synagogue of Antioch Paul had
previously proclaimed that the resurrection of Jesus fulfilled the promise to Israel of a
Davidic Messiah. In Acts the hope of resurrection is also the hope of the messianic
Kingdom. The “hope of the promise” of resurrection in 26:6-8 is a variation on the
“promise” to David of a successor to his throne, which was fulfilled through Jesus’
resurrection according to 13:22-23, 32-37. This connection is supported by a
peculiarity of shared language between 13:32 and 26:6. In the one case the promise is
th.n pro.j tou.j pate,raj evpaggeli,an genome,nhn ; the other verse refers to hope th/j eivj
tou.j pate,raj h`mw/n evpaggeli,aj genome,nhj. The only use of evpaggeli,a between these
two passages is a reference to the Roman tribune’s promise in 23:21. The last major
speech of Paul is echoing a theme of his first major speech. According to 26:23 it is
“the Messiah” who, through being “first of the resurrection of the dead” proclaims
light to the people and the Gentiles. These connections make sense because the
resurrection-life is one of the benefits of sharing in the Messiah’s eternal Kingdom.
This insight explains how Paul can describe resurrection as the “promise to our
fathers” for which “our twelve tribes” hope (26:6-8). This is not an individualistic
hope for life after death but a hope for the messianic Kingdom, which is established
through resurrection and characterised by resurrection life.

Paul’s emphasis on the hope of Israel is designed to show the continuity
between his Pharisaism and his present role as witness of Jesus Messiah. However,
this does not explain Paul’s reticence (until 26:6) to state that he now believes this
hope for resurrection to be fulfilled in Jesus. Jesus is the divisive issue. Paul begins by
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emphasising what he has in common with his many Jewish critics. “As a good
missionary, he seeks a point of contact with his audience and from that point of
contact attempts to lead them to understand the importance of Jesus”87. This strategy
is indicated by the way that the defence speech before King Agrippa gradually turns
into a mission speech. By the end of the speech Paul is no longer talking about his call
and his past faithfulness to that call. His past witness to Jesus merges into a present
witness: “Until this day I stand bearing witness both to small and to great” (26:22).
The missionary significance of this speech is underlined by the concluding dialogue
with King Agrippa, where Paul appeals to Agrippa’s belief in the prophets and
Agrippa recognises that Paul is trying to make him a Christian (26:27-28). Paul is
appealing to others as well (26:29). His message is especially designed to appeal to
Jews, for it is addressed to those who believe in the prophets and concerns the hope of
Israel.

7.2.2.2.2.6.7 The Hope of Israel: a Tragic Story: The theme of the hope of Israel helps
to convey the sense of the tragic irony in Israel’s present situation. In 26:7, Paul first
emphasises the Jews’ intense hope in the promise and then says that he is now being
accused by Jews concerning the same hope: “concerning this hope I am being accused
by the Jews, O king” (26:7). “This exclamation, the climax of a long development
through Paul’s defence speeches, reveals the tragic irony of Jewish rejection. The
central focus of Jewish hope, the main object of earnest intercession, is rejected by
Jews as they reject Paul and his message. The theme of Paul on trial for the hope of
Israel highlights the tragic irony of the situation into which Paul’s Jewish opponents
have blindly stumbled”88. The very hope so eagerly sought is rejected when it
appears. This is ironic; it is also tragic, for Israel is losing what rightly belongs to it.
The same tragic irony is conveyed by the image of Paul in chains for the hope of
Israel in 28:20. The messenger who proclaims the fulfilment of Israel’s hope should
be honoured by Israel. Instead, Paul is bound in chains because of his faithfulness to
Israel’s hope. This means suffering for Paul; it is an even greater tragedy for Israel.

It is for the hope of Israel (cf. 23:6; 24:15; 26:6f.) that Paul bears the chains.
The preposition e[neken with Genitive is found only here in the Acts and it has the
87
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meaning of “because of”, “for the sake of”. The other examples are found in Lk 9:24;
18:29; 21:12. Thus the conclusion of this short speech leads back to the question put
at the beginning: why is Paul brought as a prisoner to Rome? It is made known to the
Jews that it is because of the messianic hope of Israel that Paul bears his chains.

7.2.2.3 The Answer of the Jewish leaders of Rome (vv. 21-22):
7.2.2.3.1 Linguistic and Structural Observations: The response of the Jewish leaders is
introduced with the words: oi` de. pro.j auvto.n ei=pan. Thus the conversing partners are
introduced only through a pronoun. Since pro.j auvto.n stands before the verb, may
carry a certain accent89. This speech also has two parts with the repetition of de. at the
beginning of the second part. Each part is sub-divided by two independent sentences
which are closely linked by particles. The first part is divided by ou;te - ou;te and the
second by the particles de. and me.n ga.r. The three finite verbs of the first part are in
aorist. The verbs of the second part are in present tense. The speakers (~Hmei/j....
evdexa,meqa.... avxiou/men...gnwsto.n h`mi/n) and the one spoken to (peri. sou ...... peri.
sou.....para. sou/..... a] fronei/j) stand out strongly.
As in Paul’s speech the personal pronoun ~Hmei/j at the beginning of their
response is striking. Only after this pronoun stands the particle ou;te and the subject
comes after this particle. In both lines after ou;te the hypothetical means of
communication, a letter or a brother, once in accusative and once in nominative, is
named. Then follow the verbs. peri. sou/ occurs twice, once nearly at the beginning
and once almost at the end.
~Hmei/j ou;te gra,mmata peri. sou/ evdexa,meqa avpo. th/j VIoudai,aj
ou;te parageno,meno,j tij tw/n avdelfw/n avph,ggeilen h' evla,lhse,n ti peri. sou/ ponhro,n
The word ponhro,n at the end of the sentence does not mean that the Jews of
Rome had heard of Paul but did not hear anything unfavourable about him. Here we
find an echo of Paul’s own words in v. 17b confessing to them that he did not do
anything against (ouvde.n evnanti,on poih,saj) the nation. Hence the Jews of Rome have
not heard anything about Paul, neither in writing (gra,mmata) nor through oral report,
neither officially (avph,ggeilen) nor privately (evla,lhse,n).
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V. 22 gives us the second part of their answer. After the verb of request
(avxiou/men) stands the personal object (para. sou ) and the factual object (a] fronei/j). In
the midst of the two objects stands the simple infinitive avkou/sai. But v. 22b has a
rather complicated syntax. The subject of this o[ti sentence at the end of the speech is
anticipated. The preposition peri and the verbal expression gnwsto.n evstin are put at
the beginning, close to a] fronei/j and with a demonstrative pronoun tau,thj. This is to
indicate Paul represents this kind of teaching. What type of meaning do the double
particles me.n ga.r have? The participle me.n alone usually emphasises the sentence or
the word with which it stands, either conforming (indeed, certainly) or as concessive
(but, in fact). It wants to indicate that what is said is only a part of it and it needs to be
complemented. This meaning seems to fit our case here: The Jews already know
something of this teaching, but there still remains place for further knowledge and
clarifications, especially with reference to Paul’s own opinion about it. If they had
known all about this way then the preaching of Paul (v. 23b) would have been
superfluous. The particle ga.r has no special significance here. It is used here just like
a de.. The active subject of the verb avntile,getai ( spoken against) is not given. The
adverb overall is a reference to Jews. It was inappropriate to put the word “Jews” on
the lips of Roman Jews.
7.2.2.3.2 Analysis: Introducing a speech with the expression oi` de. pro.j auvto.n ei=pon
/ei=pan (o` de. pro.j auvto.n ei=pen ) is a favourite of Luke. Such examples occur in 12:15
and in Luke 10:26 (for other wordings cf. Lk 3:13; 4:43; 5:33; 10:26; 13:23; 20:25;
23:22). In this verse ei=pan is Hellenistic for ei=pon. They maintain that they have
neither received letters from Judea which informed them about Paul nor did any
visitor come who spoke to them anything bad about Paul either officially or in
private90. The verbs avpagge,llw and lale,w have different nuances91. avpagge,llw refers
to the official notification and lale,w refers to private information. The word ponhro,n
means evil and it appears in the context of the beatitudes in Mt 5:11 and in Lk 6:45c,
the sermon on the plain.
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In the second part (28:22) the Jews of Rome react to the last part of Paul’s
statement (28:20). “Their willingness to hear his opinion is a reaction to, and a
consequence of, Paul’s wish to see them, and his wish to tell them about Israel’s
hope”92. Although they do not have doubts about Paul they do have one reservation.
He is much associated with a much talked about sect, which is seen negatively. The
use of the word ai[resij is not per se negative93 . In Acts this word is used for a
movement (5:17; 15:5; 24:5, 14; 26:5). Luke narrates that the Jews show interest in
the views of Paul. They feel it is worth to give Paul an ear. The verb avxio,w in the
phrase avxiou/men/ ... avkou/sai means “worth” or “worthy” (cf. Lk7:7) and the expression
here has the meaning of “pleading”. They know that he belongs to a sect (cf. 25:5, 14)
which is controversial. The verb avntile,getai widens and confirms what Paul himself
had been saying in 19a. Dupont indicates that both Paul’s wish to see them in 28:20a
and their willingness to listen in 28:22a are further explained in a clause, introduced
by a ga.r. He suggests that in these sub clauses the same issue is at stake94. Paul calls it
“the hope” of Israel” and the Jewish leaders of Rome call it “the sect which is much
spoken against”.

The answer of the Jews may not be historically true. „Angesichts der
weltweiten Feindschaft der Juden gegen Paulus, die in nahezu allen Synagogen
aufbrach und in Jerusalem/ Caesarea seinen Prozeß so belastete, ist es kaum denkbar,
daß in Rom Paulus ein unbeschriebenes Blatt geblieben war“95 . The leaders of
Jerusalem knew of his appeal to the Emperor and the relationship between the Jews of
Rome and those of Jerusalem was very close. Barrett states: “if the Jewish authorities
had in fact determined to destroy Paul, even if they thought it unlikely that local
Jewish opinion could affect the proceedings in the Emperor’s court, one would expect
them to solicit any help that might possibly be available and put the Roman Jewish
communities on their guard against a disruptive and perverting presence”96. Luke
means to bring the hearer nearer to the conclusion that only the new scheme of the
Jews in Rome and the weakness of the officers of the Emperor played together, if Paul
was not able to win his trial. Even this claim is doubtful in the face of the previous
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conflict between the Jews and Christians in Rome. It is constructed by Luke in order
to felicitate the next scene. As Barrett says, “the effect is to represent Paul not only a
pioneer missionary but as the spokesman of Christianity to the Jews”97.

7.2.3 The Second Meeting: (vv. 23-28)
7.2.3.1 The Unity of the Text: The subject is not named. V. 23a seems to pick up the
subject of the preceding speech: the leaders of the Jews. They make an appointment
with Paul for a new meeting. Logically this appointment should have taken place
before the dismissal of the first gathering. It is only at the end of the main clause v.
23a that the subject (plei,onej - in great numbers) is determined. The transition from
the first to the second gathering takes place rather smoothly, with the help of the aorist
participle taxa,menoi. The particle de. signals that something new is going to be
reported: a new coming, with a statement of place and the subject determined with
apposition. The narrative is silent with regard to how much time has passed between
the two meetings.

Syntactically v. 23b is connected to v. 23a with the use of the relative pronoun
oi-j . But v. 24, which is introduced with a kai., refers to the same subject of the main
clause v. 23a, however now split in oi` me.n - oi` de, . The verbs of v. 24 are in imperfect
and so indicate being simultaneous with the act of proclamation of v. 23a. A new
element seems to appear only in v. 25a, which serves to introduce the main verb
avpelu,onto. However this new happening is not fully independent from the preceding:
avpelu,onto is an echo of h=lqon in v. 23a: “they came” – “they went”. But the main
verb in v. 23a is in aorist and that of v. 25a is in imperfect. Therefore we find in vv.
23-28 a unity in two similarly constructed parts, in which Jewish visitors are always
the subject of the opening main clause and Paul is the subject of the relative clause
which is dependent on the main verb:
v. 23-24 Taxa,menoi de. ......

h=lqon......

v. 25-28 avsu,mfwnoi de. o;ntej ......
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avpelu,onto

oi-j evxeti,qeto......

eivpo,ntoj tou/ Pau,lou.

7.2.3.2 The Preaching of Paul (v. 23):
7.2.3.2.1 Structure and Language: v. 23 is made of two sentences, each having its
own subject. These two sentences are tied together by a relative pronoun. Two
corresponding time-indications frame the verse: “a day” and “from morning till
evening”. The clause avpo. prwi> e[wj e`spe,raj, an antiquated usage without the article,
lets the sentence come to a harmonious end. Inspite of the combination of different
narrative elements v. 23 forms one unified sentence.

V. 23a opens the event of the day that is to be reported: the speech of Paul. So
it fulfils the same function as that of v. 17a. Of course one can see a few differences.
In the first case it was Paul who occasioned the meeting whereas in the second case it
was the Jews of Rome. In the first case those who had gathered together are the
leaders of the Jews but in the second case it is the “great number”. Inspite of the
different terminology, ordering and sentence structure we find the similar narrative
elements98:
v. 17a

v. 23a

VEge,neto de.
1.meta. h`me,raj trei/j

2.Taxa,menoi de. auvtw/|

2.sugkale,sasqai auvto.n

1. h`me,ran

3.tou.j o;ntaj tw/n VIoudai,wn prw,touj\ 4. h=lqon
4.sunelqo,ntwn de. auvtw/n

5. pro.j auvto.n eivj th.n xeni,an

5. (kaqV e`auto.n cf.16b)

3. plei,onej

6.e;legen pro.j auvtou,j

6. oi-j evxeti,qeto

Paul is not mentioned by name but mentioned twice by pronouns. It is not
certain whether th.n basilei,an tou/ qeou is related to the main verb evxeti,qeto or to the
participle diamarturo,menoj which is dependent on the main verb. From the
grammatical point of view both are possible. So we find here a syntactical ambiguity
as in v. 20a. However from the rhythmical point of view the following seems to be the
case: with a te -solitarium, the second participle pei,qwn is closely connected to the
first participle diamarturo,menoj. But this second participle has its own object. The
98
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object named by the first participle should also be drawn to the second participle. As
it is shown beneath the first two have a regular parallelism99. The two participle are
followed by an object-statement. After that we have binarism: “from the Law of
Moses and the prophets” followed by the polar phrase: “from morning till evening”:
oi-j evxeti,qeto
1. diamarturo,menoj
2. pei,qwn te auvtou.j

th.n basilei,an
peri.

tou/ qeou
tou/ VIhsou/

3. avpo, te tou/ no,mou Mwu?se,wj kai. tw/n profhtw/n
4. avpo. prwi> e[wj e`spe,rajÅ

7.2.3.2.2 Form: From the narrative point of view v. 23b is neither direct nor indirect
speech. But it is a preaching summary100. These preaching summaries are a distinct
type of summary statements. They are marked by terms such as preaching, teaching,
bearing witness, persuading. This terminology conveys a common message: “In the
divinely willed events of Christ’s life, suffering, death and resurrection-exaltation,
God’s Kingdom has dawned for the salvation of Jew and Gentile, and this message is
to be taught and proclaimed to all nations”101. These preaching summaries presuppose
the contents of the Jesus-kerygma speeches in Acts (2:14-36; 3:11-26; 4:8-12; 10:3443; 13:16-41). The preaching summaries in the Gospel of Luke generally presuppose
the contents of the opening sermon of Jesus in the synagogue of Nazareth (Lk 4:1630). These speeches in Acts tell us what exactly Luke means by preaching Jesus,
proving from Scripture that Jesus is the Christ, and proclaiming the Gospel. Similarly
it is from the sermon of Paul in the synagogue of Pisidian Antioch (13:16-41) that
Luke’s readers understand the summary statements of the preaching of Paul in the
synagogue.

Preaching summaries give the narrative of Luke-Acts continuity and a general
line of development102. There is a progression of proclamation and a continuity of
witness beginning with Jesus (Lk 4:43-44; 8:1; 9:11; 20:1), continued by his disciples
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(Lk 9:6; 10:8-11), carried on by the early church (Acts 5:42; 8:12) and brought to a
culmination by Paul (9:27-29; 15:35; 17:2-3; 18:5; 19:8; 28:23, 30-31). The message
of God’s Reign in the deeds of Jesus is taught and proclaimed in Galilee and Judea
(Lk 4:31, 44), Jerusalem (Lk 19:47.20:1; Acts 5:42; 9:26, 29), Samaria (Acts 8:4-5,
25), the coastal regions (8:40), Antioch (15:35), Asia Minor (13:49; 14:1; 19:8, 10),
Greece (17:2-3; 18:5, 11) and Rome (28:23, 31-33). “While all preaching summaries
make some contributions to the movement of the narrative103 , not all preaching
summaries function as introductions or conclusions, dividing or connecting scenes,
and summarising the contents of adjacent narratives”104. Such is the difference
between preaching summaries of Acts 28:30-31 and v. 23. Both passages contain the
witnessing terminology of the preaching summaries and contribute to the
development of the narrative, yet only vv. 30-31 concludes the scene with a general
summary of Paul’s activity in Rome105.
7.2.3.2.3 Preaching and Witnessing in v. 23: These terms- pei,qw, diamartu,romai,
khru,ssw, dida,skw - are found in vv. 23 and 31. The objects of witness are th.n
basilei,an tou/ qeou/, and peri. tou/ VIhsou/, and the witnessing procedure is appealing to
“the Law of Moses and the prophets
7.2.3.2.3.1 evkti,qhmi: From the invitation in 28:22, it is clear that Paul’s task is to
explain or expound: evxeti,qeto. This verb means “to convey information by careful
elaboration”106. The imperfect is inceptive, for the argument will continue from
morning till evening107. According to J.W. Bowker, next to parati,qhmi, evkti,qhmi is
part of the exegetical vocabulary of the NT108. The verb evkti,qhmi also appears in 11:4
and 18:26. In 11:4 the circumcision party at Jerusalem accuses him for eating with the
Gentiles. The narrator introduces the reply of Peter with the phrase: “But Peter began
and explained (evxeti,qeto) to them in order”.
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7.2.3.2.3.2 Testifying to the Kingdom of God: The verb diamartu,romai was used
“generally to state something in such a way that the auditor is to be impressed with its
seriousness”109. In the context of an oath it meant “to make a solemn declaration
about the truth of something”, “to testify”, “to bear witness”110. In the whole of the
NT this verb appears only in Luke-Acts (once in the Gospel and 9 times in Acts).
This participle is used here to indicate proclamation111. This verb is found in 10:42;
18:5; 20:21; 23:11 and the noun martu,rion is found in 4:33. This verb is used by Luke
to testify of Jesus Christ (10:42; 18:5; 20:21; 23:11), the Word of the Lord (8:25), the
Gospel of the grace of God (20:24), and the Kingdom of God (28:23).

The Phrases “Kingdom of God” and “concerning Jesus” are here joined
together as the theme of conversation. To the Jews of Rome Paul is testifying the
Kingdom of God. On two occasions Paul is quoted as speaking of the Kingdom of
God (Acts 14:22; 20:25), and on two occasions speaking of the Kingdom is said to
constitute the content of Paul’s preaching (19:8; 28:31). These occasions are virtually
all associated with Jewish audiences or believers112 . In many of his speeches Paul
refers to the prophets and speaks of Jesus. But he is not recorded as devoting time to
speaking of the Kingdom of God. According to Porter, “perhaps Paul would have
moved on to proclaiming the Kingdom in those speeches where he was
interrupted”113 .

As in 28:31 here too the specific content of “Kingdom of God” is not quite
clear. One needs to compare the use of this term here with its use in rest of Luke-Acts.
The expression o` basilei,a tou/ qeou/ is frequently used in the context of summarising
descriptions of the preaching of Jesus and his disciples (cf. Lk 4:43; 8:1; 9:2,11,60;
10:9; 16:16; Acts 8:12; 20:25; 28:31). The Kingdom of God as object seems
interchangeable with other objects. For example in ch. 8 we notice various preaching
verbs with several objects: “the Word” (8:4); “the Christ” (8:5); “about the Kingdom
of God and the name of Jesus Christ” (8:12); “the word of the Lord” (8:25) and Jesus
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(8:35) 114. According to Koet “the Kingdom of God” does not have a specific content,
rather it is a general summary of the message which is brought”115. Its use in Acts has
its basis in the Gospel of Luke116 . Here in Acts 28:23, 31, too, “the Kingdom of God”
is elaborated upon by referring to Jesus and thus to the Gospel.
7.2.3.2.3.3 Persuasion about Jesus: The verb pei,qw basically means “to cause to come
to a particular point of view or course of action”117. From this follow the nuances like
“to convince”, “to persuade”, “to appeal” and “to win over”. There is no Hebrew
equivalent to this verb118. According to Johnson “the participle pei,qwn is here
translated as conative: he was trying to persuade, not necessarily successfully”119.
This verb is used many times in the preaching summaries. Paul persuades (attempts to
persuade) others: concerning the Kingdom of God (19:8), concerning Jesus (28:23), to
remain in the grace of God (13:43), or to become Christians (26:28, cf. 18:4). In the
following three verses in Acts the verb pei,qw seems to have the sense “to seek to win
men”120:
18:4 and he argued in the synagogue every Sabbath, and persuaded Jews and Greeks;
19:8 and he entered the synagogue and for three months spoke boldly, arguing and
pleading about the Kingdom of God;
28:23 when they had appointed a day for him, they came to him at his lodging in great
numbers. And he expounded the matter to them from morning till evening, testifying to
the Kingdom of God and trying to convince them about Jesus both from the Law of
Moses and from the prophets.

7.2.3.2.3.4 From the Law and the Prophets: Paul tries to convince his listeners
“concerning Jesus” by appealing to their intellect with arguments from the Scriptures,
“both from the Law of Moses and from the Prophets”. This expression with the same
verb is also found in 13:43; 18:4 and 19:8. Commenting on these verses, O’Toole says
“The whole of the Old Testament becomes fair territory for the discovery of proofs
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which show who Jesus really was”121. Paul uses the appropriate arguments for a
Jewish public. His explanations deal with the Scriptures: the Law and the Prophets
(cf. 17:2.11; 18:28). Luke appeals to Moses and the prophets with regard to Jesus
Christ (28:23; 26:22, 23; Lk 24:27, 44-46) in support of Christianity (Acts 24:14; cf.
Lk 16:29-31 repentance), and as confirmation of world missions (26:22-23; Lk 24:4449). He refers to the prophets being fulfilled, in regard to the passion, death, and the
resurrection of Jesus (3:18; 10:43; 13:27; 26:22-23; Lk 18:31-33; 24:26-27, 44-49),
and concerning the Gentile mission (13:47; 26:22-23; 28:25-28; Lk 2:32). He also
refers to the fulfilment of “Scripture concerning Jesus Christ (8:35; 17:2, 3; 18:28; Lk
22:37; 24:27, 44-49).
The duration of the conversation is expressed by the phrase from morning until
evening. The illusion of a long speech is created with few words. On the other hand the
peak of the happenings of the day is reserved for the direct speech in vv. 25b-28.
Because the reader is not stopped, the climate of expectation for the peak is increased.
7.2.3.3 The Reaction to Paul’s Preaching (vv. 24-25a):
7.2.3.3.1 Structure and Language: A kai. at the beginning of the sentence connects the
reaction-narrative v. 24 closely to the previous sentence and gives the new sentence a
simple consecutive meaning. Moreover, the first verb evpei,qonto, which is in passive
or middle form, is tied directly to the last verb pei,qwn of v. 23b. Paul “tried to
convince them....and some were convinced”122. The subject of this new sentence,
which is materially identified with plei,onej, is here a split subject: oi` me.n - oi` de.
However, immediately in the main verb of v.25a, the subject is once again regarded as
one. In the first part of the verse the insertion of an instrumental object, toi/j
legome,noij, breaks this part of the verse into a strict antithetic parallelism:
oi` me.n

evpei,qonto

toi/j legome,noij
oi` de

hvpi,stoun\

This present participle legome,noij indicates that the accent lies on the content of
Paul’s speech and not on his person. Conviction or refusal is caused on account of
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what is said and not on account of who said it123 . Accordingly the concern here is the
message – in simple contrast to v. 22a where they wanted to hear what Paul thought
with regard to the Christian “sect”. Here we find neither a sympathy to Paul’s destiny
nor an enmity against him. On one hand we find here a gradual winning over and on
the other an incomplete reaction.

V. 25 consists of three elements: a description of the behaviour of the hearers,
an introduction to a speech and the speech itself. V. 25a contains two verbal
expressions: an adverbial participle with nominal predicative (predicative noun) at the
beginning and a main verb at the end. The note on their going away does not narrate a
surprising new event. When it is the question of a gathering, one expects the narration
of the dismissal of the gathering as well, especially if some thing noteworthy
happens124. This seems to be the case here: avpelu,onto in imperfect narrates here a
durable happening, in which the last words of Paul are spoken. In this sense Fr. Blass
is correct when he says it could almost mean: avpoluome,non eivpen. Rackham translates
it as: “They wilfully dismissed themselves, refusing to see the salvation of God...”125.

7.2.3.3.2 Disagreement Among the Jewish Hearers: Johnson rightly states: “It is not
clear whether the division among the Jewish leaders is one of faith versus unbelief or,
as is perhaps more likely, an internal conflict generated by Paul’s claims, such as was
created by his proclamation of the resurrection in 23:6-9” 126. In Acts the narrator often
mentions the effect of the speeches on the hearers. Not infrequently do the speeches
cause division among the Jewish Public (13:45-51; 14:4; 17:12-14; 19:9) as well as
the Gentiles (17:32-34). In 14:4; 17:32 and here in 28:24 this division is indicated by
oi` me.n - oi` de. Paul’s explanation is thus not without some success: a part of the
public is convinced. They are persuaded by what Paul says and by the Scriptural
arguments he uses. According to Koet “the question as to whether this positive
attitude is to be understood as the conversion of all Jews or of individual Jews is
beside the point. What is important is that a group of Jews react precisely as Paul
wishes”127. The negative reaction of the hearers is expressed by the verb avpiste,w
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which is a hapaxlegomenon in Acts ( cf. Lk 24:11,41). Hauser makes a distinction
here between „eine bloß theoretische Zuneigung“ and “Glaube im vollen Sinn“.
Accordingly he describes the positive reaction of the Jews as “verschwommen und
mehrdeutig”128.

In many cases the occasion for the speech occurs in a setting where there is
division or opposition. Hence the division among the Roman Jews provide an
occasion for Paul’s apologetic speech on the Gentile mission (28:25b-28). As in
Pisidian Antioch, this situation provides an occasion for Paul to address the unbelief
of the Jews and make his defence for the Gentile mission (13:46-47; 28:25b-28). In
Rome it was the division of belief/unbelief among the Jews that prompted Paul’s
harsh words upon them (vv.26-27). The disagreement and departure of the Jews (25a)
only confirmed Paul’s statements. Despite the accounts of large numbers of Jewish
believers in Jerusalem (2:41, 47; 4:4; 6:7; 15:5; 21:20) Paul generally encountered
division and opposition in his work among the Jews of the Diaspora (13:45, 50; 14:2,
4, 19; 17:5, 13; 18:5-6, 12; 19:8-9).

7.2.3.3.3 When Did the Jews Depart?: It is difficult to decide whether “disagreeing” is
the reason (in this case the participle represents a causal clause) or concomitant (the
participle then represents a model clause: while/ in doing so) or only temporary
coincidence (representing a temporal clause: “while they”, “as they”) of “departing”.
In itself avpelu,onto does not express «separating» of hostile parties on account of a
conflict but probably only a simple “going away”. Hauser states: “In consideration on
the following Genitive absolute in v. 25b, which actually expresses the main
happening, we can freely translate: As they disagreeably broke up among themselves,
Paul spoke still a final word129.
But the use of tense does not allow such a translation. The aorist participle in
the phrase eivpo,ntoj tou/ Pau,lou r`h/ma e]n functions as a circumstantial participle of
time and probably indicates action which precedes the activity of the main verb
avpelu,onto (“they began leaving”): “and since they were in disagreement (over Paul’s
“one statement”) they began leaving, after Paul made this one statement...”. It does
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not appear that Jews departed before or during Paul’s speech since Luke never has
Paul addressing no audience. In almost all cases there is a conclusion to Luke’s
speeches with a response from a given audience (2:37; 4:13; 7:54; 10:44; 13:42, 48;
17:32; 19:28, 41; 20:36; 21:26; 26:30-32; 28:21)130 .
The following parallels to Acts 28:25 indicate that the action of the participle
precedes the action of the main verb:
Acts 5:10: And after they carried her out (evxene,gkantej aorist participle) they
buried her (e;qayan aorist). The action of carrying Sapphira out needs to precede the
action of burying her.
Acts 13:51: And after they shook off (evktinaxa,menoi aorist participle) the dust
from their feet against them (in Pisidian Antioch) they came (h=lqon aorist) to
Iconium. It is not possible that Paul and Barnabas carry out these two actions
simultaneously. Shaking off the dust at Pisidian Antioch must precede the act of
coming to Iconium.
Acts 16:24: After he received (labw.n aorist participle) this order, he put
(e;balen aorist) them into the inner prison. Naturally the order should come first and
then comes the action of putting them into the inner prison.

Hence on the basis of syntax and parallel constructions in Acts we could argue
that v. 25 says: “they began leaving (avpelu,onto), after (Paul) said (eivpo,ntoj)...”. This
would give v. 25a the typical function of a conclusion to a Lucan speech, however
displaced in the text: “and since they were in disagreement with one another, they
left”. So v. 25a follows the comment Paul made at 28 (reference to the salvation of
Gentiles). This is in keeping with the strong reaction of the Jews of Jerusalem to
Paul’s statements on the Gentile mission (22:21, 22) and even stronger reaction of the
Jews at Nazareth to Jesus’ announcement of God’s favour upon certain Gentiles (Lk
4:25-29). Puskas believes that “Luke has probably displaced v. 25a for a dramatic
effect, to let Paul have the last word on the matter”131. This speech of Paul apparently
has no conclusion.

7.2.3.4 The Final Declaration by Paul: The negative reaction from the part of the
Roman Jews impels Paul to recite a citation from the Prophet Isaiah. Paul believes
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that what Isaiah had prophesied with regard to the stubbornness of Jews is now being
fulfilled in the negative response of the Roman Jews. The quotation which Luke puts
in the mouth of Paul is Isaiah 6:9-10. It is taken from the LXX version. Let us first
look at the original Hebrew text of Isaiah 6:9-10, its translation in the LXX tradition
and its use and interpretation by the early church for the unbelief of the Jews.

7.2.3.4.1 Isaiah 6: the Hebrew Text: Ch. 6 of Isaiah deals with the call of the
prophet132. At a vision in the temple the prophet receives his call (6:9-10) and with it
he is told that his message will be without success. Isaiah is given a tough task: he has
“to make fat the heart” and to prepare the people for judgement of Yahweh (6:10).
The hardship of the people of Israel will last until their land is desolate and wasted
(6:11b-12). The people are like a stock of terebinth or oak. This could be a symbol of
indestructible vitality133. The reader is confronted with the question: what is the
purpose of Isaiah’s call? The prophet has already been warned that his message will
be fruitless. In fact he is told to make the heart of the people fat and so prepare them
for the judgement of Yahweh. Their opportunity to repent is past. However, elsewhere
in the text we get the impression that repentance is still possible134.

7.2.3.4.2. Textual Differences Between the Hebrew Text and LXX: 1) In the LXX
translation of Is 6:9, two future indicatives are used (avkou,sete, “you shall hear”;
ble,yete, “you shall see”), rather than imperatives. In 6:10, the two forms of the
Hiphil/imp/masc/sing dBek.h (make heavy) and [v;h' (look away from/shut), are
translated by the LXX as aorist indicatives: bare,wj h;kousan (“have heard with
difficulty”) and evka,mmusan (their eyes “have closed”). ii) In 6:9, the two forms of the
qal/fut/2nd per/masc/sing dWnybiT'-la;a; (you shall not understand) and W[d'Te-la (“you shall
not perceive”), are translated in the LXX as aorist subjunctives, ouv mh. sunh/te (“you
shall never understand”) and ouv mh. i;dhte (“you shall never perceive”). iii) In 6:10, the
Hiphil/imp/masc/ind/pass/ !mev.h (“make fate”) is translated in the LXX as an
aor/ind/pass evpacu,nqh (“it has grown dull”).iv) A ga.r is inserted between evpacu,nqh
and h` kardi,a in the LXX. v) The “heart of the people”, being the object in the MT, is
changed to a subject in the syntax of the LXX translation. vi). In the LXX translation
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the negative intention of the people is expressed with the mh,pote-conjunction in
combination with the aorist. vii) The LXX translates the last part of 6:10 as “and I
shall heal them” (kai. iva,somai auvtou,j) rather than “and be healed”. This would
underline the new glimpses of hope introduced in the LXX135 .

What are the consequences of these changes? i) The LXX stresses that it is the
fault of the people themselves that they are not able to hear and see. ii) It tones down
the severe picture of God which is found in the Hebrew text. iii) Because the people
themselves have hardened their hearts that the unfortunate result of their blindness
follows136. Therefore in the LXX there still remains the possibility for the people to
repent. “Although the Lord is willing, He is not able to heal the people because they
do not want to repent”137.
7.2.3.4.3 The Textual Differences Between LXX and Acts 28:26-27138:
Acts
Poreu,qhti pro.j to.n

LXX
poreu,qhti

lao.n tou/ton
kai. eivpo,n(

kai. eivpo.n

tw/| Law/| tou,tw
VAkoh/|

avkoh/|

avkou,sete kai.

avkou,sete kai

ouv mh. sunh/te

ouv mh. sunh/te

kai. ble,pontej

kai. ble,pontej

ble,yete kai.

ble,yete kai.

ouv mh. i;dhte\

ouv mh. i;dhte

evpacu,nqh

ev pacu,nqh

ga.r h` kardi,a

ga.r h` kardi,a

tou/ laou/

tou/ laou

tou,tou, kai

tou,tou, kai

toi/j wvsi.n

toi/j wvsi.n

bare,wj

auvtw/n bare,wj
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h;kousan, kai

h;kousan kai

tou.j

tou.j

ovfqalmou.j

ovfqalmou.j

auvtw/n

auvtw/n

evka,mmusan\

evka,mmusan

mh,pote i;dwsin

mh,pote i;dwsin

toi/j

toi/j

ovfqalmoi/j kai

ovfqalmoi/j kai

toi/j wvsi.n

toi/j wvsi.n

avkou,swsin kai

avkou,swsin kai

th/| kardi,a|

th/| kardi,a|

sunw/sin kai

sunw/sin kai

evpistre,ywsin

evpistre,ywsin

kai. iva,somai

kai. iva,somai

auvtou,jÅ

auvtou,j

The above table shows that the quotation in Acts 28: 26-27 agrees almost
exactly with the one found in the LXX. There are only two differences. i) There is an
omission of auvtw/n after wvsi.n in Acts 28:27. Such an omission is found also in the
parallel passage of Mt 13:15. Did Matthew and Luke make use of the same textual
tradition? ii) The LXX order kai. eivpo.n tw/| Law/| tou,tw| is changed in Acts 28:27 to
pro.j to.n lao.n tou/ton kai. eivpo,n139 . According to Steyn this change in word order
seems to be a feature often found in Luke-Acts140. Whether this was a stylistic feature
of the source which Luke has used or a stylistic feature of Luke himself is not clear.
However Steyn prefers the latter on the basis of the lack of text- critical evidence to
support the former141.

7.2.3.4.4 Textual Variation of Acts 28:26-27: In some manuscripts (a* gig) there is
evbaru,nqh instead of evpacu,nqh. On the contrary one variant of the last line kai. iva,swmai
auvtou,j (even though compared with iva,somai witnessed weakly [E 69 pm]) seems to
earn more attention, as it seems to be grammatically more correct. Otherwise all the
139
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verbs after mh,pote would have been in aorist conjunctive. This adaptation may have
been due to the modification of a primitive iva, somai. If we recognise iva,somai as
authentic, then there remains the question of the logical relationship to the four
preceding verbs (v.27b). One could see it as an independent sentence and translate:
“Inspite of it I will heal it”. But this meaning is found neither in the quotation nor in
the context of our narrative. We need to look for another grammatical understanding,
assuming that mh,pote is to be understood in the sense of a final clause and not as “if
not perhaps”. The kai. before iva,somai is a consecutive kai., which draws the future to
itself: “... and I heal it”142 .
7.2.3.4.5 Isaiah 6:9-10 in the NT Tradition: Apart from the introductory formula at the
beginning the quotation in Acts 28 bears the same form as in Mt 13:14-15. A shorter
form appears also in Mk 4:12, Lk 8:10; Jn 12:40 and Rom 11:8. In Mk 4:12 there is
only an allusion and not an explicit quotation. Moreover the allusion to Isaiah in Mk
extends only to Is 6:9 whereas Luke 8:10 and John 12:40 include also Is 6:10143.

The versions of Mt, Mk and Lk are closer to the reading of the LXX, but Jn is
closer to the MT. This quotation played a very important role in the early Christian
tradition. Luke may have borrowed this quotation either from Mark or from Pauline
material. The quotation in Acts 28 is closer both in length and in wording to the one
found in Mt 13 than the one found in Luke 8. From where then did Luke take this
quotation? Did he take it from the LXX or from somewhere else?144 According to
Gnilka the quotation in Acts 28 seems to be nearer to the Targum than to the known
MT and LXX versions145. According to Steyn, “Luke may have encountered the
quotation in the tradition, have checked it himself in the scroll, and extended it to its
current length”146. We have seen that the quotation in Acts 28 is closer to Matthew
than to Mark and Luke147. Perhaps there were two variations of the same tradition in
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circulation: one version like that found in the Gospel of Mark, which does not
resemble an explicit quotation. Luke has used this in his Gospel. The second version
resembled a long explicit quotation which Luke (Acts 28) and Matthew (13:11-5)
used148 .

Mk 4 has this quotation in the context of the parable of the sower: “And when
Jesus was alone, those who were about him with the twelve asked him concerning the
parables. And he said to them, “To you have been given the secret of the Kingdom of
God, but for those outside everything is parables” (Mk 4:10-11). At this point he adds
the passage from Is 6:9-10 but does not make an explicit indication that he is quoting
Isaiah. Luke has taken over this and also in the context of the same parable (Lk 8:910). Jesus says to the disciples that “it has been given to them to know the secrets of
the Kingdom of God; but for others they are in parables”. Luke, too, does not make it
explicit that he is quoting from Is 6. According to Johnson, “It is characteristic of
Luke that he should have only one brief allusion to it in the Gospel story which
concerned only the first rejection of the prophet (Lk 8:10), and save its full citation
until the end of Acts, when every effort has been made to “visit the people” again
through the proclamation of the risen prophet Jesus”149.

Matthew too uses the citation from Is 6 in the context of the parable of the
sower. But there are some differences in the way he uses it. In Matthew there is an
explicit reference to Isaiah, the quotation follows, and this quotation is considerably
longer than the parallel passages in Mark and Luke. In all the three Synoptic Gospels
and also in Acts 28, the Isaiah quotation is used in reference to the “Kingdom of
God”. This would indicate that in the early Christian period there was a “well
established tradition linking the Isaiah quotation with the theme of the Kingdom of
God”150.

However, in Jn 12:37-41 the Isaiah quotation is used without any reference to
the Kingdom of God. It appears in the context of the continued unbelief of the people
in spite of the many signs that Jesus worked among them. John considers the unbelief
148
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as the fulfilment of prophecy - “that the word spoken by the prophet Isaiah might be
fulfilled”. There is also a difference between the Synoptic and Pauline understanding
of this quotation (cf. Rom 11:7-8). Paul declares that Israel “failed to obtain what it
sought. The elect obtain it, but the rest were hardened, as it is written...” (Rom 11:78). Paul combines some phrases from Is 29:10; 6:9 and Dt.29:4 to form “a single but
conflated quotation”151: "God gave them a spirit of stupor, eyes that should not see
and ears that should not hear, down to this very day" (Rom 11:8).

7.2.3.4.6 Analysis of Acts 28:25b-28
7.2.3.4.6.1 The Introduction to the Quotation: Bovon observes that scholars on the
research on Acts 28:25-28 have concentrated only on the quotation itself but not on
the introduction to the quotation and the art of quoting152. He believes that as exegetes
we must pay attention not only to what is quoted but also to how it is quoted and to
the fact that it is quoted153. In Acts 28:25b-28 we have two quotations: a quotation
from Isaiah is found inside a quotation from Paul. Bovon sees quoting as a dual
action. Taking a text from its original context and placing it in a new one. One quotes
because one finds the quoted passage appropriate, impressive or even incorrect154 .

To whom does Paul direct these provocative words of Isaiah? Paul’s listeners
resemble the listeners of Isaiah with regard to their incapacity to listen and to
understand. So the quotation of Paul is directed to the Jews who do not believe
(28:24b). Naturally it is not appropriate to use these harsh words to those Jews who
are already persuaded by Paul’s Scriptural arguments. Their hearts are not hardened.
We can see a similar pattern elsewhere in Acts. Paul convinces some of the Jews
(13:43; 18:4; cf. 14:1; 17: 4, 12), but there follows some opposition (13:45; 18:6; cf.
14:2, 4-5; 17:5, 13; 19:9) and Paul rebukes those opposing Jews (13: 46-47; 18:6).
7.2.3.4.6.1.1 One Statement (r`h/ma e]n): Luke introduces the quotation from Paul with
the words “after Paul had made one statement” (eivpo,ntoj tou/ Pau,lou r`h/ma e]n). Luke
designates the prophetic word that Paul is going to quote as r`h/ma e]n. Whenever Luke
151
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uses r`h/ma it is mostly to be understood as the word of Scripture or a divinely inspired
deed, and not just a human word 155.

Why do we have this cardinal number after the substantive? As we know Luke
likes to put the unstressed cardinal number after156 . The e]n which is put after the
substantive corresponds to our indefinite article. That is to say it is no more really a
numeral. This cannot be maintained with certainty in our context. Luke does it here
probably for the purpose of emphasis. He wants his reader to understand the following
speech of Paul as a quintessence of the Rome-narrative or of the entire Acts of the
Apostles. The translation “the one word” or “this one saying” keeps the question on
the function of the narrative open. The word r`h/ma with or without the numerical,
characterises this short speech as a concise speech.
7.2.3.4.6.1.2 Kalw/j : Lucan Paul identifies himself with the Scripture by putting the
adverb Kalw/j before the quotation157. Paul quotes Isaiah because he thinks that this
was well said (Kalw/j158 ) by the prophet. The adverb “most often designates the
suitability or appropriateness of an action or state of affairs”159 . Particularly with the
verbs of speaking and hearing Kalw/j denotes correctness 160. The adverb in this
context does not just mean “already”, but it means rather “fitting” or “correct”. It
expresses agreement and in fact an emphatic agreement161 .
Wasserberg relates the use of the adverb Kalw/j to a polemic background such
as found in Mk 7:6a162. Jesus criticises the Pharisees and the scribes for their wrong
understanding of the traditions of the elders. They are concerned with the rituals of
external purity and forget the Law of inner purity: “And the Pharisees and the Scribes
asked him, “Why do your disciples not live according to the tradition of the elders,
but eat with hands defiled?” And he said to them, "Well (Kalw/j) did Isaiah prophesy
of you hypocrites, as it is written, “These people honour me with their lips, but their
155
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heart is far from me...”. There is certain amount of similarity between the use of
Isaiah here in Mark and in Acts 28:25b-27.

The chief issue in both is the relationship with the Gentiles. Mk 7-8 describes
largely the mission of Jesus in the Gentile territory. Mk 7:24-30 narrates the healing
of the Syrophoenician woman; 7:31-36 the healing of the deaf and dumb man from
the region of Tyre; 8:1-10 feeding the multitude in a Gentile territory. The
controversy with regard to the tradition of the elders in Mk 7:1-13 is like an
introduction or a curtain opening for the mission of Jesus to the Gentiles. Jesus makes
an emphatic statement in Mk 7:18-19: “And he said to them, "Then are you also
without understanding? Do you not see that whatever goes into a man from outside
cannot defile him, since it enters, not his heart but his stomach, and so passes on?
Then the narrator adds “Thus he declared all foods clean”. The understanding of this
statement, in the context of Mark 7-8, is that Jesus declares the Gentiles clean and
thus breaks the barrier between the Jews and the Gentiles. In Acts 28:25b-27 Paul
uses the quotation from Isaiah in the context of Jewish rejection and Gentile
acceptance of the Christian message. Hence in both Mark and Acts the adverb Kalw/j,
used in the introduction of the quotation, has a polemic sense.
7.2.3.4.6.1.3 The Holy Spirit (to. pneu/ma to. a[gion) is introduced as the source of the
quotation. This is not something new. Jewish and Christian traditions at the time of
Luke recognised the inspiration of Scriptural word. Luke points out not so much the
human mediator but the divine source of the truth163. In Acts, besides 28:25, only in
two other places the Holy Spirit is referred as the origin of the Scriptures: at 1:16 (the
first Scriptural quotation in Acts) and 4:25 (the only Scriptural quotation in the mouth
of the whole community)164. It is striking that the first and the last Scriptural word in
Acts not only explicitly referred as spoken by the Holy Spirit, but they both contain
negative statements. In Acts 1:16 Peter declares that the destiny of Judas, the traitor,
as the fulfilment of Scripture: Brethren, the Scripture had to be fulfilled, which the
Holy Spirit spoke beforehand by the mouth of David, concerning Judas who was
guide to those who arrested Jesus. The word of the Scripture that here referred to is
Ps 68:26 and Ps 108:8. Hence Peter provides here the biblical background for the
163
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deed of Judas. On formal grounds the prophetic word in Acts 28:26ff., unlike Acts
1:16, cannot be understood as now directly fulfilled word165 . It is rather to be
understood analogically. Rusam finds here a reference and a flash back to the
reproach of Stephen, who blamed the Jews because they have always resisted the
Holy Spirit” (7:51)166.
7.2.3.4.6.1.4 To Your Fathers (pro.j tou.j pate,raj u`mw/n): Luke uses the term oi`
pate,rej to indicate the ancestors of the Jewish people (cf. Acts 7:11, 12, 15; 15:10).
The expression “our fathers” is usually used to indicate the fathers as receivers of
God’s promise (Lk 1:5, 72; Acts 7:38, 44, 45; 13:17; 26:6), whereas the phrase “your
fathers” usually means those obdurate in the past (Lk 11:47, 48; Acts 7:51, 52)167. So
we find two trends in the history of Israel. The positive one is modelled upon the
promise to the fathers and the negative one is modelled upon their hardness of heart.
Is 6:9-10 gives us the negative trend. The very fact that Paul has quoted from the
prophet Isaiah does show that he and his fellow Jews have a common background168.
But by the use of the expression “your fathers” Paul immediately keeps a certain
distance from his fellow Jews169. The listeners of Paul prove themselves as the
spiritual heirs of their fathers just as Stephen says in 7:51: As your fathers did, so do
you170. The quotation has been directed to the fathers, while the message is especially
for Paul’s audience. This is introduced by the emphatic phrase “Be known to you”
(28:28)171.
7.2.3.4.6.2 The Structure of Acts 28: 26-27: After the introductory verse Poreu,qhti...
we find symmetrically arranged double lines which we designate as A. In each line
the first verb is strengthened by verbal substantive or participle; and the second line is
furnished with an identical emphatic denial. B (v. 27) stands out by a beautiful
parallel structure: before and after mh,pote the physical organs eyes – ears - heart as
165
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well as the corresponding verbs see – hear - understand (and their opposite) are
mentioned. That is why C - the “turning to” (of Israel) and “healing” (through God) at
the end of v. 27- cannot be included in this parallel structure. We can illustrate it with
the help of the following table.
A The Fact: Israel’s inability to accept the message:
VAkoh/|

avkou,sete

kai. ouv mh. sunh/te

kai. ble,pontej

ble,yete

kai. ouv mh. i;dhte\

B The reason: their hardness of heart:
evpacu,nqh ga.r h` kardi,a tou/ laou/ tou,tou

Heart

kai. toi/j wvsi.n bare,wj h;kousan

Ears
Eyes

kai. tou.j ovfqalmou.j auvtw/n evka,mmusan\
mh,pote

Eyes
Ears
Heart

i;dwsin toi/j ovfqalmoi/j
kai. toi/j wvsi.n avkou,swsin

kai. th/| kardi,a| sunw/sin

C The practical consequence:
kai. evpistre,ywsin( kai. iva,somai auvtou,jÅ
The verb avkou,ein occurs here three times and is more or less evenly
distributed. It is the only verb of the quotation which is picked up again in v.28 – in
the application to the Gentiles. In fact it is put in an emphatic place at the end of
conclusion of the address. The Jews of Rome had already used this verb in v. 22a.
They wanted to hear what Paul’s views were with regard to the Christian “sect”. So
avkou,ein is a key word in this quotation and has a very special significance.

We can observe a special verbal relationship between this part of Paul’s
address and his first speech to the Jews of Rome (28:17-20). The first speech
mentions “people”: ouvde.n evnanti,on poih,saj tw/| Law. In the second the expression o`
lao.s ou,t/ os is found twice. In the first speech there is a reference to toi/j patrw,o| ij
and in the second speech to pate,rej. At the end the first speech we find the expression
evlpi,j tou/ VIsrah.l, and in the second speech too there is at the end - although with
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negative signs and without words resemblance - the eschatological healing of Israel:
kai. iva,somai auvtou,jÅ The word “Israel” comes only in these two parts of the Romenarrative and in fact each time in Paul’s address; the Jews of Rome do not mention
this word.
7.2.3.4.6.3 Interpretation
7.2.3.4.6.3.1 The Fact- Israel’s Inability to Accept the Message: v. 26b consists of two
independent sentences that have a similar grammatical structure. Each sentence is
introduced by a concessive parataxis (indeed...but). The first sentence begins with
VAkoh/| avkou,sete. The verbal substantive strengthens the verb. This usage comes from
the Hebrew infinitive absolute. The verb avkou,sete as well as the following verb
ble,yete have no objects. However the expression kai. iva,somai auvtou,j at the end does
indicate that these verbs are concerned with the message of salvation. A negation
follows immediately: kai. ouv mh. sunh/te. Hearing is placed as a counterpart to
understanding; the external acoustic perception to internal processing. The natural
function should have led them to understanding. But the normal process is here
blocked.
The next sentence kai. ble,pontej ble,yete kai. ouv mh. i;dhte expresses the same,
but this time with “seeing”. It forms a binary with “hearing”. The main verb ble,yete
is here strengthened by a participle form. The second part is formulated by the verb
i;dhte which does bring in a difficulty172 . It seems to be a play with two lexical
meanings of the same word. In other places the same word is used in a similar
construction i[na ble,pontej mh. ble,pwsin (Lk 8:10: cf. Mt 13:13; Mk 8:18; Jer 5:21;
Ez 12:21). Vulgate translates this part of the verse as videntes videbitis et non
parcipietis.
Can we take these two verbs - seeing and hearing - as imperatives or as future?
We need to consider the Lucan context. With the “Today” of the time of Jesus and of
the church, “this salvation of God” (28:28; cf. Lk 2:30; 3:6) has come first of all to
Israel and also to all people. Israel has seen this “Time of salvation” and has heard the
message of the fulfilment of salvation. But they have not understood it and they
would not like to understand. The fulfilment occurred “in your ears” (Lk 4:21) but
172
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they have not recognised the salvation that was offered to them. It remained hidden
from their eyes. This is because they have been hard-hearted from the time of their
fathers (7:51).
Consideration of such a context would make us prefer a “future” translation173 :
You shall indeed hear but never understand, and you shall indeed see but never
perceive. This part of the citation from Isaiah is then an actual prophecy of an event
which is now fulfilled in the rejection of the Christian proclamation. In “You” are the
sons of those to whom the prophet had spoken are addressed. If we were to translate
the sentences as imperatives then it would have applied only to the “fathers”. And
then the citation of the text from Paul would only be an analogous testimony.
Moreover taking the verbs as imperatives makes little sense because it is stated
immediately after (for the time of the prophet) that the eyes and ears are closed. A
translation into future would avoid such an absurdity because the prophetic future is
distinguished from empirical past and present 174.

7.2.3.4.6.3.2 The Reason- Their Hardness of Heart (28:27a): The prophet goes to give
a reason why the people, in the messianic future, although here and see, do not accept
the salvation. In the first two lines of this sentence the organs of perception are named
and then the natural function of these organs is denied. The verbs are in aorist. In so
far as the prophet speaks of the ways of behaviour which is constantly verified in the
past and in the present, one could understand these LXX aorists as present perfect.
Who is made responsible for the closing of the organs of perception? According to the
3 line (and their eyes they have closed) these are Israelites themselves. According to
the first line (For this people's heart has grown dull) too, the genitive subject of the
passive construction should in fact be the active subject: i.e. the people175.
The second line has some difficulty. Kai. toi/j wvsi.n bare,wj h;kousan is found
only in Jer. 6:10 in LXX. In the NT it occurs only in our present context (Mt 13:15;
Acts 28:27). In classical Greek we find these occurrences in Xen.An.2,1,9, and has
the nuance of “hearing unwillingly”176. If we translate it as “they have been deaf”,
173
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then it minimises the human responsibility. However the second part of the verse
makes it very clear that the fault lies on the people. Already the mh,pote with its
nuance of subjective fear “lest they should” points out to Israel’s wish to be hardhearted. We need to pay special attention to v.27b which speaks of “hearing” once
again: toi/j wvsi.n bare,wj h;kousan.....mh,pote.....i;dwsin toi/j ovfqalmoi/j kai. toi/j wvsi.n
avkou,swsin. Only when we translate the second half as “they have closed their ears”
and bring out the responsibility of the people for their incapacity to hear, then only we
can continue logically the second part: “lest they...hear with their ears”. Symmachus
translates this verse in this way: o lao.s ou-toj kai. ta.

w=ta evb,arune kai. tou.j

ovfqalmou.j auvtou evm, use. The expression ta. w=ta baru,nein “in order not to hear” does
appear elsewhere in the LXX (cf. Is 33:15b; 59:1; Zech 7:11). A material gesture of
“not willing to hear” is said of Jews in Acts 7:57. The verb kammu,w means literally to
close the eyes, but can be used figuratively for a deliberate metal blindness177 . This
image is used also in Isaiah 29:10 and 33:15.

Inspite of the diverse grammatical constructions v.27a asserts three times the
self-willed closing of the organs of perception, as a repeated deed and a lasting
situation178. Israel keeps heart, eyes and ears closed. The three organs which are put
out of work cover all the senses, as they are generally specified in the Bible. “Seeing
and hearing”, as well as “eyes and ears” (Mt8:18; Rom 11:8; 1Cor 2:9; 1Pet 3:12) are
the binary expressions for sensual perception. In contrary to that touch, taste and
feeling are only sporadic as senses, in relation to revelation.
In the NT kardi,a is not regarded, as in the Greek understanding, as an organ
in the physiological sense and the location of mental and spiritual feeling. Rather it
refers to “the inner person, the seat of understanding, knowledge and will, and takes
on as well the meaning of conscience”179. In his preaching of the Kingdom of God
Jesus addresses the heart of mankind: the word of God is sown in the heart (Lk 8:12,
15). The decision for or against faith occurs in the heart (Lk 24:25). In the heart
originates believing or hard-heartedness. Here rules Satan (5:3) or God (26:18). The
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revelation brings to light the dialogismoi, (Lk 2:35; cf. 3:15; 5:22; 9:47; 24:38) of
heart. Faith and deeds are assigned to it (Lk 8:12; 24:25; Acts 2:37; 11:23; 15:9).

Just like the “heart”, the “eyes“ (Lk 19:42; 24:16,31; Acts 26:18) and the
“ears” (Acts 7:51; 16:14) too could be regarded as the organs of understanding,
believing as well as unbelieving. This type of synonymy is also found in our present
text (27a and b). Each line, whether it concerns heart, ears of eyes, refers to the whole
understanding process. The “hearing” and “seeing” are differentiated in v.27 from
v.26b. There it was the distinction between sense-perception (which does take place)
and the interior understanding (which does not take place); but here the eyes, ears and
heart (with verbs) refer to the whole understanding process.

In three parallel sentences God (as well as the prophet) asserts the total closing
of Israel with regard to the message of salvation, in the present as well as in the past.
The accent lies on the hardness of the heart, i.e. of the organ of inner perception. The
statement of this self-blamed hardness is the reason for Israel’s behaviour with regard
to the coming events of salvation (v. 26b). Israel did indeed come to “see” and “here”
the definitive revelation of salvation. But due to her constant hardening of heart it did
not understand. pacu,no literally means “make fat” 180 but metaphorically it means
arrogant, dull or unresponsive.

7.2.3.4.6.3.3 The Practical Consequence: The number of verbs, which have Israelites
as the subject are increased to one more: kai. evpistre,ywsin. This verb is followed by a
new one which has God as its unexpressed subject: kai. iva,somai auvtou,jÅ The verb
evpistre,fein is used here in an intransitive sense. It means here a continuation of
“seeing, hearing and understanding” and a practical turning to him who can bestow
salvation and who gives repentance: i.e. turning away from a life of sin and turning to
the one who is the author of salvation. These last two verbs do not themselves belong
to the process of reception of the message of salvation. They belong to the practical
consequences which result from these. Israel shrinks from this and closes the door for
God to offer salvation. So in v. 27b the rejection of Israel is still more emphasised and from two sides: Israel blocks the saving initiative from God out of full awareness
180
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and willingly. The last reason lies in the detesting at the practical consequences, of
repenting.
The verb evpistre,fw is a favoured word of Luke 181. The verb is used mostly in
an intransitive sense. In a moral sense it designates primarily the fulfilment of
religious conversion182. It has this sense also in the LXX. It has the same meaning as
that of met,anoia. But in Lucan material evpistre,fw predominates over met,anoia.
The message of the angel to Zachary in Lk 1:16b is positive: the Baptist will
turn many of the Israelites to the Lord their God. In Acts the apostolic preaching
invites a response of repentance and prepares the way for the Jews first (3:19, 26;
9:35) and then for the Gentiles (11:21; 14:15; 15:3, 19; 26:18-20). The juxtaposition
of evpistre,fw and met,anoia (3:19; 26:18-20) expresses in a twofold way that anyone
who has changed his outlook on the old content of faith must still turn to God who in
Jesus Christ brings about salvation183.
iva,omai is used as an alternative to the more usual qerapeu,w in the sense of
make well with no difference of meaning184. But only iva,omai is used in the figurative
sense for the saving intervention of God in association with OT texts in Mt 13:15; Jn
12:40 and Acts 28:27. The general conception that sickens is the consequence of sin
lies behind the figurative usage185. In Luke-Acts, healing is correlated to the
proclamation of God’s rule and the restoration of the people (Lk 5:7; 6:18-19; 9:2,11;
14:4; Acts 3:1-10; 9:34; 10:38).

7.2.3.4.6.4 Conclusion: Let us look at the main content of the citation from the
prophet Isaiah. The prophet is commissioned by God to prophesy: “You shall indeed
here...see... but will not understand”. The people of Israel, at the time of revelation,
will come to the external perception but not to the acceptance in faith. The reason for
this does not lie in God but in the constant closing of their eyes, ears and heart in the
past as well is the present. The people have been resisting to turn to the giver of
181
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salvation186. The citation is not so much concerned with the punishment from God.
The state of being not saved itself could be seen as a punishment. The future event of
seeing but not understanding, and hearing but not recognising are presented as the
natural consequence of the behaviour of Israel, in accordance with the wisdomschema of action-result connection. But there is no strict causal connection in this
regard. The sovereignty of the saving initiatives of God remains. This is a connection
which is confirmed so often in the experience. That is why the headings as “fate” or
“predestination” or “family tragedy” are here out of place. Only so much is said: in
the decisive moment when the salvation was realised in a visible and audible way the
hard-heartedness of Israel came to effect (Lk 2:34f.). It is hard-heartedness, as a
genotype of their fathers, ratified again and again by the sons.

The speaker Paul could pronounce these words of the prophets for two
reasons: first, he himself had the same experience of the prophet Isaiah with Israel;
secondly, he himself witnessed the fulfilment of the part of the prophetic words which
said (v. 26b): you shall indeed hear but will not understand. He is the witness of the
hard-heartedness of Israel to whom he had proclaimed the Good News of salvation.
Because this citation in the mouth of Paul is partly a fulfilment-quotation, partly it is
an authorised statement from the Scripture, of Israel’s stubborn-situation, there is a
special introduction to this citation: “The Holy Spirit was right in saying to your
fathers through the prophet Isaiah”.

7.2.3.4.6.5 The Salvation of Gentiles (v. 28): As we have seen earlier v. 28 is closely
related to the citation from Isaiah. The formula gnwsto.n ou=n e;stw u`mi/n has come
already three times in the mouth of preachers in the narrative of Acts (2:14; 4:10;
13:38). It always comes when the preacher has something very important to tell the
hearers. The content of the announcement is given in a o[ti clause, in which the aorist
passive verb (avpesta,lh) stands in between the dative object of person (toi/j e;qnesin)
and the subject of the action (to. swth,rion tou/ qeou/ ). “The Gentiles” as receivers, at
the beginning of the clause, are emphasised. They are separated from u`mi/n only by the
o[ti. This change of persons “you – the Gentiles” strikes as opposition. The next clause
“they will listen” speaks still only of these Gentiles and not of Jews.
186
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From the context the verb avpesta,lh can be considered as a divine passive: the
“salvation of God” is sent; and “God” is also who “heals” (v.27b). Is to. swth,rion
alluding to some famous Scripture text or to Luke 3:6 (Isaiah 40:5b LXX)? In LukeActs to. swth,rion occurs only here and in Lk 2:30; 3:6, leaning on Isaiah 40:5. But
this seems to be overstrained, if it should function as a reference to these texts that lie
in the distance past. The solution must be found in the nearer context. The salvation of
God is what this people have rejected. “The salvation of God” has also been the object
of the conversation of the whole day (v. 23b).
Now let us move on to the last part of v. 28. auvtoi. kai. avkou,sontai. At the
beginning stands auvtoi which is used as an emphatic personal pronoun. A kai. that
follows does not simply make the sentence melodious but strengthens the pronoun as
well as the verb that comes after and gives them an adversative sense187: “they, in
contrary to you, will surely here”. The verb, which is placed right at the end and in
future middle, takes up the verb which was thrice named in the text of Isaiah, but no
more for Israel, but for Gentiles who are newly named as the receivers of salvation.
With simple means here at the end of the final declaration a weighty contrast is built.
In order to appreciate the weight of these lines we need to be aware of another
dimension: the OT ways of speech is revived in this text, to show us that the salvation
of God for the Gentiles corresponds to the Scripture as prophecy, i.e. it corresponds to
the will of God. Three texts are mentioned which are concerned with the salvation of
God as well as the Gentiles (especially “all flesh”, “the ends of the earth):
Isaiah 40:5: kai. ovfqh,setai h` do,xa kuri,ou
kai. o;yetai pa/sa sa.rx to. swth,rion tou/ qeou/
Ps 66:3: tou/ gnw/nai evn th/| gh/| th.n o`do,n sou evn pa/sin e;qnesin to. swth,rio,n sou
Ps 97:3b ei;dosan pa,nta ta. pe,rata th/j gh/j to. swth,rion tou/ qeou/ h`mw/n

7.2.3.4.6.6 V. 28 in Relation to v. 22: The Jews of Rome wish to hear and the Gentiles
do hear. Verse 28 stands in strong contrast to v.22 within this Rome-narrative. The
external form indicates a special syntactic structure. Moreover we find in both verses
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some identical vocabulary. We can show the relationship between these two verses
with the help of following concentric structure 188:
A avxiou/men de. para. sou/ avkou/sai a] fronei/j(
B peri. me.n ga.r th/j ai`re,sewj tau,thj
C a gnwsto.n h`mi/n evstin
b o[ti pantacou/ avntile,getaiÅ
C1 a1 gnwsto.n ou=n e;stw u`mi/n
b1 o[ti toi/j e;qnesin avpesta,lh
B1 tou/to to. swth,rion tou/ qeou/\
A1 auvtoi. kai. avkou,sontaiÅ

Although these two verses stand in some distance in the text, they provide an
example of an address and a reply: The Jews of Rome want to hear in v. 23 and Paul
gives a definite answer to them in v. 28. They want to “hear” but in reality they do not
hear and it is the Gentiles who will “hear” (A-A1). The Jews of Rome desire to know
the content of the message as views of teaching. But for Paul it is the “salvation of
God” (B-B1). To their “knowing” (desire to know) Paul answers with another
“knowing” (Ca- C1a1). To the content of this “knowing” (Cb-C1b1),“everywhere”
(=the world of the Jews) corresponds to “the Gentiles (the ecumenical movement of
the nations) and the action of the Jews (opposing) corresponds to the action of God
(sending). Both the times the verbs are in passive and the active subject is not named.

7.2.3.4.6.7 A Textual Variant V. 29: The witnesses of the Western text tradition and
in Byzantine text we find, with some variations- the following verse:
kai. tau/ta auvtou/ eivpo,ntoj avph/lqon avpe,rcomai oi` VIoudai/oi(
pollh.n e;contej evn e`autoi/j suzh,thsin
From the narrative point of view this verse seems to take up again the situation of v.
25a: the disagreement and departure of the Jews. However, because of this verse the
last declaration of Paul loses its sharpness and finality. Because the Jews seems to be
quarrelling as before, unimpressed by Paul’s last words. It is possible that the writer
188
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of this verse wanted to solve a grammatical difficulty of v.25. One could then
understand and translate, that the last word gave rise to a disputation. The German
translation (Einheitsübersetzung) is noteworthy: „Ohne sich einig geworden zu sein,
brachen sie auf, nachdem Paulus noch das eine Wort gesagt hatte: Treffend....Und als
er das gesagt hatte, gingen die Juden weg und stritten noch lange miteinander“.
7.2.3.4.6.8 The Jewish Rejection: The final declaration of Paul has given rise to many
questions and many opinions. Does Luke (Paul) mean to say that Jewish rejection is
final and definitive? Or does what Paul spoke apply only to the Roman Jews? Does
Luke express here a disappointment from Paul’s part as he had hoped to convert the
Jews as a nation? Then there are questions that concern the Gentile mission. Is Gentile
mission dependent on and the consequence of Jewish rejection? Many scholars have
reflected on this issue and have come up with various opinions. I shall consider here
the opinions of a few scholars who, in my view, have made important contribution to
this issue.

7.2.3.4.6.8.1 Haenchen: For him the final scene in Acts (28:17-31) is the culmination
of the story of Luke-Acts. This scene follows the same pattern which Luke has used
throughout his work. Paul repeats for the third time the solemn announcement of
directing the Gospel to the Gentiles. “The conclusion of the entire book agrees
internally with the proceeding description of the Pauline mission. The last chapter
also is thus completely integrated into the total work in that it bases the justification of
the Gentile mission on the refusal of the Jews”189 . Haenchen compares this
concluding scene of Acts to the opening sermon of Jesus in the synagogue of
Nazareth, and makes a bold statement on the rejection of Jews: “For Luke the Jews
are written off. Acts 28:28 is not only a very effective conclusion of the book but also
the expression of a conviction which already resounds in the Lucan account of the
first sermon of Jesus of Nazareth (Lk 4:16-30)”190. Haenchen’s strong views on the
rejection of Jews seem to reflect the situation in which Luke-Acts was written rather
than the time of Paul. Commenting on Haenchen’s ideas on Jewish rejection, Tyson
says, “Haenchen insists that Luke is writing for the people of his own day, even
constructing whole scenes with the intention to provide his readers with an
189
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understanding of their own situation. But in so constructing his commentary,
Haenchen has shown us a great deal about Luke’s understanding of the Judaism of his
day, even if he has not given us much information about the time of the apostles”191.

7.2.3.4.6.8.2 Conzelmann: He does not differ much from Haenchen. For him the
statement of Paul in Acts 28:28 is final: “In contrast to Paul (Romans 9-11), Luke
does not look beyond the present hardening to a future conversion of Israel. Rather,
the time of Gentile church has now broken in. This church has taken possession of the
inheritance of Israel. The schema is completed. This third declaration about turning
away from Jews and turning towards the Gentiles is final. It is not “by chance” and it
cannot be explained psychologically, but rather is shown from the Scripture to be
God’s plan”192. Acts 28:28 is the final turning of Paul from the Jews towards the
Gentiles. Conzelmann does not agree that this text implies any continued hope for the
conversion of the Jewish people. “The picture of Judaism divided within itself is
presented here for the last time. Luke no longer counts on the success of the Christian
mission with the Jews. In oi` evpei,qonto,“some were convinced”, the emphasis is not
that, nevertheless, some were converted (cf. 23:9). The scene has been constructed
with the express purpose of conveying the impression that the situation with the Jews
was hopeless”193.
7.2.3.4.6.8.3 Jacob Jervell: According to him Luke uses the term “Israel” in its
meaning as “the people of God” strictly and solely for Jews. The function of Jesus in
the Gospel of Luke was to begin the process of dividing the Jewish people into the
repentant and the obdurate. The repentant Jews remain as part of the people of God,
as Israel, but the obdurate Jews have excluded themselves from the body by their
refusal to repent. This division of the people is in fulfilment of Scripture, as shown by
the quotation of Deut 18:19 in Acts 3:23. It is the Jewish Christians who now
constitute the people of God. The non-Christian Jews are simply called “Jews” 194.

Jervell points out to the great success of the Jewish mission in Acts 2:41; 4:4; 5:14;
6:1,7; 9:42; 12:24; 13:43; 14:1; 17:10ff.; 19:20; 21:20. He believes that these reports
191
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are from Luke himself and he has given them for a specific function: “One usually
understands the situation to imply that only when the Jews have rejected the Gospel is
the way opened to Gentiles. It is more correct to say that only when Israel has
accepted the Gospel can the way to Gentiles be opened”195. According to him Luke
does not use the term Israel in connection with the Gentile church.

He agrees that Luke describes a divinely led mission to the Gentiles. But this
Gentile mission is in line with the basic maxims found in the Scripture. The inclusion
of Gentiles as an associate people along with the repentant Jews is well within Jewish
expectation. In his later articles Jervell argues that Acts does not narrate a mission to
“pure” Gentiles, but only to “God-fearing” Gentiles196. He conceives of three groups
of Gentiles: proselytes, God- fearers and pure Gentiles. The pure Gentiles never had
an association with the synagogue. Luke never describes a successful mission to pure
Gentiles, but only to proselytes and God-fearing Gentiles. The mission of Paul and
Barnabas in Lystra could be regarded as a mission to pure Gentiles. However, this
mission does not end in any conversions and Jervell concludes that “such idolaters do
not belong to the church”197. Similarly in Athens (17:16-34), there are only two
named converts and, according to Jervell, these are God-fearers (17:34). When Paul
announces that hereafter he is going to Gentiles (13:46; 18:6), this does not mean that
he has given up the mission to Jews; nor does it signify a mission to “pure” Gentiles.
It only means that Paul is going to preach to God-fearers. It is only after 28:28 that a
mission to pure Gentiles is envisioned, although not described. Even the mission to
the Samaritans is seen differently by Jervell. Samaritans are the “lost sheep of the
house of Israel” and Luke understands them as Jews. The mission to the Samaritans is
not a transition to a mission among “pure” Gentiles, but a part of the mission to Jews.
The inclusion of the Samaritans is necessary to bring about a restored Israel198.

According to Jervell, the concluding scene of Acts (28:17-31) goes very well
with Luke’s earlier treatment of Paul as a missionary to Jews. Only by speaking to
Jews in Rome is Paul able to complete his missionary work. Jervell sharply criticises
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the commentators who try to weaken the meaning of evpei,qonto in 28:24. He asserts
that it has the same meaning here as it has elsewhere in Acts, namely that they
believed: “Thus a portion of Roman Jews has been selected as believing and
repentant. The point here is no more that of a total rejection than elsewhere in
Acts”199. Paul’s closing words in Acts mean to signify to the reader that the mission to
Jews has come to an end. The quotation from Isaiah here does not mean “that now the
time of Gentile Christianity has broken in...But the time of unrepentant Israel is
past”200. The previous judgements against unbelieving Jews (Acts 7:51-53; 13:46;
18:6) had geographical limitations. “But now the judgement is valid for the whole of
unrepentant Judaism. All Jews throughout the world have heard the Gospel. Now it is
directed to Rome and the West, and with that the fate of universal Judaism is sealed.
So we arrive at the turning point of history. The mission to Jews has ended, the
commission of Acts 1:8 fulfilled. For 1:8 is intended to be an answer to the question
about the future of Israel. A future conversion of Israel, as in Romans 11, is
excluded”201.
A summary of the criticism against Jervell’s position is given by Tyson202.
“Although Jervell is right to call attention to the often-overlooked acceptance by Jews
in Acts 14:1b and other passages, it is difficult to agree with him that Jewish
acceptance is the main point of these narratives. Jewish rejection (Acts 14:2-5) is at
least equally important here as well as in other narratives (cf. Acts 13:45; 17:13)”203.
Jewish rejection is an important factor in the narrative of Acts. Practically in all the
passages that deal with Paul’s mission, Luke narrates Jewish opposition to the Gospel.
“Jervell’s failure to treat seriously that component of Israel that rejected the Christian
message and opposed the missionaries provides an unbalanced view of Luke-Acts” 204.
7.2.3.4.6.8.4 Gerhard Lohfink: He too holds the view that Luke-Acts provides largely
a positive image of Judaism205. He is in agreement with Jervell on the view that Luke
describes the gathering of Israel. He stresses the Lucan concept of the church as
continuous with Israel. According to Lohfink the Jewish people are treated more
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positively in Luke- Acts until Acts 5:42. He names this period as “jerusalemer
Frühling” (Jerusalem springtime). The story of Stephen signals a drastic change. With
the martyrdom of Stephen begins persecution, scattering, and the spread of the
Christian message. Lohfink explains the reason for this change: “In the time of the
first apostolic preaching, the true Israel is collected out of the Jewish people! And that
Israel that still persists in rejecting Jesus loses any claim to the true people of God – it
becomes Judaism”206. He believes that Luke was writing at a time when the separation
of the community from Judaism was clear and that Luke signalled this separation by
his use of language. “When Judaism is still spoken of as a matter of salvation history,
the term is generally VIsrah.l and not Ioudai/oi”207 . He observes that the term Ioudai/oi
predominates in the later part of Acts. There are differences between Lohfink and
Jervell in perception of the historical context of Luke-Acts. But both agree that the
Gentile mission can occur because the true Israel has been gathered not because of
Jewish rejection.

7.2.3.4.6.8.5 Jack T. Sanders: According to him the Jewish leaders of Luke-Acts, not
including the Pharisees, are consistently portrayed as enemies of Jesus and the church.
He observes that both the Gospel and the Acts begin with scenes that have positive
images of Jerusalem and the Jewish people. However, according to Sanders, this
positive picture serves as a way for Luke to make two important points: “one, that
Christianity has not broken with the ancient Israelite religion, and that, rather, a direct
line of continuity runs from Moses and the Prophets to the church; and, two, that it is
not Christianity that has rejected Judaism, but Judaism that has rejected
Christianity”208.

Does Luke condemn the Jewish people as a whole, or only that part of the
Jewish people who rejects the Gospel? Sanders sees the problem differently. The socalled confusion, for him is not because of different sources, but in the difference
between speech and narrative in Luke-Acts. The narrative portions of Luke-Acts
show distinctions among the Jewish people; some are repentant and accept the
206
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Christian message, while others are obstinate and reject it. But in the speeches these
distinctions exist no longer and all the Jews are condemned209. This process begins
with the sermon of Jesus in the Jewish synagogue of Nazareth. “As the Gospel
approaches its climax, the Lucan Jesus begins increasingly to use parables to voice
the condemnation of the Jewish people”210 . Sanders cites the parable of the banquet
(Lk 14:16-24), the rich man and Lazarus (Lk 16:19-31), the parable of the pounds
(Lk 19:11-27), and the parable of the wicked tenants (Lk 20: 9-19). The process of
condemnation continues in Acts with the accusation that the Jewish people killed
the prophets and Jesus. “When Jews in Paul’s Diaspora mission reject the Gospel
they fall under the same condemnation that is pronounced against those in Jerusalem
(13:27) who actually carried out the deed”211. He observes that even in the first
speech of Peter in Acts 2 all the Jews are condemned: “the point must be made
again, even at the risk of a charge or repetitiousness: it is not the priestly leaders,
nor Jerusalemites, nor even Judahites or Palestinian Jews alone whom Peter accuses
of “doing away with” Jesus: it is a representative group of Jews from all over the
world”212 . Sanders maintains that the speeches of Peter, Stephen and Paul contain
the condemnation of the Jewish people as a whole: “Peter, Stephen and Paul present
in Luke-Acts, in what they say on the subject, an entirely, completely, wholly,
uniformly consistent attitude towards the Jewish people as a whole. That attitude is
that the Jews are and always have been wilfully ignorant of the purposes and plans
of God expressed in their familiar Scriptures, that they always have rejected and will
reject God’s offer of salvation, that they executed Jesus and persecute and hinder
those who try to advance the Gospel, and that they get one chance at salvation,
which they will of course reject, bringing God’s wrath down upon them, and quite
deservedly so”213.

Sanders gives particular attention to the close of Acts. He observes that Luke’s
narrative of Paul in Rome takes essentially the same form as the earlier ones, except
that Luke is careful to avoid saying that some of the Roman Jews believed. He will
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say only that some were persuaded (28:24). According to Sanders, Luke has used the
verb elsewhere to suggest something short of conversion (Acts 13:43): “Luke does not
have Paul say here that he will never any more seek to convert Jews, and he does not
say it himself editorially; and in this fact some modern authors find hope. These
interpreters see that the same themes are present in this concluding speech as in Paul’s
earlier statements of turning to the Gentiles, in the episodes in Antioch and in Corinth,
and they prefer to think of Luke as having created an alternating pattern of rejection
and mission, a circle of going repeatedly to the Jews. But the book of Acts is here at
an end, and so is the cycle. Jervell has seen this plainly, and it is regrettable that others
who would like to ally themselves to his position have not been so clear-sighted” 214.

Sanders and Jervell are in complete agreement that Luke allowed no room for
a continuing mission to Jews after the end of Acts. So both agree with Haenchen that
Luke has written off the Jews215. For both, “Jews” mean those who have remained
unrepentant and have rejected the preaching of the apostles and Paul. Both agree with
regard to Luke’s view on the link between Christianity and Israel. Sanders has not
emphasised this in the way that Jervell has done. However his comments on the
Infancy Narratives in Luke 1-2 make this point clear: “In every way possible Luke
informs us that Christianity did not seek an exodus out of Judaism but was rather
squeezed out by the Jews. The Infancy Narratives play their part in that pattern, for
they show how totally immersed the Christian beginnings were in good Jewish
piety”216. The beginning of Acts is similar to the beginning of Luke and one function
of this motif is to show “that Christianity has not broken with the ancient Israelite
religion, and that, rather, a direct line of continuity runs from Moses and the prophets
to the church”217. Hence both Jervell and Sanders would agree that the Lucan church
stands in continuity with the religion of ancient Israel.

Sanders denies that Israel was simply divided by the ministry of Jesus and the
apostles. He does not see Jesus as “gathering Israel”. And, without question, he
perceives the darker aspects of Luke’s portrayal of Jews. As Tyson puts it, “Some of
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the difference is to be laid to Jervell’s failure to give sufficient consideration to what
he termed the unbelieving part of Israel and by Sander’s concentration on this
element. Sanders’s darker picture results partly from his considerations about the roles
of the Jewish leaders and the people partly from his assumption about the Lucan
context. Two matters are fundamental to Sander’s project. One is the distinction he
draws between speech and narrative; the other is his description of the Pharisees”218.

7.2.3.4.6.8.6 Robert L.Brawley: He is in deep opposition to the views expressed by
Sanders. In the introduction to his book on Jews in Luke-Acts, he states his position:
“I am adding my voice to a growing chorus of scholars who are protesting the notion
that Luke depicts the triumph of Gentile Christianity at the expense of Jews, and who
are formulating a construct of Luke’s thought in relation to his life and environment
where inner Jewish questions are still viable”219. His basic argument is that Luke does
not portray a Gentile Christianity which is opposed to Judaism. His distinctive
contributions are: i) Acts tells the story of Paul rather than the story of the Gentile
mission; ii) Pharisees are treated positively and with respect in Luke-Acts; and iii)
The end of Acts does not announce the rejection of the Jews.

He agrees with Charles Talbert and understands that one of the major purposes
of Acts is to identify the legitimate exponents of the Jesus movement after the time of
the founder. Paul is one of the authoritative successors of Jesus, but he is not to be
understood as a symbol of Christianity or of the movement of the Gentiles. The
second half of the Acts is the story of Paul and not the story of the Gentile mission.
Luke narrates a number of missions. But his interest is in the story of Paul: “he knows
of Philip’s mission to the Samaritans, to the Ethiopian Eunuch, and to Phoenicia. He
is aware of the evangelisation of Phoenicia, Cyprus, Antioch, and Damascus by those
who were scattered from Jerusalem by persecution. He summarises the mission of
Barnabas and Mark after the former separates from Paul. He mentions the work of
Apollos at Ephesus and Corinth. Luke alludes to Christians in Rome who greeted Paul
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on his arrival there. But the story of the extension of Christianity does not occupy
centre stage for Luke. Rather he places Paul in the limelight”220.

According to Brawley, Luke does not stress the Gentile mission at the expense
of the Jews. His contention that the latter half of Acts is a biography of Paul rather
than an account of the Gentile mission is intended to support this claim. Jews are not
definitively rejected by Paul. Against Jervell, he acknowledges that Paul turns to the
Gentiles as a result of Jewish unbelief: “Against Jervell, in Acts Jewish antagonism is
connected casually with the reorientation of mission. But against the standard theory
of reciprocal rejection, it is connected with the Gentile mission only when Paul is
involved”221. So the turning away from the Jews and to Gentiles is a personal decision
of Paul. But this decision is in accordance with the will of God.

Brawley acknowledges that, at the end of his second meeting with the Jewish
leaders in Rome, Paul announces his intention to go to the Gentiles and that this is due
to the negative response of some of the Roman Jews. However, for Brawley, Paul’s
words in Acts 28:28 do not include a specific anathema of Jews. He draws his
attention to the word “all” in 28:30: “If “all” is consistent within its context, it would
include Jews, both the curious and believers. At any rate, Paul’s preaching no longer
rouses Jewish opposition in Rome. Is Paul at peace because Luke has written off the
Jews, or because Luke wishes to leave the impression that Paul’s mission among the
Gentiles has been adequately explained? Since the second half of Acts concentrates
on Paul and his mission in the Diaspora, including a mission among the Gentiles, and
since the last quarter of Acts focuses on an defence of Paul, is not the second
possibility the only viable one?” 222.
According to Tyson, “Brawley’s contention that Luke is less interested in the
Gentile mission than in Paul himself functions more as an assumption than a
conclusion. Little compelling evidence is offered for it, and a rigid separation between
a concern for the Christian mission and a concern to the one who, in Acts, is its chief
spokesperson is not convincing....The task of determining the meaning of the three
announcements about turning to Gentiles (Acts 13:46-47; 18:6; 28:28) is not made
220
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less difficult by reading Acts as a biography of Paul”223. His interpretation of the word
“all” is not well-founded. Brawley himself makes a point of saying that this word is
often to be understood as an exaggeration. Just a few pages earlier he writes, “As I
have shown, Luke frequently uses pas not in a strictly literal sense, but to a large
number”224.

7.2.3.4.6.8.7 Robert C. Tannehill: He interprets the story of Israel in Luke-Acts as a
tragedy. It begins with a number of expressions of great hope, angelic
announcements, and prophetic hymns and speaks of “the establishment of a messianic
Kingdom for Israel and the fulfilment of God’s saving purpose, embracing both Jews
and Gentiles”225. But the story takes a tragic turn. The projected hope is not realised
as the Messiah is rejected and put to death. The hopes for the restoration of a
Kingdom for Israel, expressed in the Infancy Narratives of Luke 1-2, are, according to
Tannehill, meant to be taken seriously. He contrasts the beginning and the end of
Luke-Acts: “The story that begins by proclaiming that ‘all flesh will see the salvation
of God’ ends on a tragic note. All flesh has not seen God’s salvation. More than the
fate of the Roman Jews is at stake. God’s promise in Scripture, which the narrator
presented to us as a key to understanding God’s purpose in history, has not been
fulfilled. Here is a theological problem that the narrator does not solve, for the
narrative ends with an unresolved tension between promise and reality”226.

For Tannehill, the harsh words of the Isaiah quotation on the lips of Paul at the
close of Acts are nevertheless appropriate. Paul’s preaching on this day was a special
opportunity to speak to the Jewish community of Rome. Jews are now departing
without accepting Paul’s witness. The presence of disagreement among the Jews is
enough to show that Paul has not achieved what he sought. “He was seeking a
communal decision, recognition by the Jewish community as a whole that Jesus is the
fulfilment of the Jewish hope. The presence of significant opposition shows that this
is not going to happen”227 .
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Tannehill remarks: “Acts ends on a tragic, not a triumphant note”228. The
function of these concluding words about the Gentiles is not to justify the Gentile
mission. This has been done long ago. But these concluding words are meant to jar
the Roman Jews by the contrast between their deafness and the Gentile’s readiness to
hear. This is a message to the Roman Jews (Let it be known to you). It says “they will
hear” but you will not. This ironic reversal is strengthened by noting that Paul’s
announcement is a striking shift from his earlier announcement in the Antioch
synagogue. There he proclaimed, “To us the word of this salvation has been sent out
(13:26). But to Jews who are deaf and blind he says, “To the Gentiles has been sent
this salvation of God; they will hear”. According to Tannehill the scene of rejection of
the Jews and turning to the Gentiles at the close of Acts is unlike the other two such
scenes at Antioch and Corinth: “In previous scenes the announcement of turning to
the Gentiles did not exclude renewed Jewish mission in other cities. Nothing prevents
us from understanding the announcement in 28:28 as applying to Rome, leaving open
the possibility of preaching to Jews elsewhere. Yet such an announcement at the end
of a narrative carries extra weight. Just because the narrative ends, the narrator grants
the final situation a certain permanence”229.
However, the story of Jewish rejection is not totally tragic. There is a glimpse
of hope. Tannehill warns that “after the preceding contrast between Jews and
Gentiles, the reference in 28:30 to Paul welcoming “all” those coming to him should
not be dismissed as an idle remark. According to 28:24, some of the Jews Paul had
addressed were being persuaded by his message. This provides a motivation for some
of them coming to talk to him later”230. Acts 28:30 makes clear that any Jews or
Gentiles who did come were welcomed by Paul. He continued to preach to them and
teach. His preaching and teaching focuses on “the reign of God” and “the things
concerning the Lord Jesus Messiah”. Tannehill observes that these are the themes of
Paul’s preaching to the Roman Jews in 28:23 and he suggests that Jews are at least
included in his audience at v. 30.
7.2.3.4.6.8.8 Conclusion: Let me make a brief critical evaluation of what has been
suggested and pass my own judgement on this matter. First of all, the words of Paul at
228
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the close of Acts cannot be taken as a definitive rejection of Jews. Such an
interpretation goes against the very purpose of Luke-Acts which is the universal
salvation. Anyone who reads the whole narrative of Luke-Acts will be slow to agree
with Haenchen who said “For Luke Jews are written off”. The narrator makes such a
great effort to emphasise the theme of universal salvation. How could the universal
salvation be valid if the Jews are written off? On the other hand, Jervell goes to the
other extreme of neglecting the issue of Jewish rejection. He exaggerates the success
of Jewish mission. One cannot deny the fact the Luke is strongly voicing the theme of
Jewish rejection. Jervell’s view that there is no pure-Gentile mission in Acts and his
words “such idolaters do not belong to the church” is not well founded.

Hauser has argued that Acts 28:28 does not use a judgement terminology. The
language used here is unlike the language used in the narrative of Elymas in Acts
13:11 and the prophecy of the destruction of Jerusalem in Lk 19:42-44231. In these
two cases there is the presence of a judgement language and what has been prophesied
by Paul and Jesus comes to be realised. The arguments of Hauser seem to be
convincing. Even if Luke were to use the language of judgement I would be slow to
believe that it would amount to a total rejection of Jews. The prophetic judgements,
however strong they may be, by their very nature contain a ray of hope. The very
purpose of a prophetic judgement is to induce a change of heart and conversion. In
fact only when the prophetic voice ceases, the people realise that God has abandoned
them and regard their situation as hopeless232 . We have already observed that though
Isaiah speaks of Jewish rejection in ch. 6 of his book, in the rest of the book there are
a lot of allusions to God’s compassion for his people and their salvation. The book of
Jonah provides us a good example of a prophetic judgement which is not realised in
the end. The judgement Jonah passes on the people of Nineveh seems to be final and
definitive: Only forty days more and Nineveh will be overthrown (Jonah 3:4). But
when the people of Nineveh repent, fast and put on sackcloth God changes his mind.
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The narrative says: God saw their efforts to renounce their evil ways. And God
relented about the disaster which he had threatened to bring upon them, and did not
bring it (Jonah 3:10). We could understand the harsh words from Isaiah, used by Paul,
in a similar way.
How are we to understand the implication of Paul’s harsh words? We could
see them in different ways. Probably they explain the situation of the church at the
time of Luke. The Jewish mission was becoming more and more unsuccessful at the
time of Luke. The church was predominantly a Gentile church. Luke understands that
the Jews have lost their privilege of being the chosen people. He has maintained in the
narrative that, according to divine plan, the Gospel needs to be preached first to the
Jews and then to Gentiles. The apostles and specially Paul has carried out this divine
plan. Their Jewish mission met with some success in Jerusalem in the early stages.
But gradually they found lack of response among the Jews especially in the Diaspora.
Paul’s final address to the Jewish leaders in Rome is a last attempt to address the Jews
as a nation as a whole and as a chosen people. As a nation they have rejected the
Gospel. In that way their rejection is definitive. From now onwards the Gospel will
not be preached to them as a nation. At the same time they are welcomed as
individuals. I would see the expression pa,ntaj in v. 30 as including both Jews and
Gentiles. Moreover, the expression “Kingdom of God” as the object of Paul’s
preaching and teaching in Rome does suggest that the Jews, too, are included among
those who came to Paul. The emphasis in this final encounter is on the universal
mission, rather than on Jewish rejection.

We need to understand these words of Paul in the light of the parable of the
sower in the Synoptic tradition. We have noted that the Isaiah quotation is used in the
context of this parable in the Synoptic tradition. The point of this quotation is not the
rejection of the word but its efficacy and power of it on those who accept it. The fact
that the seeds that fall on the good soil produce a hundred-fold fruit is an indication
that the word of God will have tremendous effect in those who hear it with openness
and a proper disposition. The parable contains a note of hope and success. The word
of the Lord will always find some good soil. Inspite all obstacles and blocks, the word
will grow and increase. No power on earth can prevent its efficacy. The point of
Paul’s words is not so much the Jewish rejection but the acceptance of the word by
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the Gentiles. It is the universal reception of the Word that Luke is trying to tell us
about. At the close of Acts, Paul continuing to preach the Gospel “free” and
“unhindered” is an indication that the mission will go on and the word of God will
triumph.
7:2.4 The Free Preaching in Rome vv. 30-31
7.2.4.1 Structure and Language: Syntactically both the last verses form one single
sentence with two co-ordinating main verbs (evmme,nw and avpode,comai) and two
participles (khru,sswn and dida,skwn) which are subordinated to the second main verb
(avpode,comai). Paul is the subject of all these verbs, but he is not mentioned by name.
Only the first verb, with the statement of duration of stay, is in aorist. We look back to
the two ears as a completed time. After that there is a change in tense. The second
verb is in imperfect and the participles (including pa,ntaj tou.j eivsporeuome,nouj) are in
present tense, because the reality that is described here is lasting the whole period.

The sentence is structured in a classical Lucan style: the four verbs are at the
beginning of the series of the sentence, which they rule, and have the same
construction in accusative. The first verb has a time-indication, the second has
persons, and the last two have the objects of thing which are determined closely by a
genitive construction. After the first and the second verbs there follows, after the
accusative, another place-designation: evn ivdi,w| misqw,mati, pro.j auvto,n. At the end of
the sentence we find two designations of circumstances, relatively independent, which
probably belong to the two participles khru,sswn and dida,skwn. We could divide the
sentence in a five lines structure. It is evident that that line 1 and 2 and then line 3and
4 are among them have a parallel structure:
VEne,meinen de.

dieti,an o[lhn

evn ivdi,w| misqw,mati

kai. avpede,ceto

pa,ntaj tou.j eivsporeuome,nouj

pro.j auvto,n,

khru,sswn

th.n basilei,an

kai. dida,skwn

tou/ qeou

ta. peri.

tou/ kuri,ou VIhsou/ Cristou/

meta. pa,shj parrhsi,aj avkwlu,twjÅ

The first four lines have a similar form as far as the syntax is concerned, and they are
built symmetrically. The 5th line draws special attention: here the adverbial-
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designations, separated from the last verb by a long object-designation, are moved to
the end, and pick up the weight of the sentence233. The artistically arranged sentence
gives us a direction for understanding the meaning of the sentence: the emphasis is
not on identity, number or the behaviour of the visitors (no personal names are
reminded of the visitors who are mentioned only once) and not also on the physical
state of Paul, but on the content and way and the circumstances of the preaching of
Paul in Rome.

7.2.4.2 Vv. 30-31 in Relation to V. 23: These two verses make no direct reference to
the preceding narrative on the two meetings. No word is recorded here on the
concluding declaration of Paul. It is not told who these visitors are. But when we look
back further in the narrative we find that v. 30 has some common elements with v.
23a: report on visitors who come to Paul, time and place designations and a word
about the visitors themselves (they came to him ..... in great numbers). There is a still
greater similarity between v. 23b and v. 31 in so far as the verbs of preaching and the
content of preaching are structured syntactically. In fact the content of preaching is
repeated almost in similar words. What is striking is the difference of the situationdesignation at the end of these preaching summaries. In the following sentence we
shall number the comparative elements, in the order they occur in v. 23234 :
Taxa,menoi de. auvtw/|

VEne,meinen de.

1. h`me,ran

1. dieti,an o[lhn

2. h=lqon

4. evn ivdi,w| misqw,mati
kai. avpede,ceto

3. pro.j auvto.n

5. pa,ntaj

4. eivj th.n xeni,an

2. tou.j eivsporeuome,nouj

5. plei,onej oi-j evxeti,qeto

3. pro.j auvto,n(

6. diamarturo,menoj

6. khru,sswn

7. th.n basilei,an tou/ qeou

7. th.n basilei,an tou/ qeou/

8. pei,qwn te auvtou.j

8. kai. dida,skwn
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9.peri. tou/ VIhsou/ avpo, te tou/ no,mou 9. ta. peri. tou/ kuri,ou VIhsou/
Mwu?se,wj kai. tw/n profhtw/n(

Cristou/

avpo. prwi> e[wj e`spe,rajÅ

meta. pa,shj parrhsi,aj avkwlu,twjÅ

This similarity of the two preaching summaries, which follow closely one
another, is unique in the Acts of the Apostles. When one may understand the
descriptions of the reactions of the hearers in vv. 24-25a as leading to the last
declaration of Paul, then both the summaries form an inclusion to the last word of
Paul in vv. 25b-28. The transition from one preaching-situation to another also shows
the differences. The last words of Paul then have to be seen as an agent that brings out
the change. The external structure of the text shows again the centrality of the last
declaration of Paul.

7.2.4.3 Paul’s Ministry in Rome: The conclusion of Acts is only thirty one Greek
words in length. But its relative brevity does not prevent Luke from leaving his
readers with a striking closing image of Paul as a steadfast witness to Jesus235 . V.30
describes the material conditions of Paul’s evangelising activity in Rome: “And he
lived there two whole years at his own expense, and welcomed all who came to him”.
This verse gives us three items of information: the period of Paul’s preaching activity
in Rome, the place and, finally, the recipients of his ministry.
The period of his activity is dieti,an o[lhn. We need to see this statement from
the context. o[los is placed after dieti,an and serves to emphasise the substantive. Most
of the time Luke places the adjective before the substantive236. Very rarely it is placed
after the substantive (cf. Lk 9:25; 11:36; Acts 11:26; 21:30; 28:30). He does not use
an article to the adjective when he uses it as a place designation (cf. Acts 9:42; 21:31).
o[los expresses the wholeness and fullness of the thing that is mentioned, and here it
concerns the statements of time: the whole night, one whole year, two full years.
The combination dieti,an o[lhn appears first of all in the statement in Acts
11:26. They spent a whole year but not the whole year, as if this length was known
from the preceding text. In 28:30 it must be translated correspondingly: “two full
235
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years”, and not as the JB says “the whole of two years”, as if it deals with a period
which is known to the reader. There is no legal concept here. This latter piece of
information takes on an additional significance when one of Luke’s earlier references
to such an interval of time is recalled. For Luke has previously reported in 24:27 that
Paul’s imprisonment under Felix lasted for two years. And when the two years of
Paul’s time as a prisoner in Rome are added to the two years of his earlier
imprisonment, it becomes clear that Paul was in Roman custody for more than four
years of his life237 . Reference to a “two year period” in parallel accounts (Philo,
Against Flaccus 128; Pliny the Younger, Letters 10:56) or even longer periods
(Josephus, Life 13) do not support the suggestion that Luke was referring to a period
of time that would elapse and – absent an appearance by the Jewish plaintiffs – result
in Paul’s release”238.

Paul continued under the guard of a soldier, restricted to his quarters, and in
some way chained. As a consequence of this confinement, Paul was prevented from
the type of “free” ministry that he had conducted in other cities when he preached in
the synagogues and public places. The area in which Paul was confined was not a cell
in a prison but rather some type of private lodging that he himself presumably
arranged for. Paul was allowed to invite visitors to his quarters and to speak with them
at some length. Nevertheless he remained chained and under guard during these
meetings.

Over the course of Acts, Paul’s ministry has been directed to three principal
groups: i) those already Christian, ii) Jewish groups, and iii) Gentile groups. Luke
seemingly intends to encompass members of all three of these groups in stating that
Paul welcomed “all” who came to him. In its plainest meaning “all” has connotations
of universality and seems to preclude any interpretation that Jews were not welcome
at Paul’s lodging239. The fact that the other features contained in Luke’s closing lines
all indicate continuity with what has preceded, is an additional ground for holding that
Luke here understands the continuation of Paul’s ministry to receptive Jews as well as
to members of the other two groups.
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7.2.4.3.1 Preaching (the Kingdom of God): The verb khru,ssein occurs 9 times in the
Gospel of Luke and 8 times in the Acts (Mk 14; Mt 9; Jn 0). Here in Acts 28:31 it
refers to the act of proclaiming the Kingdom of God (Lk 8:1; 9:2; Acts 20:15).
Otherwise it appears once with the content of preaching, 4 times with Jesus Christ as
the object (Acts 9:20; 8:5; 10:42; 19:13). So the phrase “Kingdom of God” is here
almost parallel to “concerning Jesus Christ”. Jesus Christ and the Kingdom of God are
the content of the proclamation.

The subjects of this verb are mainly Jesus (Lk 4:18, 19, 44) and Paul (Acts
9:20; 19:13; 20:25; 28:31)240. Often it is shown that these preachers are sent to
proclaim, that they act in obedience to a divine command (Lk 4:18, 43; 9:2; Acts
22:21; 26:17). Jesus shares this mission with his apostles (Lk 10:16). So the herald is
the messenger of a higher personality, God or Jesus. He appears with authority and in
due solemnity. He proclaims the event of salvation. Those who are called to preach
cannot just react indifferently. This public proclamation is the first to those who have
not yet heard of salvation (Lk12:3). The proclamation is accompanied by signs and
wonders (Lk 9:2; Acts 8:5f.; 19:11f.).
In Luke-Acts khru,ssein and euvaggeli,zesqai are substitutable (Lk 3:3,18;
4:43f.; 9:2,6: both have the same object in Lk 8:1). In two places the verb khru,ssein
goes with diamartu,rasqai (Acts 10:42; 20:24f.) and only in Acts 28:31 it goes along
with dida,skein. To understand the meaning of khru,ssein in Lucan context we need to
go back to Lk 3-4 where this verb is used 4 times. It is used first by John the Baptist at
the Jordan (Lk 3:39) and last by Paul at the close of Acts. At the Jordan, the Baptist
had proclaimed the salvation of God (Lk 3:6), and here, at the end of Acts, Paul
proclaims the Kingdom of God and the Lordship of Jesus as this salvation.
7.2.4.3.3 Teaching About the Lord Jesus Christ: The verb dida,skein means “to tell
some one what to do”, “to instruct”, “to provide instruction in a formal or informal
setting”241. The Gospels bear witness to the fact that dida,skein was one of the most
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prominent functions of Jesus in his public ministry242. ”Thus in Mt 4:23, in a
comprehensive reference to his wandering ministry in Galilee, we first read that he
taught in the synagogues, and only then do we read that he proclaimed the glad tidings
of the basilei,a and healed the sick”243 . Jesus usually taught in the synagogues (Mt
9:35; 12:9ff.; 13:54 and par.) or in the temple of Jerusalem (Mk 12:35; Lk 21:37; Mt
26:55).

The form in which he taught is that of a Jewish teacher of the period (cf. Lk
4:16ff.). The matter of his teaching too is within the framework of later Judaism. It is
based on the Law and the Prophets. However “he is against estimation of the Law
merely for its own sake... The whole teaching of Jesus is with a view to the ordering
of life with reference to God and one’s neighbour (Mt 22:37ff. and par.). Thus his
teaching constantly appeals to the will, calling for a practical decision either for the
will of God or against it”244. Like the Rabbis and Pharisees, for Jesus the Scripture is
the revelation of the will of God. On the other hand, for him the Law and Prophets are
a confirmation of his own relationship to the Father. “Thus the gap between Jesus and
the Rabbis in respect of the subject of teaching is to be found, not in the matter itself,
but in his own person, i.e. in the fact of his self-awareness as the Son”245. This is the
reason why the teaching of Jesus was unlike that of others and cause astonishment
among his hearers (Mt 7:28; 13:53 and par.). For early Christianity the teaching of
Jesus was absolute because “with every word he brought his hearers into direct
confrontation with the will of God as it is revealed in his Word and as it is constantly
revealed in history” 246.
Of the 95 occurrences of dida,skein in the NT roughly two-thirds are in the
Gospels and first part of Acts. This verb appears 17 times in the Gospel of Luke and
16 times in the Acts. The content of teaching in Luke is prayer (Lk 11:11), the way of
the Lord (Lk 20:21), the need of circumcision (Acts 15:1), the rejection of Moses
(accusation against Paul: 21:21, 28). The author states three times the whole content
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of the preaching as the object (Acts 28:31; 18:11 (the word of God) and 18:25
(concerning Jesus)). In Acts 4:18 and 5:28 the apostles are forbidden to teach in the
name of Jesus. 16 times Jesus is the subject of this verb and 7 times it is Paul (twice
with Barnabas); 4 times the twelve, twice Peter and John and once the Holy Spirit,
people of Judea, Apollo and John the Baptist. It is also striking that in the trial of
Jesus (Lk 23:5) and Paul (Acts 21:21,28) that this verb dida,skein is used by their
enemies, of course as false accusation. In Acts dida,skein appears first in the mouth of
Jesus (1:3) and lastly in the mouth of Paul (28:31). Jesus taught about the Kingdom of
God and Paul taught concerning the Lord Jesus. The place of teaching is everywhere:
the synagogue (Lk 4:15; 6:6; 13:10; Acts 18:25f.), in the temple (Lk 19:47; 21:37;
Acts 4:2; 5:21, 25, 42), in houses (Acts 5:42; 20:20), in the open (Acts 20:20), in
cities and villages (Lk 13:22), in the whole of Judea (Lk 23:5); in the entire Jewish
Diaspora (Acts 21:21)).
Therefore dida,skein has a wide unspecified meaning in Acts 28:31. There is
no such a clear distinction here between preaching (khru,ssein) and catechises
(dida,skein). Dida,skein is also accompanied by other verbs such as euvhggeli,zesqai
(Lk 20:1; Acts 5:42; 15:35), avnagge,lein (Acts 20:20), fqe,ggesqai (Acts 4:18),
diamartu,resqai (Acts 20:20f.), lale,in (Acts 18:25), katagge,llein (Acts 4:2). It is
true that these verbs differ in their basic meaning. But this difference is not found in
Acts 28:31. These two preaching verbs in Acts 28:31 emphasise the event of
preaching, its importance and its fullness247.
In Acts the dida,skein of disciples is in the name of Jesus (Acts 4:18; cf. 5:28).
It is accompanied by the proclamation of the resurrection of Jesus (4:2; cf. 5:42). The
Scriptures provided them the starting point and background to their teaching. The
teaching of the early church culminates in the call to repentance. In the kerygma about
Jesus there was the offer of the forgiveness of sins (5:31; 20:21).

The Scripture was used to prove that Jesus was the promised Messiah (18:25;
28:31). In 28:31 dida,skein is expressly mentioned with khru,sswn th.n basilei,an tou/
qeou/, with which it is combined to give a comprehensive definition of Paul’s
247
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preaching in Rome. “Here again one cannot assume that it denotes the impartation of
facts; it rather presents these facts in such a way that the only possibility is to accept
them or to be betrayed into opposition to Scripture”248. In 18:11 the narrator says that
Paul taught (dida,skein ) the lo,gos tou/ qeou/. Here and as well as in 20:20 lo,gos tou/
qeou need not be taken as the word of NT proclamation of salvation in general, but as
the proclamation of salvation on the basis of and in the light of Scripture249.

After “teaching” the Western Text adds, “that this is Christ Jesus, son of God,
through whom the whole world will begin to be judged”. The secondary character of
the addition seems clear. In the final scene, Luke portrays Paul as continuing the
characteristic work of Jesus and the other apostles250.

Paul continued preaching of the Kingdom of God and teaching about the Lord
Jesus Christ. There is a certain fullness with respect to the ministry that is signified by
such a description. In many respects Paul’s entire previous course could be
encompassed under the headings of preaching the Kingdom of God and teaching
about the Lord Jesus Christ. By indicating that such was Paul’s ministry in Rome,
Luke signifies that Paul was remaining faithful to the fullness of the mission that he
had been entrusted with by Jesus251. Then the reference to teaching on behalf of the
Lord Jesus Christ and the fact that Paul’s teaching took place in Rome, the very home
of Festus “Lord” is also highly significant. This juxtaposition of Paul teaching about
the Lord in the central precincts of the Emperor can prove somewhat startling. Luke
does not portray Paul embarking upon some new activity here. Rather what Luke is
showing is that Paul continued with his previous teaching without unduly deferring to
his new location at the heart of the empire. Paul had taught concerning the Lord Jesus
in the earlier stages of his ministry. Previously he had done this in the eastern Roman
provinces; now he does in the capital city itself.
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7.2.4.4 The Characteristics of Paul’s Preaching:
7.2.4.4.1 meta. pa,shj parrhsi,aj: Luke describes the preaching activity of Paul in
Rome with two adverbs. parrhsi,aj occurs 5 times in the Acts252 . It has different
lexical meanings: public, freedom of speech, openness, without fear, confidence. But
in the context of Acts it does mean clarity of exposition of freedom and openness of
the speech.
The meaning of this verb in Acts 28:31 is important for the interpretation of
the close of Acts. If we take in the sense of “with all freedom” then it gets a political
nuance. The Romans grant the prisoner (and the Christianity he represents) the
freedom of speech. If we take it as “with all openness” then it could mean the soldiers
were not protecting him but preventing his flight. van Unlik maintains that in Acts 28
the main theme is Paul’s relationship to Judaism and so parrhsi,aj needs to be taken
in the context of a synagogue preaching253. Hauser is correct in noting that van Unlik
neglects the immediate context of 28:30: The stubborn Jews have definitively gone
away254. According to Schlier, parrhsi,aj in Acts contains the three motifs of public,
candid and forceful speech255. Haenchen agrees with this understanding and adds “in
our passage (Acts 28:31) the emphasis is upon the first two”256 . He translates this
phrase as “trotz allen Freimuts nicht gehindert” 257 (inspite of all openness not
hindered). Hence Paul is not threatened by visitors or by the Roman officials. We
need to look at the use of this adverb in the rest of Acts. The other preaching verbs do
not have this adverb.
7.2.4.4.1.1 parrhsi,aj in Acts 4:1-30: In his speech in Solomon’s portico Peter
declares that their deed was not from their own power and piety (ivdi,a| duna,mei h'
euvsebei,a|) (Acts 3:12). When the Sanhedrin questions them by what power and by
what name they acted (VEn poi,a| duna,mei h' evn poi,w| ovno,mati evpoih,sate tou/to u`mei/j)
(4:7) Peter, filled with the Holy Spirit, answers: “in the name of Jesus (4:10). The
narrator says: “Now when they saw the boldness (parrhsi,an) of Peter and John, and
perceived that they were uneducated, common men, they wondered; and they
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recognised that they had been with Jesus” (4:13). The apostles are forbidden to speak
anymore “in the name of Jesus” (4:17f.). However, Peter and John answer them: “for
we cannot but speak of what we have seen and heard” (ouv duna,meqa ga.r h`mei/j a]
ei;damen kai. hvkou,samen mh. lalei/n) (4:20). When they are released they join the
faithful in solemn prayer which is concluded with the sentence: “And now, Lord, look
upon their threats, and grant to thy servants to speak thy word with all boldness (meta.
parrhsi,aj pa,shj lalei/n to.n lo,gon sou), while thou stretchest out thy hand to heal,
and signs and wonders are performed through the name of thy holy servant Jesus”
(4:29-30). Their prayer is heard and “they were all filled with the Holy Spirit and
spoke the word of God with boldness” (meta. parrhsi,aj) (4:31). After two verses
(4:33) Luke narrates: “and with great power (duna,mei mega,lh|) the apostles gave
testimony to the resurrection of the Lord Jesus...”. What is said in 4:31 with the use
meta. parrhsi,aj is expressed in v.33 with the words duna,mei mega,lh| . We could almost
say that in this context parrhsi,aj means the great power of the Holy Spirit.

The comparison between 4:29 and 28:31 prompts Cassidy to give a political
nuance to parrhsi,aj in the last verse of Acts: “Not only do the same three Greek
words appear both in 4:29 and 28:31 but the contexts in which they appear are also
quite similar. In both instances the phrases indicate a response to a situation in which
political authorities are, to varying degree, attempting to intimidate or hinder the
disciples of Jesus from preaching publicly in his name”258. According to Cassidy the
situation of Paul at the end of Acts is similar to that of Peter and John in ch.4 and the
quality that was greatly in need to face this situation was parrhsi,aj: “While Luke
does not explicitly state that Paul was under “threats” in the way that the disciples in
Jerusalem had felt themselves to be, has he not actually painted Paul’s situation as a
Roman prisoner in comparable and even stronger terms? Like Peter and John, Paul
experienced arrest at the hands of the ruling authorities. Like Peter and John, he was
brought before their tribunals and interrogated. And like Peter and John’s situation at
the time of the community’s prayer, there are ominous elements, evidenced by his
guard and his chain, present in Paul’s situation”259. Of course, these parallels are not
exact. Paul’s circumstances are clearly those in which the quality of boldness is
indeed greatly in need. Luke ascribes this quality to Paul in full measure.
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7.2.4.4.1.2 parrhsi,aj as the Power of God: According to 1:8 the apostles are to
receive power (du,namij) in order to bear witness to Jesus. The Spirit enables them to
speak with parrhsi,aj (2:4,11) which comes from God (4:24, 29; Lk 24:49) and in the
name of Jesus (cf. 4:30). Stephen too is given du,namij and ca,rij (6:8), sofi,a| and
pneu,ma (6:3,10). The source of this is not just the Holy Spirit. The context suggests
that it is God and Jesus. This charisma gives the apostles the strength to withstand
every threat and persecution. Their preaching comes from God. Paul too is given such
a power from God to preach and bear witness to Jesus. His act of preaching is
frequently described with the verb parrhsia,zomai which has the same meaning “to
speak boldly”:
13:46 And Paul and Barnabas spoke out boldly (parrhsiasa,menoi), saying,
9:27 But Barnabas took him, and brought him to the apostles, and declared to them
how on the road he had seen the Lord, who spoke to him, and how at Damascus he
had preached boldly in the name of Jesus (evparrhsia,sato evn tw/| ovno,mati tou/ VIhsou/).
19:8 And he entered the synagogue and for three months spoke boldly
(evparrhsia,zeto), arguing and pleading about the Kingdom of God;

Paul’s preaching is powerful and penetrating (9:22); he speaks openly without
the fear of death (14:20; 19:30; 20:20; 21:13f.). At the face of resistance and threat
Paul’s boldness to preach the Word is greater (9:20, 22; 14:2f.). His word is supported
by the Holy Spirit and from the Lord Jesus (13:4, 9). Paul preaches in the name of
Jesus (9:27, 28) and for the Lord (14:3). Signs and wonders accompany his preaching,
which is the proof that the Lord is with him (14:3). In difficult moments the Lord
promises Paul His presence and protection with the words: “Do not fear but
speak…for I am with you” (18:9; cf. 23:11).Through the Spirit and the Lord Jesus, it
is in fact God himself who grants Paul his help (26:22). Luke ascribes such a divine
assistance to the preaching of Paul in 28:31. Paul shares in the power of the word of
God. Paul’s words are open, daring and powerful. Those who hear him are
overwhelmed and convinced because he proclaims in the name of Jesus; i.e. in Jesus’
authority and in the power of his name (14:34).
Why does such an expression – “with all boldness”- come at the end of the book of
Acts? The immediate context does not seem to call for this expression. The only
proper answer is: this word-order marks, just as the expressions of the “power” and
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the “growth” of the word, the closing of a stage, of course, the closing of the entire
Luke-Acts. For the last time in Luke-Acts the proclamation has been presented in its
conquering power. It is an echo of the promise made in 1:8. The Acts does not end in
the stillness of a fulfilled programme, but in the assurance, that the proclamation goes
further in the power of God.
7.2.4.4.2 avkwlu,twj: This is the only place this adverb occurs in the NT. Commenting
on this adverb in Acts 28:31 Mealand says: “In Acts 28:31 the primary and strongest
element in the force of avkwlu,twj is that of the unhindered exercise of religious liberty
by one who had been accused of a criminal offence, and had made some kind of
appeal, and was now being permitted to proclaim his message openly without
hindrance”260. This adverb has various meanings: freedom in trade, i.e. the unlimited
availability of a thing according to sale contract, unhindered movement of a liberated
slave according to the certificate of freedom261. According to Josephus this word is
used to describe the freedom to practice the ancestral religion262 as well as for
carrying out tasks without interruption263. The adjective and verb appear in four
places in Josephus (Ant. 16,166.169; 16,41; 19,290). It refers to the unhindered
practice of the religious duties by the Jews. The obstructions which are removed could
be external obstacles which are caused by human beings as well as inner obstacles.
The adverb can state specially the freedom of a person for a particular deed.
According to Delling, avkwlu,twj here refers to the encounter between the
Christian faith and the Roman officials264. Luke seems to be declaring here the official
judgements, according to which Christianity is set free. What Luke has done is
something like what Josephus did, to defend the right to practise a religion freely265.
Haenchen and BS Easton have expressed this idea with a key word “religio Lecita”,
of course without reference to Josephus. According to these authors Luke intended
that the Christianity should be granted the same privileges which Judaism enjoyed in
the Roman state. Loisy held the same opinion that it was the main purpose of Luke to
260
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present Christianity before the Roman officials as an inner-Judaic affair. Hence, for
these authors, Acts 28:30-31 is not an abrupt ending but a triumphant note. It is
something like Paul’s time in the prison in Caesarea where Felix had given him
liberty to be visited and cared for. Cassidy, too, agrees with this: “to interpret
avkwlu,twj to mean that the Roman officials were not hindering Paul requires that
Luke, in his final word, asked his readers to minimise the significance of Paul’s status
as a Roman prisoner. According to such an interpretation Luke closed his account by
asking his readers to understand that, although Roman officials kept Paul under guard
and in chains for two years and prevented him from preaching publicly during this
period, they were favourably disposed toward him and were not hindering him. Such
an interpretation requires an extremely high level of disjointedness and clumsiness in
Luke’s imaging of Paul and his surroundings”266 . The expression “unhindered” thus
shows the tolerance from the part of Rome at that time towards Christian message. It
is Luke’s passionate desire that Rome should continue this policy267.
Is the use of this word avkwlu,twj to influence the Roman officials? Does this
word have an apologetic sense? The immediate context does not seem to support this
understanding. In the closing of Acts no Roman officials are mentioned, other than in
24:23. The personal lodging of Paul emerges in the expression: evn ivdi,w| misqw,mati.
28:16-17a speaks of a private lodging, free access to the visitors than the concession
from the Roman officials to the prisoner. The immediate context is provided by the
Jewish encounter. The proclamation of the word was accompanied by Jewish
opposition, from their false accusation and rejection. From these Paul is now freed
and he can preach unhindered. Moreover, Luke wants to show the radiance of Paul’s
message, as it is carried out against the contrary movement of Jews and Gentiles and
often also from Christians, because it comes from God268 .

The proclamation of the word does need human concessions. Jews were
granted such concessions by the Romans. When Luke says Paul preached “without
hindrance” he is in fact making a theological statement. The source of this unhindered
proclamation is not the Roman tolerance over Christians, but the providence of God
266
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who prepares the way for proclamation and assists in its victory269. Cassidy brings out
the nuance of this statement correctly: “However, (avkwlu,twj) used as the final word
of Acts, it seems highly probable that Luke intended it to underscore the boldness
which he attributed to Paul in the preceding phrase. It would be important to
understand the word “unhindered” as describing the resoluteness with which Paul
continued his preaching and teaching and as indicating that his status as a prisoner and
his chains did not have the effect of intimidating, deterring, or hindering him from this
witness”270

7.2.4.5 The Abrupt Ending of Acts: Luke-Acts comes to an end with the presentation
of Paul’s ministry in Rome (28:30-31). The curtain falls without having mentioned
anything about Paul’s trial before Caesar and the further destiny of Paul. Scholars
have proposed various reasons for such an abrupt ending of Acts. Historical criticism
looks for a material cause for this premature conclusion. It may be lack of papyrus or
Luke may have come to the end of his documentation. Cadbury thinks that Luke
found no more details in his sources271. According to the Canon of Muratori, the
author limited himself in Acts to things that were done in his presence and so omits
the passion of Peter and Paul’s journey from Rome to Spain. Barrett assumes that
Luke had nothing more to say as Paul lived out the rest of his life in oblivion272.
Roloff and Walaskay believe that it was the inner conflict and jealousy within the
Christian community that led to Luke’s abrupt ending and his silence with regard to
the death of Paul273. All these scholars have one thing in common: they attribute an
unintentional cause to the abrupt ending of Luke-Acts.

Theological criticism considers the end of Acts as the result of a theological
strategy. The programmatic summary at 1:8 states the command of the Risen Lord
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was to be his witnesses to the end of the earth. Acts is concerned with the
proclamation of the Word. It is not the biography of Peter and Paul. Its focus is on the
expansion of Christian mission. Luke intends to conclude his work as the word of
God reaches Rome and the command of the Risen Lord in Acts 1:8 is carried out. But
this view has certain difficulty as Rome was not the end of the earth and Christianity
had reached Rome before Paul’s arrival there. Marguerat raises an important question:
“If Luke had wanted to make the figure of witness disappear behind the advance of
the mission, why is there such a focalisation on the person of Paul?”274 Certainly Luke
is interested in depicting the figure of Paul as an exemplary missionary to the
Gentiles. For some scholars, Luke was basically an apologist and thus avoided
narrating the death of Paul so as not to displease the Romans. According to Haenchen,
it would have been prejudicial to the image of Rome to conclude the narrative with
Paul’s execution on the order of the Emperor275. In our first chapter we have observed
that this apologetic theory is not very popular today.

A better solution to the abrupt ending of Acts is to be found by the literary
critics. In his Homilies on Acts John Chrysostom makes the following comment: “The
author brings his narrative to this point, and leaves the hearer thirsty so that he fills up
the lack by himself through reflection. The outsiders do the same; for knowing
everything wills the spirit to sleep and enfeebles it. But he does this, and does not tell
what follows, deeming it superfluous for those who read the Scripture, and learn from
it what it is appropriate to add to the account. In fact you may consider that what
follows is absolutely identical with what precedes” (Homily on Acts 15). For John
Chrysostom the ending of Acts is intentional and part of Luke’s literary strategy. Such
a literary style is found in non-Christian literature. The purpose of this is to activate
the reader’s reflection and ask him to fill the gap by extrapolation from the preceding
narrative.

7.2.4.5.1 Abrupt Conclusions in Ancient Greek Literature: The example for the so
called “narrative suspension” is found in the ending of some works of ancient Greek
literature. The two works of Homer, Iliad and the Odyssey, are good examples. In
ancient times Homer was the source and inspiration of all culture and literature. The
274
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Iliad closes with Achilles giving Hector’s corpse back to Priam and with the funeral
laments of the Trojans276; the Odyssey ends with Ulysses triumphing over the revolt
in Ithaca and his return home277. The reader is left under the impact of the prediction,
made several times, of the death of Achilles and the fall of Troy. But the fulfilment of
these predictions is not narrated in the conclusion. In the Odyssey, Tiresias predicts
that Ulysses will have to leave Ithaca again on a new journey278. But the conclusion
does not narrate this either.

Such a literary pattern is seen also in ancient historiography. In his treatise on
“How to Write History”, Lucian of Samastota defends the idea that “one should touch
lightly on the facts that lack interest or value, and dwell on those of importance;
nevertheless, there are many which one can pass over in silence” (56). The writings of
Dionysius of Halicarnassus, especially his “On Thucydides” and his “Letter to
Pompeius” can be cited as examples279. Marguerat points out that “the identification
of a rhetoric of silence in poetry, theatre, Hellenistic novel and historiography leads to
the conclusion that it existed as a literary convention”280. Such a convention can also
be seen in the Bible281. For example the second Book of Maccabees ends with the
success of Judas, rather than with his defeat and death. Most probably Luke was
following this pattern. Marguerat sums up the reason and effect of such a method: i)
the rhetorical device takes the form of narrative suspension whereby the author, by
failing to bring certain narrative data to their resolution, prevents the closure of the
narrative world for the reader; ii) the closure must be achieved by the reader himself,
who, in order to satisfy the need for completion, is tempted to finish the story in
consonance with its plot; iii) the narrative, even without closure, may end up with a
scene of declaration that functions as a metaphor or a synecdoche and implies the
unwritten outcome of the narrative282.
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7.2.4.5.2 Rhetoric Silence in Acts: Luke has prepared the reader to expect the trial of
Paul before the Emperor in Rome (acts 23:11; 25:11; 26:32; 27:23). But when the
moment is approaching Luke devotes a lot of time to narrate the voyage (27:1-28:15).
Marguerat believes that the narrative of “the voyage to Rome has a delaying effect,
which must have a specific function with regard to the reader’s expectation”283 . The
rescue from the sea is like a metaphor of salvation. The last two chapters of Acts are
organised according to a two-part scheme: the first part (27:1-28:10) is devoted to the
Gentiles. Its counterpart (28:11-31) is devoted to the mission to the Jews. The
narrative conclusion of 27:44 (“And so it was that all escaped to land”) must be read
in this perspective: “the rescue of the passengers of the ship prefigures the salvation of
all the nations of the earth, which is already anticipated by the quasi–Eucharistic meal
over which Paul presides aboard ship”284 . Paul has an important role to play in this
rescue from the shipwreck. It has been revealed to him by an angel that the rescue of
“all” from shipwreck is a favour granted to him. Paul is thus the mediator of salvation
for the entire company of 276 people. The reader knows that Paul is innocent with
regard to the charges brought against him by his fellow Jews (18:14-15; 20:26; 23:3,9;
24:12-13; 25:18,25; 26:31-2). But on the narrative plane, Paul needs to be declared
innocent before the Gentiles. Thus the divine rescue in ch. 27 brings out the
intervention of God who is the Lord of the sea, in favour of Paul. It is divine
providence that certifies that Paul is not guilty. G.B. Miles and G. Trompf have come
up with several examples from Greek literature which indicate that the rescue from
the sea was a classic motif of divine protection of the just285. These authors conclude
that Luke does not need to narrate the appearance of Paul before a human court while
he has been already declared innocent by divine intervention286 . His innocence is
further testified by his deliverance from the snake-bite and the healings through his
hands in Malta.
The encounter with the Jewish leaders of Rome (28:17-28) seems to have a trial
set up. However the roles here are reversed. Paul pleads his innocence and confesses his
faithfulness to Judaism. At the second encounter, however, the issue is not Paul’s
innocence rather the culpability of the Jews before the Christian message. The hearers
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of Paul are divided in their response to his Gospel. Paul closes his conversation with the
Jews of Rome with the words of judgement from the prophet Isaiah. Luke presents
before us a scene of complete reversal. The Jews who accused Paul are now themselves
being judged. A harsh prophetic judgement falls on them. Marguerat sums up this
“reversal scene” as follows: “The image of the apostle arriving in Rome as a
distinguished visitor, welcomed by a Christian delegation (28:15), settled into the
liberal status of the custodia militaris (28:16,30), receiving crowds of people at home
(28:17,23,30) - this glowing image is not designed to spare the imperial justice, but
rather to effect an exchange of roles. The prisoner reaches the capital and stays there
with the authority of one who will not be judged, but will deliver a judgement. The
function of the sequence in Acts 27:1-28:16 is to prepare for this reversal. But this
happens in a paradox. The bearer of the word is in chains 28:16b)”287.
This is the reason for the silence regarding Paul’s trial: The reader is aware of
the fact that Paul has been killed by the Roman authorities. Luke, through the effect of
judicial reversal and rhetoric of silence, intends to emphasise and reinterpret this fact
that is fresh in his readers’ memory: the execution of Paul in Rome at the close of his
trial. This subtle game with the memory of the reader is signalled by reference to the
limited length of Paul’s stay in Rome (v. 30 dieti,a) whose result the reader does not
need to be told. But Luke depends on this memory in order to invert the roles. It is not
the apostle to the Gentiles, but the chosen people in Rome who are judged. Thus the
rhetoric of silence leads the reader to conclude the narrative in accordance with the
plot. In addition to it Luke has already presented certain means to his reader to guide
him in the task of concluding the narrative. At least three times in the narrative the
death of Paul is announced (20:35.38; 21:11).
It is important for the author of Acts to preserve the image of Paul preaching
at the end of Acts. By means of this remembrance and this activity the world of the
narration and the world of the reader are, in his view, linked together. Paul’s activity
in Rome is chronologically limited: “He lived there two whole years”. The aorist
Vene,meinen and the temporal indication dieti,an o[lhn signal a period that is over,
beyond which readers should use their own information and other narrative data. The
summary has the biographical goal of closing the activity of the hero of Acts. At the
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same time, the picture has a paradigmatic purpose. The syntactic construction, an
imperfect indicative (avpede,ceto –v. 30b) followed by a chain of participles (khru,sswn,
dida,skwn -v. 31), create an effect of duration and exemplariness. This construction is
often found in the summaries of Acts (2:42, 45-47; 5:16; 8:3; 12:25; 15:35; 18:11;
19:8-10), which describe the ideal and permanent state of the Christian community
and its mission. The unlimited openness of the evangelisation of Paul is attested by
the fact that Paul received all who came. The word recapitulates Paul’s three
audiences: Jews, Gentiles and Christians.

Luke presents Paul as the ideal pastor and a model for the persecuted
Christian. In the imperial capital, Christianity, like Paul, will now finds its home. At
the centre of the empire, where the Roman power resides, Paul preaches the power of
God’s rule. Thus in the final summary the narrative world rejoins the readers’ world.
There was no question of ending with a celebration of the past, however glorious. The
final image of Paul the evangelist, as Luke takes his leave, requires reconstituting in
the life of readers. The summary of 1:8 remains open to be fulfilled.

7.2.4.5.3 In Comparison With the Ending of Mark: J. Magness makes a strong case
that Mark 16:8 is the original ending of the Gospel. Magness cites many parallels
from ancient times, secular as well as Scriptural, which have an abrupt ending. It is an
intentional abruptness, and ending that, while it may not make sense, can be made
sense of, which is precisely our task as readers. She maintains that the ending of Mark
is suspended and not absent: “the suspended ending causes the reader to act on the
ending. Our contention has been that readers would have been forced to fill in the
suspended ending”288. The open ending of Mark impels the reader to go back to the
Gospel, returning to the beginning of the text and reading again.: “Thus the awkward
ending at Mk 16:8 coupled with the ambiguous allusion to Galilee in 6:7, signals the
reader to return to the beginning of the Gospel, to begin reading all over again”289.
“Paul, for all his heroism, for all the focus upon him in Acts 13-28, is not the
central character of Luke-Acts; Jesus is. At some point, in some way, Luke needs to
return the reader’s attention to his central character. Just as Mark returns his readers to
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Jesus’ passion, teaching, and miracles by refusing to recount his resurrection, so Luke
chooses to turn attention back to Jesus by refusing to recount Paul’s execution. Paul’s
absent martyrdom may, at one level, turn the reader to Stephen (Acts 7), but finally it
will return the reader to the passion of Jesus. And as the absent ending of Mark’s
Gospel sends the reader back to the beginning of his text, so the absent ending of Acts
sends the reader back to the beginning that is, to the beginning of the Gospel of
Luke”290.
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Chapter Eight
Acts 27-28: Mission and Compassion
8.1 Introduction: Our study of the voyage-narrative has brought to light two important
observations: the absence of preaching Jesus Christ throughout the voyage narrative
and the emphasis on kindness and mutual help between Paul and the pagans. One is
surprised to note that Paul who has been up to now a passionate preacher of the
Gospel speaks nothing of Jesus and his Gospel throughout the voyage. Not once in the
whole of the voyage narrative the name of Jesus is mentioned. Certainly Paul did have
occasions on which he could have proclaimed the Gospel. When he was telling to his
companions about his angelic vision, Paul could have used Christ-language. Before he
encouraged them to eat the meal of salvation, Paul could have introduced the pagans
to the event of the Last Supper and the ministry and passion of Jesus. On the island of
Malta Paul heals by prayer and by laying the hands on the sick. This healing action of
Paul does remind the reader of the healing activity of Jesus, and particularly the
healing of Peter’s mother-in-Law. Even here Paul has abstained from proclaiming
directly the message of Jesus. Certainly Paul has not changed his loyalty to Jesus and
his Gospel. When he comes to Rome he will continue to proclaim to the Jews the
Gospel concerning Jesus Christ. Jervell has pointed out that Acts does not give us an
account of the mission to pure Gentiles. According to him “such idolaters” do not
belong to the Kingdom1 . Paul’s preaching is oriented towards the Gentile God-fearers
who were associated with the Jewish Synagogue. Is that the reason why Paul has not
proclaimed the Gospel of Christ to the “pure” pagans on the ship and on the island of
Malta?

On the other hand, the voyage-narrative has emphatically pointed out the
friendly relationship between Paul and the centurion. A lot of emphasis has been laid
on the mutual help and co-operation between the Christians and the pagans. Cassidy is
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one among others who thinks that this cordial relationship between the Christians and
the pagans on the ship is related to the very purpose of Luke-Acts. Luke is addressing
the Christians living in the Gentile-dominated world. It is important for them to live
with the Gentiles in a cordial and kind co-existence.

In these two concluding chapters of Acts we can trace a few guidelines for
inter-religious dialogue. How should Christians relate themselves to pagans?
Should the pagans be regarded as people who remained outside God’s salvation?
Do they need to be converted to Christianity? Luke does not provide us with clear
answers to such questions. But these two chapters do give us some clues and hints
on how Christians should regard pagans and in what way they need to encounter
them. Of course the whole narrative of Luke-Acts is in some sense “dialoguing” of
the Christian message with the Greek world. In his narrative, Luke has made use
of Greek concepts and literary forms in order to enter into dialogue with Greek
culture and religion. In Acts 17 Paul is in dialogue with the philosophers of
Athens. But the purpose of that dialogue was to lead his hearers to accept the
Christian message. Such does not seem to be the case in Acts 27-28. In this
narrative, Luke is trying to present to us a new and different attitude and approach
with regard to the Gentiles. One gets the impression that in this narrative the
pagans are allowed to be pagans, that they are saved as pagans. The universal
mission which has been so emphatically narrated in Luke-Acts is now given a
new perspective. Luke seems to tell us that there are times and seasons in which
Christians do not need to directly proclaim the Christian message to the people
of other religions. All that is required of them at those moments and in those
contexts is that the Gospel is lived: that compassion is recognised, accepted and
given. The author brings out the Gospel values of kindness and hospitality
prevalent among the pagans. The voyage-narrative introduces us to a dialogue
between Paul and the Gentiles on the level of compassion, co-operation and
hospitality. We cannot strictly call it an Inter-religious dialogue. It is not a
dialogue between two religions. However, Paul’s interaction with the Gentiles
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does give us some useful insights on how Christians should interact with the
people of other religions.

8.2 Dialogue at the Level of Human Compassion: As we have observed in our
study there is no evangelization in the voyage-narrative. However the core of the
Gospel - “Be merciful as your heavenly Father is merciful” (Lk 6:36) - is present
throughout the voyage narrative. And this is what binds this voyage-narrative
emphatically to the rest of Luke-Acts. The ministry of compassion is narrated
here in a different context. In the voyage-narrative (Acts 27:1-28:10), Paul is no
longer interacting with the Jews or Christians, but with the pagans on the ship
and on the island of Malta. He is no longer a free man but a prisoner. Paul is not
presented in this narrative as the sole benefactor. He is both a receiver and giver,
just as the pagans on the ship and on the island. The narrative brings out very
strikingly the goodness and the Gospel values found among the pagans. In this
interaction between the Christian Paul and the pagans, the goodness in the
pagans is made to spring forth and is recognized. The stormy sea and the threat
of death enable Paul and the pagans to show kindness to one another, to cooperate and work together for saving the lives of all. We shall look at this kind
behavior between Paul and the pagans in the context of the theme of compassion
in the rest of Luke-Acts. The Gospel of Luke considers the mission of Jesus as
revealing and realizing the compassion of his Father. In the last two chapters of
Acts both Christians and the pagans bear witness to the compassion of God
revealed in the ministry of Jesus.

8.2.1 Divine Generosity as the Source of the Mission: In the midst of the storm
Paul is told by the angel not to be afraid because God has graciously given to
him all those who are sailing with him (27:24). This verb cari,z omai occurs 23
times in the NT. The LXX uses this verb with the meaning “to give” or “grant”.
In 2 Macc 3:33, for example, it carries the meaning “to grant”: since through
him the Lord has granted you your life. Jesus grants the power of sight in Luke
7:21, just as, according to Hellenistic authors, “deliverance” is granted. Gal
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3:18 uses the verb in the sense of “showing of favor” from the part of the
person who grants an inheritance: For if the inheritance is by the Law, it is no
longer by promise; but God gave (keca, ristai) it to Abraham by a promise. In
Luke 7:41-43 cari,z omai is concerned with the legal process of remission of
guilt: When they (two debtors) could not pay, he cancelled (ev cari,sato) the
debts for both of them. Lk 7:47f. also focuses on forgiveness of sins, even if the
verb does not occur there.

Thus the narrator points out God’s graciousness as the source of universal
salvation. This theme runs through Luke-Acts. Jesus has come into this world to
reveal and to realize God’s compassion to humankind. His mission is nothing other
than to communicate this divine generosity. Let us examine some of the important
passages of the Gospel where the author brings out the compassion and generosity of
the Father as the source of the mission of Jesus.

8.2.1.1 The Infancy Narratives: The salvation of humankind through the ministry,
death and resurrection of Jesus, has been attributed to the mercy of the Father. He is
the author of salvation. This is clearly illustrated in the two canticles in the Infancy
Narratives: Magnificat and Benedictus. At the greeting of Elizabeth, Mary sings of the
greatness of God because “His mercy (e;leoj) is on those who fear him, from
generation to generation” (Lk1:50). The word e;leoj is repeated in v. 54. God “has
helped his servant Israel, in remembrance of his mercy (e;leoj) ”. Mary sings God’s
praise in the name of all redeemed humanity. „Die ihr, der demütigen Magd Gottes
widerfahrene besondere Gnade, den Messias Gottes zu gebären, gilt als beispielhaft
für die Barmherzigkeit Gottes, die allen zugesagt wird, die Gott fürchten, ihn als Gott
ehren“2 .

The mercy of God which Mary has experienced and which she proclaims in
her Magnificat has a wider dimension. It goes beyond the confines of the Jewish
nation. Klauck has correctly pointed out that the expression toi/j foboume,noij
2
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auvto,n in Lk 1:50 would spontaneously remind the reader of the pagan centurion
Cornelius in Acts 10:23. In this narrative, God’s mercy is extended to a Gentile
because Cornelius “and all his family were devout and God-fearing” (Acts 10:2).
In Magnificat, the expression eivj genea.j kai. genea.j (“from generation to
generation”) is given in plural. In the OT we do not find an exact word for word
parallel to this expression. Klauck assumes, „Könnte es sich nicht so verhalten,
daß der Plural ‘auf Geschlechter und Geschlechter hin’ anstelle des Singulars und
anstelle der bloßen Zeitangabe die Geschlechterfolge über das Volk Israel hinaus
öffnen und nachbeborene Generationen außerhalb Israels in das erbarmende
Handeln Gottes einziehen will?“ Klauck supports his argument by referring to the
theme of “status reversal” in Magnificat: He has scattered those who are proud in
their inmost thoughts; he has put down the mighty from their thrones, and exalted
those of low degree; he has filled the hungry with good things, and the rich he has
sent empty away (Lk 1:51b-53). This ‘status reversal’ theme is realized in the
narrative of Luke-Acts. The salvation of God which has been largely rejected by
the chosen People and accepted by the Gentiles is yet another example of how the
words of Magnificat – status reversal - have come true in Acts4. God’s mercy
extends to all because, as Peter says, Truly I perceive that God shows no partiality,
but in every nation any one who fears him and does what is right is acceptable to
him (Acts 10: 34-35).

At the birth of John the Baptist “the neighbors and the kinsfolk heard that
the Lord had shown great mercy (e;l eoj) to her (Elizabeth)”. The repetition of the
word in such a quick succession indicates that Luke wants to ascribe the birth of
Jesus and his mission of salvation to the great e;leoj of the Father. The noun
e;leoj and the verb evleei/n attested from the time of Homer, speak of the emotion
experienced in the presence of an affliction that has come upon another and the
action resulting from this emotion5. The LXX uses it to translate the Hebrew
concept of hesed which signifies the gracious and creative faithfulness of God.
3
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According to Luke “the promised mercy (hesed) of God, which in the OT
experienced in Israel’s salvation history, reaches its fullness in the gracious selfrevelation of God among the insignificant and the poor in the incarnation of his
Son”6.
Zechariah blesses the Lord, God of Israel because he has visited (evpeske,yato)
his people and redeemed them. The verb evpiske,ptomai which has 11 occurrences in
the NT, appears 3 times in Luke and 4 times in Acts. In the NT this verb has various
meanings: i) visit, with the related meaning of care for someone (6 times); ii) to seek
out or look out (for) (2 times); and iii) with God as subject, graciously visit (3 times in
Lucan special material)7. Evpiske,ptomai refers to God’s gracious visitation only in
Luke, of which two occurrences are in the hymn of Zechariah (Lk 1:68, 78). In the
introduction of the song of praise there is a reference to the gracious visitation of the
people in the salvation history of the past in order to prepare way for redemption. The
conclusion (v. 78) promises God’s visitation for the dawning time of fulfillment: dia.
spla,gcna evle,ouj qeou/ h`mw/n( evn oi-j evpiske,yetai h`ma/j avnatolh. evx u[youj( (because of
the faithful love of God in which the rising sun has come from on high to visit us
{NJB}; through the tender mercy of our God, when the day shall down upon us from
on high {RSV}). Placing the noun spla,gcnon besides e;leoj in this verse brings out
very powerfully Luke’s intention of attributing the salvation of humanity to the
compassion of the Father. The verb splagcni,zomai occurs three times in the Gospel of
Luke:

Luke 7:13 And when the Lord saw her, he had compassion on her and said to her, "Do
not weep."
Luke 10:33 But a Samaritan, as he journeyed, came to where he was; and when he
saw him, he had compassion,
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Luke 15:20 And he arose and came to his father. But while he was yet at a
distance, his father saw him and had compassion, and ran and embraced him and
kissed him.
The verbs splagcni,zomai and evpiske,ptomai appear again in the context of the
raising of the widow’s son at Nain. The response of the people at such a wonder
understands this raising as the fulfillment of the prediction in the Benedictus: God has
graciously visited his people (Lk 7:16). “The Greek verb splagcni,zomai used in all
these texts is derived from the noun spla,gcnon, which means intestines, bowels,
entrails or heart, that is to say, the inward parts from which strong emotions seem to
arise. The Greek verb therefore means a movement or impulse that wells up from
one’s very entrails, a gut reaction8 .

8.2.1.2 Jesus’ Understanding of his Mission: The baptism-experience of Jesus marks
the beginning of the mission of Jesus: Now when all the people were baptised, and
when Jesus also had been baptised and was praying, the heaven was opened, and the
Holy Spirit descended upon him in bodily form, as a dove, and a voice came from
heaven, “Thou art my beloved Son; with thee I am well pleased” (Su. ei= o` ui`o,j mou o`

avgaphto,j( evn soi. euvdo,khsa) (Lk 3:21-22). Jesus is here “anointed” with the Spirit in
view of his messianic role (Is 61:1). But the heavenly address suggests a status
beyond that of the Messiah of conventional expectation. “As in the case of Gabriel’s
description at the annunciation (Lk 1:35) and the response of the boy Jesus in the
temple (Lk 2:49), there are overtones of a unique filial relationship to God. Jesus is
Israel’s Messiah. But the messianic mission for which he is now empowered will
principally consist in drawing human beings into the filial relationship with God that
he enjoys as “Beloved Son” (cf. 10:21-24). To experience the Spirit is to know one is
at home within the family of God”9 .

8

Cf. Albert Nolan, Jesus Christ before Christianity (Third Edition; London: Darton, Longman & Todd,
1992) 35.
9
Brendan Byrne, The Hospitality of God (Collegeville, Minn., 2000) 41.
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This is a prayer-experience of Jesus. It is an experience of God’s
unsurpassable love. In his human consciousness Jesus is totally overpowered with the
compassion of the Father. This experience is like a powerful bomb that explodes in
his compassion for others. He understands his mission as a call to compassion. His
mission - his works, teaching and his passion and death - is only to communicate to
humanity what he has experienced at his baptism.

He understands his mission as a fulfillment of the prophecy of Isaiah. In the
synagogue of Nazareth he inaugurates his ministry with the words form the prophet
Isaiah: The Spirit of the Lord is upon me, because he has anointed me to preach good
news to the poor. He has sent me to proclaim release (a;fesin) to the captives and
recovering of sight to the blind, to set at liberty (evn avfe,sei) those who are oppressed,
to proclaim the acceptable year of the Lord (Luke 4:18-19). In the first line Jesus is
once again introduced as one who carries and one who brings the Holy Spirit. The
second line underlines that he is sent by God to bring the Good News of salvation.
The three following lines characterise the “Good News” as the message of forgiveness
and liberty10.

From the moment of his empowerment with the Spirit (Lk 3:22), Jesus
can say, “The Spirit of the Lord is upon me”, and apply to the ministry he is
about to launch the “programme” composed by the prophet Isaiah centuries
before. The content of the sermon lies in the phrases of the text outlining various
ways in which Jesus will bring salvation. It is the Good News proclaimed to the
poor. Omitting the phrase about binding up the broken-hearted, the text as
quoted by Luke jumps immediately to the idea of liberation: to proclaim release
(a;fesij) to captives. In his canticle Zechariah had spoken of “knowledge of
salvation” coming to God’s people in the release of their sins (Lk 1:77). In
fulfillment of this John had proclaimed a “baptism of repentance for the release
(a;fesij) of sin (Lk 3:3). The ministry of Jesus will have much to do with freeing
people from the captivity of sin. Sin is not so much a situation of guilt that has to
10

Cf. W. Schmithals, Das Evangelium nach Lukas (Zürcher Bibelkommentare; Zürich: Theologischer
Verlag, 1980) 62.
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be forgiven as a plight from which one needs to be set free. The phrase “to let the
oppressed go free” is not found in Is 61:1-2. It is taken from Is 58 where the
prophet is complaining about Israel’s readiness to be scrupulous about the ritual
requirements of fasting while neglecting the duties of social justice. Thus the
ministry of Jesus will fulfill the programme of social justice which God required
of Israel. The word a;fesij occurs often in connection with two related customs
enshrined in Israel’s Torah. According to Deut 15:1-18, in the Seventh or
Sabbatical Year the land had to lie fallow and there had to be remission of all
debts and release from the bonds of slavery. Leviticus prescribed that Israel
celebrate the Fiftieth or Jubilee year as a “year of release” in which along with
release from slavery, land alienated through hardship from a clan or family had
to return to its original owners. Is 61:1-2 seems to allude to these customs.

The liberation that Jesus brings is the freedom from the bond of sin. “But
spiritual “release” is, in Luke’s perspective, a beachhead and pledge of a liberation
that will encompass the totality of human life, including the socio-economic structures
of society”. Such a vision has already appeared in Mary’s Magnificat (Lk 1:46-55). It
is powerfully restated in the Beatitudes (Lk 6:20-23).

The final element of the Lucan text (Lk 4:19) quotes in full the phrase
about proclaiming “a year of acceptance” but omits altogether the threatening
final proclamation of a “day of vengeance of our God”. Luke deliberately omits
this passage although the idea of judgement and retribution is found in the
preaching of John and of Jesus. Luke wants to emphasize that the ministry that
Jesus is now inaugurating is not about vengeance but “acceptance”. “The
‘acceptable year of the Lord’ is the season of God’s “hospitality” to the human
race, which it is Jesus’ mission to proclaim and enact. It is a time when people
are simply accepted, not judged. True, it is a summons to conversion - an urgent
and insistent summons to a deep and transforming conversion. But before
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conversion there is acceptance, welcome, a hand held out to the afflicted, the
trapped and the bound”11 .

8.2.1.3 Jesus’ Teaching on Compassion: Comparison between Luke 10 and Acts
27-28: Throughout his Gospel, Luke describes Jesus as the man of compassion.
Both by his deeds as well as by his teaching Jesus reveals to the world the
compassion of the Father. As we have seen compassion lies at the heart of God’s
plan of universal salvation (cf. Luke 1:78-79). Different episodes in Luke-Acts are
tied together with this basic theme of compassion and salvation. And each episode
helps to move this main theme forward. Hence particular episode or a discourse in
Luke-Acts sheds light on another and is helpful to understand another episode in
the narrative. Is there any episode or a narrative in Luke-Acts that is particularly
related to Acts 27-28? Our study has shown that there are several of them:
speeches as well as narratives. However, among all these, chapter 10 of the Gospel
of Luke is related to Acts 27-28 in a very particular way. Both these share
common themes and certain amount of common vocabulary. We shall be able to
understand the dialogue of compassion in Acts 27-28 better when we relate it to
ch.10 of Luke’s Gospel and study it in the light of it. Lk 10 consists of a mission
discourse, woes to the unrepentant cities, return of the seventy, prayer of
thanksgiving, the parable of the good Samaritan and the visit of Jesus to Martha
and Mary. The parable of the good Samaritan receives an emphatic place in this
chapter. By means of this parable Luke brings out very vividly the teaching of
Jesus on compassion. Let us first briefly look at some of these episodes.

8.2.1.3.1 Mission Discourse (Lk 10:1-12): Luke introduces this chapter with the
statement: After this, the Lord appointed 12 seventy others, and sent them on
ahead of him, two by two, into every town and place where he himself was about
11

Brendan Byrne, The Hospitality of God, 50.
The verb avnadei,knumi has been used by the Hellenistic Historians (e.g. Polybius and Josephus) in the
technical sense of “to authorise”, “to appoint to an office”. In the LXX it is used generally of the
appointment of a king or a governor. However in 1 Esdras 2:3 this verb is used of God’s appointment
of Cyrus as king of the world, and in 8:23 of the judges who would know the Law of God. Its use here
in Luke 10 may be an indication that Luke saw these seventy as office bearers and rulers in the church.
Cf. C.F. Evans, St. Luke, 444.
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to come. Only Luke has this second account of Jesus’ sending out of disciples. It
appears to be an elaboration of Lk 9:1-6, with the basic story amplified by a
number of loosely related sayings13. These emissaries are not given a specific
destination of their own. They are to be a group of advance-teams travelling
ahead of Jesus.

Many see it as the foundation of the Gentile mission, since seventy (or
seventy-two in LXX) is the number of the Gentile nations (Gen 10:2-20)14. The
instruction that the missionaries are to eat whatever is put in front of them (Lk
10:7-8) might support such a reading, for concern about food Laws was a big
issue among Jewish Christians in the early years when the church began to
include large numbers from the Gentiles15. Some manuscripts note the number of
missionaries as seventy-two, and if it were the original reading, it would not
function as easily as a number symbolic of the Gentiles. Moreover, the
missionaries are not sent out of Israel, but rather to the same places where Jesus
himself intended to go. Evans thinks that neither the content nor the context
would suggest here a Gentile mission: “Luke appears to be describing here not a
symbolic prefiguration but a mission as actual as that of the Twelve to Israel, and
in the plan of Luke-Acts the Gentile mission must wait until after the Lord’s
resurrection, even then is connected primarily with the twelve”16.

I would rather agree with Ringe who states, “Perhaps it is Luke’s attempt
to look even beyond Jerusalem to a time when the mission - Jesus as proclaimed
in the Gospel - would encompass the whole known universe”17. Plummer voices
the same opinion with the help of a reference from the Talmud. “So far as we can
tell, the seventy were sent out about the time of the feast of Tabernacles. The
13

Sharon H. Ringe, Luke (Louisville: Westminster: John Knox Pr., 1995) 152.
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number of bullocks offered during the feast was seventy in all, decreasing from
thirteen on the first day to seven on the last: and, according to the Talmud,
“There were seventy bullocks to correspond to the number of the seventy nations
of the world”. It was about this time that Jesus had declared, “other sheep I have,
which are not of this fold: them also I must lead, and they shall hear my voice
(Jn 10:16). The connection of the mission of the seventy with this thought cannot
be regarded as unlikely”18.

One more thing is striking: there is a significant omission of any such
command as go not into any way of the Gentiles, and enter not into the city of the
Samaritans: but go rather to the lost sheep of the house of Israel (Mt 10:5, 6). And in
Peraea, which was to be the scene of their labour, the proportion of the Gentiles
would be larger than in the districts to the west of the Jordan.

The instructions to the seventy are similar to those already given to the
twelve: lightness of equipment, reliance upon hospitality (Lk 10:4-7). The
mission discourse itself is centred round the word “hospitality” or generous
service. The missionaries are commanded not to carry purse, bag and sandals.
They are supposed to enjoy the hospitality offered to them by those who receive
them. They must eat and drink what they provide. From their part they are to
heal the sick19 and proclaim the Kingdom of God. In the persons and message of
the missionaries the Rule of God has come so close that the hearers should be
able to recognise it20. They are not to dilly dally on the road, presumably in idle
chatter (Lk 10:4). The households and villages that receive them are blessed (Lk
10:6, 8-9). Those that do not are simply to be abandoned (Lk 10:6, 10-11). In
exchange of their missionary labour, they are to be provided for as members of
18
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those households (Lk 10:5-7). They are neither to shop around for the best living
arrangements (Lk 10:7b) nor to adapt their message to the warmth of the
hospitality. On the contrary, the message is always to be the same: “The
Kingdom of God has come near to you” (Lk 10:9, 11).

If they are rejected they in turn will pronounce God’s judgement on those who
reject them. However, there is a far greater premonition of hostility and rejection21.
The seventy who were chosen to go before Jesus will be vulnerable like lambs in the
midst of wolves22 (Lk 10:3). “This image is also present in Judaic writings. The book
of the Psalms of Solomon 8:23 reads, “God was proven right in his condemnation of
the nations of the earth, and the devout of God are like innocent lambs among them”.
In the same book 8:30 reads, “Do not neglect us, our God, lest the Gentiles devour us
as if there is no redeemer”. Lambs are a figure for God’s people. The world is
sometimes hostile to them, but that does not mean that the disciples have a right to
withdraw”23. Like Jesus they, too, will experience hospitality and inhospitality,
acceptance and rejection. When rejected they are to remember that Sodom will fare
better at the judgement than those towns that are inhospitable to them (Lk 10:13).
This allusion leads to a series of woes pronounced upon Galilean cities that did not
respond to the message conversion from Jesus.

8.2.1.3.2 The Woes (Lk 10:13-16): The instructions to the twelve are followed
by Jesus’ woes to the unrepentant cities. The cities of Chorazin and Bethsaida
have not received the message of Jesus. They will have to face harsh judgement
for their lack of repentance. Tyre and Sidon, the pagan cities, will be more
favourable to God. If Jesus were to perform his miracles in these Gentile cities
they would have responded positively to his message. These woes end with the
words: he who hears you hears me, and he who rejects you rejects me, and he
who rejects me rejects him who sent me. The mission is ultimately theo-centric.
Jesus has received it from the Father and he hands it down to his disciples.
21
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Naturally those who reject the message of the disciples reject Jesus and
ultimately they reject the Father himself. This narrative prepares the Christian
missionaries for the rejection that will inevitably be their lot as emissaries of the
Kingdom. It is all part of Luke’s wider theme of seeking to incorporate the
rejection of Jesus in Jerusalem and the subsequent rejection of the Christian
Gospel by most of Israel within the wider saving plan of God.

8.2.1.3.3 The Return of the Seventy (Lk 10:17-20): The narrative of the return of
the seventy highlights the ultimate triumph of the Gospel. It foretells the defeat
of Satan who is the enemy of the Gospel. The seventy returned with joy, saying,
“Lord, even the demons are subject to us in your name” (Lk 10:17). The demons,
as members of the Kingdom of evil organised under Satan, were the most
powerful opponents of the Kingdom of God that they were to proclaim (cf. Lk
11:14-23). This may be the force of kai. (even). It may also express the disciples’
surprise at their powers exercised for the first time. The verb u`pota,ssw appears
only in Lk 10:20 and in 2:51. Besides these occurrences it is not found elsewhere
in Luke-Acts. This verb which means “to bring under control” or “subject” is
taken from Ps 8:6, which was used in the early church for the subordination of
the hostile heavenly powers to the risen and exalted Christ24 .

Jesus says: I saw Satan fall like lightening from heaven25. This sets the
exorcisms of individual demons by Jesus or by his disciples in his name within
the apocalyptic drama of the fall of Satan. The exorcisms of Jesus, and now of
the disciples, are evidence that Satan’s rule on earth is already over.

Jesus assures the disciples that he has given them authority to tread upon
serpents and scorpions, and over all the powers of the enemy and nothing shall
hurt them. Satan’s fall and the image of the disciple’s authority to tread on
snakes and scorpions without being harmed (Ps. 91:13), together announce the
24
25
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defeat of the powers of evil by the ministry of the seventy. The real ground for
rejoicing is not the power but life: their names are written in heaven (Lk 10:20).
Their authority is never something they own or for which they can take credit.
Instead, like Jesus’ own authority, it points beyond them to God as the source of
all authority, and indeed of life itself.

Then follows the thanksgiving prayer of Jesus. He thanks the Father for
his gracious will in revealing this Gospel message not to the wise and
understanding but to the babes.

8.2.1.3.4 The Parable of the Good Samaritan (Lk 10:25-37): The two following
episodes, the parable of the good Samaritan and the visit of Jesus to the house of
Martha and Mary (Lk 10:38-42), are often considered and studied as separate
units from the preceding section on the mission discourse. However, in my view,
Luke has placed these two episodes deliberately after the discourse on the
mission to the seventy. They illustrate what the Lord has spoken in the mission
discourse. The mission of Jesus is in continuity with the OT. He has come not to
destroy the Law but to fulfil it. The mission of Jesus is, in accordance with the
OT Scriptures, oriented towards leading everyone to love God and one’s
neighbour. The first and the only commandment is the goal and the core of the
mission. Jesus has come to bring eternal life and the question of the Lawyer
corresponds to this: “What must I do to inherit26 eternal life?” To put it simply,
the final goal and destination of the mission of Jesus and his followers is to bring
eternal life to all by leading them to love God and their fellow human beings,
with all their heart and soul. The parable of the good Samaritan is an illustration
of this. It teaches that love has to surpass every boundary that is created by
human beings, by religion and culture. On the other hand, the narrative of the
visit of Jesus to the house of Martha and Mary brings out the other aspect of the
first commandment: undivided attention to God; listening to the word of God.

26
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Hence these two episodes, in some way, are a further illustration and
qualification of the mission discourse that is given in the first half of Luke 10.

In Mt 22:34-40 and Mk 12:28-31 Jesus answers a question about the first
or the greatest commandment in the Law by citing Deuteronomy 6:5 and
Leviticus 19:18. In Luke it is the Lawyer that cites these verses. The two
commandments to love God with one’s whole being, and to love one’s neighbour
as oneself, represent the heart of the Jewish Law. In Luke it is the Jewish legal
expert who combines these two commandments into one. Hence Luke himself
did not understand Jesus to be the source of that affirmation. Rather, he drew it
from his Jewish background. The following story is told of a famous Rabbi who
lived around the time of Jesus. A Gentile challenged the Rabbi that if he could
recite the Torah while standing on one foot, the Gentile would convert to
Judaism. The Rabbi stood on one foot and said, “You shall love the Lord your
god with all your heart, and with all your mind, and with all your strength; and
you shall love your neighbour as yourself. That is the whole Law. The rest is
commentary”. The Rabbi then put his foot down, and his challenger was
converted.

The Lawyer, having answered rightly, was seeking a definition of
neighbour that would set clear limits on who was to be loved as he loved
himself. Does the term include only the people within a specific geographical
area? The question fits not only the personal concern of someone trying to live a
righteous life, but also the context of Luke’s church with its expanding ethnic
and geographical boundaries.

Jesus answers him by narrating the parable of the Good Samaritan. The
Samaritan in the parable, unlike the other two, approaches, sees, and is moved
with pity (Lk 10:33). The story stretches out in a carefully detailed account of
the Samaritan’s action – everything from first aid through long-term
convalescence. Compassion and mercy are the only clues given to how the
parable really responds to the Lawyer’s follow-up question, “Who is my
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neighbour?” The neighbour is someone with whom one feels empathy and
identifies as another human being. No one can simply have a neighbour; one
must also be a neighbour. Neighbouring is a two-way street. According to
Halakah, the neighbour was every fellow-countryman, but not a non-Israelite.
Thus to make a direct answer to the question “who is my neighbour?” we might
have expected a story in which the Lord taught that a Samaritan should be helped
rather than one which showed him as helping. This may well point to the story
being here in a context chosen by Luke rather than its original one; “but the lack
of connection may easily be exaggerated: a double answer is

given: “Your

neighbour is anyone in need of your help” and “strangers are more neighbourly
than strict Jews”27.

The details serve rather to give dramatic expression to the shape of the
parable. The abrupt speed of those who ignore the man is followed by a slowing
in pace as the hearer/observer is forced to acknowledge who in fact was
neighbour. There is a subtle irony perhaps in the Lawyer’s failure even then to
name him as “the Samaritan” but only the more banal the one who showed him
kindness. That answer implies: to be a neighbour is to show kindness. Jesus’
response that he should go and do as he did, reaffirms that point. Yet this hides
the awkwardness of the parable in its context: the Lawyer wants to know who is
the neighbour whom he should love, and we expect the answer to be, “even a
Samaritan if in need”; instead it is the victim who is in need and the Samaritan
who “loves”, treating him as neighbour. We are reminded of the Samaritan leper
who alone returns to give thanks for his healing (Lk 17:11-19), another Lucan
special which may hint at the future reception of the Gospel by the Samaritans
(Acts 8:4-25). This may confirm the suggestion that the parable was originally
independent; yet in its present context it does allow for a double shock not
explicitly brought out by Luke: it is one thing to learn that the command to love
encompasses anyone who is in need, even the outsider or enemy; it is far more
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disturbing to have to acknowledge that the enemy or outsider may be more quick
to show love than those who are certainly fellow-insiders28.

The moral of the parable: Jesus not only forces the Lawyer to answer his
own question, but shows that it has been asked from the wrong point of view. For
the question, “Who is my neighbour” is substituted, “To whom am I neighbour?
Whose claims on my neighbourly help do I recognise”? All the three were by
proximity neighbours to the wounded man, and his claim was greater on the priest
and Levite; but only the alien recognised any claim. The verb gegone,nai is very
significant, and implies recognition: became neighbour, proved neighbour29.

8.4.1.3.5 Comparison between Acts 27-28 and Lk 10: Themes and certain
vocabulary tie Luke 10 to Acts 27-28. We have noted several times that in the
voyage-narrative the themes of hospitality and generosity are dominant. The
incident of Paul not being affected by the poisonous viper relates this chapter to
Luke 10. The words of Jesus are fulfilled in Paul. Then the ministry in Rome has
the theme of acceptance and rejection. This is a dominant theme in Luke 10. The
Jews of Rome will face divine judgement spoken to the cities of Chorazin and
Bethsaida. By rejecting Paul they have rejected Jesus and the Father himself.
Sidon and Tyre, the Gentile cities receive the favourable judgement of God.
Similarly in Acts 28 the Gentiles are preferred to the Roman Jews. This salvation
will be sent to them and they will hear. We can explain the relationship between
Acts 27-28 and Luke 10 with the help of following tables:
1. God as the Source of the Mission
Revelation to Jesus (Lk 10:21)
In that same hour he rejoiced in the Holy Spirit and said, "I thank
thee, Father, Lord of heaven and earth, that thou hast hidden these
things from the wise and understanding and revealed them to babes;
yea, Father, for such was thy gracious will.

28
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Revelation to Paul (Acts 27:24b)
God has granted you all those who sail with you.'

2. Hardship and Challenges of the Mission and Dependence on God
Instructions (Lk 10:3-4)
Go your way; behold, I send you out as lambs in the midst of
wolves. Carry no purse, no bag, no sandals; and salute no one on the
road.
Realization in Paul (Acts 27:1-44)
Difficulties of voyage, storm, lack of appetite, loss of hope,
shipwreck, attempt to kill the prisoners, snake bite

3. Proclamation of the Kingdom of God
(Lk 10:9b)
and say to them, “The Kingdom of God has come near to you.”
(Acts 23b, 30-31)
And he expounded the matter to them from morning till evening,
testifying to the Kingdom of God and trying to convince them about
Jesus both from the Law of Moses and from the prophets.
And he lived there two whole years at his own expense, and
welcomed all who came to him, preaching the Kingdom of God and
teaching about the Lord Jesus Christ quite openly and unhindered.

4. The Core of the Mission: Compassion-to be a Good Samaritan.
The

parable

of

the

Samaritan (Lk 10:25-37)

good Julius shows Paul kindness (Acts
27:3).
The Christians of Sidon offered
Paul hospitality (Acts 27:3).
Paul intervenes: to warn ahead of
the dangerous storm (Acts 27:919), to comfort (Acts 27:21-26),
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to encourage the voyagers to
have the meal of salvation (Acts
27:33-35), to warn the centurion
about the plan of the sailors to
abandon the ship (Acts 27:31).
The centurion intervenes to Save
Paul (Acts 27:43)
The kindness from the natives of
Malta (Acts 28:2, 7, 10).
Paul heals the sick on the island
(Acts 28:8-9)
Christians on the way to Rome
sho kindness to Paul (Acts 28:1415)

5. Hospitality
Instruction (Lk 10:5-7)
Whatever house you enter, first say, `Peace be to this house!' And if
a son of peace is there, your peace shall rest upon him; but if not, it
shall return to you. And remain in the same house, eating and
drinking what they provide, for the labourer deserves his wages; do
not go from house to house.
Jesus’ Life-experience (Lk 10:38-40a)
Now as they went on their way, he entered a village; and a woman
named Martha received him into her house. And she had a sister
called Mary, who sat at the Lord's feet and listened to his teaching.
But Martha was distracted with much serving;
Paul’s experience in the voyage narrative (Acts 28:2, 7, 10)
The natives showed us unusual kindness. Since it had begun to rain
and was cold, they kindled a fire and welcomed all of us around it.
Now in the neighbourhood of that place were lands belonging to the
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leading man of the island, named Publius, who received us and
entertained us hospitably for three days.
They bestowed many honours on us, and when we were about to sail,
they put on board all the provisions we needed.

6. The Mission of Healing
Instruction (Lk 10:8-9a)
Whenever you enter a town and they receive you, eat what is set
before you; heal the sick in it.
Healings at Malta (Acts 28:8-9)
It happened that the father of Publius lay sick with fever and
dysentery; and Paul visited him and prayed, and putting his hands on
him healed him. And when this had taken place, the rest of the
people on the island who had diseases also came and were cured.

7. The Reception of the Gospel: Seeing and Hearing:
Words of Jesus to his disciples (Lk 10:16, 23-24)
"He who hears you hears me, and he who rejects you rejects me, and
he who rejects me rejects him who sent me."
Then turning to the disciples he said privately, "Blessed are the eyes
which see what you see! For I tell you that many prophets and kings
desired to see what you see, and did not see it, and to hear what you
hear, and did not hear it."
Words of Jesus to Martha (Lk 10:39, 41-42)
And she had a sister called Mary, who sat at the Lord's feet and
listened to his teaching.
But the Lord answered her, "Martha, Martha, you are anxious and
troubled about many things; one thing is needful. Mary has chosen
the good portion, which shall not be taken away from her."
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Words of Paul to the Jews in Rome (Acts 28:26-7)
‘Go to this people and say, You shall indeed hear but never
understand, and you shall indeed see but never perceive. For this
people's heart has grown dull, and their ears are heavy of hearing,
and their eyes they have closed; lest they should perceive with their
eyes, and hear with their ears, and understand with their heart, and
turn for me to heal them.'

8. Gentiles Favored against Jews
Declaration from Jesus (Lk 10:12-14)
I tell you, it shall be more tolerable on that day for Sodom than for
that town. "Woe to you, Chorazin! Woe to you, Bethsaida! For if the
mighty works done in you had been done in Tyre and Sidon, they
would have repented long ago, sitting in sackcloth and ashes. But it
shall be more tolerable in the judgement for Tyre and Sidon than for
you.
Declaration from Paul (Acts 28:28)
Let it be known to you then that this salvation of God has been sent
to the Gentiles; they will listen."

9. Triumph of the Gospel
Prophesy by Jesus (Lk 10:18-19)
And he said to them, "I saw Satan fall like lightning from heaven.
Behold, I have given you authority to tread upon serpents and
scorpions and over all the power of the enemy; and nothing shall
hurt you.
Realisation in Paul (Acts 27:34; 28:3-6)
At the storm: “Not a hair of your head will perish”
At Malta: Paul gathered a pile of brushwood and, as he put it on the
fire, a viper, driven out by the heat, fastened itself on his hand. .....
But Paul shook the snake off into the fire and suffered no ill effects.
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The people expected him to swell up or suddenly fall dead, but after
waiting a long time and seeing nothing unusual happen to him, they
changed their minds and said he was a god.

8.2.2 The Dialogue of Compassion in Acts 27-28:
8.2.2.1 Kindness and Friendship on the Ship: The parable of the Good Samaritan
has demonstrated powerfully the teaching of Jesus on compassion. What is
shocking in this narrative is that kindness is shown by a Samaritan to a Jew in
need. The priest and the Levite are not sensitive to this wounded man lying on
the road. In the voyage-narrative the encounter between Paul and the pagans is at
the level of kindness. The narrative begins with the comment that the centurion
treated Paul kindly, and gave him leave to go to his friends and be cared for
(27:3). Paul is a prisoner and therefore such a leave to go and meet his friends
was probably not permissible. Thus we find here a pagan who goes beyond the
legal restrictions in order to show kindness to Paul. It is remarkable that Luke
points out the kindness of the pagan centurion before he has first pointed out
Paul’s kindness to him. Like the Samaritan in the parable it is the stranger who is
first to be sensitive to the needs of the others. This is the beginning of a
friendship between the Paul and the Roman centurion. This friendship is very
important for the movement of the narrative and for the final rescue of all.
During the narrative this friendship is tested.

Paul responds to this kindness first of all when he warns the centurion of
the dangers involved if they were to continue the voyage from Fair Havens
(27:9-10). It is both his experience in voyaging and his prophetic vision that
makes Paul to foresee the danger for the ship as well as for their lives. But the
centurion ignores Paul’s intervention and prefers to follow the opinion of
experts, and resolves to continue the voyage with the hope of reaching Phoenix
and spend the winter there. Paul’s warning comes soon to realization when the
tempest strikes down and the ship is on the verge of breaking. All hope of their
being saved is abandoned when neither sun nor stars appeared for many days
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(27:20). Once again Paul comes forward to give them hope. He narrates to them
the angelic vision that has guaranteed the salvation of all. Paul is portrayed here
as the one who brings hope to those who have abandoned all hope. This hope is
built on a solid foundation. It is based on God who desires to save everyone in
the ship so that Paul can appear before Caesar. Paul is portrayed here like the
Prophet Isaiah who had the mission of comforting Israel in Exile (cf. Is 40:1).
The character of Paul here is in conformity with what we read about him in his
letters. This comforting mission is taken a step further when Paul exhorts them to
eat the meal of salvation. He refers to God’s providence when he says to them,
not a hair is to perish from the head of any of you (27:34b). The kindness shown
by Paul to his fellow-voyagers is deeply rooted in his faith in God, the Savior,
and in Jesus.

Earlier in the narrative when the sailors try to abandon the ship, Paul
intervened and told the centurion: Unless these men stay in the ship, you cannot
be saved (27:31). Paul knew how important it was that the sailors remain in the
ship and work for the safety of all at the moment of shipwreck. The centurion
listens to Paul and prevents the sailors from escaping. The soldiers cut away the
ropes of the dinghy and let it go. The centurion is loyal to Paul and reciprocates
his kindness when he, with the intention of saving Paul, prevents the soldiers
from killing the prisoners. Thus the friendship between Paul and the centurion
contributes to the deliverance of Paul from death, and finally to the rescue of all.

The narrator describes so many actions from the soldiers, sailors and the
rest of the voyagers. The voyage-Narrative is all about helping one another and
working together for the safety of all. Everyone has to contribute to the rescue of
all and no selfish interest can be placed before the common interest. It is their
kindness to one another that brings them safely to the shore. In a parabolic way it
is compassion and love to one another that will bring everyone to eternal life.
We are back to the question asked by the Lawyer: “What must I do to inherit
eternal life?” (Lk 10:25). And the answer that Jesus gave was to do what the
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good Samaritan did (cf. Lk 10:37). The voyage-narrative is thus a parable of the
good Samaritan in action.

8.2.2.2 Kindness of the Christians on the Way: In this narrative we have three
references to the help given by the Christians to Paul. The Christians at Sidon
care for Paul (27:3); when Paul and his companions come to Puteoli, the
Christians invite them to stay with them for seven days (28:14); and finally the
Christians at Rome come to meet Paul (28:15). Luke does not give us details
with regard to these meetings between Paul and the Christians on the way to
Rome. They are mentioned passingly. The help they rendered to Paul is that of
the ordinary Christian practice of offering hospitality to a traveller. Such
accounts are found in many places in Luke-Acts. But the welcoming and kind
behavior of the Christians to Paul has a special significance here. He is now a
prisoner and on his way to his trail before the Emperor. His mission has brought
him into conflict with the Jewish authorities who desire his death. And in the last
two cases the Christians meet him after his frightening experience in the sea.
Luke tells us specifically that such a kind treatment from the Christians
encouraged Paul: On seeing them Paul thanked God and took courage (28:15b).
The form of help given by Christians to Paul is not just taking care of the
material needs of a needy traveller. Their company strengthens his soul and thus
prepares him for his trial and his further mission to the Jews in Rome.

8.2.2.3 Hospitality of the Islanders: The narrative begins with the words: The
natives showed us unusual kindness (ouv th.n tucou/san filanqrwpi,an). Luke uses
the word “unusual” because this is not what is expected from the barbarians.
They had neither the high ideals of Greek culture nor the Hebrew Bible. Their
kindness takes the form of meeting the basic needs of the survivors of the
shipwreck: a fire to warm them up and the food to eat. Then the chief of the
island, Publius, received them and entertained them hospitably (filofro,n wj
evxe,nisen) for three days. And finally, as they were leaving, they presented Paul
and his companions with many gifts and put on board whatever they needed. Let
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us consider this hospitable behaviour of the natives of Malta in the light of
hospitality in the Bible in general.

8.2.2.3.1 Hospitality in the OT: “From the point of view of the anthropology of
the cultures of the Mediterranean, hospitality is a social process by means of
which the status of someone who is an outsider is changed from stranger to
guest”30. The process has three stages: the evaluation and testing of the stranger
to see whether incorporation as a guest is possible without much threat to the
purity lines of the group; the incorporation of the stranger as a guest under the
patronage of a host and in accordance with a culture-specific code for both host
and guest; the departure of the guest as a stranger now transformed into either a
friend, if honour has been satisfied, or an enemy, if honour has been infringed31.
In the first century Mediterranean world, hospitality was a public duty toward
strangers where the honour of the community was at stake and reciprocity was
more likely to be communal rather than individual. It was considered as a sacred
duty. “Hospitality was offered with the feeling that one might be entertaining
‘angels unawares’”32. The story of the hospitality of Abraham and Sarah to the
three men by the oaks of Mamre (Gen 18) is a classical example. The revelation
of the Risen Lord to the two disciples at the meal at Emmaus is a NT example
(Lk 24:28-35).

Hospitality was a basic concern in the Jewish tradition. The OT provides the
examples of Abraham and Sarah, Lot, Rebekah, Rahab and Job for exemplary
hospitality. In the story of Abraham, the host himself extends the invitation (Gen
18:3), provides water for their feet (v. 4), and rest under a tree (v. 5) and
prepares the festive meal (v. 7f.), summoning Sarah to bake fresh cakes upon the
hearth. On the other hand, the people of Sodom (Gen 19) and those of Gibeah
(Judg 19) are known for their lack of hospitality. Hospitality toward the stranger
or the resident alien is a duty that takes precedence over the obligation of
neighbourliness. This obligation is given in the Torah about 24 times. The faith
30
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and experience of Israel played an important role in Israel’s understanding of the
need to show hospitality33. For much of their early history, the Israelites had
been strangers in foreign lands. God told the people to remember this fact and to
treat all strangers with love and respect: “You shall not wrong a stranger or
oppress him, for you were strangers in the land of Egypt” (Ex 22:21; cf. Lev
19:33-34). Beyond simple obedience to God, showing hospitality might lead to a
blessing from God (1 Kgs 17:1-24; 2 Kgs 4:8-37) for one might actually be
entertaining God (Gen 18:1-15). On the other hand, to refuse to show hospitality
or to abuse the stranger not only disobeyed God but also could set into motion a
chain of events leading to curse and destruction for Israel (Judg 19:22-20:48)34.
In Jewish eschatology we find the image of God as a bountiful host entertaining
Israel ( Am 9:13-15) and the nations (Is 25:6-8) at the end times.

8.4.2.3.2 Hospitality in the NT: “Symbolically Jesus came as an alien figure to
“tabernacle” in a world that did not recognise or receive him (Jn 1:10-14). He
continues after his resurrection to offer himself as guest (Rev 3:20)”35. Jesus
extended hospitality to hungry multitudes (Mk 8:1-9 and par.) and accepted it
from a ruler of the Pharisees (Lk 14:1-11); from the family at Bethany (Mt
21:17; Jn 12:2); from the repentant Zacchaeus at Jericho (Lk 19:5-10); and form
the bewildered hosts at Emmaus (Lk 24:29-31). In his teachings Jesus uses many
metaphors of meals and exuberant hospitality. When Jesus sent his disciples out
two by two, they also depended upon hospitality (Lk 10:4-11). The hospitable act
of the communal meal possesses great symbolic significance. In the ancient
world, to share food with someone was to share life. Such a gesture of intimacy
created a bond of fellowship. Hence, God’s meal with the elders of Israel (Ex
24:1-11), Jesus’ meals with tax collectors and sinners (Lk 11:37; 15:1; 19:5-6),
the Lord’s Supper (Mk 14:17-26), Jesus, post-resurrection meals (Lk 24:30-31,
40-43; Jn 21:12 -13; cf. acts 1:4; cf. Acts 10:41), Peter’s meal with Gentiles (Acts
10:48-11:3) and the common meal of the early Christians (Acts 2:42-47)
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communicated a powerful message of intimacy and unity36 . Paul regarded
hospitality as an important Christian virtue. The practice of hospitality builds up
unity. He exhorts his fellow-believers to “contribute to the needs of the saints
(and) practice hospitality (Rom 12:13). As an itinerant apostle, Paul not only
worked to support himself but also depended upon the hospitality of others (cf.
1Cor 9:4-14; Acts 21:4, 7, 16-17).

For Paul hospitality is a fundamental expression of the Gospel, a response
to God’s hospitality to mankind in providing Christ as the paschal lamb (1Cor
5:7) and an outworking of what it means to be members of the one Body of
Christ, sharing Christ’s eschatological table by eating bread which is his body,
and drinking wine which is his blood (1Cor 1:17-34). That is why Paul
demanded a hospitality that united the fellowship across the lines both of social
status and purity, and why he refused to compromise lest the Gospel of unity in
Christ be brought into disrepute (Gal 2:11-14). It is also why he demanded the
refusal of hospitality from those who ate and drank at the “table of demons”, for
this would have been to acknowledge the authority of a host other than the Risen
Lord (1Cor 10:14-22). Instead of sharing hospitality in the temple precincts, the
primary locus of Christian hospitality was the meeting together of the believers
in members’ houses. This explains the prominence Paul accords to various heads
of households, both men and women, who served as patrons of the fellowshipmeetings in their houses (cf. Rom 16).

The apostles, and especially Paul, receive hospitality on their missionary
journeys. Among the converted householders who show hospitality are
Cornelius, Lydia and the Philippian jailer. The summary description of the
primitive Christian community of Jerusalem is an example of hospitality. The
believers had all things in common; they broke bread in their homes... with glad
and generous hearts (Acts 2:44-47; cf. 4:32-37). Jesus’ hospitality to the socially
marginalized is reflected in the care of the apostolic churches for the poor and
the sick. The welcome Jesus gives to the Gentiles becomes the mission to all
36
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nations; and the formulation of new rules for table-fellowship makes possible the
integration of Gentile converts with converts from Judaism (Acts 15:1-29). The
boundary-crossing hospitality expresses Luke’s belief that with Pentecost a new
age of salvation has dawned and a new people of God is being brought into being
to share in the messianic banquet. Such hospitality, as narrated, has a moral
thrust as well. It is a reminder that true conversion requires both detachment
from household ties and material concerns generally and a generosity that
overflows into acts of mercy to the poor, the needy and the stranger. Moreover,
Luke may want to encourage his readers to continue the practice of inclusivehospitality begun a generation earlier, as a way of

contributing to the

maintenance of church unity and Christian witness in his own day. He may be
encouraging his readers to show hospitality to itinerant missionaries.

At Malta, the barbarians are the first to show hospitality to Paul and the
fellow survivors of the shipwreck. They are hospitable without any self-gain.
Hospitality is for them almost an instinct. Paul responds to their hospitality by
healing the sick on the island. In the mission discourse Jesus instructed to the
disciples: Whenever you enter a town and they receive you, eat what is set before
you; heal the sick in it and say to them, ‘The Kingdom of God has come near to
you’ (Lk 10:8-9). These words have been almost been literally fulfilled on the
island of Malta. Paul, the disciple of Jesus, has entered the island of Malta, not
by his own will but by divine providence, and the islanders have received him.
He enjoys their hospitality and then heals the sick on the island. Luke does not
tell us that Paul proclaimed to the islanders that the Kingdom of God had come
near to them. But the act of healing itself was in some way effecting the
Kingdom of God on the island. The narrative clearly says that Paul healed by
prayer and laying his hands on the sick. Although Paul does not directly
proclaim Christ to the pagans of the island he has brought into effect the
Kingdom of God by healing.
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8.3 Conclusion: The voyage-narrative provides us with a kind of paradigm for
dialogue between Christians and the people of other faiths. We have seen that
this dialogue takes place on the level of human compassion. In fact in this
narrative not much is spoken about religion. The Christians and the pagans
interact with each other for the common good of all. It is a kind of dialogue that
is oriented towards human welfare and liberation. In Redemptoris Missio, Pope
John Paul ll writes: “Dialogue will be especially important in establishing a sure
basis for peace and warding off the dread spectre of those wars of religion which
have so often bloodied human history”37. Aloysius Pieris has pointed out that
inter-religious dialogue cannot remain imprisoned in ivory towers of religious
talks and religious experience alone, but must flow into human liberation.
Referring to the Asian context he says, “In the context of massive poverty and
the religiosity of the masses, the Asian church must find a new way of being of
being church in Asia by a symbiosis of a two-fold praxis: liberation praxis and a
praxis of inter-religious dialogue”38. Dialogue has to be based on compassion.
Focusing the energies and imagination of diverse religious traditions would
allow for a dialogue based on compassion and care. Progress would be evaluated
not by the belief-system of a particular religion but by the poor themselves.
Knitter calls this the “hermeneutical privilege of the poor”. “In the actual process
of dialogue, what decides whether a particular symbol or belief or practice does
not promote liberation and welfare is not simply how strong a religion has
claimed that it does, but what the poor and the oppressed think of it - how much
they find that it frees them or promotes their welfare”39.

Knitter ,too, insists, Inter-religious dialogue must flow into dialogue with
the suffering: the religious other and the suffering other are the two partners with
whom the church must carry on its mission of dialogue: as Christians “we can
and must open our minds and our hearts to the many religious others and the
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many suffering others who dwell and toil upon this earth”40 . As I have pointed
out earlier Acts 27-28 does not deal with an Inter-religious dialogue in the strict
sense. However, it does present to us a dialogue on the level of human
compassion between Christians and pagans. This dialogue of Compassion and
co-operation is important for the salvation of all.

In the voyage-narrative the Christians are not presented only as donors.
They are also receivers. They do not have a monopoly over kindness and Gospel
values. These are present also among the pagans who have not heard of Jesus. To
her amazement as a twenty-year-old student in Banares, India, Harvard
University Professor Diana Eck recalls when she became aware for the first time
that “Christians did not have a corner on love, wisdom and justice. Christians
were not the only ones nourished by their faiths to work to change the world” 41.
Yet Eck believes it is precisely her faith experience of God, Christ and the Spirit
that enabled her to acknowledge God’s presence in a Hindu temple and in the
lives of Hindus: “I would even say that it is Christ who enables Christians – in
fact, challenges us - to recognise God especially where we don’t expect to do so
and where it is not easy to do so”42.

40

Paul Knitter, One Earth many Religions: Multifaith Dialogue and Global Responsibility (New York:
Orbis Books) 18.
41
Diana Eck, Encountering God: a spiritual Journey from Bozeman to Banares (Boston: Beacon Press,
1993) 16.
42
Ibid. 79.

373

Bibliography
Biblical Dictionaries:
A Greek-English Lexicon of the New Testament and other Early Christian
Literature: based on Walter Bauer's Griechisch-Deutsches Wörterbuch zu den
Schriften des Neuen Testaments, 3 Ed.; Frederick William Danker (rev. and ed.),
(Chicago: Univ. of Chicago Press, 2000).
An expository Dictionary of New Testament Words: with their precise meanings for
English readers, W. E. Vine (A rev. of the 1983 forth print; Nashville: Nelson,
1985).
Collin's Dictionary of Bible Dictionary of the Bible (Repr. London: Collins, 1980).
Dictionary of the Bible (2nd. Ed., James Hastings (ed.); revised by Fredrck C.
Grant and H. H. Rowley New York: Macmillan, 1988).
Dictionary of the Bible, John L MacKenzie (New York: MacMillan, 1965).
Dictionary of the Later New Testament & its Developments, Ralph P. Martin (ed.),
(Downers Grove: Intervarsity Press, 1997).
Evangelical Dictionary of Biblical Theology, Walter A. Elwell (ed.), Grand
Rapids, Mich.: Baker Books, 1996).
Exegetisches Wörterbook zum Neun Testament, H. Balz and G. Schneider (ed.) (3
vol.; Stuttgart, 1980-83).
Harper's Bible Dictionary, Madeleine S. Miller & J. Lane Miller (8.ed.); New
York: Harper & Row, 1973).
Mercer Dictionary of the Bible, Watson E. Mills (gen. ed), (Macon, Ga: Mercer
Univ. Press, 1990).
The Anchor Bible Dictionary, David Noel Freedman (ed.-in-chief), (New York:
Doubleday).
The International Dictionary of New Testament Theology, Collin Brown (4 vol.;
Carlisle: Paternoster Publ., 1999).
The new Linguistic and Exegetical Key to the Greek New Testament, Cleon L.
Rogers Jr. and Cleon L. Rogers III (rev. and ed.), Grand Rapids, Mich.: Zondervan,
1998).
The New Unger's Bible Dictionary, Merril F. Unger, R. K. Harrison (ed., rev. and
updated), (Chicago: Moody Pr., 1988).
The Vocabulary of the Greek Testament, Moulton James Hope and Milligan
George (London: Hodder and Stoughton, 1972).

374

Theological Lexicon of the New Testament, Ceslas Spicq (Peabody, Mass.:
Hendrickson).
Wörterbuch zum Neuen Testament, Walter Bauer (3.vollig neu bearb. Aufl. Berlin:
Topelmann, 1937).

Commentories on Luke-Acts
Airhart, A E, Acts (Beacon Bible Expositions 5; Kansas City: Mo., 1977).
Barrett, C.K., A Critical and Exegetical Commentary on the Acts of the Apostles (2
vols.; ICC; Edinburgh: T. & T. Clark, 1994).
Bovon, F., Luke 1: A Commentary on the Gospel of Luke 1:1-9:50 (Minneapolis:
Fortress Press, 2002).
Bruce F. F., Commentary on the Book of Acts (NICNT; Grand Rapids: Eerdmans,
1954).
Creed, J. M., The Gospel according to Luke (London: Macmillan, 1969).
Dunn James, The Acts of the Apostles (Peterborough: Epworth Press, 1996).
Ellis, E. E., The Gospel of Luke (Grand Rapids: Eerdmans, 1981).
Evans, C. F., Saint Luke (London: SCM Press, 1990).
Fitzmyer, J., Acts of the Apostles (The Anchor Bible; vol. 31; New York:
Doubleday, 1998).
Fitzmyer., The Gospel according to Luke xx-xxiv (New York: Doubleday, 1986).
Geldenhuys, N., Commentary on the Gospel of Luke (Grand Rapids: Eerdmans,
1993).
Haenchen, E., Acts of the Apostles: A Commentary (trans. B. Noble et al.;
Philadelphia: Westminister Press, 1971).
Harrison, E. F., Interpreting Acts (Grand Rapids, Mich.: Academic Books, 1986).
Hendriksen, W., The Gospel of Luke (Edinburgh: Banner of Truth Trust, 1979).
Johnson, L. T., The Acts of the Apostles (SP 5; Collegeville, Minnesota: The
Liturgical Press, 1992).
Larkin, W. J., Jr., Acts (Downers Grove: Inter Varsity Press, 1995).
Leaney, A. R. C., A Commentary on the Gospel according to Luke (2.ed.; London:
Black, 1976).
Liefeld, W. L., Interpreting the Book of Acts (Grand Rapids: Baker Book House
Company, 1996).
Lieu, J., The Gospel of Luke (Peterborough: Epworth Press, 1997).

375

Loisy, A. F., Les Actes des Ap6tres (Frankfurt am Main: Minerva, 1973).
Macgregor, G. H. C., The Acts of the Apostles (Interpreter's Bible Vol. ix, in 12
vol.; ed. board: George Arthur Buttrick; New York: Abingdon Press)
Marshall, I. H., The Acts of the Apostles (TNTC; Grand Rapids: Eerdmans, 1980).
Moffat, J., An Introduction to the Literature of the New Testament (Third and
Revised Edition; Edinburgh, 1961)
Munck, J., The Acts of the Apostles (The Anchor Bible, 158; New York:
Doubleday, 1981 ).
Nock, A. D., The Book of Acts (Tyndale press, 1959).
Overbeck, F., Kurze Erkliirung der Apostelgeschichte (Leipzig: Hirzel, 1870).
Plummer, A., A Critical and Exegetical Commentary on the Gospel According to
St. Luke (Edinburgh: Clark, 1975).
Polhill, J. B., Acts (NAC 26; Nashville: Broadman, 1992).
Rackham, R. B., The Acts of the Apostles (3rd ed.; London: Methuen & Co., 1906).
Ringe, S. H., Luke (Louisville: Westminster: John Knox Pr., 1995).
Rollof, J., Die Apostelgeschichte (NTD 5; Berlin: Evangelische Verlags-Anstalt,
1981 ).
Schille, G., Die Apostelgeschichte des Lukas (THNT 5; Berlin: Evangelische
Verlags Anstalt, 1983).
Schmithals, W., Das Evangelium nach Lukas (Züricher Bibelkommentare; Zürich:
Theologischer Verlag, 1980).
Schneider G., Die Apostelgeschichte (2.Teil; Freiburg: Herder, 1980).
Stählin, G., Die Apostelgeschichte (Göttingen : Vandenhock & Ruprecht, 1968).
Stein, R., Luke (Nashville, Tenn. : Broadman, 1992).
Weiser, A., Die Apostelgeschichte (Gütersloh : Gütersloher Verlagshaus Mohn).
Weiss, K. J., Lukas (Münster: Lit, 2001).
Wellhausen, J., Kritische Analyse der Apostelgeschichte (Berlin: Weidmannische
Buchhandlung, 1914).
Wette, W. M. L., Erklärung der Apostelgeschichte, (Leipzig : Weidmann, 1870).
Wikenhauser, A., Apostelgeschichte und ihr Geschichtewert (Regensburg: Pustet,
1961 ).
Williams, C. S. C., A Commentary on the Acts of the Apostles (London: Adam &
Charles Black, 1964).

376

Witheringten, B., III, The Acts of the Apostles: A Socio-Rhetorical Commentary
(Grand Rapids: Eerdmans, 1998).
Zahn, T., Die Urausgabe der Apostelgeschichte (Leipzig: Deichert, 1916).
Zeller, E., Die Apostelgeschichte nach ihrem lnhalt und Ursprung Kritisch
untersucht (Stuttgart: Mäcken, 1854).

Books and Articles
Ackworth, A., “Where was St. Paul Shipwrecked? A Re-examination of the
Evidence”, in JTS 24 (1973), 190-93.
Aune, D., Prophecy in Early Christianity and the Ancient Mediterranean World
(Grand Rapids: Michigan, 1983).
Barrett, C. K., Luke, the Historian, in Recent Study (London: Epworth Press,
1961).
Beardslee, W., Literary Criticism of the New Testament (Philadelphia: Fortress
Press,
1970).
Bovon, F., “Schon hat der Heilige Geist durch den Propheten Jesaja zu euren
Vatern gesprochen” (Act 28:25), in: ZNW75 (1984), 224-232.
Brawley, R., Luke-Acts and the Jews: Conflict, Apology, and Conciliation,
(SBLMS; Atlanta: Scholars Press, 1987).
Brosend Wm.F., 11, “The Means of Absent ends”, in Ben Witherington, III (ed.),
History, Literature, and Society in the Book of Acts (Cambridge: Cambridge
University Press, 1996) 348-362.
Byrne Brendan, The Hospitality of God (Collegeville, Minn.,
2000). Cadbury, H. J., The Making of Luke-Acts (Haverford:
SPCK, 1958).
Cadbury, H. J., “Lexical Notes on Luke-Acts”, in: Society of Biblical Literature 47
(1928),419-20.
Carroll, J. T., Response to the End of History: Eschatology and Situation in LukeActs (Atlanta, Ga.: Scholars Pr., 1988).
Cassidy, R. J., Society and Politics in the Acts of the Apostles (New York: Books,
1987).
Casson L., “The Isis and her Voyage”, in TPAPA 81 (1950),43-56.
Clark, D., “What Went Overboard First?”, in BT 26 (1975), 144-46.
Conzelmann, H., Mitte der Zeit: Studien yur Theologie des Lukas (Tiibingen: J. C.
B. Mohr, 1954).

377

Conzelmann, H., “The Address of Paul on the Areopagus”, in Keck and Martyn
(eds.), Studies in Luke-Acts (Philadelphia: Fortress Press,1980) 217 -230.
Cosgrove, C. H., “The Divine dei in Luke-Acts”, in Novum Testamentum xxvi, 2
(1984), 168-90.
Delling, G., “Das letzte Wort der Apostelgeschichte”, in NT 15 (1973), 193-204.
Dibelius, M., Studies in the Acts of the Apostles (ed. H. Greeven; trans. M. Ling;
London: SCM Press, 1956).
Dupont, J., «La Conclusion des Actes et son rapport a l'ensemlbe de l'ouvrage de
Luc», in J. Kremer (ed.), Actes (Leuven: Univ. Press, 1979) 359-404.
Dupont, J., The Salvation of the Gentiles (New York: Paulist Press, 1979).
Eck, D., Encountering God: a spiritual Journey from Bozeman to Banares
(Boston:
Beacon Press, 1993).
Egelkraut, Jesus' Mission to Jerusalem (Theological Seminary, Diss.; Frankfurt:
Lang., 1976).
Ehrhardt, A., The Framework of the New Testament Stories (Manchester: Univ.
Press,
1964).
Eichhorn, J. G., Einleitung in das Neue Testament (Leipzig: Weidmann).
Esler, P. F., Community and Gospel in Luke-Acts (Cambridge: Cambridge Univ.
Press, 1987).
Fascher, E., “Theologische Beobachtungen zu dei in W. Eltester (ed.)
Neutestamentliche Studien fur Rudolf Bu/tmann (Berlin: Topelmann, 1957) 22854. Fowler, R. M., Let the Reader Understand: Reader-response Criticism and the
Gospel of Mark (Minneapolis: Fortress Press, 1991).
Franklin, E., Christ the Lord: a Study in the Purpose and Theology of Luke-Acts
(London: SPCK, 1975).
Gärtner, B., The Areopagus Speech and Natural Revelation (trans. C. H. King;
ASNU 21; Uppsala: Gleerup, 1955).
Gasque, W. W., A History of the Criticism of the Acts of the Apostles (BGBE 17;
Tübingen: Mohr-Siebeck; Grand Rapids: Eerdmans, 1975).
Gaventa, B.R., From Darkness to Light: Aspects of Conversion in the New
Testament, (Philadelphia: Fortress, 1986).
Gnilka, J., Die Verstockung Israels: Isaias 6,9-10 in der Theologie der Synoptiker
(München: Kosel, 1961).

378

Gnuse, R. K., Dream and Dream Reports in the Writings of Josephus (AGAJU, 39;
Leiden: Brill, 1996).
Goulder, M. D., Type and History in Acts (London: SPCK, 1964).
Hauser, H. J., Strukturen der AbschlufJerzahlung der Apostelgeschichte (Apg
28,16-31)
(Rome: Biblical Inst. Press, 1979).
Heil, J. P., The Meal Scenes in Luke-Acts (SBL: Monograph series 52; Atlanta:
Soc. of Bibl. Literature, 1999).
Herner, C. J., “First Person Narrative in Acts 27-28”, in: TynB 36 (1985), 79-109.
Herner, C. J., “Euraquilo and Melita”, in: JTS 26 (1975), 100-111.
Heuger, N., “Paulus auf Malta im Licht der Maltesischen Topographie” in: BZ 28
(1984),86-88.
Hobart, W. K., Medical Language (Dublin: University Press series, 1882).
Hubbard, J., “The Role of Commissioning Accounts in Acts”, in Charles H.
Talbert (ed.), Perspectives on Luke-Acts (Edinburgh: Clark, 1978), 187-198.
Jeremias, J., Jerusalem zur Zeit Jesu (G6ttingen: Vandenhoeck & Ruprecht, 1963).
Jervell, J., “The church of Jews and God-fearers”, in Joseph B. Tyson (ed.) LukeActs and the Jewish People: Eight Critical Perspectives (Minneapolis: Augsburg
Pub!. House, 1988), 11-20.
Jervell, J., Luke and the People of God (Minneapolis: Augsburg Publishing House,
1972).
Jervell, J., The unknown Paul: Essays on Luke-Acts and Early Christian History
(Minneapolis: Augsburg Pub!. House, 1984).
Jervell, J., The Theology of the Acts of the Apostles (New Testament Theology;
Cambridge: Cambridge University Press, 1996).
Jülicher, A., Einleitung in das Neue Testament (Tlibingen : Mohr, 1931).
Kennedy, G. A., New Testament Interpretation (Chapel Hill: Univ. of North
Carolina Pr., 1984).
Kirchschläger W., “Fieberheilung in Apg 28 und Lk 4”, in Les Actes des Apotres,
J.Kremer (ed.), 509-21.
Klauck, H. J., Magic and Paganism in Early Christianity (Edinburgh: Clark,
2000).
Klauck, H. J., The Religious Context of Early Christianity: a Guide to GraecoRoman Religions (Edinburgh: Clark, 2000).
Klauck, H. J., “Gottesfürchtige im Magnificat?”, in NTS 43 (1997),134-139.

379

Knitter P. F., “Inter-religious Dialogue: What? Why? How?”, in: Death or
Dialogue: From the Age of Monologue to the Age of dialogue
Koet, B. J., Five Studies on Interpretation of Scripture in Luke-Acts (Leuven:
Univ. Press, 1989).
Ladouceur, D., “Hellenistic Preconceptions of Shipwreck and Pollution as a
Context for Acts 27-28”, in HThR 73 (1980) 435-49.
Lake K. and Cadbury H.J., The Acts of the Apostles (vol 4) in F. J. Foakes Jackson
and Kirsopp Lake (ed.) The Beginnings of Christianity (5 Vols.; reprint ed.; Grand
Rapids: Baker Book House, 1965).
Lehnert, V. A., Die Provokation Israels, (Neukirchen-Vluyn: Neukirchener VerI.,
1999).
Lochhead, D., The Dialogical Imperative: a Christian Reflection on Interfaith
Encounter (Maryknoll, New York: Orbis, 1988).
Lohfink, G., Die Sammlung Israels: Eine Untersuchung zur lukanischen
Ekklesiologie (München: Kosel, 1975).
Macdonald, D. R., “The Shipwrecks of Odysseus and Paul”, in NTS 45 (1999), 88107.
Maddox, R., The Purpose of Luke-Acts (Göttingen: Vandenhoeck & Ruprecht, 1982).
Magness, J. L., Sense and Absence: Structure and Suspension in the Ending of
Mark's Gospel (Atlanta, Ga.: Scholars Press, 1986).
Marguerat, D., The First Christian Historian (New York: Cambridge University
Press, 2002).
Marshall, I. H., Luke: Historian and Theologian (Grand Rapids: Zondervan,
1970).I
Matson, D. L., Household Conversion Narratives in Acts: Pattern and
Interpretation, (Sheffield: Sheffield Acad. Press, 1996).
Mattil, A. J., Jr, “The Jesus-Paul Parallels and the Purpose of Luke-Acts: H. H.
Evans reconsidered”, in Novum Testamentum XVII, 13-46.
Mattill, A .J., “Naherwartung, Femerwartung and the Purpose of Luke-Acts,
Weymouth reconsidered”, in CBQ 34 (1972), 276-93.
Mccoy, W. J., “In the Shadow of Thucydides”, in Ben Witherington, III (ed.),
History, Literature and Society in the Book of Acts (Cambridge: Cambridge
University Press, 1996) 3-32.
Mealand, D. L., “The close of Acts and its Hellenistic Greek Vocabulary”, in NTS
36 (1990), 583-97.

380

Miles, G. B., and Trompf, G., “Luke and Antiphon: The Theology of Acts 27-28 in
the Light of Pagan Beliefs about Divine Retribution, Pollution, and Shipwreck”, in
HThR 69 (1976), 259-67.
Mosley, A. W., “Historical Reporting in the Ancient W orId”, in NTS 12, 10-26
Moule, C. F. D., “The Christology of Acts”, in Leander E. Keck and J. Louis
Martyn (ed.) Studies in Luke-Acts (Philadelphia: Fortress Press, 1980), 159-185.
Nellessen, E., Zeugnis für Jesus und das Wort: Exegetische Untersuchungen zum
lukanischen Zeugnisbegriff(Koln : Hanstein, 1976).
Nolan, A., Jesus before Christianity (Third Edition; London: Darton, Longman &
Todd, 1992).
O'Fearghail, F., The Introduction to Luke-Acts: A Study of the Role of Lk 1,1-4,44
in the Composition of Luke's Two-Volume Work (Analecta Biblica 126; Rome:
Editrice Pontificio Istituto Biblico, 1991).
O'Neill, J. C., The Theology of Acts in its Historical Setting (London: SPCK,
1961).
O'Toole, R. F., The Unity of Luke's Theology: An Analysis of Luke-Acts
(Wilmington: Michael Glazier, 1984).
Oberweis, M., “Ps. 23 Als Interpretationsmodell Für Act 27”, in: Nov.Testamentum
xxx, 2 (1988), 169-83.
Ogilvie, R. M., “Phoenix”, in: JTS9 (1958), 308-14.
R. I. Pervo, Luke's Story of Paul (Minneapolis: Fortress Press, 1990).
Pervo, R. I., Profit with Delight: The Literary Genre of the Acts of the Apostles
(Philadelphia: Fortress Press, 1987).
Pesch, R., Die Apostelgeschichte (2 vols.; EKK, 5.1, 2; Solothum: Bednziger:
Neukirchen- Vluyn: Neukirchener, 1995 {2nd edn}, 1986).
Pieris, Aloysius, “Towards an Asian Theology of Liberation: Some Religiocultural Guidelines”, in V. Fabella (ed), Asia's Struggle for Full Humanity, (New
York: Orbis Books, 1980) 75-95.
Porter, S. E., The Paul of Acts: Essays in Literary Criticism, Rhetoric, and
Theology (Tübingen: Mohr Siebeck, 1999).
Praeder, S. M., “Acts 27:1-28:16: Sea Voyages in Ancient Literature and the
Theology of Luke-Acts”, in: CBQ 46 (1984), 683-706
Praeder, S. M., The Narrative Voyage: An Analysis and Interpretation of Acts 2728 (PhD diss.; Graduate Theological Union, 1980).

381

Prior, M., Jesus the Liberator: Nazareth liberation theology (Luke 4.16-30)
(Sheffield: Sheffield Acad. Press, 1995).
Puskas, C. B., Conclusion of Luke-Acts: an investigation of the literary function
and Theological Significance of Acts 28: 16 - 31 (Ann Arbor, Mich.: Univ.
Microfilms Internat., 1985).
Radl, W., Paulus und Jesus im lukanischen Doppelwerk: Untersuchungen zu
Parallelmotiven im Lukasevangelium und in der Apostelgeschichte (Frankfurt:
Peter Lang, 1975).
Ramsay, W. M., St. Paul the traveller and the Roman Citizen (3 ed.; London:
Hodder & Stoughton, 1897).
Reicke, Bo., “Die Mahlzeit mit Paulus auf den Wellen des Mittelmeers Act. 27,
3338”, in Theologische Zeitschrift 6 (1948), 401-10.
Reiser, M., “Von Caesarea nach Malta: Literarischer Charakter und Historische
Glaubwiirdigkeit von Act 27”, in Friedrich Wilheim Horn (ed.), Das Ende des
Paulus, Historische, Theologische und Literarische Aspekte (Berlin; New York: de
Gruyter, 2001), 49-73.
Ricoeur, P. Philosophies Critiques de l'histoire (Kluwer, Dordrecht-Boston
London, 1994).
Rusam, D.,. Das Alte Testament bei Lukas, (Berlin [u.a.] Gruyter,2003).
Sanders, J. T., The Jews in Luke-Acts (London: SCM Press, 1987).
Schneckenburger, M., Ober den Zweck der Apostelgeschichte: Zugleich eine
Erganzung der neueren Kommentare (Neudr.Ann Arbor (Mich.) 1981).
Schneider, G., “Der Zweck des lukanischen Doppelwerkes”, in BZ 21 (1977) 4566.
Schubert, P., “The Place of the Areopagus Speech in the Composition of Acts”, in
J.C. Rylaarsdam (ed.), Translations in Biblical Scholarship (Chicago: University
of Chicago Press, 1968) 235-261.
Schubert, P., “The Structure and Significance of Luke 24”, in Eltester, Walther
(ed.) Neutestamentliche Studien für Rudolf Bultmann zu seinem 70. Geburtstag am
20. August 1954, (Beihefte zur Zeitschrift für die neutestamentliche Wissenschaft
und die Kunde der älteren Kirche 21; Berlin: Töpelmann, 1954) 165 - 186.
Schweizer, E., “Concerning the Speeches in Acts”, in Leander E. Keck and J.
Louis Martyn (ed.) Studies in Luke-Acts (Philadelphia: Fortress Press, 1980) 20816.

382

Sheeley, S. M., Narrative Asides in Luke-Acts ( JSNT Supplement Series 72;
Sheffield: JSOT Pr., 1992).
Siker, J. S., “'First to the Gentiles': A Literary Analysis of Luke 4:16-30”, in JBL
lll/l (1992) 73-90.
Smith, J., Voyage and Shipwreck (London: Longman, Brown, Green, Longmans, &
Roberts, 1856).
Soards, M. L., The Speeches in Acts, their content, context, and concerns
(Louisville, Ky.: Westminster, 1994).
Squires, J. T., The Plan of God in Luke-Acts (Monograph series; Society for New
Testament Studies 76; Cambridge: Cambridge Univ. Press, 1993).
Steck, O. H., “Bemerkungen zu Jesaja 6”, in: BZ 16 (1972) 188-206.
Steyn, G. J., Septuagint quotations in the context of the Petrine and Pauline
Speeches of the Acta Apostolorum (Kampen: Kok Pharos, 1995).
Stolle, V., Der Zeuge als Angeklagter: Untersuchungen zum Paulus Bild des Lukas
(BWANT; Sechste Folge 2; Stuttgart, 1973).
Strack, H. L., and Billerbeck P., Kommentar zum Neuen Testament aus Talmud
und Midrasch (Vol. 2; Mlinchen: Beck 1963).
Talbert, C. H., “An Anti-Gnostic Tendency in Lucan Christology”, in NTS (196768), 259-71.
Talbert, C. H., Literary Patterns, Theological Themes and the Genre of Luke-Acts
(SBLMS 20; Missoula, Mont.: Scholars Press, 1974).
Talbert, C. H., and Hayes J. H., “A Theology of Sea Storms in Luke-Acts”, in
David Moessner (ed.) Jesus and the History of Israel , 267-283.
Talbert, C. H., “Once Again: The Gentile Mission in Luke-Acts”: in Der Treue
Gottes trauen, Beitrage zum Werk des Lukas (Freiburg u.a.: Herder, 1991) 99-109.
Talbert, C. H., Reading Acts (New York: Crossroad, 1984).
Tannehill, R.C., The Narrative Unity of Luke-Acts: A Literary Interpretation (Vol.
2; Philadelphia: Fortress Press, 1991).
Tannehill, R.C., “The Rejection by Jews and Turning to Gentiles: the Pattern of
Paul's Mission in Acts” in: Joseph Tyson (ed.) Luke-Acts and the Jewish People:
Eight Perspectives (Minneapolis: Augsburg Publishing House, 1988).
Tyson, J. B., Luke, Judaism and the Scholars (Columbia: University of South
Carolina Press, 1999).
van Unnik, W. C., “The Book of Acts the Confirmation of the Gospel”, in NT 4
(1960), 26-59.
383

van Unnik, W. C., «Elements artistiques dans l'evangile de Luc », in: F. Neirynck
(ed.), L 'evangile de Luc, Problemes litteraires et theologiques, Memorial Lucien
Cerfaux (Gembloux, 1973) 129-40.
Wahling, F., Christian Theology and World Religions: A Global Approach
(London: Marshall Pickering, 1986).
Walaskay, P. W., “And so we came to Rome'. The political Perspective of St. Luke.
(Monograph series. SNTS 49; Cambridge: Cambridge Univ. Press, 1983).
Wasserberg, Aus Israels Mitte- Heil fur die Welt (Berlin: DeGruyter, 1998).
Wehnert, J., Die Wir-Passagen der Apostelgeschichte. Ein lukanisches Stilmittel
aus jüdischer Tradition (Göttinger theologische Arbeiten 40; Göttingen:
Vandenhoeck &Ruprecht, 1989).
Wette, W. M. L., Lehrbuch der historisch - kritischen Einleitung in die
kanonischen Bucher des Neuen Testament (Berlin: Reimer).
Wilckens, U., Die Missionsreden der Apostelgeschichte (Neukirchen: VerI. des
Erziehungsvereins, 1974).
Wildberger, H., Jesaja (Neukirchen- Vluyn: Neukirchener Verl.).
Zehnle, R., Peter's Pentecostal Discourse: Tradition and Lucan Reinterpretation in
Peter's Speeches of Acts 2 and 3 (SBL 15; Abingdon Press, 1971).

384

Biodata of Fr. Dominic Mendonca OP
Born in Shankerpura, India on the 14thof May 1957.
Elementary school in St. John’s School Shankerpura and high school in Milagres High school
Mangalore.
Joined the Dominicans in Nagpur in June 1973.
Novitiate in Mangalore in 1976.
BA and Philosophy in Nagpur from 1977 to 79.
Theology in St. Charles Seminary Nagpur from 1981-84.
Ordained priest in Shankerpura on 30th April 1984.
License in Sacred Scripture in Biblicum Rome from 1988-91.
Taught Scripture in St. Charles Seminary from 1991 to1999.
Doctoral studies in LMU Munich from 1999 to 2004.
Elected Provincial in 2004.

