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ABSTRACT

The eschatology of the Areopagus Speech is unique in the

New Testament not only in its avoidance of the idea of

catastrophe that we find in the synoptic tradition (Mk. 13:5-27;

Mt. 3—31 » Dk. 21:7-28), hut also in its adoption of elements

from Deutero-Isaiah, according to which the eschaton is not the

end of the world, nor the time when God punishes sinners; on

the contrary, the Areopagus Speech follows the teaching of

Deutero-Isaiah, that hy the creation and providence of the

universal God the people are attracted to turn to Him. As the

eschatology is "based on Deutero-Isaiah, the eschaton is not the

time of the return of Christ nor of the coming of the Son of Man,

hut indicates this present time as the time when God wants all

people to repent and turn to Him. It is further shown that

the belief in the coming judgement hy Jesus is also hased on

the idea of the Righteous God in Deutero-Isaiah, in which God

saves His people through judgement. Since Jesus is confessed

as "the Lord", which is the name of God in Deutero-Isaiah, so

the judgement by Jesus on the day God has fixed is also to he

understood as a saving act in the same way as Deutero-Isaiah

understands judgement.

To support the above finding, we firstly show that Paul

in Acts is the suffering Servant of God, who carries the message

of God to the Gentiles. Secondly we show that the missionary

speeches in Acts are regarded as the eschatological message of

God which the people are to obey as the Israelites obeyed



the word of God which the prophets proclaimed. Thirdly, in order

to prove that the eschstolcgy of the Areopagus Speech is unique

because it is based on ~>eutero-1 saiah, this thesis examines

some contemporary theologians* approaches to the theology of

Luke-Acts, and then demonstrates that the eeehatology of the

Areopagus Speech lies beyond the scope of their arguments as

to whether the coming of the Son of "an is immediate or delayed.

The meaning of the eschaton is that God has raised Jesus from

the dead, and appointed him as Lord and Christ, and that through

him God establishes a new age of salvation.
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INTRODUCTION

In Bultmann's view, Jesus started to proclaim the gospel

with an awareness that the eschaton had come and God would

reign over the world; He would bring the old aeon to an end

by the Judgement of his representative, the Son of Man, and the

new aeon would begin, the aeon of the rule of God, The Early

church,however, regarded Jesus himself as the coming Son of Man,

and themselves as the eschatological congregation, the chosen

or the elect; so they preached the eschatological message of
2

Jesus as the coming Son of Man. Bultmann points out that

there are several varieties of the early church's kerygma among

the traditions found in Acts, the Pauline epistles and the syn-

3
optic gospels. Conzelmann points out that Lucan theology was

beginning to modify the belief in imminent eschatology and was

promoting the idea of a delayed eschatology, with an interim

period during which the church would be guided by the Holy

Spirit to proclaim the gospel.** Prom the work of these scholars

we can see that eschatology is the key element in determining

what the nature of the Christian church is: a church proclaiming

the gospel at the present time or a church awaiting the second

coming of Jesus. Eschatology also determines what kind of

message the church will preach: a message of repentance to God

■\
Rudolf Bultmann, Theology of the New Testament, trans, by
Kendrick Grobel (New York: Charles Scribner's Son, pp.U-f.

2Ibid.. pp.33-U2.

3Ibid., p.33.

**Hans Conzelmann, The Theology of St. Luke, trans, by Geoffrey
Buswell (London: Paber and Faber, 1963), pp.95-136 .



2.

"by practising the teaching of Jesus or the catastrophe of the

coming of the Son of Man. The Early church's eschatological

"belief determined the way of life that it led and the contents

of the message that it preached.

Towards the end of the first century, when the church had

experienced the delay of the eschaton and after Christian

contact with Gentile culture, Luke began to adopt the new

theology that all human beings (Lk. 3:23-38) and the whole

world (Acts 17:22-3) are all from one God, and he also began to

modify the early church's eschatological belief in the imminent

coming of the Son of Man and place the emphasis upon delayed

eschatology and the Gentile mission. The eschatology of the

Areopagus speech in many ways is unique in the New Testament.

Not only does it suggest proclaiming the gospel at the present

time as the correct understanding of eschatobgy, but also it is

free from any Jewish apocalyptic element, from the categories

of Palestinian Christian thought, Jewish legalism and already

formed Christian traditions such as the synoptic Son of Man

tradition and the christology of the Pauline epistles. By

adopting Deutero-Isaiah's eschatological standpoint, Luke

develops a new eschatology in the Areopagus speech which

includes all people, both Jews and Gentiles, in the eschatological

salvation and which is closer to the original teaching of Jesus.

If eschatological belief is the key that determines the

nature of the church and the message which the church proclaims,

then the Gentile mission must be grounded on the new under¬

standing of eschatology which the Areopagus speech presents:

if the delayed eschatology is based on Peter's Pentecost speech,

the gentile mission as the new eschatology is based on the



Areopagus speech, though it derives ultimately from Deutero-

Isaiah.

To test the above hypothesis we shall not enter here into

the debate as to whether the author of the third gospel and Acts

is a historian or a theologian, except that we assume that he

is to some extent both. Likewise, the question as to whether

he was indeed Luke the companion of Paul we leave open, though

for convenience' sake we shall call him Luke. The date of

publication of Acts we shall define no more closely than to
5

assign it to the closing years of the first century - later

than the kind of date suggested by Mattill^ but earlier than

O'Neill's.7 Nor shall we attempt to discuss the theology of

the universal God, or to enter the debate between Bultmann's

theory that Jesus believed in the coming of the Son of Man as
Q

his contemporaries did and Vermes' theory that the expectation

of the coming of the Son of Man did not exist in Jewish

tradition in the time of or before Jesus, but arose only in the
g

Christian church. But we will discuss why Luke presents Paul

^ Acts must have been written at a period of time long enough
after Paul's death for the author to look back and evaluate the
place of Paul in the gentile mission, and also late enough for
the author of Acts to suppose that it was necessary to describe
how the church developed from Jerusalem to Rome, and late enough,
after the first persecution, for Luke to try and make peace
between church and state, after the earlier friction between
them. Ernst Haenchan, The Acts of the Apostles (Oxford:
Basil Blackwell, 1971), p.732.

^
A.J. Mattill, "Naherwartung Pernerwartung, and the purpose of
Luke-Acts: Weymouth Reconsidered" C.B.Q., Vol. 3kf 1972. P. %

7 J.C. O'Neill, The Theology of Acts In Its historical Setting
(London, SLP.C.K., 1961), pp.U2f.

g
Biiltmann, Theology, p.5.

^ Geza Vermes, Jesus the Jew (London: Collins, 1973)» pp.160-191.



as declaring this kind of eschatology, and what the relationship

of the Apostle Paul is to the servant of God in Deutero-Isaiah

in so far as this relates to eschatology. We shall also review

the debate between the schools of imminent and delayed

eschatology, and, in the light of Jesus' own eschatological

teaching about the reign at' God, we shall examine why Luke

abandons the Early church's eschatology in favour of a

different outlook. As eschatology to some extent concerns

the end of the world, we will re-consider its meaning in relation

to the creation of God and its connection with salvation, the

particular place of Jesus in the eschatology of the Areopagus

speech, and finally, what is the new eschatological prospect

which Luke sets before the Christian church.



CHAPTER ONE

The Place of Paul In Acts

According to Galatians 2f Paul is firmly against the

position that a Christian who obtains the grace of God by

faith has to observe the Jewish law. He also says that he

offended Peter and Barnabas when they were not straightforward

about the truth of the gospel and withdrew from eating with
2

gentiles because of the law. In this epistle Paul is very

seriously concerned with his faith and message; he says "If I

build up again those things which I tore down, then I prove myself

a transgressor.".3 But in Acts it says that when "Paul wanted

Timothy to accompany him; and he took him and circumcised him

because of the Jews that were in those places; for they all knew

that his father was a Greek" (Acts 16:3). It is incredible that

Paul, for the sake of Jews, has to change his belief (if you

receive circumcision, Christ will be of no advantage to you)^

A

Paul considers that the law leads not to God, but to sin (Gal.
3:19; Ro. 4:13-16, 10:30-32; II Cor. 3:6 and I Cor. 15:56).
Cf. R. Bultmann, Theology of New Testament. Vol. I trans, by
Kendrick Grobel (New York: Charles Scribner's Sons, 1955),p.263.

2
This information, given us by Paul himself, is inconsistent with
Peter* s experience when he was in the house of Cornelius (Acts
10:24-48; 11:1-7), and with his attitude toward the gentile
mission when he was in the Apostolic Council (15:7-11). Martin
Dibelius, Studies in the Acts of the Apostles, ed. by Heinrich
Greeven (London: S.C.M., 1973) p.163.

3 Gal. 2:18.

^ Gal. 5:2
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and to circumcise Timothy. Because Acts does not portray the

same Paul as we knew from his epistles, so Acts has "been accused

of replacing the Pauline Theologia crucis with a Theologia
5

gloriae and thereby introducing early Catholicism.

Was Luke a companion of Paul? Haenchen asserts that Luke

was only the author of Acts but not the companion of Paul.

To confirm his theory he provides three arguments:

A. The mission without the law: Haenchen argues that Luke's

handling of the mission to the Gentiles without the law shows

that he is unaware of Paul's understanding of the law. To Paul

the law leads not to God but into sin (Gal. 3si9); for it causes

man to put his trust not in God, but in his own righteousness

(Ro. 10:3); Christ is the end of the law for all who believe

(Ro. 10:1+). And when a sinner places his trust in Christ, the

Son of God, he thereby moves into the right relationship to God.

Of this view of law, there is no trace in Acts. The idea or

understanding of law which Acts tries to present to us,

according to the address of Peter in Acts 15:10 is that "neither

we nor our fathers could bear the 'yoke'". Haenchen regards the

view of law in Acts as being that of Gentile Christians.

Luke does not perceive Paul's understanding of the lawj he

supposes that the mission to the Gentiles without the law is

simply by the will of God. That this mission is in accordance

with God's will is proved, for Luke, by the miracles or signs
6

which are its visible, demonstrable and reliable legitimation.

^ Ernst Haenchen, The Acts of the Apostles (Oxford: Basil Black-
well, 1971)» pp.H6f.

6
ma.. P. 113.



7

B. The discrepancies "between the "Lucan" Paul and Paul of the

epistles: Haenchen points out the following: (a) Luke portrays

Paul as a great miracle worker.^ But Paul never regards the

overcoming of obstacles "by miraculous ways as important "but rather

what is important is the notion of apostleship. For him,

apostleship must plunge into the depths of suffering and there
Q

experience the help of Christ (II Cor. 12:10). (b) The Lucan

Paul is an outstanding orator: Paul defends himself with con¬

vincing eloquence (Acts 2L*1ff, 10ff), hushes the turbulent

throng (21:L0; 22:1f), speaks before Jews, Gentiles, governors

or philosophers (17:22-31). But in his own epistles, as a

speaker, he was feeble, unimpressive (II Cor. 10:30).

(c) Luke did not affirm what Paul in fact claimed for himself: in

his epistles Paul demands that the communities recognize him as

an Apostle, no less than Peter, (Gal. 2:8), for he was chosen

by the risen Christ (I Cor. 15*5-8) to have a unique commission

to the Gentiles (Gal.2:7). But in Acts only the twelve are
A 0

mentioned as Apostles. The qualification for being an apostle

is to have been called by the Lord himself and to have lived in

community with him from his baptism to the ascension (Acts

1:2lf). Apostles alone could fulfil the apostolic witness.

Paul, like any other Christian missionary, must appeal to their

authority (Acts 13*31).

7
Paul heals the blind Elymas (13*6-12), raises up a cripple
(1L*8-10), raises himself up from having been stoned (ll+*19f)»
drives out evil spirits (19:12), is not hurt by the serpent's
venom (28:3-6), and restores Eutychus' life (20:7-12), which
last recalls Elijah and Elisha lying on the dead boy (I Kings
17*21 ; II Kings L*3A).

O

Haenchen, Acts, p.113.
^ Ibid.. p.HL.
10
The only exception is Acts 11

11
Haenchen, Acts, p.11h.



Haenchen says that the reason Luke modifies the picture

of Paul is that Luke has in mind the practical needs of later

generations when all those witnesses had died out and the reality

of Jesus' resurrection had to "be defended against Gnostic docetism
12

and Jewish or Pagan scepticism at one and the same time.

C. Acts draws a picture of relations "between Jews and Christians

which contradicts that of the Pauline epistles. According to

Acts the Jewish hostility to the Christians was "based on the

preaching of the resurrection (Acts L:2; 28:22), which is a hope

of the Jews according to Paul's speeches (23:6; 21+:15,21 ;

26:6f,22; 28:20). But in fact the Pharisaic doctrine of

resurrection is "by no means congruent with the Christian: (a)

The Pharisees expect the resurrection of the dead at the end of

this aeon, "but the Christian says that Jesus was raised in the

middle of this aeon; (b) it was not the argument of the risen

Christ which made Jews turn against Paul and the Gentile

Christians. Even in Acts, there are several places corres¬

ponding to the Pauline epistles where the Christian Pharisees

demand the circumcision of the Gentile Christians (e.g. 15:5).

The Jews declare that Paul is teaching men to forsake the law

(21:21) and Paul is accused everywhere of teaching against the

law (21:28).13
Haenchen concludes that a fellow-worker of Paul must have

known that what brought him everywhere into conflict with the

Jews was his teaching with regard to the law and his corresponding

missionary work. And the argument which Acts puts forward is

12 Ifcid.. pp.HUf.
13 Iftid.. p.115.



not for the purpose of winning Jews to the Christian faith; it

is designed to win over the Roman authorities. It is not the

collaborator of Paul telling the story of the missionary

"beginnings, "but someone of a later generation trying in his own

way to give an account of things that can no longer "be viewed in
1 Ll

their true perspective.

Why does Luke portray a different Paul, and what is the

character of Paul in Acts? The scholars have offered several

opinions to deal with these problems.

According to Barrett, Acts was not written for the Emperor,

as Haenchen says, "to win over the Roman authorities", with the

intention of proving the political harmlessness of Christianity

in general and of Paul in particular; only a few passages can

be found which try to serve this purpose. But the book of Acts

as a whole is not for that purpose because no Roman official

will pay attention to a Christian theological controversy. "So

far as Acts is an apology, it was an apology addressed to the

church, demonstrating Paul* s anti-gnostic orthodoxy, and his

practical and doctrinal solidarity with the church at Jerusalem".

Gtlnther Klein conjectures that Acts was completed in the

second century when Paul was under suspicion as a Gnostic in

orthodox eyes. Klein says that Luke's great achievement was

his identification of the "Twelve Apostles" who in the early

days of eschatological expectation were temporarily an

authoritative council for the earliest community which is

projected back into the time of Jesus. In order to avert the

"UIbid.. pp.115f.

1RC.K. Barret, Luke the Historian in Recent Study.(London:
the Epworth Press, 1961), p.63.
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suspicion that Paul is a Gnostic and to preserve his place in

the church, Luke portrays him as a subordinate member in the
16

church of the "Twelve Apostles". And in Acts Paul is not an

object of veneration, but a human being with normal character¬

istics and weaknesses. He is chosen by Christ as an instrument

of missionary work. The reason why he is called as Apostle

with Barnabas, according to Klein, is because this is "a part

of that mimicry under cover of which he (Luke) accomplished the

portentous modification of the traditional conception of the

Apostles".^
The authentic Pauline theology and the theology of Paul

in Acts are different. According to M. Dibelius, although Acts

is called "The Acts of the Apostles",^ it does not contain as

much about the apostles as we should expect. Its first part

tells about Peter, John, Stephen and Philip, and the second

part, over half of the book, is dedicated to Paul, but it is

not a biography of Paul. According to Dibelius, Luke in Acts

tells of Paul's conversion and ou tlines what happened to the

newly converted Christian in Damascus and in Jerusalem.

Finally, he travels to Tarsus, and from Tarsus to Antioch, and on

one occasion to Jerusalem. Paul and Barnabas were sent from

Antioch to the Gentiles. The first missionary journey begins

at Acts 13s1f. It might span a decade but Bake does not tell

us very much about it. It might be that he could not find a

source, or that what Luke supposes to be important were the

^
Cf. Haenchen, cit.. p.123.

17
Ibid.. referring to Acts 14:14.

18
The Ms. evidence in fact leaves room for doubt as to whether
the most original title is Acts, Acts of Apostles, Acts of the
Apostles, or The Acts of the Apostles.
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journeys to the west which finally led to Rome. The author

likes to say that Paul's itinerant mission is led "by God

(Acts 16:6-10) and that it is not due to Paul's decision that he
19

goes to Macedonia, and to Greece, and finally to Rome.

In Acts 20:1-6, the author does not tell us why Paul visited

these places and why the representatives of the churches
20

journeyed with him. But from his epistles we can assume that

it was certainly to gather a collection for the saints in
21

Jerusalem. It is mentioned in Acts 21+: 17 that Paul came Back

to Jerusalem for the purpose of "bringing alms and offerings.

The last two chapters of Acts, according to Dibelius,

present not a Christian but a pagan point of view, and by the

description of the voyage praise Paul's farsightedness, his

association with powers of the heavenly world, and his fearless¬

ness. These are secular considerations which are not often

22
encountered elsewhere in Acts.

Dibelius pays attention especially to Paul's trial. Within

the framework of Paul's trial, Luke presents his apologetic

purpose. And it is only becuase of this purpose that his
23

description of the trial is so elaborate.

Dibelius, Studies, p.210.
20

Ro. 15:25; II Cor. 9:1-5.
2^

Dibelius, Op, cit.. p.211.
22

IT?id.. p.21l+.

2^ IDid., p.213.
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Dibelius analyzes Paul's trials as follows:

(a) 22:10-23: Before the Sanhedin Paul defends himself by

saying that he was a Pharisee, and the son of a Pharisee, and

that he has been accused because of his hope of the resurrection

of the dead.

(b) 2^:1-23: Before Felix, Paul defends himself against the

deputation of the Sanhedin, saying that he has never instigated

a rebellion, and stating that he is a pious Jew and advocates

the doctrine of the resurrection.

(c) 24:24,25: Before Pelix and Drusilla, he speaks about

justice, temperance and the coming judgement.

(d) 25:6-12: Before Pestus he defends himself once more against

a deputation from Jerusalem and he decides to appeal to

Caesar.

(e) 26:1-32: Before Pestus and Herod Agrippa II, Paul defends

himself by referring to the promise made to their fathers. The

significance of his conversion which he relates for the third

time here is; first, the fact that Paul's call comes from the

same God whom the Jews also honour; secondly, that Paul's message,

like that of Moses and the prophets, is of the suffering and

resurrection of the Messiah; and thirdly, that the object of

the dispute, the resurrection, corresponds to the promise which

was given to "the fathers".2i+
Of the various accounts of Paul's conversion in Acts,

Hirsch suggests that Chapter 26 is a call from heaven to Paul to

send him on the gentile mission: it is from Paul's own account

as it corresponds to Gal. 1:15f« But chapter 9 comes from the

2U Ibid.. p.212.
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Damascus community, containing as it does the command to

Ananias to transmit the will of God to Paul; and chapter 22

has the intention of furnishing a compromise between the

accounts in chapters 9 and 26,^ What we have to ask about

these various accounts, according to Dibelius, is not so much
what the

the question of historicity but rather/sources intend to
26

signify. For Luke, Paul's place in Acts, his testimony

to the gospel before both Jews and Gentiles, is more signi¬

ficant than purely historical questions,

Dibelius concludes the above arguments as follows:

"When the same author reproduces sermons in Chapter 2, 3, 10

and 13 of almost identical construction, and attributes them

to different apostles, Peter and Paul, he does so in order to

show how Christian preachers should speak in similar circum¬

stances, And when, in the fire trial scenes examined here,

Paul always says the same thing in his defence, these themes

are intended to emphasise the fact that Christians have not

rebelled against the emperor, nor against the law, but the

essential matter of dispute between them and the Jews is the
27

question of the resurrection,"

And the resurrection has been accomplished in the case

of the Messiah - Jesus,

Philipp Vielhauer says that we would hardly expect from

Cf, Dibelius, Studies. pp,158f, n,l4-7,

26
Ibid., p.159.

2"^ Ibid., p.213.
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Acts a compendium of Pauline theology, since the way in which

the author presents his hook and its contents has disclosed that

he does not understand Paul very well. The Paulinism of Acts
OQ

is possibly the theology of Luke himself. Vielhauer argues

that the theology of Paul in Acts may he summarized under

four headings:

(a) Natural theology: the knowledge of God in Paul's Areopagus

speech is not parallel to what is said in Paul's epistles

(Ro.1:19ff),2^ And the relationship of man to God in the

Areopagus speech is hased on kinship with God hut in Paul's

epistle man can have fellowship only with Christ. The purpose

of Paul in the Areopagus speech, according to Vielhauer, is that

"When the Areopagus speaker refers to the unity of the human

race in its natural kinship to God and to its natural knowledge

of God, and when he refers to the altar inscription and to the

statements of pagan poets to make this point, he thereby lays

claim to pagan history, culture, and religion as the prehistory

of Christianity. His distance from Paul is just as clear

as his nearness to the apologists. Justin, for example, counted

the Greek philosophers and the righteous men among the barbarians

OO

Philipp Vielhauer, "On the Paulinism of Acts", Studies in Luke
Acts, ed. by L.E. Keck & J.L. Martyn (N.Y.: Abingdon, 1966)
p.33.

29̂
Vielhauer supposes that both accounts of the Knowledge of God
(Acts 17*22-29 and Ro.1:19-23) are based on Stoic natural
theology. But in the Areopagus speech the Knowledge of God
is "ignorance", so that men worship images and the unknown
God, and one's repentance is in the self-consciousness of
one's natural kinship to God, But in Paul's epistle it says
that man knows God but does not honour Him; man is sinful
and completely separate from God, and needs God's grace and
redemption. Ifeid.f p.36.
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just as much the forefathers of Christianity as were the

patriarchs.

(b) The attitude of Paul towards the Jews and the law is

reflected in Acts more in Paul's practical attitude towards
31

Judaism and Jewish Christianity than in his ^eeches. His

attitude toward the Jews and the law is characterized "by the

following:

1. By his missionary method of beginning at the synagogue.

2. By his submission to the Jerusalem authorities.

3. By his circumcision of Timothy (16:3).

in By spreading the "apostolic decree" (16:4) (non historical).

5. By his taking of a vow (18:18).

6. By trips to Jerusalem to participate in Jewish religious

festivals (18:21; 20:16)3^
7. By participating in a Naza rite vow with four members of the

Jerusalem congregation.

8. By stressing when on trial that he is a Pharisee (23:6; 26:5)

and has the same hope in the resurrection of the dead as the
33

Pharisees, ^

3JIbid.. p.37.
31
In Acts Paul's attitude towards Jews is rather severe. But
the author does not auppose that it is important to give any
reason to explain Paul's harsh judgement of Jews. For instance,
according to Dibelius, Luke mentions that Paul three times
rebukes Jews and that they resist the gospel and revile him
(13:46; 18:6; 28:25), simply because he wants to tell how the
Jews caused Paul to turn to the Gentiles. Studies. p.15°.
The information that we gain from Acts contradicts I Thess.
2:15,16, where it is said that the Jews hinder Paul from
speaking to the Gentiles that they may be saved.

32
In Ro. 15:25 Paul gives as the reason for this trip to Jerusalem
the giving of the collection to the poor. Acts does not say
anything about that until later in 22+: 17 where Luke combines
both reasons: "to bring to my nation alms and offerings".

3^Vielhauer, Op. cit.. p.38.



Acts portrays the Gentile missionary Paul as a Jewish

Christian who is utterly loyal to the law. Vielhauer maintains

that we cannot argue from I Cor. 9'. 19-23 that Paul allows

various attitudes towards the law according to the historical

situation of the people with whom he dealt. What Paul says in

his epistle is "based on the freedom which Christ had given from

Jewish law as well as from every law. This freedom was limited

"by the tie to Christ expressed in the words "under the law of

Christ" (I Cor. 9s21).3*4" The reason why Acts portrays Paul as

such a Jewish Christian, according to Vielhauer, was to disprove

the accusation of Jews and Jewish Christians, ?/ho charged that

Paul was teaching apostasy from Moses to all the Jews of the

diaspora.^

(c) Christology: Vielhauer analyses Paul's Christology in Acts

as follows:

1. The title of "Saviour" in Acts 13:23; 26:23 is for the

earthly Jesus which is not parallel to Paul (Phil. 3:20), where

it has reference to the return of the Lord.

2. The structure and contents of Paul's speech in Acts 13 are

most closely akin to the Petrine speeches in the first part

of Acts.3** Since Luke employs preformed material to compose

speeches which Peter and Paul deliver in the same style, the

3k Ibid*. P.39.

35 Ibid.

J Kerygma is the form of a "brief Vita Jesu. a scripture proof
and a call to repentance. We have the same mode of argument
and the same adoptionist christology. Vielhauer, On. cit..
P.U4.
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christology of Acts 13 is from the earliest church rather than

from Paul himself.

The Christology of Acts is adoptionist, "but in Paul's epistles

the stress is on pre-existence. To Paul the cross is a judge¬

ment upon all mankind and at the same time a reconciliation

with God (Ro, 556-11; II Cor. 5s14-21) and it involves the

resurrection of Christ and the coming of a new aeon.

"The word of the cross" encounters the individual and

qualifies his present as "the last hour". He who believes in

this proclamation exists "in Christ" and is a "new creation".

In the cross of Christ salvation is wholly realized. But

according to "-cts the crucifixion of Jesus is an error of

justice and a sin of the Jews, who did not recognize Jesus'

Messiahshipj nothing is said of the saving significance of the

cross of Christ.

(d) Eschatology: Paul's eschatology in Acts mostly appears in

his speeches. The eschatology in Acts does not stress the hope

in the resurrection of the just and urjust, or Christ's judgement

on the world (I7i30fj 22+:15), "but the apobgetic task of evangelism.

Vielhauer anticipates Conzelmann's view that the Lucan

eschatology is different from Paul's and from the earliest

congregation's. The time between Pentecost and the parousia

is the time of the Spirit and of the progressive evangelization

of the world; Luke's conception of history is of a continuous

redemptive historical process. In Acts the new aeon has

not come about because God ended the old age by the cross of Christ,

^ Vielhauer, Ibid.. pp.iUj-f.
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"but rather it has "broken in because and since God has fulfilled

His promises, and it becomes increasingly actualized up to the

moment of fulfilment. The Christological eschatology of Paul

which took the form of expectation of an imminent end has been

removed from the centre of the picture to a place on the distant

horizon.^
From this survey we conclude that Luke was not a companion

of Paul. What he knows about the career of Paul came from the

Gentile Christian traditions but not from the Pauline epistles.

It is obvious that when he enters into the theological controversy

between Jews and Christians he cannot argue that from the point

of view of the Pauline epistles in which Paul firmly believes

that man is not justified by works of the law but through faith

in Jesus Christ. Or take as an example the situation of Paul

in Acts 20:1-6, which according to Ro. 15 and II Cor. 9 is that

Paul was collecting money for the poor in Jerusalem. Acts

however does not mention that here. In Acts Luke does not

clearly distinguish between the Jewish God and the Gentile

understanding of God. He has in view a universal God and he

believes that man can have a right relationship with God if he

has the true knowledge of God. He gives a christological

title to Jesus ( Kd^/^5 ) which in the Septuagint means Yahweh,
Luke does not suppose that to observe the Jewish law will offend

the Christian faith. He does not know that for Paul to practise

Lbid.« PP.U5-U7

39 i '
The Kep/os Jesus in Pauline epistles has not the same meaning
as Yahweh in the Septuagint. So, whenever the Kvpios Jesus
and Yahweh are found together in the same text, they call
Yahweh 0u>s • Werner Kr&ner, Christ. Lord, don of Gcd
(London; S.C.M., 1966), pp.215-219.
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circumcision and observe the Mosaic law is without significance

for salvation.*4"0 He supposes that Jewish religion and Gentile

culture can find a meeting point and give access to God. What

Luke likes to say about Paul in Acts is that he is a man who

is blameless according to the Jewish law, a Roman citizen with a

good understanding of Gentile culture, and a successful
41

evangelist.

Though there are a lot of contradictions between Acts and the

Pauline epistles, there still are some agreements between them.

For instance, neither of them makes Paul's Gentile mission take
l\2.

the place of the Jerusalem church. Both Acts (9:15) and Paul's

epistles (Ro. 15*16; Gal. 2:7*8) mention that Paul regards

himself as only an apostle to the Gentiles. And Paul endeavours

to make a reconciliation between the Gentile churches and the

church in Jerusalem; he does not like the church divided into

factions belonging to Paul or Peter (I Cor. 1:12). By the act

of collecting the contributlion for the poor among the saints at

Jerusalem (Ro, 15*26; I Cor. 16:1-14? II Cor. 9; Acts 20:

1-6; 24*17)* Paul tries to make the two churches as one in

Christ.

If we knew for whom Acts was written, it would be easier

to decide its purpose. In fact Acts is neither written for

the Roman authorities nor for the Jewish Christians, to

*+0
Vielhauer, Op. cit.. p.49.

) j A
To Judge from the space devoted to it in Acts, Luke's most
pressing concern is evangelism and not Christian apology of
a political nature.

^
Both Acts (13*46; 18:6; 26;25) and Paul (I Thess, 2:15,16)
say that the Jews caused Paul to turn to the Gentile mission.
Dibelius, Studies. pp.l49f.
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U3
demonstrate Paul's anti-Qnostic orthodoxy, as Barrett says. ^

This is Because the Roman authorities would not pay the slightest

attention to Christian theological controversies. And there
hi.

are not many Gnostic problems in Acts. As "boolcs were so

expensive, and the Christians were under persecution, so that

the book could not be widely read at that time, it must mostly

have been read privately or underground, Luke could not write

a book as large as Acts for those who supposedly did not need
k.5

it. The most likely possibility is that Acts was written for
1x6

the Gentile Christian community which was interested in knowhg

about the development of the Early church, and which was trying

to teach the new Christian generation how to continue to

preach the gospel, and at the same time as they preached the

gospel how to overcome the hindrances both from Roman authorities

and from Jewish Christians.^
If we examine the names which Acts mentions, we will find

that most of these names are those of Gentile Christians, except

the well-known Peter, James and Silas. In Acts 20:1-6, though

Acts does not tell for what purpose the Gentile churches'

k3
C.K. Barrett, Luke the Historian in Recent Study (London:
The Epworth Press, 1961), p.76.

^ Haenchen, Acts, p.122.

k.5̂
Dibelius says that Acts, as well as the Gospel of Luke, was
written "for the private reading of people of literary
education", but Acts was not intended to be read by the
community. Studies, pp. 12+7—1 and n,25.

^ Dibelius asserts that in Acts 26 Paul's speech before King
Agrippa is mainly for the benefit of the readers but not of
the king. Studies, p.173.

^ That Acts is written for the Gentile Christian communities
can be proved from its prologue. It is dedicated to
Theophilos, a Gentile, and its contents include much about
the Gentiles. It is also significant that the book ends with
Paul in Rome..
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representatives accompany Paul, Luke gives details of their names,

"but in the Jerusalem council (Acts 15)» Luke does not mention

any Jewish representative* s name, except Peter and James.

Acts likes to mention the Gentile Christian names "because Acts

was written for the Gentile churches, and "because Luke's

readers know the people whom he mentions (cf. also Acts 6:1-7).

Luke does not give full information about the areas

evangelized by Paul. What Luke is interested to report on is

not Jerusalem, Rome, Spain and lllyricum, the farthest point

that Paul reached, but the area of Asia Minor and Achaia. Most

of the narrative is devoted to these areas, and it is a fair

conclusion that Christians in Achaia and Asia Minor are the

readership that the author envisages.

It can be concluded that Acts was written with the purpose

of celebrating the victory of the Gospel which overcame every

LQ
hindrance, and finally arrived at Rome. Luke employs the

biographical stories of the primitive Christian heroes, Peter,

Stephen, Philip, Barnabas and Paul, to give to the new Christian

generation an example of how to preach tne gospel, how to

defend their faith before Greek philosophers (17:22-31),

Jews (135 10 —1+1 ; 22:1-21) adherents of pagan religions (14:11-15;

19 t "the goddess Artemis in Rphesus), and Roman political author¬

ities (Ch. 24-26)^ and of how to deal with the eschatological

I. Q

Cf. Paul Schubert "The Place of the Areopagus Speech in the
Composition of Acts", Transitions in Biblical Scholarship, ed.
J.C. Rylaarsdam (Chicago, 1968;, p.237. Haenchen says that
the theme is the victorious Word of God. Acts, p.132.

49
Dibelius says that the intention of Luke in ending Acts with
Paul in Rome is to encourage his readers. Luke narrates
the arguments used at Paul's trial so that his readers may
know how to defend themselves from such accusations.
Studies, p.149.



problems which were discussed among Gentile and Jewish

Christians, whose eschatology was mixed with Jewish apocalyptic.

By means of the stories of the sufferings of the missionaries,

especially Paul, Luke encourages his readers' faith and shows

that the gospel will overcome every hindrance, and through these

sufferings and persecutions he makes manifest the help and grace

of God. The career of Paul shows to both Jews in Judea and

Jews of the diaspora that "whoever believes in the prophets must

believe in Christ also. The historical Paul had seen the

tragedy of his people in the fact that, in their efforts to

serve God, they failed to find salvation? the Paul of Acts shows

that true service of God leads on to Christ.

Peter in Acts presents the twelve apostles as the witnesses

of Jesus' life, deeds, message, death and resurrection. But

Paul, not less than Peter, is a chosen tool of the resurrected

Christ. As Paul said about himself in his speech, "for you will

be a witness for him to all men of what you have seen, and heard"

(22:15). Paul's witness is not to the earthly life of Jesus,

but to his seeing the Lord and hearing his voice in a vision,
51

which caused him to commit himself as a missionary to all men.

The whole book of Acts, seen in the perspective of Paul's

carrying the gospel to Rome, is written under the title of "the

victory of the gospel". This is not a victory in the sense of a

military conquest of the enemy, but is conceived in terms of the

Jewish concept of the suffering servant, who completed the will

50 Ibid.. p.17U.

51 Cf. Schubert, Op. cit.. pp.237f
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of God, carried good news to the is lands and "brought justice to

the nations (Isa. 2+2, 2+5). Lindars argues that Luke knows Isaiah
52

and the notion of the suffering servant. He supposes that

<^0o|/oU (Acts 15:26) is from Isa. 53:11£ ( oW/<M
ujou KuTpcv &VT\ 77pAA£i/)j the title of 0 F'kAIoS (Acts 3:12+,

7:52) may "be a reference to Isa. 53:11; Acts 3:13 comes from

Isa. 52:13 ~T»V 71d\Y<k 3uT°(j #53 At Actg 8s32ff the

scripture which the eunuch reads is from Isaiah 53:7-8a, and

the question of the church (about whom, pray, does the prophet

say this, v. 32+) is said to have been answered in Jesus, upon

52+
which the ennuch is baptized. Lindars says: "Acts 3:13

not only alludes to Isa. 53:11* but also implies a complete

explanation of the events of redemption in terms of the whole

chapter, as it is logically the final stage in the history of the
0 " 55
1 S •

The reason why Luke does not mention the suffering servant

in Acts is because in Acts Christ is the One who is proclaimed,

and the new suffering servant is the apostle, Paul, not Jesus.

The new servant of God is Paul, whose suffering for the me ssage

of the gospel is described in Acts 20:18-35* where Paul claims to

have been "serving the Lord with all humility and with tears and

with trials which befell me through the plots of the Jews"

(v.19); we read that he did not cease night or day to admonish

everyone with tears (v.32), and that he was toiling to help the

weak (v.35).

52
Schubert says that Luke's theology is indebted to second
Isaiah. Ibid.. p.22+0.

53
B.H.C. Lindars, Hew Testament apologetic (London: 1961) p.79.

tbiik, pp.83f.
55
Ibid.f p.79. And at Acts 28:28 the reason why Paul proclaims
the gospel to the Gentiles is given in a quotation from Isa.
2+2:18-25.
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Luke regards the suffering(of Jesus, the apostles and the

church) as a fulfilment of the O.T. • And "by relating the

victory over suffering he hopes to encourage the new Christian

generation to stand "by the gospel. The theme of victory over

suffering is found in Acts according to the following pattern:

The suffering The result - Victory Connecting
with speeches

of Jesus (his
crucifixion
2:23)

his resurrection and ascension (to Pentecost
"become Christ and Lord) 2:36 speech 2:ll+-36

("by Peter)

of Stephen
(stoned
7:57-60)

accepted "by the standing Christ
(7:55,56,59)

Stephen* s
speech
7:1-53

of the church
of Jerusalem
(8:1-3)

Gentile mission:
Philip* s evangelism in Samaria
(8:5-7)
The conversion of the eunuch
(8:26-1+0)
Paul's conversion (9:1-22)
Cornelius' conversion in
Caesarea (Ch.10)
Establishing of the Antioch
Church (11:19-21)

Peter's
speeches
(10:3U-U3;
11:1-18; 15:7-
11)
James' speech
(15:13-21)

of Paul (his
beating
21:27-36, and
imprisonment at
Caesarea,
23:31)

Mission to Rome (Ch.27-28) Paul's
speeches
(22:1-21;
23: 6-11 ;
21+: 10-21 ;
26:1-23).

Besides the victory of suffering, we also find the idea

of the victory of the gospel in Acts, e.g.: (a) the Christian

missionary, especially Paul, is enabled by the name of Jesus to

drive out evil spirit* and to cure diseases; (b) by the presence

of an angel the dangers of natural disasters are overcome

(Ch. 27,28) ; (c) Paul refutes the accusations of the Jews;

(d) through the agency of the apostle Paul, the gospel penetrates

the centre of Greek culture, which epitomises the spirit of the
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world, namely Athens (Ch. 17)» and finally reaches the place which
56

represents all worldly power, Rome itself.

Acts employs the concept of the suffering servant of

Deutero-Isaiah to describe Paul's missionary career. And by the

speeches of this new suffering servant of God, Paul, the message

of God is carried to the Gentiles (Greeks and Romans) as the

prophet had described (Isa. 1^2s 1 —i+) •

^ Dibelius, Studies, p. 152.



CHAPTER TOO

The Speeches in Acts

A. The speeches and the method of their composition

The speeches are a distinguishing characteristic of Acts,

and they also are a very important source "by which to interpret

Acts. According to Dibelius* calculation, which includes long

and short speeches if they are written in the style of a speech,

there are altogether 24 speeches; 8 belong to Peter, 9 to

Paul, one each to Stephen (7s2-53) and to James the brother of
A

Jesus (15:13-21), and 5 are spoken by non-Christians.

But why does Luke change his former style, from that of the

Gospel of Luke, to a new style in which he makes many speeches

the characteristic of his new work, the Acts of the Apostles?

According to scholars, it is because he imitates the ancient

historians, especially Thucydides, who introduced speeches in

order to make his historical descriptions felt more intimately

by the readers, as if they could hear the very words of the

historical character; and by means of the speech his readers

A

Dibelius, up. cit.. p.150* The speeches which are spoken by:
Peter: 1:16-22; 2:14-36,38f; 3:12-26; 4:8-12, 19-20; 5:

29-32; 10:34-43; 11:5-17; 15:7-11.
by Paul: 13:16-41; 14:15-17; 17:22-31: 20:18-35; 22:1-21;

2/+: 10-21 ; 26:2-23, 25-27; 27:21-26; 28:17-20.
by non-Christians: Gamaliel 5:35-39; Lemetrius to his fellow

craftsmen 19:25-27; the town clerk in Ephesus 19:
35-40; Tertullus 24:2-8; Pestus 25:24-27.
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are given an historical scene "by which they can imagine the

situation in which those words were spoken, and are given a

reason why the person in history so spoke. Dibelius concludes

that the reason why the ancient historians record speeches in

their historical works is to give an insight ;

(1) into the total situation - to illuminate the situation from

different angles;

(2) into the meaning of the historical moment concerned; though

it was not exactly an historical occasion, the author makes it so;

(3) into the character of the speaker;

(1+) into the general ideas which are introduced to explain
2

the situation even if they are only loosely connected with it.

In their speeches, the ancient historians' concern is not

whether the contents or the setting are historical fact, "but

only in the characteristics of the situation in which the

speeches take place.^ The historians have great freedom to

compose the speeches according to their abilities and to design

the "background of the speeches if the speech requires to have

one.

In writing Acts, Luke not only has more freedom than the

synoptic authors, "but also is free from the pattern of his

former work, the Gospel of Luke whose contents and literary

style were shaped "by the needs and interests of the 6arly church.

^Ibid.. p. 1 i+0.

"'ibid.. p. 11(2.

^Dibelius says that Luke in Acts has more freedom to collect
materials, and to select, abbreviate and elaborate them, and he
also can determine the sequence of evenly create connecting
links and place independent passages in between. Studies. p.1i+8.
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In Acts Luke can develop a new literary style, and can select the

suitable person to deliver the speech. Since Luke has this

freedom in Acts, Dibelius says that Luke follows the tradition

of the Greek historians, and need not be concerned with

history, or whether the speech was delivered by Paul or not, but
5

is free to fix the occasion and fashion of the speeches.

Many scholars agree with the above theory by demonstrating that

the speeches of Paul in Acts are less related to Pauline letters

and Paul himself, but more closely to Gentile Christian ideas.

Noting that Luke has a freedom to compose his speeches, W.L.

Knox says.

"In the speeches which he put into the mouth of his

characters, he has given us a vivid picture of the truth of the
g

early churches." We may agree that the speeches reflect the

typical message of these early churches without regarding them

as transcriptions of what was actually said.

B. Luke the editor of the speeches.

To say that Luke follows the tradition of the historians in

writing speeches, does not mean that Luke has copied their work,

but only that Luke adopts their approach which is to compose a

speech, design a background and employ a certain person in

history to deliver the speech, so as to tell the readers why

and by whom these words were spoken. In fact Luke does not

5 Ibid., p. 155.

^
W.L. Knox, The Acts of the Apostles (Cambridge: the
University Press, 1948), p.68.
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completely follow the historians' methods; he does not use the

speeches as an artistic device, or as an opportunity for puns."^
As Dibelius says about the Areopagus Speech, they are written

with the "intention of guiding his readers, rather than extending

their knowledge of history". In his speeches Luke never dis¬

plays the attitude of showing off his ability to write, but only

attempts to tell a story, and in that story, most of the time,

to preach the gospel, or to defend Christian belief. The speeche

in Acts are different from the traditional historians' speeches
g

in that Christian speeches are much shorter than the others.

This is because Luke wishes to avoid demonstrating his own

ability and wants rather to preach the gospel. He wants to

show that the preaching of the gospel was led by God and not man.

The Areopagus Speech shows that the speeches of Acts are

designed by the author of Acts,and do not always accord well with

what we know of the historical circumstances: in Achaia, Paul

stayed in Corinth for one and a half years (Acts 18:11), and the

church of Philippi is the one which Paul most liked and also the

only church from which Paul received a contribution (Phil. i+: 5) •

But in Athens, Paul did not have a successful mission or found

a church there; Athens was only a place which Paul passed by

when he was on his journey. It is reasonable to suppose that

^ Dibelius supposes that the speeches of Acts do not use rhe¬
torical skill because the writing of the garly church was not
up to the level of literature. Studies. p. 11+5.

8
Ibid., p.70.

^ IB id., p. 181.

10
Acts 21+:2-8. The intention of Luke in building up the
detailed and finely-wrought structure of Tertullus' accusation
of Paul is to bring out by contrast the flattery of the Jews.
Ibid., p.171.
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Paul must have made speeches in Corinth and Philippi, "but the

author of Acts chose Athens as the place to give us an example

of a sermon to the Gentiles "by Paul, who is known as the

Apostle of the Gentiles, because Athens was the centre of Greek
11 ^

culture, especially the Areopagus. According to Dibelius,

Luke considered Athens as the spiritual centre of Greek

culture, and that is why he does not choose the places where Paul

was successful in his evangelism, Corinth or Philippi, to show

how successful was Paul's work, but the place where Luke wants

the gospel to be-preached. Therefore, Luke makes Paul "preach

in one of the most distinguished places in Greece, in the way

that he thought the Greeks ought to be preached to at that time:

with philosophical proofs, with comparative acknowledgements

to Greek monotheism, and pressing into service the words of
12

wisdom spoken by Greek poets".

For this reason Luke chose Athens, the important spiritual

centre of Greek culture, to be the background of his Gentile

kerygma. This particular place afforded him the opportunity

to make a connexion between Christian theology and the ideas of

Hellenistic philosophy in the speech of the Apostle Paul.

Luke tried to write the speeches as if they were originally

spoken by different people. But from the language he used we

can observe that these speeches were constructed by a cultured

Gentile Christian, Luke himself. In his speech at the Jerusalem

council (15:16-17)* Barnes would certainly have quoted an Aramaic
13

text Instead of the Septuagint text, but Luke neglects this,

11
Dibelius does not agree with Bmanual Hirsch's view that the
Areopagus Speech must have imitated certain models. Studies,
p.152, n.3U.

12
Ibid., p.77.

1 3J Haenchen does not agree with the scholars about that because
James had grown familiar with the LXX • Acts, p. i+h8, n.i+.
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as the different text leads to different meanings: Amos 9:10

in the Hebrew text reads "remnant of Edom"; in the Septuagint

it is mis-read as Adam for Edom - the "remnant of man".1^ And

Dibelius says in Acts 15:17 when James says 0\ K&T&Aoi'flOl fMV
n/77is as if he were a man who does not know the Hebrew

text but only the Septuagint. And when Paul delivered a speech

in Pisidia (13:16-37), he would certainly have quoted from a

Greek text as Paul was speaking in the Synagogue of Pisidia.

Vl/hen Peter delivered his speech in Jerusalem (3:12-26) he must

have quoted from an Aramaic text. But Luke disregards the

different languages, and does not let them speak according to

their local colour. Further, in Acts 26:1h the Lord s
t i , / /

statement to Paul, S'KMjpol/ Tcl 71f)os M^Tifitr, is quoted from
Greek literature though it says that the Lord spoke to him in

Hebrew; and in Acts 22:1 it says that Paul spoke to the crowd
16

in Hebrew but the speech shows no trace of Aramaic colour. w

Though Luke sometimes adds the wrong linguistic colouring

for the church in question, he has the intention of not making

the speeches in a uniform style, which would be to make clear

Septuagint has misread D 7 /? asP7 & . Ibid.. p.IiL.8. n.2.
...

^ GMrtner quotes from the scholars to show that the ij-reopagus
Speech could not be Paul's speech because it accepts the
Gentile religion, borrows so much Pagan philosophy, tolerates
the view that God can overlook the age of ignorance, and
proclaims the doctrine of man's kinship with God, which
are so different in Paul's theology in his epistles.
B. GMrtner, The Areopagus Speech and Natural Revelation.
Uppsala, 1955, P.2J+8.

A (L
Dibelius, Studies. pp.178f.
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17
that they were edited "by him. He composes them in various

styles not in order to portray character, "but so that they may

"be appropriate to the occasion. His interest is not in the

individual characters of the apostles "but solely in the cause
18

they stand for.

C. The function of the speeches

The speeches of Acts reflect the situation of the Early

church, or the theological problems which were encountered in the

early days. Sometimes, the editor employs the speeches to

proclaim what the early Christians wished and what they believed.

Dibelius points out that in Acts 2Q:l8-35» Paul's speech to the

elders of Ephesus at Miletus, Luke wants to tell what kind of

apostle Paul is: especially, his working with his hands to
19

support himself and his companions (v.3h)J in every city the

Spirit told him of his threatened imprisonment (v.23); by this

speech Luke tells us that Paul stayed in Ephesus for three
20

years (v.31) and that Paul is a humble and modest man (v.19)>
*

who preaches the gospel and edifies Christians both in public

sermons and in the household (v.20). In this speech Haenchen

does not believe that there is any Gnostic thought; what Luke

intends to tell about Paul is how "Paul was the ideal

17' I would rather say that Luke is the editor of the speeches
than that he is the author, since there is much evidence to
prove that Luke composes his speeches from traditional sources
rather than originates them himself. This will be discussed
in detail later.

^
Dibelius, Studies, p.182.

19
Evidence for this can be found in Paul's epistles: I Thess.
2:5-12; I Cor. 9j II Cor. 11:7-11.

20
Dibelius, Studies, p.155.
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missionary and church leader; he is the example and model for
21

later generations^' If there had been any Gnostic problems

in the church, the speeches or the other parts of Acts would

have mentioned or discussed them. In Acts. 2:14-36 the

editor tells what the early Christians believed about the

Holy Spirit in the light of their missionary life; in

10:3U-h3 and 11:4-8 the reader learns that they initiate the

Gentile mission, because they believe that "in every nation

any one who fears Him and does what is right is acceptable to

Him" (10:35); in the speeches of Paul in chapters 22-26 the

editor tells what were their replies to the Jewish accusations;
cH

.

in Ch. 28 he tells of the Christian attitude toward Judaism and

the Gentile mission. The Gnostic problem seems not to

appear in the time of Luke's churches.

Through these speeches, we can gain knowledge of the

Christian activities and the message of two churches: the

Early church and the church in the time of Luke, their attitudes

toward Gentile mission, and what kind of scriptures they

quoted to support their belief and their message; what they saw

as the relationship of Jesus to the Old Testament; what the

Lordship of Jesus meant; the nature of the gospel which they

proclaimed in their society, and what were their theological

tendencies.

D. The construction of the speeches

Dibelius analyses the construction of the speeches and

21
Haenchen, Op. cit.. p.596.
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concludes that their basic elements are as follows:

(1) The life, passion and resurrection of Jesus: 2:22-24;

3:13-15; 5:30,31; 10:36-42; 13:23-25.

(2) Emphasis on the disciples as the eye-witness of these facts:

2:32; 3:15; 5:32; 10:39; 40; 13:31.

(3) The witness of the scripture: 2:25-31; 3:32-36; 10:43;

13:32-37.

(4) Call to repentance: 2:38f; 3:17-20; 5:31; 10:42*;

13:38-41.

Dibelius asserts that this above construction was the

22
Christian sermon of the day of Luke. The speeches as we have

them in Acts cannot truly reflect the original sermons as they
23

are so short. If there were any original speeches which had

been heard by Luke, he would not have repeated them word for

word, but would have re-edited them and given them a new

construction. As Dioelius says, "Luke may have known of

individual occasions when Pail spoke there. He may also have
. /

had information about the qo/i 77J><r<^ of the speaker or

of the speech in individual instances; he may even have

been an eye-witness, but we cannot say where or when this

was the case. Nor are we able in this case to attribute the

speeches to the itinerary, which was undoubtedly used in

Acts 13-21, for if this source recorded any speeches that had

been made, then they would have been found in the itinerary

PP
Studies, p.165.

On Paul's denial of Tertullus' accusation (24:10-21), Haenchen
says that Luke alloyred the speech to be shortened since it
must have taken much longer for Paul to defend himself.
Opt, cit., p. 657•

2k
Dibelius, Studies, p.183.
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more often. The selecting of the occasion and the elaboration

of the speech is in each case the work of the author."2*3
Schweizer analyses the speeches of Acts at 2:1i+ff J 3:l2ff;

U:9ff> 5i29ff; 10:34ff; 13:l6ff, and concludes that these

speeches are written to follow, with variations, a general

scheme which can "be abbreviated as follows:

(a) Direct address: the speaker names those to whom he wants

to speak; 2:1hff "men of Judea", "men of Israel and brethren";

3:12ff "men of Israel"; luSfi1 "Rules of the people and elders"

13:l6ff "men of Israel, brethren", "sons of the family of

Abraham".

(b) Appeal for attention: t'CfltP (2:1i+b, l+:10a and

13:1s13) ; oi'cfATf (10:37&) J J-fVPTW f&Tv (28:28) f droOffdTt
(17:2); dKoutert (15:13).

(c) Pointing out at misunderstanding among the audience: these

men are not drunk (2:15,16); why do you wonder at this?
■u

(3:12 ); whom you crucified, whom God raised up from the dead,
■u

and by him this man is....well (h:10 ).

(d) Frequently the speech starts out with a quotation from

scripture: 2:lhff; 3:12ff; 5:2ff; 10:3i|ff; 13:l6ff.

(e) The christological kerygma: agrees in all the speeches.

(f) Scripture proof proper: 2:1lqff; 3J12ff; 10:3hff

and 13:36ff.26
(g) Correction of, and reply to, the misunderstanding which

thus offers, a conclusion to the points raised under (c) and (e):

25 Ibid., p.16hf, n.55.

26
2:1i+ff refer to a Davidic theology; 3:12ff to a Deuteronomic
theology (Abraham and Moses); l+:9ff to Ps. 118:22; 1Q:3i+ff
to the prophetic witness; I3:l6ff to a Davidic theology.
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2:33t, 36; 3:16; 4:10°.
(h) Call to repentance: 2:38; 3:19, 26; 4:12; 10:43t.
(i) Focussing of the message upon the specific audience:

2:22a, 39; 3:17, 25f; 10:36 (warns that he is the -Lord of aLl),

44: 13:26a,27 38-39, 40f.

And he also finds that the construction of Paul's speeches

which are delivered "before Gentiles (l4:15ff and 17:22ff) to some

extent follows the same scheme. And the construction of 1i+:15ff

and 17:22ff can "be analysed as follows:

(A) 1 Lj.: 15fx*s (a) direct address (15S); (c) pointing out of the

misunderstanding (15 )5 (g) correction of the misunderstanding
T*\

(15 ); ("b) appeal for attention (with a reference to the

proclamation of the apostles) (15°)J (h) call to repentance
a

(15 ); (d) quotation from scripture (God the Creator) (15 );

(e) the theological kerygma (the Creator God) (16-17)•

(B) 17:22ff; (a) direct address (22a); (c) pointing out of

misunderstanding (unknown God) (22^, 23a*3); (b) reference to the

proclamation of the apostles (23°); (d) quotation from

scripture (224a); (e) the theological kerygma (the nature of

God) (24-27); (f) proof from (scripture) Greek poets (28);

(g) correction of the misunderstanding (29); (h) call to

repentance (30); (i) focus upon the specific audience which

occurs in v. 30 ( T/"o(KToU ).2®

Edward Schweizer, "Concerning the Speeches in Acts", Studies
in Luke-Acts, ed. L.E. Keck & J.L. Martyn (N.Y.; Abingdon,
1966), pp.212f.

2^
Ibid., pp.212f.
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After his investigation of the structure of the speeches,

Schweizer asserts that there is sufficient evidence to

demonstrate that the composition of the speeches is due to one

author, and he also says that ""basically the Paul of Acts speaks
2q

exactly like Peter". And in Paul's Gentile speeches "the
50

testimony for Christ is replaced "by the proclamation of God",

and the quotation of scripture which testifies to the resurrection

of Christ is replaced "by proof of the Creator God. All of these

speeches seem to "be correcting misunderstandings. And in the

speeches of Paul, the proclamation of the Apostles takes the place

of the appeal for attention to the prophets of O.T. (13:32;

14:15); Christ is only an appendix to the speeches. To

Schweizer the reason for giving a different message and structure

to each speech is only that they were delivered to different

audiences when they are addressed to Gentiles, the author drops

the typical scripture quotation of the speeches which present a

christology to the Jews in favour of the apostles' proclamation
31

of the Creator God.

There are some problems in Schweizer's scheme of the

speeches of Acts. For instance, Paul's Gentile speeches do not

simply substitute the proclamation of God for the testimony

to Christ that occurs in the speeches to Jews (this question

will be discussed later in Section G). And Schweizer also

says that 14:15° ("and bring you good news") corresponds to the

scheme (b) - a reference to the proclamation of the apostles);

29 iMd., pp.212f.

I "bid.. pp.213.

I"bid.. pp.213f.
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and 15° ("that you should turn from vain things to the living

God") corresponds to the scheme (h) - call to repentance; and

15 ("Who made the heaven and the earth and the sea and all that

is in them") corresponds to the scheme (d) - a quotation from
32

scripture. This must "be considered doubtful.

Of the eight speeches which Schweizer takes to analyse their

construction, there is no single one completely the same as

another, or with its order exactly the same as another*s .

Since they are speeches, and especially missionary speeches, they

can hardly avoid such elements as direct address, call for

attention, pointing out of the audiences misunderstanding,

proof from scripture (I4i15ff and 17:22ff quote from sources

which people of Gentile culture could understand; the natural

phenomena, God the Creator and the nature of God), proclamation

of the speaker's christology and call to repentance. In these

speeches which Schweizer lists, there are only three (2:lbff;

3:12ff and 17:22ff) which are composed as a completely structured

speech, which have their introduction (why the speech was

initiated); the body (the problems which the speech deals with

and what it tries to let its audience know); the conclusion

(focus of the message upon the audience or call to repentance).

Apart from these three, we have only fragmentary speeches.

If they were composed by Luke, as Schweizer says, why did Luke

not complete them? Why did he not give them a complete form?

The best explanation of the incomplete speeches must be that

they are a section of the lcerygmatic tradition, and they furnish

the answers of the Early church to certain problems inherent in

32 Ibid., p.212.
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their situation, or reflect thatchurch's belief or confession,
33

For instance 5:29 (We must obey God rather than man) and

7:51-53 are the attitude of the iarly church toward Jews and their

officials; 2:36 (...God has made him both Lord and Christ, this

Jesus whom you crucified)^4" ; and 4:10 (by the name of Jesus

Christ of Nazareth);^ and 4:12 (There is salvation in no one

else, for there is no other name under heaven given among men

by which we must be saved) are the church's confession;

7:2-50 and 13:1-6-23 are a Christian view of Jewish history,

namely that in the salvation history of the O.T. Jews offended

God, but God has sent a man to be a saviour, namely Jesus the

descendent of David, whose suffering fulfilled the scriptures.

1:16-22 (Peter's speech upon choosing a new apostle) is from an

apostolic tradition; 2:14-36 and 3:12-26 are based on the
w6

witness to miracle and then developed as a kerygma to Jesus;

"

Haenchen suggests that this word (4:19 and 5:29) is borrowed
from Plato's Apology (29D), "The Book of acts as Source Material
for the History of Early Christianity", Studies in Luke Acts,
ed. L.E. Keck & J.L. Martyn (N.Y.: Abingdon, 1966), p.262.
But the church accepted this word as expressing their own
attitude in their Christian life.

34
R.H. Sehnle, Peter's Pentecost Discourse (N.Y.: Abingdon,
1971), P.36.

35
Matthew Black, An Aramaic Approach to the Gospels and acts.
3rd ed. (Oxford: Clarendon Press,1967), pp.197-200. Black
says that the name./Vc*JfuyfeiToi derives from a later sect which
resembled the Mandaeans.

36
At 2:14ff the realization of the eschaton is a witness of Jesus'
inauguration as Lord and Christ, but at 3:12ff the healing of
the lame man is testimony that Jesus is the servant of God,
and the prophet raised up after Moses. These two miracle
scenes are hardly to be regarded as historical events, but
what we have here are kerygmatic messages based on "witness",
which is characteristic of Luke, as he likes to use miracles
to prove that these events are in accordance with the will
of God.
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4:9-12; 5:29-32; 7:2-53 and 13:16-41 are also kerygma to Jews

but not based on miracle witness (7:2-52 and 13:16-41 give a

critique of the Jews' view of history; 13:16-41 contains a mixture

Acts 14:15-17 and 17:22-31 belong to the Gentile mission). In

this survey given above, we find evidence that the speeches of

Acts are edited by Luke from the fragments of early church

tradition rather than that they are composed by Luke himself.

Haenchen asserts that:

"Luke writes not for the learned people as a historical

source to be traced, but for more or less non-literary con¬

gregations which he wants to captivate, and for this purpose

he writes b.v .joining short, compact, /icturesque scenes, worked

57
together like the stones of a mosaic.

K&semann from another point of view says that Acts used

earlier tradition, especially of the hymnic-liturgical kind, and

he compares the words of piety which Acts uses with I Clement;

a different early Christian missionary terminology always appears

in Acts,"*®
These speeches were not necessarily spoken by the person

whom Luke presents as speaking, but they are based on the

Early Church* s confession, on the Chris tian witness and kerygma

of the two churches, both the apostolic church and the church in

the time of Luke. They used this kind of message to evangelize

57' Haenchen, "The Book of Acts as Source Material for the History
of Early Christianity", Studies in Luke-^cts. ed., Keck and
Martyn, p.260.

of two traditions: the Jewish t

38
Ernst KMsemann, "Ephesians and Acts", Studies in Luke-Acts,
ed., L.E. Keck & J.L. Martyn (N.Y.: Abingdon, 1966), p.28§.
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"both Jews and Gentiles. Of course these Mnds of message

survived only as fragments in the time of Luke, and Luke works

them up into a complete speech or combines this fragment with

another, and so makes them long or complete enough to "be a speech.

To the question of why Luke retained so many incomplete speeches

in Acts, the suitable answer might "be that Luke's interest was

not in making a speech, but in testifying to the gospel, so that

even in an incomplete speech, if it could fulfil the requirement

of testifying to the gospel, Luke's interest need not have gone

any further. The purpose of the speeches in. Acts is that every

audience that hears the witness of the apostles should repent,

turn to God and be saved; to invite the audience to repent is

the basic motive behind Luke's composition of the speeches.

E. An analysis of the audiences to whom the speeches are

delivered.

The types of speech in Acts can be classified according to

their audiences as follows:

(1) Kerygma to Jews: 2:1L-36, the Pentecost speech (38f invitation

to repentance); 3:12-26, a speech in the portico of Solomon;

A:8-12, Kerygma to the Sanhedrin; 5:29-32, Kerygma to the

officers.

(2) Kerygma to the tradition of Judaism: 7*2-50, from the

Gentile Christian view, a challenge to the spirit of Jewish history

in Jerusalem; 13:16-22, a Jewish-Christian challenge to the

spirit of the diaspora synagogues ( 7AI )^9

According to Dibelius Acts 13:16-22 is a speech which is
very like the usual speeches given by Jews in their synagogues.
Op. cit.. p.161 & 169* Is this section quoted from a synagogue
speech?
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(3) Kerygma to Gentiles: (a) 11+: 15-17J 17:22-31, This kind of

Gentile kerygma \inites Jewish scriptures and natural theology or

pagan culture, (h) 10:3l4--l+3; 13:16-37* These speeches are

addressed to God-fearers, (f)oj5oujAii'Ol ; characteristically,
this kind of Gentile kerygma does not use scriptures to

support the argument.*4"0 13:16-37 are addressed to "both Jews

and ^o,5ou^(i vo I #

(1+) Apologetic addressed to Jews: (a) in respect of the Jews'

accusations; l+:9-12; 21+:10-21; 26:25-26 (Paul says, "for this

was not done in a corner"); 28:17-20. (b) in respect of the

Gentile mission; 11:5-17; 15:7-11; 22:3-21;*^ 26:2-23.

(5) Others: 1:16-22, the qualification for apostleship;

27:21-26, the Christian fiction of Paul's prophecy; 20:18-35*

Paul a good example of a Christian missionary, a good servant

of God,

Luke also employs five non-Christian speeches to introduce

Christianity to the non-Christian world. Two of them are in the

form of accusation, the other three are apologetic for

Chris tianity:

(a) The accusation against Christianity: (1) 19:25-27 is an

accusation from pagan "belief; Demetrius addresses his fellow

craftsmen to the effect that Christian "belief will destroy their

"business. (2) 21+:2-8: Tertullus represents the Jewish

Sanhedrin in accusing Paul (he is a representative of the

^Schweizer, On. cit.. p.216, n.2i+.

1+1
This speech is one whose purpose is very difficult to
determine. Haenchen says that this speech is composed to
illustrate the turning point (crisis) in Paul's ministry which
finally leads him to a Gentile mission. On. cit.. p.628.
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Christian Gentile mission) of defiling the temple (Judaism),

(b) Apologetic for Christianity: (1) 5s 35-39'• Gamaliel

advises Jews to beware lest their persecution of Christianity

is opposing the will of God. (2) 19s35-40: The town clerk in

Ephesus advises the crowd to accuse Christians according to the

law but not privately apart from the law. (3) 25:24-27:

Pestus maintains that Paul did not do anything deserving of

death.

Prom the above classification we may conclude that most of

the speeches are written in order to preach the gospel both to

Jews and Gentiles; when he speaks to Jews the speaker always

emphasises that the resurrected Jesus is the Christ who fulfilled

the promise of God according to the law and prophets; when he

speaks to the Gentiles, the speaker says that God is the Creator

who is known everywhere, and Christ is an appendage to the

message of the universal God, The second group of speeches

defends the view that the Gentile mission is the will of God and

then proves that Christianity is undeserving of persecution.

The Areopagus speech is also a Christian challenge to the
42

spirit of Greek culture. In the time of Luke, Greek culture

was very popular throughout the world, and it was welcomed by

the cultured people in the Roman Empire, Even Jewish texts

were translated into Greek, hence the Septuagint. And the

Christian canon also was written in Greek, though Christianity

originated in the place where people spoke in Aramaic. When

The Areopagus Spe ech is to show that Paul's doctrine was put
on trial: to show how Paul preached to the Gentiles and to
explain why the gospel was not successful in the knowledgeable
world, or why the gospel was not accepted by the philosophers.
Cf, Gartner, op. cit.. p.64.
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Luke composed this Areopagus ^eech, he did not suppose that this

challenge would have any success or that the Christian "belief

would "be accepted "by the Greek cultured people; so at the end

of this speech, Luke describes its effect as "when they heard

of the resurrection of the dead, some mocked..,so Paul went out

from them" (v.32); compare the description by Paul himself in

I Cor. 1:18-23 (the cross of Christ is foolish to the Gentiles).

It could be that Luke in this speech showed what Christianity was

in the eyes of Greek cultured people. We can find other

corresponding views from Pestus' answer to Paul's self-defence;

Pestus said, "Paul, you are mad" (26:24). Compare King

Agrippas's sarcastic answer, "In a short time you think to make

me a Christian". (26:28). To be a Christian was to be a

laughing-stock to the higher class of society, although Luke tries

to preach the gospel in Greek philosophical terms instead of a

simple proclamation of the cross of Jesus as in the Gospels, or

as in Paul's epistles.

After this survey we find that there are only a few speeches

delivered to Gentiles: 10:34-43» Peter speaks to Cornelius;

1U:15-17t Paul speaks to the Lycaonians in Lystra; 17:22-31,

Paul's speech on the Areopagus; 24:10-21, Paul defends himself

before Pestus; 27:21-26, 33-34, Paul speaks in the ship;

two non-Christian accusations (19:23-27; 24:2-8) and two non-

Christian apologies for Christians which were spoken to Gentiles

(19:35-40; 25:24-27): these last four speeches are all

spoken before Gentiles. But all the Gentile missionary
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speeches (10:34-43;^ 14:15-17; 17:22-31; 13:16-40) (if
this last could be called a speech to Gentiles because of its

audience who are called <^oJ}>oUyUC) are delivered against
the background of a Jewish religious philosophy, though

occasionally, of course, they insert a few Gentile ideas.^
Prom this fact we can conclude that Luke knows and is

45
concerned about Jewish religion more than Greek culture.

He intends to speak to people of Jewish culture, both Jewish and

Gentile Christians rather than non-Christians. In the speeches

of Acts, the speakers are speaking out of a knowledge of Jewish

culture to Greek cultured people rather than as Gentiles trying

to introduce the Christian belief, which originated in Jewish

culture, to Greek culture. The question arises, was Luke a

diaspora Jewish Christian rather than a Gentile Christian?

For Luke, if he is a diaspora Jew, to know Greek culture is much

Dibelius says that Acts 10:35 "^ , ' _v ? > ,

0flovMUfo $ oiJrcV kolf' OftUfjlS diK/cS 'JuT<y €<T 771/ '
has the purpose of shoving that salvation is not limited by
national boundaries, but this idea does not appear in the
Areopagus speech. In the Areopagus speech the idea of world¬
wide salvation is "every man is related to God" whereas in
Acts 10 "every righteous man is pleasing to God". Dibelius,
Studies, p.47, n.56.

^ Since the Areopagus speech is delivered to Gentiles, it is
not surprising that it mentions Gentile culture, ideas or Greek
religious jargon.

^ Gartner suggests that the Areopagus speech shows that some
Christian schools borrowed the Diaspora preaching to imbue it
with their own belief and make it a special Christian message
to the Gentiles: among the sources used could have been
Pauline theology, though not necessarily only Paul's epistles
(but we know Paul so little except from Paul's epistles).
In the Areopagus speech, Gartner considers that the universalism
and the divine plan of salvation are connected with the Pauline
thought of the contrast between Adam and Christ: in Adam man
sins before God, in Christ men will be saved. Op. cit.. pp.2^93
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easier and more probable than for a Gentile to know Jewish culture,

since Greek was so popular in the time of Luke. It is not easy

for a Greek to know the Old Testament background, such as the idea

of the suffering servant of God, and to organize Luke-Acts under

the theme of fulfilling the plan of God's salvation. In Luke-

Acts, we find that Luke knows about Jewish pesher so that he quotes

the Old Testament to demonstrate the event of Jesus as fulfilling

the scriptures, and he also knows Jewish customs such as Pente¬

cost and Paul's having his hair cut for a vow.

P. An analysis of the Gentile missionary speeches

Almost all the Gentile missionary speeches have their

background in the Old Testament: Acts 14:15-17 is composed

with the following ideas in mind: (1) that the apostles are no

more than man, but have the special task of bringing good neve to

the pagan world (v.15)» (2) the idea of a living God (I Thess.

l:9f) and God the Creator (Exodus 20:11; Isa. 4:26) (v.15)J

(3) that God gives rain and food. This is also based on the

Old Testament (Ps. 145:16; 147:8; 1 Kings 8:35) v.17» The

idea that there is a period of time in which God allows the

Gentiles to walk in their own ways; this idea is repeated in

17:30, and is different from Jewish belief (at Ro. 1:20 Paul says

that it is without excuse for Gentiles to walk in their own ways)^
In the Areopagus Speech we find the following ideas: (1)

God does not live in a man-made temple (Gen. 1:1-23; I Kings

8:27; Isa. 42:5 (v.24); (2) God refuses to be served by man's

h.6
Haenchen says that this idea is from Gentile beljef. On. cit..
p.428.
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hand (Amos 5:25-27) (v.25); (3) God gives everything^
A

(Isa. 42:5) (v.26); (4) He made from one every nation ( TTc^i/

t$Vv$ VD0*0~Tiu/ Gen. 1:28 instead of Ty -A.d.y> (v.26);
(5) God allotted periods and boundaries of habitation

(Ps. 74:17) (v.26) ; (6) that men should seek God (v.27).^®
According to Haenchen this idea is the opposite of Paul's theology

as "Paul's listeners still live in ignorance of God" although

in Ro, 1:18ff Paul supposes Gentiles can know God from natural

revelations; of the word Haenchen says, "Luke here

is using a topos from Hellenistic Judaism as is shown also by

the connection between seeking and finding in Wisdom 13;6.

Though Paul has said "For what can be known about God is plain

to them, because God has shown it to them. Ever since the

Dibelius by appealing to the Greek poet effJ 7A/ O dto s f

tYutf 0/?Pu)i 0LOS , d?OI / o\'ft S~6$7»)V0l Ao'tfO]
argues that the idea of God needing nothing but requiring a

correct worship is from Greek paganism rather than the Old Tes¬
tament, Op. cit.. pp.43-4-6. Haenchen does not agree that
Dibelius is successful in his argument. f Haenchen asserts that
verse 25 is quoted from Isa. 42:5 ( d fice* O 7"»V

KoL iv jlJtc/, <y j-ijy ku\ Ta' iv
KAiv (floods TiYotjv ~f<y Aoip Ty lit' rkuTyi n^tDyUd.
ToTj -TTdTodJ?<i/ aJ T*?/-" " ). Here we note that Luke has
changed to because Christians believe that only
the believer can receive the . Likewise he omits
the reference to the \<x6$ , which for the Septuagint means
the elect. Luke's addition of tA brings out by con¬
trast that God needs nothing; He is free from need. So this
section Luke quotes from the Old Testament (Isa. 42:5) rather
than from the Greek poets. Haenchen, Op. cit.. p.522, n.6.

I, G
Dibelius outlines the message of the Areopagus speech as
follows: 1. God, Creator and Lord of the world, does not need
anything (vv.24,25); 2, God created men in order that they
might seek after him (vv.26,27); 3. the relationship of man
with God is that they are offspring of God; they should not
worship idols (vv.28,29). The conclusion is a call to
repentance that men may avoid the judgement. Studies, p.27.

49
Haenchen, Acts, p.524» n. 1
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creation of the world his invisible nature, namely, his

eternal power and deity, has "been clearly perceived in the things

that have been made" (Ro. 1:19,20) cf. Psalms 19s "The heavens

are telling the glory of God; and the firmament proclaims his

handiwork",. , these verses are only saying that man can know God

from the nature of things. But what Luke in this speech says

50
is that man is the kinsman of God.-^ Dibelius points out that

in the idea of God's overlooking the time of ignorance there is
51

no common ground between Ro, 3 and Acts 17:22ff. To so close

a relationship of God with man, we cannot find any reference in

the 0,T.. Now we can conclude that there are five elements in

the Areopagus speech which have connections with Greek culture.

They are: "in the hope that they might feel after him and find

him", "he is not far from each one of us", "in him we live

and move and have our being","for we are indeed his

50
Ibid.. p,52h, n,1, Dibelius supposes that the Areopagus
speech is a different conception from the Stoic proof of God;
it is a theological rather than a cosmological proof of God.
Paul in his epistle (Ro, 1:23,25) says that the Gentiles'
misunderstanding of the power of God leads them to serve idols.
In the Areopagus speech the speaker tries by the knowledge of
the creation of God or God's ordering of the world to lead
people to feel after God and honour God. Studies, p.60.

Dibelius. Studies, p.56, n.89.

52
Bruce affirms that this verse is quoted from an address of
Minos to his father Zeus, "thou art risen and alive forever,
for in thee we live and move and have our being", quoted by
Isho'dad from an uncertain source, perhaps Epimenides.
Op. cit.. p.338. Dibelius agrees with Max Pohlenz and denies
that 17:28a is a direct quotation from Epimenidea. Studies.
pp. 187-188. Colac'lides adopts. Wettsteins' view and asserts
that i/ *07# KUl \CH/od//L0d
is a derivative formula quoted from Euripides' Bacchae line 506.
Peter Colaclides,"Acts 17, 28a and Bacchae 506", Vigiliae
Christianae, vol. 27-28, 1973-7U, PP.161-161+.



k9.

offspring"-*^ and "the times of ignorance God overlooked". This

last is strange to the O.T. and Christian "belief, while the other

four verses are found in similar contexts in the O.T., or are

acceptable to Christian "belief. In Deutero Isaiah 777 71 7 7 3 r>

which indicates that God is the universal God, occurs nineteen
5h 55

times.^ Since the Areopagus speech is speaking to Gentiles, ^

if similar ideas could "be found in the audience's culture, to

please the audience, the speaker would prefer to use them, to

provide the possibility of Gentiles understanding God from

their culture, but this does not necessarily mean that the

speech is based on the thought of the audience; it is better

to say that the speaker is trying to win agreement from his

audience.

53
According to Dibelius this verse is quoted from Aratus,
Phaenomena 5» Studies, p.50, n.76. And Dibelius also points
out that Paul does not suppose that man is God's offspring;
it is only Christians who can communicate with God through the
achievement of Christ (II Cor. 5:20*21), whereas, the Areopagus
speech counts the non-Christians, Gentiles, in the family of
God. Ibid.. pp.60f. But if we look at Lk. 3:38, Adam is
described as the Son of God. So we cannot say that it is
impossible that here Luke is indicating that from Adam, Man
is also the offspring of God. And to have a relationship of
kindhip with God also could be developed from this idea.

-^"Julian Morgenstern, "Deutero -I saiah's Terminology for the
Universal God", J.B.L. Vol. 62, 19U3, pp.269-280.

Gfirtner says if the Areopagus Speech were composed in
accordance with Greek philosophy, it would not mention the
Christian message, that Jesus was raised from the dead, which
would offend the Stoics "since they believed that the flesh
will be destroyed forever in death". GMrtner also says that
characteristic in the Areopagus speech are the conception of
God, the doctrine of natural revelation which is anti-Pauline
and anti-Judaic. The speech is not only written for the
Gentiles, but, mostly, is written for Christians, so that
Gentiles may understand God as well as Christians do; and
it is also an attack on idolatry. Op... cit.. pp.U9-50.
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G. Re-examining the literary background of the speeches in Acts.

Prom Luke's O.T. quotations we find that he follows Hebraic

ideas rather than those of Greek culture. Prom the Dead Sea

Scrolls, especially the Messianic Testament in the Cave 4 material,

we conclude that New Testament hermeneutics belong to this same

tradition of interpretation, which means they used the method of

pesher for christological purposes. Pesher according to the

definition of M. Black is used "to describe the free, creative,

imaginative, and at times bold, even audacious exegesis of the

Qumran writings, to a very large extent inspired by their
fzC

apocalyptic character". The assumptions chracteristic of

pesher are: (a) that scripture has a veiled, eschatological

meaning; (b) that this cryptic meaning may be ascertained, if

necessary, by a forced and even abnormal construction of the

Biblical text, e.g. by combining texts, by interpreting textual

variants, even by rearranging letters; and (c) that the meaning

so obtained can then be applied to present events or circum-
57

stances in which it is fulfilled. Black gives several examples

of Acts' use of pesher. for instance, "Thou art my Son, today 1

have begotten thee", (Acts 13:33) which is quoted from Ps.2:7.

but its original Hebrew text is "I will declare the decree ("p/i ) ;

The Lord hath said unto me, thou art my son; this day have I

begotten thee".-'® By pesher. Acts omits the first part of

Mat the?/ Black, "The Christological Use of the Old Testament
in the New Testament", New Testament Studies. Vol.18, 1971» p.1.

Ibid., p.1.

58 Ibid., p.3.
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Ps. 2:7, "I will declare the decree". And Acts 3:22-23, 26

(the Lord will raise up a Moses-like prophet, a servant), is also
59

an example of interpreting "by the method of pesher.^

In the Areopagus Speech there are also elements of pesher:

(a) It freely combines the scriptures: v.2U is a combination

of Isa. i+2:5 (the Creator God) with I, Kings. 8:27 (God does not

live in human-made shrines); v.25 is a combination of Amos

5:25-27 (God refuses to be served by man's hand) with lsa.i+2:5

(He gives everything); v.26 is a combination of Gen. 1:28 (God

made from one every nation) with Ps. 7h:7 (God allotted periods

and the boundaries of habitation); the idea of v.29 (that God

is not a man-made image) can be found in Ps. 1h5:L; Deut. U.28;

Isa. LO:18; Uh:9-20, and Wisdom 13:10; 1h:7f and 15:7-17.60
Conzelmann asserts that the Areopagus Speech is a literary speech

of Luke, a free writing for currying the audience's favour; but

not a real sermon of Paul; a free creation of the author,

because this speech does not present Paul's special theology.

Conzelmann says that, to judge from the literary standpoint, this

speech is a purely literary creation; its framework is composed

by Luke.^
(b) It freely combines Old Testament scripture with Greek

thought: as regards v.28 ("for we are indeed his offspring")

we have observed before that the idea could come from either

the O.T. or the Greek poet, but Luke combines this verse with

59 Ibid., p.6.

®
Haenchen, Acts, p.525.

61
Conzelmann, in Keck & Martyn, Studies. pp.2l8f.
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the Christian message that "he commands all men everywhere to

repent; he will judge the world in righteousness by a man whom

he appointed, and of this he has given assurance to all men

"by raising him from the dead" (v. 30-31), and with the Gentile

"belief that "the time of ignorance God overlooked" (v.30).

The Areopagus Speech also shows "by its quotation of the Greek

poem to the effect that we are God1s offspring that it adopts

pagan culture as the instrument of God's revelation, and a means

leading the Gentiles to God. Since Luke considers that Jesus'

resurrection from the dead is unique and necessary to God's plan

of salvation in spite of the mocking of the Greeks, he preserves

this typical Christian belief in his speech.

Therefore, we can say that when Luke composed the speeches

of Acts, even the Areopagus speech, his message was based on the

Old Testament rather than on Greek literature. He used the

6'
skill of an ancient historian to make a background fcr the speech.

And in order to introduce Christian belief to those vho had a

Gentile education, both Christians and non-Christians, he made

the speeches in the style which was understandable to them. In

the two Gentile speeches (1U:15-17; 17:22-31), though he

quotes some v/ords from Greek culture, as in John 1:lj.f, the Greek
6^5

philosophy is read into an Old Testament passage. In the

speeches to iews, Luke also likes to quote the Old Testament

62
Conzelmann says that in the Areopagus speech there are many
ideas or words which are not in accordance with biblical ideas,
such as Ko<5-/Los v.22+, \ft01 yJtr ... K<k7oiKt?y ,.. KZtpods
TJS op o 9i K2b , the idea that man is the offspring of
God, but not the one who was made after God's image. Keck &
Martyn, Luke-Acts, pp.221f.

fix
C.K. Barrett, "The Interpretation of the Old Testament in the
New", The Cambridge History of the Bible, vol. I, ed. P.R.
Ackroyd & C.P. Evans (Cambridge, The University Press, 1970),
p. 14-02,
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to prove that the life, death and resurrection of Jesus fulfils
6ii

the O.T. scriptures, so that with him a new age began to dawn.

Schubert also points out that the theological ideas of the Areo¬

pagus speech are not alone; they have their antecedents in other

speeches of Acts, for instance "God will judge the world through

a man of his choice" (17:31) has its antecedent in 10:h2
»

(Jesus is the one chosen by God as judge of the living and the

dead.) .^

H. The theology of the speeches in Acts.

In the Old Testament man has to observe the law or

practice the teaching of Torah in order to serve God, or to be

saved. But in the time of the New Testament, Christians tended

to give up observing the law and preached the gospel of Jesus

as the way to serve God. For instance Pentecost is a part of

the law (Num. 28:26; Ex, 23:16a; Lev. 23:15ff),^ but it was

regarded as the great pilgrimage feast by diaspora Jews (I Cor.

16:8) and later, according to Jubilees, it was interpreted as

67
connecting the covenant between God and Israel with its renewal.

In Acts, Christians do not observe this feast according to the

law or the interpretation of Jubilees, but Luke has Peter, the

6i+ lb id.. p. 1+05.

Paul Schubert, "The Place of the Areopagus Speech",
Transitions in Biblical Scholarship, ed. J.C. Rylaarsdam,
(Chicago, The University of Chicago Press, 1968), p.258,

66
Bruce, Up. cit.. p.81,

^ behnle, Op. cit.. pp.113f.
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central character of the Apostles (who proclaims Jesus as Christ

and Son of God, cf. Mk» 8:29; Mt. 16:16; Lie. 9:20), deliver a

speech, to proclaim that the descent of the Holy Spirit on this

day 'fulfilled the prophets" and that the last day had dawned.

The descent of the Holy Spirit is to prove the fact that Jesus

is Lord and Christ; since then man has to repent, to "be

"baptized in the name of Jesus Christ, then to receive the gift

of the Holy Spirit. Conzelmann says that the new epoch of the
68

church "began with Pentecost. Peter "by his speech raised the

curtain on the new epoch; Christians no more serve God "by

observing the law, but by preaching the gospel which is that God

has revealed His salvation by the presence, deeds, message,death

and resurrection of Jesus, and the church is to proclaim these

things and to be a witness of that which God reveals through
69

Jesus as the only way of serving God. Since then, Christianity

is not a religion of observing rites, but a group of people

preaching the message about Jesus. Manson proves that the

Christians of the early church learned to serve Jesus by

preaching and teaching what they had learned or known about

Jesus.^
Preaching the gospel was initiated by Jesus when he was

preaching in Galilee. Luke in Acts presents to us the fact that

the Early church was developing by preaching the gospel.

Therefore, we are not surprised that Luke tries to testify to

the resurrection of Jesus, to defend the Christian belief, to

68
Conzelmann, Theology of 3t. Luke. p. 95.

69
Bultmann, Theology, p.33.

T.W. Manson, "Preaching and Exegesis", Neutestamentliche
Studien fflr Ihidolf Bultmann (Berlin: Walter De Gruyter,
1957), P.14.
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justify the Gentile mission and to proclaim the gospel to

Gentiles "by speeches. Paul's speeches in Lystra and on the

Areopagus make concessions to the Gentile Christian who believes

thatj"ln past generations he (God) allowed all the nations to
71

walk in their own way.". But since then, after the message

of the gospel has "been preached, they do not have any excuse for

walking in their own way, "because the new Torah, Jesus Christ,

is proclaimed to them. In the Areopagus speech, the editor tries

to preach to the Greek cultured people that God, the Creator and

Provider whom their poet describes, whom they do not know, is

the same God who caused Jesus to rise from the dead as the

witness to His new salvation.

The Areopagus speech shows us how the Christian church,

about AD 100, reacts to the pagan milieu and how it makes contact
72with pagans from the position of Christian faith. Though it

is not composed as a pattern of sermon to be preached everywhere,

it is a good example for the new Christian generati on to knov/

"how this linique Paul at that one time dealt with the philosophers

in Athens in a unique discussion".^

I. The theology cf the speeches of Acts

01Neil's concern is that the speeches of Acts have

71' These Gentile or diaspora Christians could be a group v/ho
misinterpreted Paul's statement, "if it had not been for the
law, 1 should not have known sin..#" (Ro. 7:7-8). And they
supposed that before the Gentiles knew the law, what they had
done was not to be counted as sin.

72
Conzelmann, in Keck & Martyn, Luke-Acts, p.218.

73 lbid.. p.227.
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different theological emphases from each other, and he says

that, "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".^ J.A.T.

Robinson after analysing the speeches of Acts 2 and 3 finds that

these two speeches are basically different from each other in

theological emphasis: They differ

(A)in their christology: chapter two regards Jesus as the

descendant of David, and all the scriptures quoted concern David

(Acts 2:25-33). In chapter three Jesus is regarded as the

Moses-like prophet or servant, and all the scripture quoted as

bearing witness to Jesus are about Moses and Abraham (3:11-25).

(B) in the scriptures which are used: as chapter 2 inter¬

prets Jesus along the line of King David, the resurrected Jesus

is regarded as the One who will sit upon the throne of David, and

the ascension of Jesus is the Lord Christ sitting on the right

hand of God. Since chapter 3 is dominated by the idea of the

Moses-like prophet, Jesus is regarded as the prophet who is raised

up after Moses as the servant of God. According to Robinson,

the theology of the speech of chapter 3 shows that in the Early
75

church Jesus was regarded as the coming Elijah. The

theologies of these two speeches are derived from two main

strands of the Old Testament, According to the work of G. von

Rad, Old Testament Theology, there were two theological groups

^ 0'Neil, Go. cit.. pp.71f.

75
Robinson, Twelve New Testament Studies, pp.11-27.
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in Judaism: (a) The theology of the Northern Kingdom - Israel;

they considered that Moses was the head of all the prophets;
76

Deuteronomy is the portrait of Moses. The hooks of Kings

follow the historical theology of Deuteronomy which emphasises

more the importance of prophets. 7 Acts 3 interprets Jesus as

the prophet, "because the prophet in the theology of Kings brings

the judgement of God. Following this line of theology Jesus

is the Moses-like prophet.78 (b) The theology of the

Southern Kingdom - Judah: since God was regarded as the God of

war, they always expected God to wage war for them, or God raised

someone to save their country. In their history David above all

was the one who defeated their enemies and founded the Kingdom;

finally, David was regarded as the symbol of the salvation of

God or the agent of God's salvation. And there developed the

Royal Psalms and the covenant of David alongside the covenant

of Sinai which was regarded by the Northern Kingdom as orthodox.

The books of Samuel and of Chronicles follow this line of

79
theology.'-^ Acts 2 adopts this theology as it regards Jesus as

the One who sits on the right hand of God, the Davidic Messiah.

Here we find that the speeches of chapters 2 and 13 (Paul's

speech in Pisidia) are from the same theological school - Jesus

is the Davidic Messiah, and the Jesus events fulfil the promise
Qq

of God which was made to David. Chapters 3 and 7 belong

^ G. von Rad, Old Testament Theology, tr. by D.M.G.Stalker, vol.1,
The Theology of Israel's historical Tradition (N.Y.tHapper &
Row, 1967), P.29U.

77 Ibid.. pp.33U-3U7.
78 Black, Op. cit., p.2 & 8. (N.T.S., Vol. 18).
7^

von Rad, On. cit.. Pp. 3U7-354.
go

When David is called Con of God in Psalm 2:17 this does not mean
that he has an eternal nature or is adopted as God's Son; for
Schveizer it is an expression in the Hebrew mind describing the
action of God towards David, and not his being. Schweizer, in
Keck & Martyr, Studies in Luke-Acts, p.187.
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to the same school which saw the fulfilment of the promise of God

to Abraham and Moses. And in Acts 7 Jesus was killed as a prophet

and the Righteous One (7:52). Acts 12+ and 17 are from the

same school which, basically, is Gentile Christian. They

presuppose the belief that the Jewish God is the Creator which

Greek culture had mentioned. And Jesus' resurrection is the

witness to this God, who in past generations overlooked what

Gentiles had done, but now by the message of Jesus calls all

nations to repent and turn to Him. In Acts 2 the phrase

tV does not refer to the end of the world,

or the time of the judgement of God, but to the beginning of the

church's evangelism. In Acts 3 the speaker asks them to

repent "...that the time of refreshing may come from the

presence of the Lord" 3:19. According to chapter 3> if they

had not repented, the time of refreshing would not have come.

And further, in this speech the speaker, Peter, seems not to

know of the descent of the Holy Spirit at Pentecost, or it is as

if he had not made a speech on the day of Pentecost. In the

speeches of chapters 12+ and 17» the speaker asks them to leave

vain idols or God will pass judgement upon them.

According to this survey, we find that there are different

theological schools represented in the speeches. Luke is the
81

composer or editor of them, but not the original author. In

composing these speeches, Luke must have added some of his own

words, yet he does not destroy the original characteristics of

the original speeches; as Robinson says, Luke has preserved
on

the tradition of the speeches.

GMrtner asserts that in the Areopagus speech "both the
framework and the speech itself must be attributed to the
author of the Acts". Op. cit.. p.2+5.

^
Robinson, Twelve Studies, pp.139-157.
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CHAPTER THREE

The Eschatolopov of Luke-Acts

I. The New Approach to the Eschatology of Luke-Acts.

Conzelmann finds that Luke avoids Mark's imminent

eschatology in "both his Gospel and in Acts. In The Theology

of St. Luke. Conzelmann asserts that Luke constructed a new

A

theological framework: "Delayed eschatology", His main
O

category of theological thought is that of "Redemptive history".

Haenchen, on the other hand, supposes that Luke has not tried to

develop any unified doctrine.^ And he also asserts that "the

expectation of the return of Jesus is retained"^4-
Conzelmann' s new achievement has greatly influenced

scholarship and his "book has "been widely accepted as a seminal

contribution to Lucan theology. Since then, no scholar has

studied Luke without taking into account what Conzelmann says.

Nevertheless, in spite of Conzelmann's great achievement, he

still leaves unsolved several intractable problems which the

"post Conzelmannians" have tried to deal with.

Eric Franklin argues for the Spirit as the eschatological

A

Hans ConzelmaiUi, The Theology of St. Luke (London: Faber,
1963), pp.95ff.

2
Ibid., pp. 137-169.

Ernst Haenchen, The Acts of the Apostles (Oxford: Basil
Blackwell, 1971), P.61.

^ I"bid.. p.122.
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gift instead of the inauguration of a longer epoch, the period

of the church, as Conzelmann "believes. Franklin also affirms

that the central idea of Lucan theology is the ascension of
5

Christ instead of the concept of delayed eschatology.

A.J. Mattill, who dates the composition of Acts during

Paul's lifetime, tries to prove by exegesis of the verb

in the usage of Luke-Acts, that Acts, especially 17:31 J
r

214:15,25, refers to an imminent end (Naherwartung).0 He also

asserts that "it was precisely "because of his Naherwartung that

luke wrote his apologetic - he must defend and facilitate the

Pauline mission which was playing such a key role in meeting one

of the preconditions of the imminent end, namely, the proclamation

of the gospel to all nations"."'7 If Mattill's argument is

accepted that Acts 17;31 contains imminent eschatology which

corresponds to Pauline eschatology, then it will "be possible to

prove that the Areopagus speech goes "back to Paul, or at least,

that it was a message which was preached at the time of Paul

and was not composed "by Luke, nor was it the message of the
g

church in the time of Luke,1" since at the time of Luke the

c;hurch faced the problem of a delayed parousia rather than that

of an imminent end, but the idea of an imminent parousia fits the

situation of Paul's epistles.

E.E. Ellis attempts by invoking what he calls "the

juxtapositional present/future eschatology" to prove that the

Eric Franklin, Christ the Lord (London: S.P.C.K., 1975) pp.l6ff.

^
A.J. Mattill, Jr., "Naherwartung Fernerwartung, and the purpose
of Luke-Acts: Weymouth Reconsidered", C.B.Q,, Vol. 34, 1972,
pp.278-285.

^ ILid., p.292.
Q

Ibid., p.280, n.8. Cf. William Baird, "Pauline Eschatology",
OTs., 12, 1971, P.316.



61 •

eschatological ideas of Luke-Acts were earlier than the source

of Mark and Q: they were initiated "by Jesus, and the present/

future eschatological form is the typical theology of Luke's

"Heilsgeschichte".^
R.H. Hiers does not agree with Conzelmann's view that Luke

has "abandoned belief in the early expectation" and "projected

the coming of the Kingdom of God into the distant future", nor

with the view that the Kingdom of God only appears or is mani-
10

fested in the ministry of Jesus himself. Hiers finds that

Luke omits and adjusts or alters some of Mark's stress on the

imminent parousia to deal with the fact of the delayed parousia

which caused problems for his church. Luke changes the Q

tradition (Mt. 10:23) that the Son of Man would come before his

twelve disciples had gone through all the tovms of Israel to

incorporate the new eschatological timetable, namely that the

Kingdom would comb before the gospel was preached to the end of

the world. So Luke initiates a Gentile mission which is

carried out by a new group of disciples, the seventy, (a
1 1

number appropriate to Gentiles), and Paul is the one who

proclaims the gospel to Rome. By narrating Paul's carrying the

Gospel to Rome Luke reminds us that the Kingdom of God is to

12
come.

S.G. Wilson, though agreeing with Conzelmann on the point

that it is undeniable that Luke has revised some Mar can emphasis

Q

^E.E. Ellis "Present and Future Eschatology in Luke", N.T.S.,
vol. 12, 19b5?-66, pp. 27-41.

10
R.H. Hiers, "The problem of the belay of the parousia in Luke-
Acts", N.T.S., 2Q,, 1974, P. 145.

11 Ibid., p.150.

l2Ibid.. pp. 150-155.
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on an imminent parousia to allow for a delayed eschatology,

disagrees with Conzelmann's view that "Luke is a man with a

theological axe to grind", and that Luke "has systematically

manipulated and recast his sources down to the smallest detail

in order to squeeze them into his overall theological framework."''"*
Wilson discovers two strands of eschatology in Lucan theology and

in Acts and argues that Luke has developed the one which

emphasises the Church and Jesus' exaltation. Wilson says that

the reason Luke has done this is out of practical pastoral

necessity: the Church in his time needed this liturgical,
1 Ll

doctrinal and pastoral understanding for Christian life.

We shall now study these divergent views in more detail.

A. The delayed eschatology:

According to Conzelmann, to interpret the eschatology of

Luke-Acts one has to distinguish betweai the ideas in Luke's

sources and his own ideas. For instance in the Pentecost

story (Acts 2:17ff) the descending Spirit which is a quotation

from Joel is the sign of the end according to Joel. But in the

Pentecost story, despite the meaning of the Spirit in Joel, Luke

interprets the descending Spirit as the sign of the "beginning of

the new Epoch, or the "beginning of the Church,

Since Luke does not interpret the "last day" as the end of

the world, "but the "beginning of the New Epoch, the Spirit at

A "2
J S.Gr. Wilson, The Gentiles and the Sentile Mission in Luke-
Acts (London:Cambridge, 1973)* P.59.

Ibid.. pp.77-87.
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Pentecost is no longer the eschatological gift, "but the agent

of salvation, "because "the Spirit makes it possible for "believers

to exist in the continuing life of the world and in persecution,

and he gives the power for missionary endeavour and for endurance".

Conzelmann says that it is obvious that Luke in maiy ways changes

the traditional understanding of the nature of the church, of the

rdationship of the church to the world, and of the Spirit in the

church's mission, in particular ha modified the imminent

eschatology in the direction of a delayed parousia, though he

does preserve the primitive eschatological theme of tradition

in his work (e.g. Lk. 9:27). Conzelmann points out that when

the Jews' expectation of the early deliverance could not be

realized they developed the apocalyptic idea; so in Luke-

Acts, we see that when the concrete historical reality was

present to the church, the traditional imminent eschatological

hope according to its nature and structure could not be handed
2

down, and the idea of a delayed parousia was developed.

Conzelmann says that eschatological concepts in Luke have

been unconsciously modified by him to give them new meaning

appropriate to a context of delayed eschatology. Examples of

this are certain eschatological terms which Luke uses :

(a) QX\</>/S *
Luke avoids the use of 0X^*^1J which in Mark is used for

the prelude of the cosmic dissolution. In Luke 21:21-23 when

Luke has to depict the same event he uses the word

and he changes S at Mark 4:17 to 77ii J<k<SyllD$ (Lk.8:13).

•i

Conzelmann, Theology. pp.95f

2
I"bid.. pp.96f.
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(5 in Acts 1^:22 describes the fate (7/AAAc^j 9\> $f$)
which Christians will meet "but has not any eschatological meaning

"behind it. 0Kin Acts 20:23 also has no eschatological
3

meaning "but describes the sufferings of Paul.

("b)

Conzelmann says that id. occasionally appears

(e.g. Lk. 13:3»5). At Mk. 1:15» the verb is used of calling

people to repentance. But repentance in Luke is different from

Mark, because to Luke the business of the disciples is not to

call people to repent but to proclaim the Gospel. Acts 26:20

is a typical example of what ck/Oill/ means for Luke.
/

Conzelmann points out the following characteristics of JA.il
in the Lucan writings:

<-> ■) / /
(i) Luke combines with tTIItP ^ to show that

no longer has its original meaning in Mark which is

"the event of conversion as something complete and indivisible",

but is now an event by which man changes his mind and conduct.

(ii) yililckVOtil^ connects with baptism and forgiveness (Acts
2:38), The connection of yUifd dOIck with baptism is no longer

eschatological but psychological. (Repentance is the basis of

Baptism, which brings forgiveness and the Spirit; hence Luke's

expression yUif<kVpld £/5 <=XcfiPlV (Lk. 3:3)). In Acts Se>0i/dI
V is found in 5:31 and 11:18, where yUiT<d VC PA is regarded

as a divine gift, but not a condition of personal behaviour or

achjs/ement. SloYdl Ad lid VOlAV in Acts 17s 30f means that the

^ I"bid., pp.98f.

^ Ibid.. pp.99-101.
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opportunity of repentance is given "by God. Conzelraann "by adducing

this evidence attempts to prove that Luke has given yCCi^oil^o IcL
Ll

a non-eschatological meaning.

Luke sometimes preserves the Early church's imminent

eschatology in his text (Lk. 21:8,28), but after that he

presents his own reinterpretation (v.31) in terms of future

eschatology, (21:33 again is Luke's comment on v.32)."'
Luke separates eschatology from historical events; the fall

of Jerusalem has nothing to do with the future eschatology;

he removes the Kingdom of God from the historical into the
£

metaphysical realm. Luke does not preach the nearness of the

Kingdom of heaven or repentance to enter the Kingdom of heaven

as John does (Mt, 3:2), but he shows us Jesus.teaching about the

saving ministry (Lk. 4:l6ff) and the message of the Kingdom.'

Conzelmann asserts that Luke has abandoned belief in an early

eschaton. He draws an outline of God's saving actions,among

them, according to the beginning of Acts, the gift of the Spirit

to the church which deals with the problem of the delayed

parousia and begins a new period of salvation. By the Spirit

"the disciples are called to be witness-es before the world, a

task for which they are enabled by divine power". After this

Christians begin to consider "Christ and Christian existence in

the world",8

^ Ibid., pp.99-101.

Ibid.. p. 114, n.2.

^
Ibid.. p.113, 119, n,1.

^ Ibid., p. 114.

8
Ibid., p.136.
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B. Imminent eschatology: Luke's emphasis on the exalted Christ

and eschatology as a witness to Jesus Christ.

Brie Franklin cannot agree with Conzelmann's theories, and

specifically with the following ideas: first, Luke replaces

eschatology with salvation history; the imminent expectation

is reduced, and Luke reconstructs his source to make it appear

that the early return of Christ is abandoned, and the Spirit is

not the eschatological gift but the invisible agent of world-wide

mission. Second, history is separated from eschatology; Luke's

eschatology does not depend on historical events, such as the

fall of Jerusalem, and the Spirit gives knowledge of the last

things and the possession of ultimate salvation. Eschatology

cannot affect redemptive history. Third, in Luke Jesus never

preaches the coming of the Kingdom of God but the nature of the

Kingdom of God, There is no realized Kingdom of God in
9

history; it is a transcendent reality.

Franklin asserts that eschatology in Luke-Acts is more

important than Conzelmann says. Because the expectation of

the end is not dismissed when the church faces the fact of the

delayed parousia, the view of history jLs affected by the idea of

eschatology; the transcendent Kingdom can be realized and it can

10
have an influence over history. From a few examples we can

understand Franklin's position:

In Lk. 21 Franklin finds that for theological reasons Luke

^ Eric Franklin, Christ the Lord (London: S.P.C.K., 1975)
pp.1Of.

1QIbid.. p.11.
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revises the Marcan source and reduces the apocalyptic

speculation, mjatery and awesomeness. Luke does not regard

persecutions as the signs of the parousia, nor does he "believe

that Christian suffering will "bring the end. Christian

steadfastness is given "because of the risen Christ, "but is not
1 1

to "be thought of as apocalyptic travail. In Mark the End comes

after many disasters or after universal witness, "but for Luke,

according to Acts, redemption is given "by the exalted Christ

"but not by the return of Jesus. According to Franklin Luke re¬

gards the fall of Jerusalem as a fulfilment of the scripture, an

historical event, the days of vengeance (Lk. 21:22). But Luke

expects the distress only "until the times of the Gentiles are

fulfilled" (21:214.) "Now when these things begin to take place,

look up and raise your heads, because your redemption is drawing

near" (v.28). From this, we see that Luke does not divorce
12

the historical event from eschatological expectation.

In Lk. 21:31 Luke changes Mark's reference to the earthly

distress of the parousia ( £77/ Oofid/5 Mk.13:29)

to the non-parousia idea that the Kingdom will be realized in

the present ( lj~ y3d<r/\iick 7'do ). And in
v.32, "This generation will not pass away till all has taken

place", Franklin maintains that Luke does not push the parousia

into the remote future, but he includes his readers in "this
1 3

generation". . Avoiding Mark's references to the time of the

End and his making the end the climax of history, Luke regards

the end as only the witness to the Son of Man and to the fact of

the Kingdom.^

11
Ibid., p.13.

12
Ibid., p.114..

Ibid.. p. 1 l+f *

Ibid., p.13f.
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Franklin deals in turn with three subdivisions of the

text Luke 17:20 -18:8 which reveal the eschatological conception

of Luke. In 17:20-21 Jesus answers the Pharisees' question

by saying that the Kingdom will not come at a time that can be

calculated (/Uil<k 77cyU T'jP'j FtKJ) nor as something localizable in
one place ( «J<5V k£ /' ), but, he says, "the Kingdom

of <lod is among you" ( £i/T#5 By the present tense of the
?

verb £(TT 11/ Luke denotes that the Kingdom is a present fact and
15

reality. It is not an "inward reality" nor "a matter of human

experience" as Perrin supposes when he says that it is the action

of God which can be experienced when one has faith to recognize
16

what it is. Franklin maintains that the Kingdom is not

brought into existence by Jesus' ministry or his return: "For
Luke the Kingdom is a reality the existence of which is

guaranteed and described by Jesus rather than something which
17

is inaugurated by him."

17:22-37: In this section Jesus turns from the Pharisees

to speak to his disciples. In v.22 (the days are comirg when

you will desire to see one of the days of the Son of Man, and you

will not see it.), Luke implies that only a few of the disciples

will see Jesus' glory in the post-ascension period, as it is seen

in Stephen's vision (Acts 7:56), Paul's conversion (Acts 9*3)

and Paul's dream (Acts 23:11), which witness to Jesus' glory
and the parousia. In v.2h Luke suggests that the nature of the

parousia is hidden; when it suddenly comes, all substitutes will

15 Ibid., p.17.
a c

Norman Perrin, Rediscovering the Teaching of Jesus (London:
S.C.M., 1967), p.7U.

17
Franklin, Op. cit.. p.18.
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Son of Man's

"be judged. The/sudden appearance is the final judgement.

In this section Jesus gives many exhortations to the audience
18

regarding the sudden parousia.

18:1-8. The purpose of the parable in 18:1-8 is not only

to give assurance of the vindication of God, but also to

emphasize that the vindication will come soon. The parable is

-addressed to the disciples, i.e. to the church which faces the

problem of the parousia because it stands at a distance from Jesus'

death and resurrection; it is a Gaurch under persecution and

despairing of hope (when the Son of ^an comes, will he find faith

on earth?). Franklin says this text reflects the problems of

the delayed parousia in Luke's time. The parable is to give

assurance that their ground of hope - the father--hood of God -
19

is credible, and that the parousia will come soon.

Franklin concludes the above discussion of eschatology as

follows: Firstly, the End is not eliminated by Luke;

"Naherwartung" faith is not taken away from the Church because

of the historical delays of the parousia. Secondly, Luke

realizes his contemporaries' problem of faith, the non¬

occurrence of the End. He changes the significance of the

parousia so that it is not the end of Christian faith; the

parousia is only a witness to the Kingdom of God, and the

glorification of Jesus. Thirdly, Luke regards the Kingdom as a

20
present reality, a present existence, though it is hidden now.

The glorification o f Jesus is the assurance of the Kingdom's realit,

l8Franklin, I£jLd. ,pp.18f.

19IMm P.19

2QIbid.. p. 20.
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C, Imminent Eschatology: The Usage of in Acts.

/

By examining the usage ofJiitAA^ in A°ts (17s3i ; 24*15,
25) A.J. Mattill tries to prove that «»eymouth's translation of

r

/(iAXiO along the lines of immediate eschatology (Naherwartung)

is correct,

Mattill points out that outside of Acts 17*31 J 24*15,25,
/

there are 108 times in whichappears in the New Testament,

and 92 times it involves the idea "soon". And there are 34

times in Acts, 30 of which appear in Acts 13-28 which deal with
2

Pauline activity.

y^AAin 17*31; 24*15,25 refers to judgement and

resurrection. In 17*31 "He (God) will judge UiAAi1

the world in righteousness, through the instrumentality of a man

whom He has predestined to this work....". Mattill agrees that

his interpretation is the same as that of K. Lake and H.J.

Cadhury's, namely that this saying is a pure Son of Man

eschatology.J Son of Man eschatology in Mt. 16:27-28j Mk,16:62

means the imminent parousia (Naherwartung). Mattill asserts that
/

in Luke-ActSy^tAAi'J' implies imminence when it is connected with

the Son of Man (Acts 7*55-56). Moreover, he says that the "Day"

in 17*31 is the day of the Lord, which is imminent, and there-
/ ^

fore/llAK^ in 17*31 implies Naherwartung.

4

A.J. Mattill, Jr., "Naherwartung, Perherwartung and the purpose
of Luke-Acts: Weymouth Reconsidered", C.B.Q., vol.34, 1972,p.277,

2
iMd., p.280.

^ Ibid., p.281.

k Ibid., pp.281-283.
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In 2Z+: 15 we have the future infinitive {JAtAAiW ) £iT£{?/9oW
which appears three times after^iAAu;in Acts (11:28; 24:15;
27:10). Mattill says that in 11:28 Agabus' piqiiecy (\l/U0V
AH^A^y ' oA^v o> ftoy/ni/jr) was
fulfilled after two years. In 27:14 the tempestuous wind comes

"soon", and so here /(tAAi/i/ in 27:10 refers to an

imminent event. £5*1^9^1 in 24:15 refers to the

resurrection, and Matill maintains that whenever this

refers to the resurrection it means that it will happen very soon.

In 24:25 Too Kfi/U^Toj "Too /dAAOi/JoS , the participle
/M£\AciT05 modifies the noun KfiyiiAToA • Mattill refers to some
passages for evidence to prove that the participlejtLtAAWTcS
has an imminent meaning; flee from the wrath which is sd on to

come (Mt. 3:7; cf. Lk. 3:7)» the glory which is soon to be

manifested (Ro. 8:18); "for the faith which is soon to be

revealed"(Gal. 3:23); "the life which is soon coming"(I Tim.

4:8) and"Jesus who is about to judge the living and the dead"

(II Tim. 4:1). Prom this evidence Mattill argues that
5

indicates the imminent judgement in 24:25.

According to Mattill, imminent eschatology is to be found

throughout Acts. Among the texts he appeals to, there are some

which lend support to this point of view, e.g. Acts 1:6;

1:10-11 where the disciples expect the coming of an imminent

parousia (N^h^wa-ntiing) • and 7:35-36; 13:41 which refer to the

imminent coming of the last judgement. But others such as

2:47; 28:31 (where he adduces the Western text) do not

strengthen his argument unless a forced interpretation is put

upon them.

5 Ibid.. pp.284f
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D. The Juxtapositional Present and Future Eschatology.

W.G. Kitmmel points out that in a few of the texts of Luke-

Acts (Lk. 15*1; 22; 1+7; 21+: 15; Acts 21:33), the meaning of
j (
1^' Jill/ which refers to the expectation of the kingdom of God,
can "be translated according to the literal meaning as "coming

near" or according to the sense as "coming to".** E.E. Ellis

finds that in some texts of Luke the present and the future

expectation of the Kingdom's manifestation are set in

juxtaposition; he examined three texts of Luke:

(i) In Lk. 3*l6f John the Baptist says that the one coming

after him will baptize them t V 711/iu^TI AG1 .

As regards -nvbUjU^\ G-/' 1/ Luke agrees with Mark 1:8 and with
Acts 1:5; 11:16 that the disciples of Jesus will be infused by

the Spirit. But as regards 7wp (from Q: Mt. 3*11-12), Ellis does
not agree with Wellhausen's theory that TCty? refers to

destructive judgement.^ Fins in the Old Testament

(0/ ,$' Zech. 12:6; 13*9; Mai. 3*3 and O V 3 , Mai. 1+*1) is

the destructive fire which at the same time also signifies clean¬

sing and holiness. And in Isaiah l+:l+f the destructive

judgement fire ( ^ 717# 1 /JL #"4. UiZ) is also the fire of the
I 4

glorious presence of God. Acts 2:3, 19 may follow this

pattern that the fire is both the presence of God's glory (v.3)
O

and the presence of God in destruction (v.19). And when it

c

YK.G. Rttmmel, Promise and Fulfilment, trans, by D.M. Barton
(London: S.C.M., 1957)* P.19*On pp. 1l+2f Hummel suggests
that it is impossible to distinguish precisely betv/een the
presence, the nearness and the remoteness of the Kingdom of
God in the teaching of Jesus.

^ Cf. E.E. Ellis, "Present and Future Eschatology in Luke", N.T.S.,
vol. 12, 1965-66, p.28.

8
ILid.. p.29.
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is used in 1he Gospel of Lukealso is used in two functions:

the redemptive cleansing of God (Lk. 3H6 7ll/tU^r(i ) and
1- / X

the destructive judgement of God (Lk. 3s 17 Kdf/<f£/ 7lu^i

JisftiVTy ).^ The twofold act of judgement "by the Messiah
could indicate that he is cleansing the true Israel in the

present, and judging the chaff with fire in the future. Or on

the other hand, according to the Q source (Mt. 3:11-12;

Lk. 3H6f), "the twofold consummation (purify and judge) has

"become a two-stage consummation"; the messianic work is

realized in the community in present (Pentecost) and future
10

eschato logy.

(ii) Lk. 9s27 - Ellis points out that this verse follows a

series of admonitions (vv. 23-26) that the Son of Man must

suffer and his followers will suffer with him since that

is required for their future salvation. These admonitions

(w. 2L-26) are constructed in anti-thetic parallelism:

v. 2U Save his life/will lose it

loses his life / will save it.

v. 25 gains the whole world / loses or forfeits himself

v. 26 is ashamed of me / of him will the Son of Man
11

"be ashamed.

Ellis says that in the normal sequence of this structure,

there would have to "be another verse to complete the parallelism

"begun in v. 26, as in Lk. 12:8f and Mt. 10:32f, namely:

Q
Ellis suggests that the fire could refer to the Pentecost
experience or the Holy Spirit. Ibid.. p.30, n.1.

1QIbid.. p.30.

11lbid., pp.30f.
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12
acknowledges me/him the Son of Man will acknowledge

In 9?27 Luke abandons the antithetic parallelism and makes

a present/future contrast.
/

Some ( T/V£5 ) standing here will not taste death/see the

Kingdom of God. v.27 implies that some of Jesus' disciples

will "be alive to see the Kingdom of God, which means that
1 3

the eschatology is realized in their lifetime. This idea

could "be found in the synoptic gospels (Mk. U:11f; Lk.10:9,11,

23; Mt. 13s 16f and Lk. 11:20f - "If it is "by the finger of God

that I cast out demons, then the Kingdom of God has come upon

you ( i<fftck&'Cl/ )"),^ When Jesus says "Blessed are

the eyes which see what you see ( A ftXtfliTt}. For
I tell you that many prophets and kings desired the see what you

J ry (./ C c* /
see iffIV )and did not see ( tifdV ) it"

Mt. 13:l6f. Ellis appeals to this text to demonstrate that

"to see" in the Q tradition means that God's eschatological
a r

action is realized in Jesus' ministry and life. 3

Although Luke omits Mk. 3:1 9o'<kV IV 9 Ellis

maintains that this does not change Luke's view that the

Kingdom is coming in the present; "because Luke omits this,

12
From Lk, 12:8f and Mt. 10:32f we can make the following
reconstruct ion:
Every one who acknowledges me "before men
the Son of Man also will acknowledge before the angels of God

But he who denies me before men

will be denied before the angels of God. Ibid.. p.31m.5»

^ According to Ellis "to see" is to fulfil Isa. 6:9f. To see
implies a present manifestation of the Kingdom of God.
Ibid.. pp.32f.

1 ii
J. Jeremias, New Testament Theology (New York: Charles Scribner'
Sons, 1971)* P.9U. Every time that Jesus drives out the
demons, the power of the demons is eliminated. And this also
means the dawn of the Kingdom of God. cf. Ibid.. p.97.

^ Ellis, Q-p. cit.. pp.32-33.
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it could be his intention to make the saying conform to present

expectation as he does in 22:69. 'The parallelism intended by

Luke, according to Ellis, could be between following v.27 and

the following (28ff) transfiguration narrative, whose main

feature is the glory of Jesus:
A C

Gee the Kingdom of God/transfiguration of Jesus.

Ellis finds that the presence of the Kingdom of God usually

appears in present/future juxtaposition: e.g. at Lk. 16:16,

19-31 the present good news of the Kingdom is followed by a

parable of future reward and judgement; at Lk. 17:20f, 22-37

a declaration of the present Kingdom is followed by the parousia

sayings; at Lk. 9:29, 28f the present visible Kingdom of God

is followed by the future transfiguration of Jesus, Ellis

considers that the present/future eschatological idea is

earlier than Mark and Q,; it is a characteristic of the
17

eschatological teaching of Jesus.

The third argument is from the conversation of Jesus

with a robber (Lk. 23:A+2f) when they wrere being crucified

together. Ellis points out that there are three elements in

this conversation which have an eschatological idea behind them:

(a) /Ucv in Codex Bezae is "Remember me in the day

of your coming". And "remember me" was found on Palestinian

tombs in the first century as a petition to God to remember the

16 Ibid.. pp.3Lf.

17 Ibid., p.35.
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deceased at the resurrection.^ (b) When is the eschaton to

come? According to Jesus' answer to the robber, the date is
f

"
, It could mean that the robber will be raised up

with Jesus in his resurrection, and ascend with Jesus (cf. Mt.27:

52f). Or "today" refers not to the calendar day but to the time

of Messiah's salvation, a usage of "today" which often appears

in the New Testament (Cf. Lie. U:21 ; Acts 13s31 » Mt. 6:11 j

II Cor. 6:2; Heb. 3:7).

Ellis suggests that the best way to explain the time

reference in SffAl^ov is by comparing Lk. 22:69 (From now (lvui/)
on the Son of Man shall be seated at the right hand of the power

/

of God). *'» has also the present/future meaning which

Ellis believes to characterise ttje eschatological teaching of
1 9 -r ' ?

Jesus. v (c) C^oo "Elxis tries to determine the meaning
of this expression from the Pauline Epistles. He finds that

(
w ^ 7 <•>

both(5Vv ){prPTV andty cannot be understood on the basis
of Platonic thought, in the sense that the Christian soul after

2o
death is to unite with Christ. In Paul's understanding to

f ^
live Gw is not only to be delivered from life in the

body, but also to live with Christ's crucifixion. And Paul's
of

conception/relationships within the body of Christ, is that

of Christ as the eschatological Adam and the eschatological

temple. Luke in Acts 17:214, 28 uses the temple typology to

describe the corporate life in God: IV Jftf or
f A n

Vdi/Tii AuTy }uJ(?/(/(Lk, 20:38). "Like the temple typology, the

18 18id.. p.36, n. 2 & n. 4.

19 Ibid., p.37, n.2.

20
Ibid.. p.37.
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-saying of Jesus to the robber refers to the corporate

exalation of believers 'with Christ'.. Because the robber

'today' shares in Jesus' exalation, he will, therefore, be

' remembered'1 at the parousia when the victory of Christ, 'the

first fruit' is actualized in the individual existence of his

followers."21
Another example of juxtapositional present/future eschatology

can be found in the Lord's prayer: the future Kingdom and the

present giving of bread (Lk. 1l:2f); the present giving of

food and the future giving of Spirit (v.13)J the future

judgement on the day of resurrection will condemn this

generation which has seen Jesus' mighty works. And the

juxtaposition also is found in John: "He who eats my flesh

and drinks my blocd has eternal life, and I will raise him up

at the last day." (6:54).

The present/future eschatological form is typical of

Luke's theology of salvation-history. Ellis agrees with

Kttmmel that it originated in the pre-resurrection mission of the
22

primitive church.

E, The postponed imminent eschatology.

Hiers says that though Luke completed his work within a

period of 50 years after Jesus, he firmly believed that the

parousia would immediately come in his day. As they were con¬

vinced that Jesus was the Son of God, his coming was the hope

21 Ibid., p.2+0

22
Ibid., p.2+1
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of Luke and his contemporary Christians. Therefore, Luke never

projected an "age of the church" for the future. lie "believed

that he and his contemporaries were living in the "last day"

which is manifested by the outpouring of the Spirit and the

preaching of repentance.

But in considering the days of the parousia, Luke ex¬

presses his viewpoint "by omitting elements from the other

sources. For instance he omits Mk. 1:15 "The Kingdom of the
//

God has drawn near" )» in favour of the timeless

expression "preached the good news of the Kingdom of God"

(Lk. k'k3', 8:1; 9:11 * Acts 1:3)» and he omits the Q tradition

that the Son of Man will come "before the tv/elve disciples go

through all the towns of Israel (Mt. 10:23); Kuke again omits

Mk. 9:9-13 (the declaration that Elijah had come -• £A^AoBtis ),
to avoid the expectation of an imminent parousia, and he also

omits Mk. 13:32 which shows that Jesus does not know the day of

parousia. Hiers points out that in many ways Luke shows that

Jesus disagrees with some people's premature expectation of the

time of parousia. According to Luke, Jesus realizes only that

the Kingdom of God will come after his suffering at the hands

of this generation.

Luke also adjusts or alters several ideas of the tradition

to avoid the misunderstanding that Jesus expected the parousia

to come during his lifetime. For instance he changes the word

of the Lord's prayer d'j/i.Z^ov (Mt. 6:11) to B ^^A^(Lk. 11:3)
which implies that the Christian life will continue in the

world; In Lk. 22:69 he eliminates the second person" "

A

Hiers, on. cit.. pp. 114.5—11+8•
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and the phrase "with the clouds of heaven" (Mk. 14:62; Mt«t 26:64)

and substitutes "Prom now on the Son of Man shall be seated at

the right hand of God". And in reply to the robber's request

(/U/fcOjTt'/Uou, 0TdV iKfys iv rtj Vou. Lk.23:42f),
Jesus' words, Stj/UtPcY 7y
show that for Luke entry into the Kingdom of God can take place

before the Kingdom's coming. It also appears in Acts that

man repents to enter the Kingdom of God instead of waiting for
3

it to come.

In Luke 21;9 "by your endurance you will gain your lives"

takes the place of "he who endures to the end will be saved"

(Mk. 13:13). In the previous verse Luke indicates that if they

died for Christ in their lifetime they would gain eternal life

instead of expressing the belief that Christians would not die.*4"
Hiers points out that Luke presents the Gentile mission as

authorized by Jesus, and it was suggested by Jesus that it must

take place before the parousia came (Lk. 24:27; Acts 1:8).

According to Hiers, Luke does- not change the time of parousia

from imminent expectation to far-distant future, but postpones

the date of fulfilment of the Q tradition that the Son of Man

will come before the twelve go through all the towns of Israel

(Mt. 10:23) until the period of the Gentile mission, when the

"times of the Gentiles are fulfilled" (Lk. 21:24^). In Acts,

Paul, who is the representative of the Gentile mission and who

2
Hiers, Ibid.. pp.148-149. Whether tne correct reading in
verse 42 is lh t)t//&<? tXit'w or -7 ? /frPiAf/d. » the
reference there is to the future. ^ "

^ Acts 7:59.

^ Hiers, Op, cit.. pp. 149-150.

Lk. 1:32; 3:6; 4:25-28; cf. Acts 8:4ff; 10:10-34.
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carries the gospel to Rome, indicates that the Kingdom of God
6

and Jesus the Messiah and Lord, will come soon.

P. The Two Strands of Eschatology

Wilson does not agree with Conzelmann that Luke systematized

his theology as Iieilsgeschichte. dividing salvation history into
■l

three eras. Wilson asserts that there is no strict division

into periods of salvation history as Conzelmann says. In

the synoptic gospels "both John (Lk. 3:8), Jesus and his

disciples (Lk. 4:U3; 8:1; 9:11* 60ff), and also the Early

churches in Acts (8:12; 20:25; 28:23, 31) all preach the
2

gospel. Luke does not intend to divide the three eras of

salvation: because Luke reports the ascension in each book,

Luke wants his two books, Luke and Acts, to be linked together:

for the interest and purpose of Luke in writing these two books

are not eschatological, but his concern is rather to affirm that

John, Jesus and the iarly churches by preaching the gospel are

fulfilling the prophecies of the Old Testament.

Conzelmann points out that it is impossible to deny that

there are some delay tendencies in Luke-Acts. But the undeniable

fact is that the imminent expectation strand is also observed

in these." two books. For instance in Lk. 18:8: "I tell you,

he will vindicate them speedily.....". Wilson says v.8a is

6
Hiers, Op. cit.. pp.150-155.

■j
Conzelmann. Theology, p.102, n.1_. The salvation history is
divided as: (a) Old Testament epoch, including John the
Baptist; (b) Jesus' earthly ministry - the middle of time;
(c) the epoch of the Church.

2
Ibid., p.66.

3 S.G. Wilson, The Gentiles and the Gentile Mission in Luke-Acts.
IT.nnrinn! mnrnVir"-! acrft - '1Q7'R)- Tl.hR.
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an answer to v.7b "will he delay long over them?". This

question was issued when the church was like the widow who

suffered injustice and persecution, and taey were disappointed

"by God's delay in vindicating them. Many members lost their

faith. Luke in this parable reaffirms to the Christians taat

God is mindful of their expectation and He will vindicate them

very soon. He also reaffirms that God is reliable. Wilson

does not agree with Jeremias who appeals to the evidence of

LXX Deut. 11:17; Josh. 8:l8fj Ps. 2:12; Ezek. 29:5; Sis. 27:3
? /

that in v.8a tV ~7<3.J(£l should be translated as "suddenly,

unexpectedly"^ instead of 'feoon" Wilson argues that in LXX

Ps. 2:12 (9,y 09 is not translated as "suddenl/nor is this the

meaning in the other passages to which Jeremias refers.
/

in Greek never meant "suddenly". So in the context
■> / c

of Lk. I8:1f ZV M/ is not to be explained as "suddenly".

Wilson asserts that the eschatology in Acts is different

from that which is in Luke:

(1) Luke has changed the form of the primitive church's

eschatology which is "single-mindedly looking forward to an

imminent Bnd" to the form of eschatology which is significant

to the church of his time; that is the "Church is standing back

to reflect on its own past"."^
(2) In Acts 7i56, at the moment of his death, Stephen saw the

standing Son of Man. Wilson argues that in this verse with its

U Ibid., p.73.

Ibid.. p.73 cf. J. Jeremias, The Parables of Jesus (N.Y.:
Scribners, 1963), p.155.

6
Ibid.f P.73, n.3.

7 Ibid.. p.77.
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</

verb C6T1JMI and the title of Son of Man, Luke introduces a

personal, private parousia or individual eschatology as he has

previously introduced the idea of individual resurrection

(Lk. 14H2-1U; 16:9,31, cf. 23:43).

(3) There is absolutely no imminent expectation in Acts:

(a) the command to stay in Jerusalem was originally to await

the parousia, Luke substituted the Pentecost event for the

parousia as the goal of this command. (b) Acts 1-2 is well
A

planned by Luke to emphasise the theology of the ascension.

So that it is not overshadowed by the Pentecost narrative, Luke

emphasizes the ascension tradition as a concrete historical

event. (c) The kingdom in Acts is never said to be imminent

(8:12; 20:25; 28:30, 315 cf. 19:8; 28:23): 1:6-8 refers

to its coming; 1U:22 refers to the future kingdom. And most

of all, in Acts it is not the Kingdom that comes to man, but

man that comes to join the Kingdom of Ood. (d) Repentance in

Acts is for judgement but not in view of the imminent Kingdom

(10:A2). The certainty of resurrection is more sure than the

imminent eschatology (21+:lUf; cf L:2, 23; 1?:18; 23:6).

17:31 refers to the certainty of judgement rather than imminent

expectation; 3:20 refers to the parousia, but does not mention
Q

that it will come soon.

Wilson finds that for Luke both the imminent and delayed

eschatological strands are motivated by the practical pastoral

problems which Luke met in the church of his day,

Wilson maintains that the two strands of eschatology come

8
Ibid., p.79.
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from the pastoral situation. He analyses their background in

accordance with J. Pieper's theories as follows:

(I) There was a fervent renewal of apocalypticism by those who

expected God's promised kingdom to come by their efforts or fervour

but not according to the will of God; when their expectation

had failed they renewed it by being more fervent. J. Pieper

describes their attitude as praesumntio. "a premature, self-

willed anticipation of the fulfilment of what we hope for from

God".*\ Luke joins combat with these people in Lk. 17:20f;

21:7» 8, 20-2/4; Acts 1:6-8, Luke by delaying the parousia has

made it clear that it will come suddenly and be universally

manifest (Lk. 19:22; 22:69).^°
(II) As for those disappointed in the parousia and finally

abandoning their belief, especially when they were under

persecution, "Luke encourages them by the promise that God will

come soon". These people J, Pieper describes as suffering from

Desoeratio. "a premature, arbitrary anticipation of the non-

fulfilment of what we hope for from God". Lk. 12:38f is

addressed to the church's leaders; 21:36 is addressed to the

Christians who are abandoning hope or who are projecting the

parousia as a long way off in the future; Luke 12:5b - 13:9

is addressed to those who supposed that if the parousia wasgaing
11

to come in the far-distant future, they would not repent now.

(Ill) Wilson concludes his discussion of the eschatology of Luke-

^ J. Pieper, tfber die Hoffnung (I9b9)> quoted from Wilson,
pp. 83f.

10
Wilson, Op. cit. : p.8b.

11 Ibid.. p.85
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Acts as follows:

(1) Luke was not a theologian and he is not concerned to

introduce different theological ideas in his work. What he has

done was pastorally necessary.

(2) Since Luke expresses different theological viewpoints

in his work, and his workwas influenced hy different theological

ideas, especially delayed and imminent eschatology. We cannot

conclude that when he wrote Luke-Acts, Luke had fixed ideas of

Heilsgeschichte. delayed or imminent parousia in his mind.

(3) Luke presents two strands of eschatology in his Gospel

to deal with the practical pastoral problems of the church of

his day. In Acts there is no imminent tension; though the

parousia expectation in both books is reaffirmed, in Acts, Luke

avoids saying that it will cone soon (Acts 1:11). Prom this

change of eschatological ideas from the Gospel to Acts, we might

conclude that Acts was finished later than Luke, after a period
12

of time long enough to develop this outlook.

(4) According to Conzelmann, the words "Today this

scripture is fulfilled in your ears" (Lk. 4s21) show that

Luke's idea of salvation is based on the past, but Paul's

"Behold, now is the acceptable time" (XI Cor. 6:2) is an

eschatological present (or he is using an existential dealec-
1 3

tical expression). Wilson does not agree with Conzelmann's

view that Luke is writing in the present about that which is

based on present realities. Paul neither denies the concept
1 Li

of Hei1sgeschichte nor does Luke deny Paul's "now". H

12
iLid.. p.86.

1 3
^Conzelmann, Qp. cit.. p.103.

^Wilson, Qp. clt.. p.87.



85.

(5)Wilson allows that the delayed parousia in Luke1s work may

"be because of "his awareness that it was the church with its

"1 *5
mission and not the Kingdom which came after Jesus' death".

In doing this Luke was not the initiator. Before Luke, Mark

did the same (Mk. 9*1 > 13*10; 13*1^f). Luke merely

collected the different traditions of "belief from the early

church. But his chief interests are in Jesus' earthly

ministry and the participation in salvation now. Though

there is delayed eschatology in Luke, it does not mean Luke

denies the expectation of the End, and the delayed parousia,

to Luke, was not expected to "be delayed to A.D. 2000, The

delayed/imminent parousia which exist in Luke-Acts side "by side

are a reflection of the church at Luke's time and of that

church's need of liturgical, doctrinal and practical teaching

for its Christian life.1^

II. Evaluation of different viewpoints,

Conzelmann finds that Luke preserves the traditional

sources in his work, "but avoids the traditional imminent

eschatology "by promoting his own idea which is delayed
4

eschatology. To achieve this, according to the view of

Conzelmann, Luke re-organizes the eschatology as follows:-

(a) less attention is given to eschatology in order to emphasise

evangelism: at Lk. 9*27» Luke replaces Mark's to "see the

Kingdom of Cod come with power" (Mk, 9*1) "by a timeless con¬

ception to "see the Kingdom of God", which refers to something

15Ibid.. p.87.

i6Ibid.. p.81,
A

Conzelmann, Op. cit.. pp.113f.
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invisible that can be seen from the life of Jesus to be active

2
in the world; it is not a phenomenon of the gnd of the world

as is the Kingdom in Mark.

(h) There is a tendency to move away from eschato logical dis¬

cussion to emphasise judgement: cf. Lk. 13:14f; Acts 17s31;

2h:15 which emphasise judgemai t instead of eschatology. In

Acts 17:31 Jesus* resurrection is the assurance of the final

judgement, and the time is not important in the judgement: we

are not told when the final fend is coming, hut the resurrection

means that the judgement is inevitable; though God has fixed

a time of judgement, the time is less important than the fact
3

of judgement; the time is an unknown future.

(c) He shifts the emphasis from the imminent to the delayed

parousia: on the way to Jerusalem Jesus prophesied that

everything that was written for the Son of Man would be

accomplished (Lk. 18:31f-19:11)• But when Jesus was near

Jerusalem, Conzelmann says, Luke shows by his interpretation of

the parable of pounds (19:1 Iff) that the imminent coming of the

End is to be replaced by an extended future. Conzelmann points

out that this is the typical Lucan method of using traditional
U

material to deal with the problems of trie delayed parousia.

(d) He shifts the emphasis from the imminence of the End to

the nature of the paiousia: In Lk. 21 Conzelmann also points

out that Luke places emphasis on the nature of the parousia and

the sudden i rruption of the Kingdom rather than on the fact

of its nearness (as in Mark). In Lk,21 the short time of

2
Ibid., pp.10Lf.

^Ibid.. pp. 11 Of.

^ Ibid., P.113.



87.

waiting is replaced by a long time of Christian lifej the §nd

of time is replaced by ethical regulations. And Luke advises

the Chris tian by ethical teaching how to live in a situation

of persecution instead of telling him about the destruction of

the End. The time of the End, in Luke, according to
5

Conzelmann, is endlessly removed.

Because of emphasizing the delayed parousia, Conzelmann,

in some places, does violence to Luke's text in order to support
U v u

his argument. For instance on Lk. 21:32 Conzel¬

mann asserts that because Luke omits Mark's JdUlU , so
(y £

dkOT'7 here refers to humanity in general, but not Jesus'

contemporaries. However, it is undeniable that the imminent

eschatology element still exists in Luke-Acts, though Luke tries

to present delayed eschatology to deal with the practical

pastoral problems of his churches. Yn'ilson argues that "this

generation" cannot be other than Jesus' contemporaries or, at

least it must indicate the people who were Jesus' contemporaries

but are still alive in Luke's time when he wrote the Gospel,^
On Luke 16:16 Conzelmann asserts that the content of John the

Baptist's preaching shows that Jesus is not the proclaimer of the

Kingdom of God, but the one who prepares the way for preaching

5 iLid.. pp.113f.

^
ILid., p. 131.

^ Wilson, On. cit.. pp.76f. Cf. Kttmmel, Promise. pp.6lf.
Jeremias quotes sayings about " >f in the synoptic
Gospel, (Mk. 8:12a, 12b; 38; 9:19; 13:30; Mt. I1:l6f; 12:39,
L1f, L5; 22:36; Lk.v 11:30, 50 and 17:25) in order to demon¬
strate that " ^ da T^j refers only to Jesus' contemporaries
because destruction will meet them. But Jeremias argues that the
destruction is that those who judge Jesus will soon stand "before
the seat of Jes s for judgement (Lk, 22:69) Jeremias,
Theology, p.135.



88.

Q

the Kingdom and "baptism. In accordance with this point of

view, Conzelmann distinguishes three steps of Heilsgeschichte
9

in Luke. Jeremias* theory is very close to Conzelmann's. In

Mt. 11:13 (TfcLt/TH vi Tjfioffut 0 Vfytios ^Jus-Woo )
t f

according to Jeranias ioJS means that John the Baptist is ex¬

cluded from the law and prophets; he already "belongs to the new

, c '
aeon - the Kingdom of God. But in Luke 16:16 it says 0 VOftOS

Kd) C\ TfAcdf^jTM iltodi/ypu ' ". Here, Jeremias asserts,
/ *

Mtypt denotes that John the Baptist is included in the
prophets and the law. And this odea corresponds to the idea of

Acts that the time of salvation "began after the death of John

the Baptist (1:5; 10:37; 13*24f; 19*4); the period of
10

salvation "begins from Jesus. Wilson cites D. Daube and w.

Grundmann's work to argue that Matthew1 s gws and Luke* s/Af1
are equally ambiguous. Matthew* s <±~rrO (Ft Twi/ jA(-}-j s 12)

could mean exclusive of John and Luke's <0Jio ToTt (16:16)
*

1 1
could mean inclusive of John. J.A.T. Robinson asserts that at

the beginning Jesus was regarded as the coming Elijah by the

Early Church, then the later church in order to emphasise the

place of Jesus interpreted John the Baptist as Elijah and the one

12
who prepared the way for Jesus. Wilson argues that Luke by

typology itakes Elijah fulfilled in both Jesus and John, but more

1 3
especially in Jesus. Prom these arguments we see that

Conzelmann*s view that John the Baptist does not preach the

coming of the Kingdom of God but is included in the prophets and

law is not altogether convincing.

Q

Conzelmann, Oo. cit.. p.23.
9 Lbid.. p.101.
10
Jeremias, N. T. Theology, C/.. pp.46f.

1 1
Wilson, Qp. cit.. p.65 & n.2.

''^Robinson, Go. cit.. pp. 11-27.
^ Itl ^ T pnn O r<i r\'l + n A
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Franklin, contrary to Conzelmann, tries to prove that

eschatology in Luke-Acts is imminent. His arguments show that

Acts, though written in the situation of delayed eschatology,

does not neglect the "belief in imminence. The eschaton is not

delayed "by the descended Spirit, but confirmed by the ascended
4 U

Lord. Basing himself on the parable of the stewards

(l2:i+1-U8) Franklin argues that Luke reminds his contemporaries
1 5

that the parousia will come immediately; and it is urgent.

In order to prove the presence of imminent eschatology in Luke-

Acts, some of Franklin's interpretations also do violence to the

"text. And at the Same time he neglects the fact that delayed

eschatology exists in Luke-Acts, which is undeniable. For

instance in the Lucan version of the Lord's Prayer, Franklin

rejects the textual variant (v.2) which introduces a petition

for the coming of the Spirit (Thy Kingdom come), the work of a

later interpreter writing at a time when Luke's own eschatological

urgency had been lost, and inspired probably by Luke 11:13

(how much more will the heavenly Father give the Holy Spirit to

those who ask himi), and then goes on to interpret the second

and third petitions of the Lucan prayer as being "as eschato-

logically oriented as" their Matthaean parallels, only Luke's

eschatology is "centred upon a present transcendent Kingdom which
16

awaits its future manifestation". Franklin seems to be

disregarding the fact that Luke revised Mark's texts and the

fact of Luke's presenting the delayed idea in his text. And

in Acts Luke has shifted the emphasis from the parousia to

A jl
Franklin, Up. cit.. pp.L2f.

15 Ibid.. p.26.

16
Ibid.. P.1U7.
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evangelism, especially the Oentile mission. And most of all

Luke uses second Isaiah's eschatology (Isa. 1+2:1-6; i+9:6;

52:10; cf. Lk. 2:31, 32; Acts 13:^6, i+7; 17:21+, 25; 26:23).
That the gospel is to be preached to the end of the world is

Luke's new understanding of eschatology which comes from the

second Isaiah. Indeed, it may be that this new idea leads

Luke to write Acts, because he finds the second Isaiah's idea

of eschatology is the correct expectation of the Kingdom of God
17

for Christians. ' The ascension of Christ finds a place in

Acts because of the problems of christology; it was introduced

to answer the question why the resurrected Jesus was identified

as the Son of Man who sits on the right hand of God, and why he

became the One who will come to judge both the individual

(Acts 7:56) and the living and the dead (Acts 10:1+2), and why he

v/as called by the title of the Lord who expected to return

proclaimer cf the gospel became the proclaimed. Therefore, the

ascended Lord in Acts must not be understood as significant for

A.J. Mattill tries to prove thatin Acts 17:31; 21+: 13

and verse 25 is an expression denoting imminent eschatology

Mattill* s own argument, cannot be always understood as

17'The preaching of the Gospel as far as Rome must not be regarded
as a new deadline for Christ's return to the world, as Matthew
dates the Son of Man's coming before the disciples go through
all the towns of Israel (Mt. 10:23). This is because at the end
of Acts it is implied that the Gospel was successful among the
Gentiles: "preaching the Kingdom of God and teaching about
the Lord Jesus Christ quite openly and unhindered". Acts 28:31.

A Q

Franklin, On. cit.. pp.l+2f.

(yh- I Cor. 16:22), or why, as Bultmann says, the

eschatology, as Franklin supposed, but for christology.

(Naherwartung). But the usage of » according to
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19
imminent# For instance Acts 11:28; 26:23; 27:2 do not

refer to imminence. Most of all the context of 17:31 does not

suggest that the judgement in 17:31 is imminent. So it is hard

to agree with Matt ill that 17:31 indicates an imminent

judgement.

Actually, what Luke is most concerned about in Acts 17 is

how to make the Gentiles accept the Christian belief, and wor¬

ship the Christian God who is the Creator and universal God.

Although in Acts 17:31 Luke introduces the judgement of God in

terms of Christian belief (God has fixed a day for judgement

lUL a man whom he appointed, to give assurance of which he

raised him from the uead), this idea that God will judge the
20

world at the last day (a fixed day) is a universal belief,

because every people or culture has this same belief, as the idea

of a universal God exists in every culture. Since the fixed

day of God's judgement refers to the universal judgement of the

last day, Luke has no need here to introduce the idea of

imminence. Other passages, such as ^cts 28:31* where Mattill

adduces the Western text, do not strengthen his argument, unless
21

a forced interpretation is put upon them.

E.E. Ellis, in his study of the juxtaposition of present

and future eschatology, finds that some texts in Luke include

both present and future eschatological ideas in them. But

the juxtapositional parallelism, which Ellis maintains is

developed from Matthew's antithetic parallelism (10:38-39* 33)

19Mattill. Op. cit.. p.280.
20
In Acts 17:31 the resurrected Christ is the assurance of the
fixed day of the coming judgement, but not the witness of Jesus
Christology as Peter's Pentecost speech describes (Acts 2:36).

^Mattill, On. cit.. p.290.
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by Luke (9:24-26) to give a present/future eschatology, is also

the result of a forced interpretation. According to Ellis the

second half of 9*27 does not follow the preceding antithetic

parallelism (vv, 24-26), but switches to a juxtapositional

parallelism, which expresses a present/future eschatology:
/ / \ 9*27a

Some )will not taste death /see the Kingdom

of God v*27b
But Ellis' next parallelism (9:27b with vv. 28ff -

See the Kingdom of God. ^^/transfiguration of Jesus

vv. 28-36)

is obviously very unnatural. This juxtapositional parallelism

can only be found on occasion, and Luke seems not to intend

the passage to be understood in this way. If Luke intended

such a construction, he ought to have done it sentence by sen¬

tence, or section by section, as he did half-verse by half-
_ V

verse (9*27 and 27 ), but not by balancing half of a verse against

a paragraph (9:27 and 9:28-36).

As regard s the co-existence of present and future

eschatology, the synoptic gospels do not insist on one side

only; their emphasis on imminent e.schatology is well-known;

the delayed eschatology is found in Mark (13:10, 14f)» Matthew

(28:19, 20) and Luke-^cts. The New Testament is written in

religious language, and to some extent the religious category is

very inclusive; although some conceptions may be in contra¬

diction with each other, if they can help the religious under¬

standing, they are acceptable to the religion. For instance
r 22

){iD S can indicate both Yahweh and Jesus, in nramaic

22
Werner KrMmer, Christ. Lord, bon of Man (London: S.C.M,,
1966), pp.159f & 215-222.
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refers to Yahweh only, but Paul refers it to Jesus (I Cor. 16:22).

The prophet Elijah, according to Wilson, can be seen as

23
foreshadowing both Jesus and John the Baptist. But when

Elijah is regarded as a type of one or other of them, what

does this mean? Does it mean the Kingdom of Cod has come?

Or the last judgement of Cod has come? The indications from

the synoptic gospels are very ambiguous. In Luke-rActs

there is no definite indication whether the Kingdom comes to man

or man must do his best to enter the Kingdom of God, but the

author is concerned about the relationship of man with the

Kingdom of God. The New Testament authors have adopted their

theological ideas from different cultures, and are ready to

press into service as expressions of authentic Christian faith

suitable concepts from any source. For example in John1 s

Gospel, tlT in Pauline epistles and the idea of the

universal God in Acts. Since the delayed, present and future

eschatologies co-exist in the synoptic gospels, especially in

Luke-Acts, and these different eschatological time-references

can be found in the life of Jesus, it is difficult to maintain

that the present/future eschatology was initiated by Jesus rather

than by the evangelists themselves or their sources. We must

consider Conzelmann's view that one must distinguish between the

idea in the sources of Luke-Acts and Luke's own idea.2^ For

example Lk. 21:29-33 are perhaps spoken by Jesus, but verse 31

seems to moderate the imminent idea of vv. 29-30, and in verse

33 "Heaven and earth will pass away, but my words will not pass

23
Wilson, Op. cit., p.63.

^ Conzelmann, St. Luke, p.95.
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away". Luke shifts from the eschatologieal discussion to

emphasise the words of Jesus. It seems that Luke wants to

substitute "evangelical" or "mission" eschatology for the

traditional judgement eschatology. If there are not the

sources of Luke mixed with ideas of his own "behind the texts,

how could the three kinds of ideas, the imminent, delayed and

"mission" eschatology, come from the mouth of Jesus in one

section?

Obviously, Luke does not by verses 31 and 33 deny the

preceding texts, and if Luke had wanted to do so he could simply

have omitted them. Since Luke leaves these imminent eschato-

logical texts in his work, to some extent, Luke does not deny

them. Therefore, the juxtapositional parallelism structure is

not good evidence to prove that the present/future eschatology

was initiated by Jesus.

R.H. Hiers maintains that Luke changed some texts of

Mark to avoid the impression that Jesus in His lifetime fixed a

certain date for the parousia. Hiers also argues that Acts,

where Paul carries the Gospel to Rome (the end of the world),

creates a new dead-line for the parousia to take the place of

Matthew1s statement that the Son of Man would come before the

disciples went through the towns of Israel (Mt. 1-:23)* But

in fact, neither Acts 1:8 nor 28:31 suggests that the parousia

will come when the gospel is carried to Rome. On the contrary,

in Acts 28:31 Paul is preaching the Kingdom of God and teaching

about the Lord Jesus Christ quite openl.v and unhindered.

Here Luke by saying that the gospel is preached in Rome "quite

openly and unhindered" suggests that the gospel has overcome

many hindrances to begin a new period of salvation history among

the Gentiles; which is also the ideal of second Isaiah that
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"all the ends of the earth shall see the salvation of our God"

52:10 . Luke's concern at the end of Acts is that the gospel

he preached to the whole world. He does not indicate that when

the gospel is preached in Rome, the fend of the world will come.

Obviously, Acts differs from the Gospel in that after the

resurrection of Jesus the gospel is preached in the whole world,

rather than the simple announcement that the judgement of God

will come. In Luke-Acts we find Luke strongly influenced by

the eschatological ideas of Isaiah: in Luke i+:18f, after the

temptation, when Jesus first begins his preaching career, he reads

the scripture of Isaiah (61:1-2) to declare the salvation of God

as the content or purpose of the gospel; in Lk, 7:2 he wants

John's disciples to tell John what they have seen and heard,

and what Jesus wants them to tell John is that Isaiah's con¬

ception of salvation is being fulfilled (28:18-19; 35:5-6;

61:1); in Acts 28:26-27 we find a quotation from Isaiah 6:9-10,

a rebuke to the Jews who do not receive the saving gospel;

28:28 is a vindication of the salvation to the Gentiles which

has been recounted in 13:i+S; 18:6, Prom the above facts, we

see that Luke adopts the idea of Isaiah that eschatology is

God's salvation; it is not the judgement of God, The gospel

preached to Rome implies that the promise of God has been

fulfilled, as it says in Isaiah, but it does not mean that the

arrival in Rome is the moment of the parousia. Acts does not

mention much about the words of Jesus, or the contents of the

gospels, but it describes how the disciples, the servants of

God's message, overcome so many hindrances, and at last, by

the guidance of the Holy Spirit, carry the teaching of God to

"the islands", the end of the world - Rome,
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Though there are a few traditional imminent eschatology

ideas left in Luke-Acts, they are not very important in the total

context of the message which Luke-Acts hears.

Wilson in many ways has dealt successfully with the pro¬

blems of the eschatology of Luke-Acts. He asserts that Luke-

Acts was not written to promote a view of eschatology but to

show that the preaching of the gospel has fulfilled the prophecy

of the Old Testament; the two strands of eschatology are due

to the tension arising from practical pastoral problems; the

individual eschatology is present in Acts to deal with the

problem of delayed eschatology; repentance in Acts is in view

of judgement and man must repent to enter the Kingdom of God

instead of the Kingdom coming to man; the delayed parousia is

initiated by Mark (9s 1; 13i10, 1ipf) but Luke is more interested

in Jesus' ministry and the preaching of the gospel, and the

two strands of eschatology reflect the requirements of the

church in Luke's time from a liturgical and practical point

of view.

Luke may not present his works in a systematic scheme,

divided, as Conzelmann supposes, into three eras of salvation

history, but Luke also is not, as Wilson supposes, "the

theologian who sets out to fit all the material before him into

a neat outline".^ Luke is, like us in the twentieth century,more

concerned with religious understanding than with history; though

we know that the parousia has been delayed for nearly two

thousand years, we do not deny its possibility or its imminent

coming. In his Gospel Luke revises the traditional sources,

for example the background of the Lord's prayer and the sermon

^ Wilson, Go. cit.. p.86.
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on the plain which replaces Matthew's Sermon on the Mount, And,

above all, Acts is written in a unique style and with a unique

content. How can one deny that Luke has his own ideas and writes

a book according to his own pattern? The two strands of

eschatology must arise from the facets of religious understanding,

which exist in the Early church but are not drawn by Luke from

the traditional sources to deal with practical pastoral problems,

We shall discuss this further in the following section.

Beyond Wilson's great contribution, we must deal with some

other questions or we cannot settle the problems of the

eschatology of Luke-Acts, For instance can the methods used

by scholars reach the heart of Luke's eschatological intention?

When the eschatological meaning is decided by the construction

and grammar of the texts, whereas eschatology, like any other

religious category, often expresses itself in liturgical or

literary language, can the method used in present studies

completely understand what the text means? Why do the two

extreme strands of eschatology not cancel each other out?

What is the pattern of the Areopagus eschatology which Luke

tries to introduce to his readers? What is the place of

Luke's eschatological thinking among the traditional ideas on

the subject?

Ill The Development of Lschatology in Luke-Acts

Is it possible by distinguishing the theological

differences to trace how eschatological ideas develop from

first century Judaism to Jesus and then to the post-

resurrection church? And after a long period of delayed
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eschatology, how does Luke deal with the unfulfilled expectation

of an imminent parousia such as Jesus and the post-resurrection

church looked for? Can the development of eschatological

ideas he reconstructed from the synoptic sources though they

were written for Christian faith and worship?

In Acts 23:6-8 Luke indicates that there are differences

of opinion on the subject of resurrection between Pharisees

and Sadducees. Although Paul claims that he is on trial

because he holds the belief of Pharisees, Pharisees do not
4

believe Jesus to be the resurrected Messiah as Paul does.

Prom this evidence it appears that different views of

eschatology and of the significance of resurrection existed in

the background during the New Testament era.

In the synoptic Gospels the evangelists collected

different eschatological beliefs put together in their works,

but they did not distinguish which one was from which religious

group. Luke simply tries to bring his new idea of eschatology

into this context, but he does not change or omit other groups'

ideas,from his work, so that he gives the impression that he

accepts all of the different eschatologies. The other factor

which confuses our attempts at interpretation is that the early

church, in order to show that these ideas are authentic

expressions of Christian belief, lets them be spoken as if by

Jesus in the first person.

The key to unravelling the two strands of eschatology, or

three, if we count Ellis' present/future eschatology as one

of them, is to trace the development of different eschatological

beliefs in the different religious groups in the Christian era.

If we know what the Son of Man meant to other religious groups

4

Haenchen says that Pharisees and Christians have the same messianic
hope and expect the resurrection after death. Luke refers to this
in order to have a connection between Christians and Pharisees.
Acts. p.6U3.
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and what it meant to Luke, it will be easier to identify Luke's

own eschatological concept in his writings.

(I) The Eschatology of Jewish Tradition.

What we will do here is not to discuss the whole background

of Jewish eschatology, but, mostly from the works of Luke, pick

out the Jewish ideas which are preserved or accepted by the

Early church, or adopted by Luke.

The expectation of the Son of Man, which comes mainly from

Daniel, is the most typical form of Jewish eschatology which

remains in the Christian church. That idea is based on the

hope of God's vengeance for Israel (Lk. 21:28). Christians

base it on the resurrection of Jesus, and identify Jesus as the
2

coming Son of Man. Especially, when the church was under

persecution, they expected that the risen Jesus would come again

as the Son of Man to avenge them (Lk. 21:22), or to redeem them

from the bond of suffering (Ik. 21:27, 28). According to

W.D. Davies, in the Rabbinic literature of the first century,

the Son of Man coming with the clouds of heaven was interpreted

as the Messiah (cf. Dan. ?:13). And as he is a suffering

Messiah (Dan. 7:21, 25), this Messiah is also interpreted as

the representative of the suffering saints of the Most High.^
Since Jesus suffered by crucifixion, and the church sif fered

from persecution, this figure of the Son of Man can very easily

be applied to Jesus. Since "Son of Man" can also mean " I "

2
cf. A.J.B. Higgins, Jesus and the Son of Man (London: Lutter¬
worth, 196U), p.21. Higgins asserts that the Son of Man in
the .synoptic sospels is not connected with the conception of
pre-existence or with the hidden Son of Man.

^ W.D. Davies, Paul and Rabbinic Judaism (London: S.P.C.K., 1970)
p.280, n.1.
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or "man", Jesus' sayings, which are supposed to refer to Son

of Man, could very easily have "been misunderstood; and could

simply have "been originally a way of expressing the first

person pronoun. ^ T.W. Manson supposes that Luke also adopts

the Jewish idea of the Remnant to identify Jesus and his

disciples as the test of 0-od's people so that they must suffer

and he rejected hy their generation before the final vindication

comes (Lk. 11 ?47-51; 12:4-12, 49-53; 13:34f; 17:25)P The

Jewish expectation of the day of Yahweh is also adopted as the
6

day of the Son of Man (Lk. 7:26). The One who is to come, God

Himself or his Messiah, in the Gospels becomes tne Son of Man;

in Acts he is the Corning Lord, but his title "Lord" is mingled

with the title of Lord = Yahweh^ (Acts 11:17; 15:26).

Since Christians cannot exist without being concerned about

good and evil, life and death, suffering and redemption, they

will naturally try to find a solution to these problems from

Jesus' teaching. If they cannot find the answer from Jesus'

teaching, because Jesus did not intend to found a new religion

or new theology, but only to revolutionise Judaism and to re-

^
Bultmann, Theology, p.30; Geza Vermes, Jesus the Jew. pp.163-
172, argues for the circumlocutional use of Son of Man in
Aramaic equal "1 ", and while agreeing that Dn.7:9-14 was
understood messianicallv in Judaism, he denies that the messianic
idea was linked with a Son of Man" title and refuses to find

, any idea of Messianic humility in the Daniel passage. In the
„ light of this, some modification of Davies' view may be called fo]

T.W. Manson, The Savings of Jesus (London: S.C.M., 1949)» p.143.

^
I"bid., p.142.

^ Matthew Black, "The Christological Use of Old Testament in the
New Testament", N.T.S., vol. ,18, 1971* pp.6f. Black supposes
that the title of Jesus' d Kup/c$ is developed from David's
song of the Messiah, Ps, 110:1.
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interpret the Old Testament, it is inevitable that they will

adopt the Jewish traditions as a part of Christian faith and

incorporate them into Christian texts, such as the apocalyptic

idea of present and future life, the last things and the ind of

time, the force of evil and Satan, God the jaower of Good, the day
g

of Yahweh and the Kingdom of God, and the judgement after death
Q

which is described in the story of the rich man and Lazarus.

Although many of these traditional ideas were contradictory to

Jesus' teaching, such as the disaster eschatology, the Early

church did not try to take them out of the Christian texts.

Furthermore, the lata? church adopted another culture's ideas,

such as the theology. These contradictory expressions

of Christian faith, which are collected from Judaism and other

cultures, illustrate the many-sided nature of New Testament

religion.

Under the influence of Amos' message "prepare to meet your

God" (JL|:12), we can find in Luke the style of eschatology which

lays emphasis on individual behaviour (Lk. 12:35-U0). In

this section the text advises its audience to make sure that they

are found faithful in their duty when their master comes.

This eschatological conception is quite different from Jesus'

message of the grace of the Kingdom of God or Paul's free grace

of God which is granted through Jesus; rather it places emphasis

on the Christian ethic. From the words "if he comes in the

second watch, or in the third" (12:38), Conzelmann argues that

g
Martin List, "Jesus and Eschatology" transitions in Eiblical
Scholarship, ed. J.C. Rylaarsdam (Chicago: The University of
Chicago Press, 1968), pp.202f.

^ Jeremias, Parables, pp.l82f. He says it was an Egyptian's
story, but later it was popular among Jews,
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this text suggests delayed eschatology, hut Franklin argues that

it warns of the imminence of the coming. According to Jeremias

this parable of the Doorkeeper (Lk. 12:35-36) is meant to warn

the scribes who supposed that they possessed the key of the King¬

dom of Heaven (Lk. 12:56 cf. Mt. 23:13).^ But the appli¬

cation of this parable (the warning of the coming of the Son
i i

of Man Lk. 12:39f) is inconsistent with the parable itself.

II The Early Church's Style of Eschatology,

The Early church preached an eschatology which they claimed

to be the message of Jesus, but which may not always have been

Jesus' actual eschatological message. In fact Jesus never

12
identified himself as the Son of Man, He expected the Son

of Man to come. He was the proclaimer and then became the

proclaimed. The meaning of Messiah ought to be the King at

the time of salvation; but the meaning was spiritualized into

the future Messiah (Lk. 12:8; 11:30; Mk. 8:33; Mt. 2^:27),
1 ^

and this Messiah who will return is also called the Son of Man.

Bultmann argues that in the synoptic tradition Jesus never

says that he will return at some time, or that the Son of Man

will return, and there are only the predictions of Jesus' death

but not of the death and return of the Son of Man. When the

10
Joachim Jeremias, The Parables of Jesus, trans, by S.H.
Hooke, (New York: Charles Scribner's Sons, 1963)* P«55«

11 Ibid.. p.L9 & n.U.

12
Vermes, Op..cit.. pp.160-191•

1 "5
Bultmann, Theology. pp.28f.
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synoptic gospels speak of the coming of the Son of Man, they do

not say that he is here in person and will come again after he
1 il

dies on earth.

Bultmann argues that in Q there are only the predictions

of the parousia; the predictions of passion and resurrection

might he from the Hellenistic church. The suffering could he

a comhination of the Second Isaiah's Servant of God and the Son

of Man, hut there is no evidence to suggest that Jesus is
15

conscious of heing like the suffering Servant of God from Isaiah 53.

Why did the church realize that their era was the time of

eschatology, and why was Jesus finally regarded as the Messiah,

the Son of Man? Bultmann does not consider that it had to do

with any particular messianic significance in Jesus' personality,

or in his message, or with any unique influence of Jesus' deeds
16

on history, or because he was proclaimed as the Risen One.

It v/as because the Early churches regarded themselves as the

eschatological congregation called into heing by Jesus himself,

and their leader as the key holder of the Kingdom of Heaven

(Mt. I6:l8f). After the Easter experience the disciples were

aware of the coming reign of God and then went hack to Jerusalem

to await the fulfilment of the parousia, and then from certain

messianic signs such as baptism and common meals, for apologetic

reasons, they demonstrated that it was the time of the End.

And they hound themselves to he the missionaries and to preach
17

their belief using the sayings of Jesus which they had collected. '

*1 i-L
Ibid., pp.29f, Lk. 17:23-25 is a secondary comhination of the
passion motif with prediction of the parousia.

15 Ibid., p.31•

16
Ibid., pp.33-37.

17
Ibid.. pp.37-^2.
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Jeremias takes the opposite view from Bultmann. He

asserts that Jesus was aware that his era was the time of the

eschaton. The Early church realized it was the time of the

eschaton as this was manifested "by the mighty deeds and words

of the prophet Jesus Lk. 24:19.

Jeremias argues that in Old Testament the quenched Spirit

was a judgement of God. There is a lot of evidence that the

Jews longed for the restoring of the Spirit. The presence of

the Spirit is a sign of the coming salvation. Jesus was not

only recognized as the prophet "by his having the Spirit of God,
jk O

he also proclaimed God's final message, the eschatological event.

Jesus' messianic actions were also manifested "by his acts of power

which in the synoptic gospels are shown hy his healing the

sick, and overcoming the evil spirits. Whenever he triumphs
19

over Satan, the eschaton is manifested. On the other hand

Jesus, using words of authority, proclaims that the reign of God

is dawning (Lk. 4:43; 8:1; Mt. 4:23; 9:35); he tells his

disciples that the reign of God lITTrt u/Awy £1711/ (Lk. 17:21),

and that the time is dawning; at the consummation of God, men

will receive God's salvation (Lk. 7s22f). Jeremias quotes

from Flusser to say that Jesus is the "only Jew known to us from

ancient times to proclaim 'that the new age of salvation had
20

already begun". In opposition to Bultmann's assertion

that the church's eschatology is formed after the Easter

experience, Jeremias argues that the proclamation of the dawn

of God's new age comes before Easter, when christology receives

18
Jeremias, Theology, pp.76-85.

Ibid., pp.86-96.

20
I"bid.. pp.96-108.
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21
its shape.

It is impossible that the concept of esehatology was

created by the church as Bultmann says. In many ways Jesus is

a distinguished man who has many new creative and revolutionary
22

ideas, such as his words "but I, say to you"} Jesus suffered

because his revolutionary words could not be accepted by the

religious authorities - the priests. His disciples were

inspired by his new conception of how to worship God and how to

be the people of God which the Early church understood by saying

that they were a new Israel. It is inevitable that the Early

church in their particular situation would emphasise some par¬

ticular theological view, or would combine their original theology

with another culture, as the Hellenistic church did, but it

cannot be said that the congregation, after the Easter experience,

invented or initiated the idea of the eschatological era. The

particular new conception of eschatology which was initiated and

emphasised by the Early church is that which we will trace in
23

the synoptic tradition, especially in Luke.

The historical information about the Early church's

eschatology in the synoptic gospels is very limited. Rist

suggests that Luke 10:21-23 is "a primitive Christian baptismal

hymn with Johannine, if not, indeed, Gnostic overtones".
Here Jesus' personality and works are described in apocalyptic

21
Ibid., p.108.

22
Ernst KMsemann, Essays on Hew Testament Themes, trans, by W.J.
Montague (London! S.C.M., 196h)» pp.37-45.

23̂
The so-called Early church or congregation does not here include
the tradition reflected in John's Gospel. According to Rist,
John includes elements of mystery and Gnosticism. Gp. cit».
PP.199-202.

2ht Ibid., p.201.



106.

language. As the apocalypticism was used "by Paul (I Cor,

15:20-28) it will naturally have "been used in the days of Luke,

or it will have existed in the sources which Luke collected.

When the church was under persecution apocalyptic was very

suited to providing an explanation for the situation of Christian

suffering, a solution for the existence of evil and encouragement

for the Christians' faith "by informing them that God would

overcome the power of Satan and that He would provide a new, good
25

and eternal world-age for the righteous. In order to kindle

this "burning expectation, the early preachers took delight in

saying that it would come soon, or imminently.

The Early church did not completely form its idea of

eschatology according to the teaching of Jesus, or the Jewish

tradition, "but mostly based it on the Easter experience, intro¬

ducing the idea of the Son of Man into Jesus' teaching and

exalting Jesus' status from that of "prophet", as he was first

recognized "by the public (Lk, 24:19)» to that of a divine being:

the One who sits on the right side of God and will come to judge

at the End of the world. This typical eschatological style of

the Early church, Jesus' exaltation and his return, was influenced

by the church's particular background: the fall of Jerusalem

and the experience of persecution. Their particular eschatology

can be analysed as follows: (A) Since Jesus was identified as

the Son of Man who will return in the future, the fall of

Jerusalem is the sign that his coming is near; "when you see

Jerusalem surrounded by armies, then know that its desolation

^ Ibid,, p.204. Cf, Ernst KUsemann, Hew Testament questions
of Today, trans, by W.J. Montague (London: S.C.M.1969)»
"The Beginnings of Christian Theology" and "On the Subject
of Primitive Christian Apocalyptic", pp.82-137.
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26
has come near" (Lk. 21:20). When they see the cosmic signs

appear (Lk. 21:25,26), "they will see the Son of Man coming in a

cloud with power and great glory" (21:27). (B) Because the church

was under persecution (Lk. 21:12, 16-18), they were eagerly

expecting that God's vengeance for his people would "be manifested

immediately. Because of this expectation, and in accordance

with the Jewish Son of Man tradition, they concluded that

Jesus was the same One who would come as judge, and they would

stand Before him and "be vindicated "by him (Lk. 21:22, 2$, 36).

(C) At the same time Christians identified themselves as Israel,

the people of God, whom God would vindicate (Lk. 21:22, 28), whom

He elects (Lk. I8:7f~ J cf. Mk. 13they are "the elect, whom he

chose" v.20, "his elect from the four winds" v.27.

Not only is the Son of Man identified with Jesus, he also

will come in his second corning to judge the world very soon.

But when this christological eschatology is used for the

encouragement of Christian life and behaviour, his coming is not

merely "soon" but "sudden" and "unexpected" (Lk. 12:37; cf.

Mt. 2k:k2; 25:13; Mk. 13:35).

Since the Early church's eschatology, which identified Jesus

as the coming Son of Man, could not be accepted by Jews, the

evangelistic effort failed in Palestine.

Ill Jesus' Eschatology.

Those ideas which are to be classified as Jesus' original

conception of eschatology cannot be based on the resurrection

of.
Luke in 21:31 revises the eschatology of v. 20 so that it
refers to the coming of the Kingdom of God.
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appearances, the fall of Jerusalem and Christian persecution.

For instance one would have to discount Luke chapter 21, where

the eschatological scene, though described "by Jesus himself, is

based on the fall of Jerusalem.

To trace Jesus* own eschatological ideas one must believe

that he had begun to preach some of his own ideas; it cannot

be, as Bultmann suggests, that Christian kerygma comes before

Christian faith. If Jesus did not give his disciples the idea

of the continuing salvation of God, thero would be no world-wide

evangelism by the Early church. On the other hand, if Jesus

never taught his disciples his particular idea of eschatology,

there would not have been any world-wide message in the New

Testament, except for the apocalyptic sayings which stem from

Jesus' contemporaries. But the New Testament is mostly based

on Jesus* message which urged his disciples to proclaim the

salvation of God to all people (Lit. 2; 10; 32: 3:6; i+:8;2®
21+:l+7).

Jesus by his deeds and words led man to have a knowledge

and experience of the fatherhood of God, but he never taught

them that he would return like the glorious Son of Man. Duncan

says "The eschatology of Jesus was essentially spiritual; all

^When Jesus was on trial before the council (Lk. 22:69), he did
not say that he was the Son of Man, but he had an expectation of
the coming Son of Man as his contemporary Jews did. Jesus'
attitude reflects his belief that the Son of Man will come,
and when he comes all problems will be resolved, and the
persecution will be over. But the Early church expected the
Son of Man would come to judge and vindicate them. These two
different ideas can also be illustrated by the fact that Jesus
asked forgiveness for his persecutors, but the Early church
expected the End of the world to come.

Pft
To preach the good news to the "poor", according to Jeremias,
can refer to those without hope of ever gaining God's
salvation. Theology. p.113»
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that He had to say about the Kingdom of God and the coming of the

Son of Man in judgement was aglow with a burning, passionate

conviction regarding the character and purposes of Him whom He

called His Father".^
In Paul's epistles it seems that Paul and some of the Early

churches had the idea of an imminent parousia, because they had

the problem of the Christians who died before Chris t returned.

But Paul still never gave up spreading the gospel through Asia,

Macedonia, Achaia, and he finally aimed to go to Spain (Ro.

15:28). Mark also has the idea that the gospel will be published

among all nations (13:10). It could be that they accept Jesus'

teaching of the world-wide mission as the salvation of God, but

they also accept another strand of eschatology, that is the

imminent coming of the Son of Man.

Jesus' eschatological conception is not absolutely different

fro in that of the Jewish tradition. It is inevitable that Jesus

should speak using the terms of the Jews' world view, and accept

some of their ideas, and proclaim the gospel according to the

culture of his Jewish background. In his teachings and parables

we can trace some of Jesus' Jewish eschatological conceptions,

such as:

(A) Jesus accepts Jewish apocalyptic ideas such as God as the
30

heavenly Father, and the dualistic belief in two opposing

OQ

G,S. Duncan, Jesus, Son of Man (London: Nisbet ,19b8), p.254.

J, Jeremias, The Prayers of Jesus (London: S.C.M., 1967): the
"heavenly Father" is a semitism which was used by the Jews,
(p.33) > "but "abba" as an address to God, the language of a
child to his father, is only used by the Jews to call God before
Jesus used it, and sometimes it could refer to the religious
teacher. On. cit.. pp.210-211.
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cosmic powers, the earth where man lives and the heaven where God

and His angels live, the present world "being controlled "by the

evil spirit or Satan. At the end Satan will "be overthrown "by

God, and in future this world will "be perfectly good under the

rule of God. The wicked will be punished by death but the
31

righteous will be rewarded with life and blessedness forever.

And Jesus also accepts the belief that when the Kingdom of God

is established in the world, it is then that God will expand His

sovereignty and free His people from the reign or bond of Satan

(Lk. 13:16). Jesus also believes in the coming of the Son of

Man(Lk. 9:26).
(B) Jesus' conception of the Kingdom of God can also be

traced to his Jewish raLigious background; for example in

Jewish teaching, to love God means that "when a person knows and

obeys God's law, God's will, then God's sovereignty has been
-zp

established over him". The more people who know and obey

God's law and His will, the further is His sovereignty extended.

Every pious Jew prayed to God in the Shema for the coming of the

Kingdom of God, believirg that the Kingdom of God would oome in

the present world age. Since the Jews believed that the reason

why they were ruled by another country was because they dis¬

obeyed God, so to know and to obey Grod's law and His will was

to help the Kingdom of God to be established.33 In the Lord's

prayer Jesus teaches his disciples to pray "Thy will be done,

Thy Kingdom come". He teaches his disciples that before they

3^ Rist, Gp. cit.. p.203.

32 Ibid., p.206.

33 Ibid., pp.203-209.
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seek anything, they must "seek His kingdom, and these things

shall "be yours as well" (Lk. 12:31). When he drives out the evil

spirits by the power of God, he gives them assurance that the

Kingdom of God has come upon them (Lk. 11:20). Because of

this assurance, Jesus declares that "the Kingdom of God is

(already) in the midst of you" (Lk. 17:21.) P.O. Grant has a

very good statement on this:

It was this idea which Jesus made his own, the vehicle
of all his teaching, which he elaborated, deepened, and
surrounded with ethical and spiritual sanctions and con¬
ditions, which he identified with the purpose of God in his
own time, and adop+ed as his own prophetic or messianic
mission; he was, or was to "be, God1 s agent in the final
establishment (or re-establishment) of the divine Being in
this world. 3U

(C) Does Jesus show any consciousness that he is Messiah?

The desus of the synoptic gospels sometimes speaks and acts as

if he stood in the place of God, or as if he were conscious of

being the Messiah. And his suffering and death is regarded as a

ransom for sinners. But Norman Perrin asserts that we cannot

know how Jesus interpreted the Jewish law or how he understood

his death.^ Rist says, "A Messiah who suffered and died for
36

the sins of the people was unknown in Judaism". And there

is also no clear evidence to show that Jesus felt that he took

on himself the role of the suffering Servant of God in Isaiah

5-3. Obviously, the idea of the suffering Messiah as the

redemption of the people is the Christians' confession which

derived from Jewish sacrificial offerings: as Jews experience

the forgiveness of God through the death of animals, Christians

declare that Jesus is the once-for-all sacrifice of God

(Heb. 7:27).

Cf. Ibid., p.209.

35 perrin> Research in Chrlstolog.v. p.228.

^
Rist, Op. cit.. p.212.
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Do Jesus' words and deeds imply something about Jesus himself?

Jeremias regards Jesus' driving out of the evil spirits as part

of the evidence that the Kingdom of God is dawning. It seems

37
that Jesus knows that God is with him. Jeremias also main¬

tains that Jesus' use of the word "abba" shows that he is conscious
7Q

that he has a unique relationship with God, and by his

authority, can bring his disciples to share his relationship with
39

God. ^ Perrin on the other hand says that Jesus disciples know

how to call God "abba" not because Jesus is conscious of his

special relationship with God, but because "the follower of Jesus

had come to know God acting as a King in his own experience, to

enjoy the blessing of that activity as he responded appropriately

to it; to find himself able to enter into a new relationship

with God and his fellow men because of what he believed God had

done and was doing".

The distinctive characteristic of Jesus makes the

Christian church produce the distinctive message of Christian

faith. Jesus speaks with the authority of God because he so

firmly believes that he is doing what God wants him to do, and

he becomes sure that God is revealing to him what He wants him to

say or what He wants him to do. This fact is manifested by

Jesus' healing the sick and driving away evil spirits by his

words of authority (Lk. 4^36), which are unlike those of

37' Jeremias, Theology, pp.86-92.

^ Vermes argues that Jesus as the "Son of God" was not from the
teaching of Jesus nor from Paul, but from the Gentile-
Christian' s interpretation which was based on pagan Hellenism.
Op. cit.. pp.210-213.

39
Jeremias, vravers. p. 63.

Perrin, Research in Christolog.v. p.229.
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the religious authorities - priests or scribes. And he is

sufficiently self-confident to oppose the law of Jewish

tradition, to declare his new law "by saying "you have heard that

it was said".... "hut 1, say to you".....
Jesus' disciples, "by living together and following him,

found that he had perfected himself to he the instrument of

God's revelation hy his complete ohedience in practising the will

of God; he made God's will the most important thing in his life.

By Jesus' teaching they could perceive the will of God; hy

practising the deeds which Jesus had demonstrated, they

experienced that they could have access to God,

In his teaching and parables Jesus does not suggest to his

audience that the coming of God, or the day of God is the lind of

the world, hut that the Kingdom of God is in the midst of them.

The characteristics of Jesus' eschatology can he classified as

follows:

(I) God's time of judgement:

A. It is the time of the good news that the Kingdom of

God is coming near: Jeremias maintains that the parables of Jesus

are the most reliable materials for tracing the original teaching
hi

of Jesus. Prom his parables: the lost sheep, the lost coin

and the lost ("prodigal") son, we learn that in the mind of

Jesus the eschaton of God is the time when God seeks for the lost.

In these parables God's attitude towards sinners is always that

of sympathy, boundless mercy, love, grace and forgiveness.
I. p

"God loves sinners" is the typical message of Jesus.

J | A
Jeremias, Parables, p.12.

Jeremias, Theology, p.2.
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B. The time of fruitfulness.

In the parable of the "barren fig tree (Lk. 13:6-9), the

master is sufficiently patient to wait until the fig tree has an

opportunity to "bear fruit the next year; he is not like the owner,

in the Jewish story who was so impatient that he did not allow
1+3

his "barren fig tree a chance to "bear fruit the following year. ^

The master, in Jesus1 parable, is merciful and delays his

judgement upon the fig tree.*4^

C. The time of forgiveness.

It is time of forgiveness instead of judgement; Rist

says that Jesus believes in the universal resurrection of the

just and unjust and the eschatological judgement of death in

individual cases, which is developed from Dan. 12:1, 2, but not
1+5

in a national judgement as the Hebrew prophets predicted. ^

In the parable of two debtors (Lk. 7:1+1-43)» the judgement

upon the debtors is a boundless forgiveness but not punishment.

In this parable Jesus says that the creditor was so kind that,

"when they could not pay, he forgave them both" (7:1+2), In the

parable of the unmerciful servant (Mt. 18:23-35) Jesus also teaches

that God is merciful and He wants men to be merciful to each

other - unless they are merciful to each other, they themselves

will be judged: "forgive and you will be forgiven" (Lk. 6:37).

(II) The Eschatology which. Jesus Inherited from the Tradition,

A, From John the Baptist,

Though John the Baptist preaches that one must repent

U3
Jeremias, Parables, p.170.

^ This parable does not hint that the eschatology is delayed. It
aims to illustrate Jesus' saying that "unless you repent you will
all likewise perish". This parable is advising the listeners
that they are not better than others who experience disasters.
(Lk, 13:1-5).
Rist, Op. cit.. pp.197f.
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"because of the coming of the Kingdom of God, which is different

from Jesus' preaching that the Kingdom of God comes "by the

fulness of God* s love and grace poured out upon man, they still

have the common idea of the Kingdom's presence in the midst of
lt/; 4

mankind. Their proclamation of the presence of the Kingdom

of God corresponds to Mark 1:15s "the Kingdom of God has drawn

near", R.H. Puller says:

Jesus' words - his proclamation of the reign of God,
and his call for decision, his ennunciation of God's demand,
and his teaching about the nearness of God - and his conduct -
his calling men to follow him and his healings, his eating
with publicans and sinners - force upon us the conclusion
that underlying his word and work is an implicit ehrist-
ology. In Jesus as he understood himself, there is an
immediate confrontation with 'God's presence and his very
self', offering judgement and salvation, *+'

As Jesus is so sure that the Kingdom has come and each one

will meet God's judgement and salvation before long, he urges

himself and his disciples to preach the gospel diligently.

B, Prom the Jewish Tradition,

a, Jesus accepts some apocalyptic ideas from Jewish

tradition such as the heavenly court ("there is joy before the
lift

angels of God": Lk, 15:10), and the second life in the Kingdom

of God ("Today you will be with me in paradise": Lk, 23:2+3)*

1±6
Conzelmann argues that 17:20f ("the Kingdom of God is in the
midst of you") indicates that the Kingdom of God is preached
among them. Op, cit.. pp,122f. But this argument seems not
quite convincing because the idea of the presence of the King¬
dom is quite similar to the message of John the Baptist, by
whom Jesus was baptized, and under whose influence Jesus began
his preaching career.

^ R.H. Puller, The Foundations of New Testament Christolog.v
(N.Y.: Scribners, 1965)» p,10b,cf. Rist. On. cit.. pp.225f.

^ Jeremias asserts the correct translation of Lk, 15:10, °'
Hi*' Tou Qicu is God who has angels stand before him,

Parables. p.135» n.11.
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Rist says that this latter belief is quoted from Exod 3:17;

according to rabbinic interpretation: Abraham, Isaac and Jacob
49

are alive and dwell in heaven. And after the resurrection

there will be no distinction of sex in heaven; everyone will

be like the angels, the sons of God (Lk. 20: 27-38; Mk. 12:

18-27; Mt. 22: 23-33).

b. Before Jesus was identified as the coming Son of Man,

he accepted the Jewish tradition (Dn. ,17:13) of the Son of Man

who would come as the agent of God before long. But according

to Jesus' original idea what is the Son of Man coming to do?

Is it, as the Early church believed, that the Son of Man will

come as judge at the End of the world? Or is the coming of the

Son of Man to reveal God? After the reference to the coming of

the Son of Man (Lk. 9:27), the transfiguration of Jesus does

not aim to show the glory of the Son of Man as the scholars

suppose, rather it is a j-evelation of the future: "two men talked

with him, Moses and Elijah, who appeared in glory and spoke of

his departure, which he was to accomplish at Jerusalem" (Lk. 9:

30, 31). The voice from heaven is also for the purpose of

prediction (9:35).He will be confessed as the Lord of the church.

John the Baptist preaches that man shall repent when the time

had come. Jesus preaches the idea of Second Isaiah 40 and

61: 1-2 (cf. Lk. 4:12-19) that the agent of God's salvation is

coming as the shepherd to his sheep. When the time comes, the

sheep will be saved. That is why his teaching and parables

are full of the love of God. Jesus believes that his disciples

will see the salvation of God; the Kingdom of God will come

Rist, Op. cit.. p.198.



50
"before some of his disciples' death. When Jesus is on trial

"before the Council (Lk. 22:69} Mk. 12+s62; Mk, 26;6h) he

"believes the Son of Man will oome "soon", because the Kingdom

of God is already acting among them (Lk. 11:20). It was Jesus'

"belief that the coming Son of Man is the One who, with the power

of God to overcome all hindrance, will carry out the salvation

of God. This is why his disciples have the idea of spreading

the gospel over the world, and have the confidence to overcome

evil, and it is why Q preserves ethical teaching which suggests

that some Christians at that time, knowing that they should

continue to live in this world according to the teaching of

Jesus, loved and forgave each other as God had loved and

forgiven them. If Jesus had expected the coming of the Son of

Man to "be the time of the End of the world, he would not have

taught such an ethic or the necessity of world-wide evangelism.

There are many different forms of eschatological expectation

in existence during the New Testament era: the various Jewish

traditions of eschatology such as the second Isaiah's which is

different from Daniel's; national salvation or apocalypticism;

the eschatological "beliefs of the Pharisees, Sadducees, ^umran

community, Essenees and John the Baptist, and then those of the

50
Jeremias says that there is no postponement of the End to the
distant future in Jesus* message. Jesus expects that the End
will come soon. In dealing with this problem of delayed
eschatology, and the unf\ilfilled prophecy of Jesus, Jeremias
argues as follows: Firstly, Jesus' expectation of the
imminent end means spiritual judgement, but does not involve
apocalyptic speculation or the prediction of a particular
date. Secondly, God can lengthen the time for the sinner to
repent (Lk. 13*6-9); God can also shorten the disaster for
His elect (Lk. l8:"7f; 13:20); because God's grace is more
important than His holiness, by His mercy God can rescind His
holy will, as it says in Jer. I8:7f> 9f. Theology. pp.139f»
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Hellenistic churches, of the Pauline epistles and the evangelists.

All of these represent different understandings of eschatology.

And all of these eschato logical ideas could have "been read into

the message of Jesus; furthermore all these ideas could have

"been arranged as if they had "been spoken "by Jesus. And since

the New Testament is written for faith and worship, it does not

provide exact historical information, so that we cannot tell the

exact eschatological ideas of Jesus. John Knox's opinion is

very important when he says "we must avoid the error of

attributing absolute consistency to Jesus, whether in acceptance
51

of apocalypticism, or in his independence or repudiation of it".

According to the information which we get from the New Testament,

Jesus' eschatological ideas are inconsistent. What we know is

only the evangelists' version of Jesus' eschatology, but not the

eschatological message of Jesus himself. But Rist believes that

some ideas in the synoptic gospels are fairly close to Jesus'

idea of eschatology and the Kingdom of God, such as: Jesus is

optimistic; he believes that the world is capable of being

improved; that is why he teaches men to repent and to obey the

will of God. Man has both the duty and opportunity to help so

that the Kingdom of God can be achieved on earth; the Kingdom

of God is at hand if only man would repent and do the will of

God but it is not the same thing as the parousia. Jesus'

51
John Knox's review of P.C. Grant s The Gospel of the Kingdom.
J.B.L. vol.60, 19U1t P»75# Knox believes that Jesus stands
much closer to the prophets than to the apocalyptists. and for
Jesus the Kingdom of God is a this-worldly order. However,
apocalypticism had a greater influence upon Jesus' thinking
than Grant appears to allow.
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ethical teachings not only prepare for the coining of the

Kingdom "but they would also characterize life in the Kingdom,

and since Jesus is a synagogue Jew, he would not choose to

mix apocalypticism with the hope of the Kingdom of God, two
52

things which the rabbis insisted on keeping distinct;-^ he
5-3

would hope ib r the Kingdom of God which John the Baptist preached. -

IV The Eschatological Character of Luke-Acts.

When Higgins examines the Son of Man problem in the

Gospels, he divides the sayings about the Son of Man into

three groups: A. earthly activity of the Son of Man; B.

Suffering of the Son of Man; C. The glorious Son of Man.

Lk, 19:10 (also 9* 56a), the idea of the Son of Man who comes to

seek and save lost souls, might appear to belong to group A, but

Higgins suggests that 19* 10 and 22:1+8 are better assigned to
51+

group B. ^ Bultmann also argues that some of the references to

the coming of the Son of Man are similar to Jewish apocalyptic

ideas (Lk, 11:30; 12:8f; 17*30), while some are on the suffering

and dying Son of Man (Lk. 17*25; 21+*7)« But some references

are meant to be mythical, dealing with : (a) the pre-existence

of the Son of Man; (b) his exaltation; (c) his judicial

office; (d) the connection of his destiny with that of the
55

redeemed. ^ Prom this evidence, we conclude that the references

to the Son of Man in Luke-Acts only apply to the suffering and

Rist, Op. cit.. pp.213-215.

53
Rist does not believe that Jesus would have apocalyptic
overtones in his hope of the Kingdom of God. Ibid.. p.213.
But if Mk. 9:1 (cf. Lk. 9*27) is the original word of Jesus,
I believe Jesus did have some apocalyptic conception.

^ A.J.B. Higgins, Jesus and the Son of Man (London: Lutterworth,
1961+), p.76 & n.1 •

55
Bultmann, Synoptic Tradition, p.152.
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the glory of the Son of Man: they are not to be used for

historical evidence about Jesus' life.

Even though Luke is bound by his materials in the Gospel
56

more than in Acts, in his Gospel he also corrects some of the

sayings about the Son of Man. But in Acts he is free from the

ready shaped material and can write a new book according to his
R"7 / /

theological ideas. ' He employs )(PiV7>o5 and KoPl0$' as the titles

of Jesus instead of Son of Man, but mentions the latter on one

occasion at the martyrdom of Stephen (Acts 7:56), a usage which
CO

is similar to Lk. 22:69. In Acts chapters 2 and 3* when the

risen Jesus is the sign of salvation, by whom the gift of

repentance and the Holy Spirit is given (2:38), and the time of

refleshing will be given (3s *19)» he is given the title of Christ

but not of Son of Man.

Christians identified Jesus as the coming Son of Man;

especially because of his resurrection, when the church was

under persecution, they expected that the risen Jesus would come

again as the Son of Man to deliver them from suffering.

Furthermore, there developed the idea of Son of Man as the

One who would come to judge the world. Luke keeps this idea

of the Early church, the expectation of the coming Son of Man or

of the second coming of the Son of Man, because the church was

still being persecuted. But to look at Luke-Acts as a whole,

there is a strand of Luke's own eschatological thought per¬

meating his works, which is that he adopts the eschatology of the

Dibelius, From Tradition to Gospel, p.3.

57
It is obvious that Luke collects different kinds of materials
in Acts, which is hardly to say that all the theological
ideas are consistent.

58
Conzelmann argues that^/XT^does not represent the relationship
between God and Jesus, but the connection between promise and fu]
filment, and it is used by Luke particularly when showing that
Jesus was the suffering Riessiah (Acts 17:3; Lk.2i+:26,i45f» cf.
Acts 26:22f; 18:5). Jesus by his suffering fulfills the scripture
and thus shows that he is the Messiah. Op. cit.. P.171»
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second Isaiah, and therefore revises the sources which speak of

the imminent coming of the Son of Man: Luke corrects the notion

of the imminent coming of the Son of Man "by his stress on the

delayed parousia; the descent of the Holy Spirit takes the place

of the second coming of the Son of Man; evangelism takes the

place of judgement upon the world; the Kingdom of God takes the

place of the coming disaster. In Acts the central place of

Christian activity is the Gentile world instead of Palestine;

the centre of the Christian world moves away from Jerusalem

towards Rome. O'Neill finds that Luke in Acts gives warning

to his contemporary Christians: A. He warns them "not to pin

their hopes on a literal and immediate fulfilment of the apoca¬

lyptic expectations inherited from Judaism". B. Luke proclaims

to the Gentiles that God has set them apart as an independent

church; a note of warning is sounded "by Paul in Acts 20:17-28

to alert the Gentile church leaders to guard against "the internal

disruptive forces of heresy" (20:28-30). C, By the fact of

Paul's arriving at Rome, Luke shows that that is where the
59

future of the church will "be.

There are many eschatological viewpoints in the Sarly

church; the various conceptions of eschatology come from

different interpretations of the Son of Man who is identified

as Jesus. Luke is one of the group which realizes that one

cannot interpret eschatology in terms of Jewish apocalyptic.

In Acts he follows one of the Old Testament traditions, that to

know and to ohey the will of God is to help the sovereignty of

God "become more widespread on earth which is rather different from

Jesus understanding that the Kingdom of God comes "by the fullness

O'Neill, Theology, pp.174-176
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of love and grace poured upon the receivers. Luke corrects the

idea of an imminent parousia very carefully and gently as he tries

to defend the Christian "belief in Acts "before the Roman

authorities.

The two strands of eschatology are not present out of

pastoral necessity as Wilson argues. The "belief in an imminent

parousia is a misinterpretation "based on the apocalyptic Son of

Man conception, and then developed into the theology of the second

coming of Jesus Christ. Luke in his Gospel does not like to make

a lot of changes to the already formed gospel tradition. 0
But in Acts which is written for the future of the church, he

"begins to introduce his new ideas. He suggests that the

coming eschaton is that time when God carries out salvation "by

empowering Christians with the Holy Spirit to proclaim the words

of God (we remember that Jeremias argues that the return of the

quenched Spirit is the dawn of God's salvation ), and at the

same time grants them the gift of repentance and acceptance by

God. The two strands of eschatology co-exist in the third

gospel, but Luke keeps only the delayed one in his second

volume - Acts. If the two strands of eschatology were provided

for the immature Christian, as Wilson believes, in Acts Luke would

have had to mention them again, but he leaves one of them out of

Acts. And he concentrates on vindicating the Gentile mission

as the will of God: according to Acts Paul's life is committed

by God to bring light to the Gentiles; to make the Gentiles

Luke has done a little correction of the Marcan source; e.g.
Lk. 9*27 omits the Son of Man coming with power; Lk. 21:31
suggests the coming one is the Kingdom of God instead of the
Son of Man. In Acts 2 he introduces the descent of the Holy
Spirit to release the tension of the parousia, (the descent of
the Holy Spirit reflects another school of eschatology in the
Early church).
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know God's will and obey Him as second Isaiah had prophesied.

After examining the various streams of eschatological thought,

we shall be prepared to find that the eschatology of Paul's

Areopagus Speech is not shaped by the Son of Man tradition.

The judgement of 17s31 does not take place because of the

immediate coming of the Son of Man, the vengeance of God or the

Jewish apocalyptic End of the ftorld. It is a call to

repentance because the time for knowing God and for obeying His

will is coming. It is a general judgement upon the just and the

unjust at the fend of the world, if they do not repent at the

present time; and the idea of a universal judgement is

acceptable to all people, as the idea of a universal God is

acceptable to all people. The reason for the judgement the

Areopagus speech is man's sin. Man does not know God who is

Creator and who is the Giver of all human life and of all that is

required for life (Acts 17:25-26). According to Paul in Ro,

I:l8ff; (cf. Acts 17s30f) not to know this God who reveals

Himself in the things that have been made is committing the sin

of injustice, and men will not be able to escape the judgement

of God. On the contrary, he who knows God Himself and honours
{

Him as God is just (Acts 17*31» Ro. 1:18, 1i+),^

The Jewish idea of judgement (isa. 26:19; Dan. 12:1-2+), which
Jesus also believed,was that the Spirit of the dead went to
she'ol for a period of time, and then the righteous were
resurrected as a reward, and then regained their bodies to
share the glories of the Kingdom of God, the Messianic
Kingdom or the new world-age under the control of God. And
evil was left behind in Rist^ On. cit.. p.197.
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CHAPTER FOUR

The Bschatolog.v of the eopagus Sioeech

The Areopagus Speech neither discusses the coming of the

Son of Man, the second return of Christ, the disasters of the

last day or the next life, nor does it mention much about the

place of Jesus' message in the present period of salvation

history or about his relationship with his church or the

relationship of the Holy Spirit with the church and eschatology.

In omitting these things from the Areopagus Speech it may be

that Luke supposes that the scene of the last day and the coming

of the Son of Man are theologoumena derived from the Jewish

apocalyptic tradition, but meaning less to the Gentiles. As

to the omission of the message of Jesus perhaps Luke supposes

that Jesus' resurrection is only a piece of evidence for the

salvation of God; God Himself is the Saviour. Or perhaps

the Areopagus Speech is composed simply as an example of Gentile

mission, in which Luke does not intend to elaborate his

theological conceptions. Talking about the event of Jesus,

he tells us simply that Jesus has been raised up from the dead
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A

as the assurance of God's salvation and judgement.

The Areopagus Speech embodies a unique theology which is

not concerned with Jesus' message and personality, "but regards

Jesus' career as a revelation of God,

Since the Areopagus Speech is addressed to the Gentiles,

Luke no doubt conveys his message from a point of view which

the Gentiles can understand. Take, for example, the eschatology:

according to Robinson the Hellenistic church believed that at

the Snd of the world and of time, when everything was worn out,

the eschaton would happen in the natural course of events:

whereas the Jews believed that the eschaton would come when God

by His will, ended this vaorld in the same mysterious way as He

created it. These mysterious events could be expressed only
2

by myth. Since the tsnd of the world can be described only in

myth, Jewish myth, Luke prefers not to say much about eschatology
3 ■

here. The speaker just advised his audience that the same

God who created the world will end this world some day in the

future; but how are • they facing the time of crisis; the

■l

Does the different theological emphasis of the Speech arise
out of the development of the story or does it give us a hint
that there were different schools of Christian thought behind
the speeches? O'Neill suggests that if there are aiy
differences of theological emphasis as between the speeches
of Acts, we should not expect Luke to allow contradictions
between the speeches, but "We should look for his theology in
the dramatic contribution each of them makes to the progress
of the story". O'Neill, 0u« cit.. pp. 71 f,

2
J,A,T, Robinson, in the And. God (London: James Clarke, 1950),
PP.36-U3.

3
Schubert asserts that Luke is a man of antiapocalyptic
eschatology. He does not like people to predict the
phenomenon of the last day by any signs, "You cannot tell by
observation when the Kingdom of God comes" (Lk. 17:20) (N,E.B,);
"It is not for you to know times or seasons, which the Father
has set within Hfs control" (Acts 1:7) (N.E.B.). The Place.
p.256.
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question is whether they can accept the salvation which is

provided "by God through repentance, or whether they will "be

fudged hy God at the find.

The speaker presumes that his address has "brought about the

crisis of the time; the time of "over-looking" is past, and the

new epoch comes to men; if they do not repent and practise the

will of God they cannot avoid the judgement of God at the End.

This judgement challenges them to make a decision in the present

Since the Areopagus Speech is not mainly concerned with the

problem of eschatology or with working out an eschatology, it

does not give us enough information to decide which eschatological

viewpoint it isbased on. Is it right if we depend on this

limited information to decide what the eschatology of the

Areopagus Speech is? Can the Areopagus Speech be studied apart

from the rest of Acts, as having an individual theology because

of its special sources, or do the speeches of Acts have a con¬

sistent theology, so that we should look at the Areopagus Speech

as being homogeneous with them? In which case Luke would assume

that his readers can refer to other parts of his writing (Luke-

Acts) to learn about the eschatological ideas and the message of

Jesus - which he does not mention in this particular speech.

O'Neill says that we cannot expect Luke to present us with a

consistent theology; the different theological emphases in

different speeches ax^e Luke's dramatic technique for making his

story progress,^4 But on the other hand, it is also possible

that the different theological emphases represent different

Christian schools of thought behind the speeches.

^ O'Neill Op, eit.. pp.71f»
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Dibelius says that "the real purpose of the Speech is to

make the unknown God known".^ But, obviously, it is more than

that; the speaker, using the universally known idea that God

is the creator, leads his audience on to know that He also is the

Lord of all creatures, and to know that He is the Saviour who

provides salvation in the event of Jesus, so that one can "be

saved "by repentance; then he tells them that the same God, Lord

and Saviour is also the Judge who will judge this world at the

End "by the man He appointed.

I. Prom God the Creator to God the One Who Will fend

the World.

Haenchen suggests that in the Areopagus Speech (v.25) Luke

revises the idea of God found in Isaiah U2:5 in three ways, and

puts forward the revised ideas as the Christian Message of God:

a) according to Christian understanding, God gives the Spirit

only to "believers, and so Luke changes Isaiah's affirmation that

God gives man the to the idea that He gives man 5"-1/ J
v t

b) since o A&os in LkX means the elect people, Luke puts in

place of it the inclusive word7^' ; c) "TJ TTdVTck is an

emphatic expression which is added in the speech to emphasise
1

that God is free from want and is the One who gives everything,

Schubert also points out that the notion of God as Creator

Dibelius, Studies, p.27,

\
Haenchen, Acts, p.522, n.7.
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occurs in Acts k'.2k-i0 ( 0 Troi-jw ™ OUfW«<" rfrfir)
and I 4:15 ( OS 17). 17:24 is rooted in Isaiah 42:5

which in LXX reads " q facS & -r?tij^5> Toy Ouf^vbts ,.,
c f * ^ 2
£) And in the Areopagus Speech the

speaker uses the adjectival and adverbial forms of HAS eight

times to describe the relationship of God with the world, viz.

God made the world and all things in it (v.24); God gives to all

men life and breath and all things (v.25); God made all men to

live on all the face of the earth (v.26); God commands all men

everywhere ( 77y.k7J)(<7u ) to repent (v.30); God gives assurance

to all men by raising Jesus from the dead (v.3l)»^ Schubert

regards the contents of this speech as written in a good and

balanced order under the heading of "the plan of God"; every¬

thing from creation to consummation is connected with the

resurrection of Christ. ^
To take Schubert's work further we also find that in this

Speech the speaker confirms the inevitability of what will

happen in the future by specifying four categories of God's

function, namely: (1) in the past God created the world, Man and

everything in it (vv.24-26); (2) God is the Lord of all time;

He maintains the order of "heaven and earth" (v.24), and He

determines the allotted periods and the boundaries of their

habitations (vv.24^, 26^); (3) God is the saviour who provides

salvation by revealing it in the event of Jesus, so that man can

be saved by repentance (v.30); and (4) God is the Judge who

2
Paul Schubert, On, cit.. p.253.

^ lb id., p. 261.

^
Ibid., p.261.
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will judge the world at the end, or who will end the world in

righteousness as He created the world in blessedness.(v.31).

The reason why the speaker must declare the nature of God

in his speech is because in Greece there were many Godg, but

compared to Yahweh none of them is God as far as their nature

is concerned. In order to let his audience know about the true

God, the speaker defines the nature of the true God, so that the

audience may accept Him. Comparing Ro. 1:19-21 to the

Areopagus Speech, Owen points out that there a^e three indi¬

cations in Romans chapter one that for Paul the Gentiles do not

know God as the Creator: a) the Gentiles exchange the truth

about God for a lie (v.25a); b) Gentiles do not worship God as

Creator: this might be because they do not know Him as such

(v.2513) ; c) although in some cases Gentiles may hold the idea of

God as Creator, yet they do not know Him as the Creator of the

whole world but only as Creator of mankind or of some other part

of the world (v.25^).^ Prom Acts 1H and 17, where the speaker

enunciates very clearly that God is the Creator and that men live

through Him, we may deduce that Gentiles do not know God the

Creator."''
With reference to this idea of creation, Dibelius argues

that the concept of God in the Areopagus Speech is not based on

the Old Testament, because in the Old Testament the nature of

God is not discussed anywhere. In the Old Testament man was

created after the image of God, and he was made to rule over all

^ Cf. Dibelius, Studies. pp.Ui+f.

^
Ii.P. Owen. "The Scope of Natural Revelation in Rom. I and
Acts XVIIf', N.T.S., vol. 5, 1958, pp.13Uf.

7 Ibid.. pp.13Uf.
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the rest of the creation, "but not to seek after God. And the

idea of God's "being free from need is foreign to "both Old and New

Testaments, though familiar to Hellenism. Also the description

of the relationship of man with God (man as the offspring of
g

God) comes from the Hellenistic world. Dibelius further argues

that God's limiting of the allotted periods refers to historical

epochs; according to Lk. 21:24 K'AiPOt I vvv\/ as ^ eschatological

expression indicates the time "between the destruction of Jerusalem

and the dawn of the Kingdom of God, or (cf. Dan. 8) the time
9

granted by God to the individual nations. But Dibelius

disregards the fact that Lk. 21:24 has an apocalyptic element;

it cannot be regarded as an original saying of Jesus or as the

typical theology of Luke. Haenchen, by comparing Acts i~?z 26

with 14:17 and Ps. 74:17 (thou has fixed all the bounds of the

earth; thou hast made summer and winter), claims to show that

determining "the allotted periods" refers to the seasons of the
10 '

year. according to Philo on Genesis 1:14 is equivalent
T 11

to \ which means 'seasons'.

In Acts the idea of seeking after God is not strange since

in the speeches Luke preaches many times to his audiences, both
12

Jews and Gentiles, that they should repent before God, because

the "last day has come". This idea is different from Jesus'

declaration that the Kingdom of God comes to man by irresistible

^
Dibelius, Studies. pp.52f.

^ Ibid., p.29.

10
Haenchen, Acts, p.523.

^Wilson, The Gentile Llission.-pp.203f. referring to Philo,
On. iflund., 59.

12Acts 2:38; 3:19; 5:31; 8:22; 11:18; 13:24; 17:30;
19:43; 20:21; and 26:20.
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force from God. Jesus adopts the eschatological message of

Isaiah 1+0:1-2, 9-11, that God will look after His people and

comfort them as a good shepherd does his flocks, at the coming

of the Kingdom of God; in Acts Luke avoids using the term

"Kingdom of God", but he adopts beutero-Isaiah*s idea that when

the will of God is proclaimed to the Gentiles by His servant, the

day of God's acceptance or salvation will be realized in the

world; therefore Acts talks of the coming of "the day of God"

or "the last day"^ instead of the coming of "the Kingdom of

God", as Jesus did. Schubert says that the nature of the

difference between the theology and eschatology of Deutero-

Isaiah, and those of Jesus is only that Jesus lives six hundred

years later than Isaiah, and is regarded as the executor of

God's plan.^
In the Areopagus Speech the possibility of seeking God

is based on man's relationship with God, namely that he is God's

offspring, and he can get salvation by repentance before God.

To some extent it is very closely related to Paul's idea that man

can know about God by natural revelation and honour Him

(Ro. 1:19-21). Wilson says that in the Areopagus Speech the

speaker contrasts the natural revelation of creation to the

saving revelation through Christ, and shows that these two
15

revelations have universal validity.

In the Areopagus Speech Luke does not mention moral sins;

it may be that he supposes that the pagans sin because they

^ Isaiah 1+2:1-9; U9:p-13» especially 1+9:8; Acts 2:15^20;
3:19; 17:31; 28:28.

1 Li-
Schubert, Op. cit.. p.261.

^ Wilson, Op. cit.. p.2l6f.
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16
do not know God and His will. This speech observes that they

do not know God, the Creator, who created them and gives them

life, "breath, rain, and everything they require; instead they

honour something which is not God; it observes that they commit

sins because they do not know the true God and honour the image,

which will prevent them from knowing the true God and from

practising His will, thus obstructing the realization of the

Kingdom of God.

After confirming that God is the Creator, the true God, the

speaker wants the audience to know that God is also the Lord of

everything because of the fact that He determines the allotted

periods and the boundaries of man; God maintains the order of

nature and the history of human beings.

Wilson argues that the fact that God fixed time and

limited the place of man is not evidence to prove the lordship
17

of God but His existence. ' But the existence of God is

manifested in many ways, especially in the Old Testament: in

His creation, or through natural revelation. And the title

Yahweh (Lord) is well known in the Old Testament in the J

source; Yahweh is known as the Lord through maintaining His

covenant which is to be kept by both sides, God and His people

Israel, As Yahweh is the Lord, He charges His people to keep

the lav/, He makes God's will to be done, He maintains justice

16
Dibelius supposes that this idea comes from Hellenism: in
the works of Seneca, to honour God always consists of knowing
Him, Studies, p. 54. To know the will of God is connected
with the Gentile mission (Acts, 22:14).

^ Wilson, dp. cit.. pp.202ff.
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"both in the nations and in Israel (cf. Amos 1-2; Ohad.) and

He exercises His salvation in the world (Amos 9:1-8). Evidence

can "be found from Genesis 1-3, that the world was created "by

"God", but the law of how to live in the garden is made by

"Yahweh" and "God" (Ps. 19s 1-6).; the world manifests the

creation of "God", but the law and covenant are maintained by

"Yahweh" C19s 7—1 ^+) ; discerning errors and redeeming men from sins

are also performed by "Yahweh" (v.12). Because God is also the

Lord of everything, He exercises both salvation and judgement.

The Lordship of God is grounded on the idea that He is the

Creator. In the Areopagus Speech the speaker does not distort

the Old Testament1 s understanding of God. The idea of judging

the world in righteousness (v.31) shows that it is Yahweh who is

being thought of here.

In the Areopagus Speech God as the Creator is manifested

by His creating the world; His lordship is known from His

controlling natural law and human history. Further than that,

God manifests Himself as the Saviour by His raising Jesus from

the dead (v.31) to be an assurance that men can be saved ty

their repentance at the present time. God is the Saviour.

This idea is expressed in eschatological terminology in

Isaiah 2+0:1-2, 9-11: when the "warfare is ended" and "her

iniquity is pardoned" His people will receive the comfort of the

Lord. God will save them and guide them as a shepherd guides

his flocks. In the Gi<a Testament the ideas of God as Lord and

as Saviour are connected very closely: since God is the Lord of

hosts, He can save His people from the battle; because God is

the H0rd of the laws and covenants, He can forgive His people's

transgression (Ps. 22+:7-10).
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Morgenstern suggests that Isa. 41:4 (I, the Lord, the first,

and with the last, I am He) is an idea of the universal God which

also indicates that God is "the One who fixes the destiny of all

His creatures and announces what is to transpire...who regulates

everything according to His will, purpose and knowledge". When

the Areopagus Speech mentions that God is the first, the Creator,

Luke also, like Isaiah, wants his audience to know that God is
*13

the last, the Judge at the fend of the age. In the New

Testament, the authors use the Old Testament idea that God is

the Lord and Saviour; they call Jesus Kl^?/p5 , referring to the
idea of salvation. In the Areopagus Speech, the speaker seems

to have the intention of using the universal understanding that

God is the Creator, the Lord and the Judge at the fend in order

to show that God is the Saviour. In this speech the highlight

must "be on the fact that God is the Saviour and that He has given

assurance of this "by His raising Jesus from the dead so that

men can "be saved "by repentance; the emphasis of this speech

is not on knowing the universal God, as Dihelius supposes, nor

the judgement of the last day, "but it is on the fact that at

the present time God provides salvation among men, that men can

"be saved "by repentance and turning to Him. This moment is the

moment of crisis; it is the "last day", the eschaton which the

prophet expects (Isa. 49.8; Joel 2:28). Men must repent and

receive salvation at once, as the prophet Isaiah says: "in a

time of favour I have answered you, in a day of salvation, I

have helped you." (Isa. 49.8).

A Q

Julian Morgenstern, "Deutero-Isaiah's Universal God",
J.B.L., vol. 62, 1§43» pp.270f.
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Another aspect of the speech which must "be understood in

the light of the Old Testament background is the notion of God

as the Judge at the last day. According to Herntrich the idea

of God as Judge is based on the understanding that in the
1 9

covenant God bound Himself to His people as Lord and Judge;
20

His laws and covenant are to be practised by both sides,

ibid He judges according to the norm which He fixed in the

covenant. Of course His covenant and laws were found by

His holy love and justice and are directed towards the goal of

salvation.

II„ The Call to Repent (v.26, vv.30,31).

The call to repent is a very important element in the

structure of the missionary speeches in Acts. Nearly every

missionary speech ends with this call to the audience; the

Jews have to repent of their prior attitude towards Jesus, and

the Gentiles have to repent of their religion to accept the

promise of God's salvation which is manifested in the event

of Jesus.

"Repentance" is expressed in the O.T. bynw and D 71 3
/ .

and by to , inand in the New

Testament which mean "turn back", "convert" or "change one's

mind". Sometimes there is also the meaning of remorse for

1 9
In Hebrew the stemtP90> can mean "rule" and "judge"; it
refers particularly to the royal office (I Samuel 8:20; Isa.
2:A; Mic. A: 3). Volkmar Herntrich, " Theological
Dictionary of the New Testament Vol. Ill, trans, by G.W.
Bromiley, ed. by G. Kittel (Michigan: VVm.B. Eerdmans, 1965)
P.92A.

20
Ibid.. p.926. Yahweh the judge is also the protector.
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something as a result (Ex. 13-"17» Prov. 5:11; 25:8).^
Repentance is an idea unique to the religion of Yahweh: when He

calls the people to repent of their prior religion or personal

relationship with God, it is presumed that God is the only God,

the true God, the Creator of everything. As repentance is

grounded on the idea of God as the ultimate true God, the Creator,

Lord and Saviour, He commands the Jews, who owe obedience to His

law and covenant, to turn back from their way, and the Gentiles

who go astray to worship idols to turn back to Him. In the

Old Testament when Israel disobeyed the law and covenant of God

with the result that God, in His justice, would punish them,

they could have avoided that punishment or could have been saved

by repenting of their sins to receive the forgiveness of God.

According to Quaribeck, the prophets consider that having a

wrong relationship with God is sin, but it can be put right by

repentance. Repentance includes obedience, trust in God and a

turning away from idolatry. By repentance one can receive

renewal of life (Ezek. 18:31)» and will have the redemption of

God. (Isa. kk:22; Jer. 3U33)2
In the New Testament Jesus teaches that the Kingdom of God

is at hand, that man can repent to enter the Kingdom of God

(Mk. 1:15)• And in Jesus' teaching, to repent does not simply

mean to keep the law, nor, as in John the Baptist's teaching, to

repent of errors just to avoid the judgement of God, but to enter

into the right personal relationship with God (cf. Lk. 15 the

^
0, Michel " ", Theological Die tionar.v of the New
Testament, vol. IV, ed. G, Kittel, (Michigan: Wm.B. Eerdmans,
1967), p.627.

2
W.A. Quanbeck, "repentance", The Interpreter's Dictionary of
t.hfi ni"hiF»T vol. IV, ed. G.A. Buttrick, (New York: Abingdon,
1962), p.3U.
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parables of the lost sheep and coin and of the "prodigal son").

According to Jesus the right relationship of God with man is that

God is "Our Father in Heaven" or "Your Heavenly Father".

In Paul's teaching to repent is to have faith in Jesus

Christ, who is the fulfilment of God's promise, and this is known

as being "justified by faith" (Ro. 1:17; 3:28; Gal. 2:16,20).

Therefore, faith is connected with repentance; repentance is also
3

connected with faith in the person of Jesus, and Paul supposes

that man will be Joined to Christ through faith, as the limbs

and body to the head. But repentance in Acts is to have faith

in the event of Jesus Christ, which God has brought about.

This is found, for example, in: "Let all the house of Israel

therefore know assuredly that God has made him both Lord and

Christ, this Jesus whom you crucified", (Acts 2:36). In Acts

the repentance connected with faith can be summed up as follows:

to receive forgiveness for sin (2:38; 3:19; 19:i+); to turn from

evil (3:26; 8:2^); to return to God (17:30; 20:21; 26:20).^
In the Areopagus Speech the repentance connected with the

5
above ideas refers both to turning back from idolatry to the

i

true God and to having faith in God's "assurance" (

v.3l)» the event which God has brought about in Jesus Christ

(see pp.But the particular idea of repentance in this

speech is that to repent is to seek for God. In Paul's theology

3
The idea of forgiveness of sins by means of belief in the person
of Jesus derives from the teaching about the Son of Man which
can be found in Mk. 2:10, namely that the Son of Man has
authority on earth to forgive sins (cf. Bruce, Acts, p.228).

l±
Jackson suggests that in the Areopagus Speech v cannot
be interpreted as "repent", but "turn". Foakes Jackson, The
Acts of the Apostles: The Moffatt New Testament Commentary
(London: 195l)» p.166.

5
According to v.28, which Luke quotes from Aratus, the idolatry
of the Gentiles might be philosophy instead of religion.
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repentance is a result of God*s gracious guidance (Ro. 2:4).

But in the Areopagus Speech man is able to seek God "because man

has kinship with God (v.29); and God is near, He is not far from

us (v.27) ; and "because in God we live, we move and we are (v.28),

therefore, as Haenchen says, according to this speech, to know

God is not a gift, hut at the same time to know God is not

impossible.8 Schubert maintains that God set allotted seasons

and boundaries for man in order to move man's heart to seek after

Hirn^ (cf. 14*17)» because God "did not leave Himself without

witness, for He did good and gave you from heaven rains and fruit¬

ful seasons satisfying your hearts with food and gladness"

(14s17). in these two speeches, in chapters 14 and 17, the

possibility of man's repentance comes from God's natural revelation

which is about Himself and what He has done for man. In James*

speech (15*13-21) he quotes from the prophet (vv.l6-18) to

illustrate the fact that God has done something for man in

history by which both Jews and Gentiles can know Him and seek Him;
Q

especially, He reveals Himself very clearly through Jesus Christ.

God not only acted in man's history to show Himself; in the day

of the eschaton, He also uses a representative to show His

salvation, or to call people to repent.

Gflrtner considers that the seeking after God in this speech

is linked with the "seeking of Yahweh" in the G.T. which is often
9

proclaimed by the prophets to Israel. Haenchen does not agree

that Gentiles seek God in the Torah or Scriptures as Jews do,

g
Haenchen, Acts, p.524.

^ Schubert, The flaee. p.256.

8
cf. Ibid., p.256.

^ B. Gartner, The ^reopagus Speech and Natural Revelation, trans.
C.H. King (Uppsala: Gleerup, 1955)» p.158.
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10
because the Torah does not reveal God to the heathen.

According to the Hellenistic Mission of Judaism the Gentiles would
11

know the Creator from the work of creation; the speaker points

out they can seek the Creator and turn from idols to the true

God, to practise His will. To seek God is a blessing from

God as the seekers are given hope of finding Him ( 7dv 9tov
II "Y'l if 'jAd.ify aCrof K^l } K 71).

Dibelius, supposing that most of the ideas of God in the

Areopagus Speech are quoted from Greek culture, maintains that

"seeking God" in this speech refers only to the realm of mind.^
. > <7The Gentile s ^vo\<7 seems merely an intellectual ignorance,

because they do not know God."*3 GMrtner says that

is based on the Old Testament idea that ignoring God and
1 h >7

idolatry are sins. Wilson does not agree that
/ /

refers to sin; if Luke had meant as sin, he would have

used another word to describe it, because there were many good
1 5

Greek words to indicate sin.

Haenchen argues that since Luke so strongly emphasizes the

nearness of God and His kinship to man, to seek God cannot be

meant only in an intellectual sense.^ Both Paul and Acts

regard knowledge of God as possible because God has manifested

10
Haenchen, Acts, p. 52i+, n. 1.

11
The works of Chrysostom and Josephus also preserve the idea
that the Gentiles have the conception that God is near to us,
and one cannot ignore Him. See Hanechen, Acts. p. 521+, n.2.

^
Dibelius, Studies, pp.32-33.

13 Ibid.. pp.53f, 60f.

1i+ Gartner, VP-cit., . pp.233f.

Wilson, Op. cit.. p.209.
16

Haenchsn, Acts, p.524, n. 1.
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Himself in nature in many ways (Ro. 1:19-21; Acts 14:17).
Owen also agrees that Ro. 1 and Acts 17 describe the fact of

natural revelation, and Ro. 1:19-21 states that for the Gentiles

to know God is not merely possible: they have actually obtained
17this knowledge. '

o

What, then, does /Mild. Vot* f mean here? Does repentance

here mean to turn from ignorance to the knowledge of God, or from

the sin of idolatry to worship of the true God? Perhaps Puke

is deliberately vague about this. In the Areopagus Speech Luke

does not use Paul's theme of sin and grace to measure the

relationship of Gentiles with God; he also does not like to define

what sin the Gentiles have committed: he simply tries to find

the best word to please the Gentiles and lead them to turn to

the true God. In the Areopagus Speech, the speaker does not

call lis audience to repent of sin, because in Greek culture,

idolatry is not sin, and sin and grace are foreign ideas to them.

The speaker simply points out to them the difference between

true and false gods and advises them to turn from false gods to

the true God. But to turn from ignorance to knowledge is not

only a question of understanding, it is also a moral responsi¬

bility. If man knows God he automatically has the responsibility
of responding to the moral requirement of God, and to serve

God. In the Old Testament God elected Israel by revealing to

them the law, thus making them know God. When they know God they

are automatically engaged in the responsibility of serving God,

practising His will and proclaiming His will. According to

Paul, since the Gentiles do not know God, they do not have the

^ H.P. Owen, "The Scope of Natural Revelation in Ro. 1 and
Acts 17", N.T.S., vol. 5,PP.133 & 134, n.1.
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responsibility of responding to the will of God, and they will

not be judged by their ignorance. But since the time that the

will of God is proclaimed, and they know God, they are now

required to answer the moral responsibility, and must turn from

sin to the true God,

But we must remind ourselves that though the speaker

advises the Gentiles to repent before God as if they could do

this freely by themselves, nevertheless, repentance cannot

possibly be achieved by one side. In this speech it suggests

that the repentance can be successful only because God causes

the time indicated by " which in Acts 2:17,20 is "the

last day", and in Isaiah 49*8 is "the time of favour", to be

realized among them, and God allows their repentance to be

accepted or be effective by "commanding" them to repent. As

God calls people to repent this is a testimony that the time

of the eschaton has come; or on the other hand we can say that

because the eschaton has come, God calls people to repent

(Acts 2:17-38; 3*26), The idea of repentance in the Areopagus

Speech hardly agrees with Lake's opinion that "both in the

Epistles and in Acts salvation is also regarded as the free favour

given to those who had been predestined for it",^ In the

Areopagus Speech repentance is offered by God to man, but man

must take the responsibility of accepting it.

Since man cannot ignore God the Creator, who is the Lord

and now exercising His salvation, the speaker warns his audience
1 9

to repent as it is the time, ^ the eschaton, which God has

l8l~ "
P.J.P.Jackson & K.Lake, The Beginnings of Christianity, vol.V,
trans, by K.L&ke & H.J.Cadbury, (London:MacMillan, 1933)»P.21§

1 9
The unrepentant Gentiles will be judged as from the time
they heard the message of salvation; they will not be judged
according to the idolatry of time past.
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willed and He also wills to allow people to repent and thus to

know Him. His witness to this is the resurrection of Jesus

who is the righteousness of God; this call is a crisis for

men: if they do not repent they will "be judged at the last

day.
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III. The Place of Jesus in the Areopagus Speech.

A. The function of christology in Acts.

As we have mentioned "before, Acts moves away from the

synoptic christology, (thecoming Son of Man), and Pauline Christ

ology, (the pre-existent Christ, Phil. 2:6,7), towards an

adoptionist christology, namely that Jesus of Nazareth is made

"by God to "be Lord and Christ through his resurrection (Acts

2:36, cf. 10:38-1+0, where Jesus of Nazareth is appointed "by God

with Holy Spirit and Power). As Jesus is Lord and Christ,

and is no more the Servant of God who preaches the reign of God

in Palestine, but the author of the gospel, so in Acts the

gospel which the apostles preach is called the word of the

Lord2 (11:16; 13:1+9; 15:35,36; 16:32; 19:10,20; 20:35).
The christological functions of "the Lord and Christ" in Acts

are that he is the Leader and Saviour (5:30,31; 13:23), the

Holy One (2:27; 3:11+; 7:52;"^ 13:35) and the One to oudge the

world (10:1+2; 17:31). In fact all of these christological

titles can be traced from Deutero-Isaiah; alternatively we can

say that Luke makes Jesus take over all the functions of Yahweh
L

in Deutero-Isaiah except that of Creator. For instance:

A
The role of the Servant of God which Deutero-Isaiah describes
is taken over by Paul in Acts. See Chapter One,

o

In Acts the word of the Lord mostly denotes the teaching of
Jesus (11s16; 20:35) or the Kingdom of God (19:10,20): the
word of God mostly denotes that God raised up Jesus and in his
name people will be saved. It mostly is delivered to the Jews
or in the synagogue (1+:31; 6:7; 10:36-38; l3:5,7,l|l+,l+6: 17:13;
18:11). Sometimes after people believed the word of God (13:1+1+,
1+6; 16:31), the apostle preached to them also the word of the
Lord (13:1+9; 16:32). But to the brethren the apostle preaches
only the word of the Lord (15:35,36) because they have already
believed the word of God,

3
Lindars suggests that this idea, that Jesus is the Holy One, is
from Isa, 53-11. Qp. cit., p.79.

^ At Acts 3:15 when Jesus is called "the Author of life" and at
10:36 where he is "Lord of all" it might be that Duke supposes
that Jesus also takes over the function of Creator.
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(i) the titles of Jesus are taken over from God: the name,

Jesus, in which alone people can be saved (Acts l+s 12), recalls

Deutero-Isaiah's affirmation that God is the only God, that

there is no salvation without Him (Isa. 43;11-13; 44:6-8;

45:5,6,14,21^-22; 14.6:9); the "Holy One" is derived from

Isaiah*s statement that God is the Holy One of Israel (Isa.

43:3; 45:11, 47:4; 48:17; 49:7; 53:11; 54:5; 55:5; 60:9,

14); the "Just One" (Acts 3:14; 7:52; 10:22; 22:14; 24:15)

denotes that God is a righteous God (Cf. Isa, 42:6,21; 45:21,

23; 51:4; 61:8); the "Saviour"(Acts 5:31; 13:23, cf.

Lk. 2:11) comes also from this earlier understanding of the

Saviour or the Redeemer (Isa, 43:3,11; 44:6; 45:15,21; 48:

17; 49:26; 60:16). (ii) the authority which Jesus exercises

is like God's, in that he can send angels; thus they are

sometimes called the angels of God (Acts 10:22; 27:23) and

sometimes the angels of the Lord (Acts 5:19; 7:30; 8:26;

12:7,11,23), The messengers are sent by the Lord to preach

the gospel (Acts 8:26; 9:10-16; 13:47f; 20:24; 22:10f,21;

26:15-18) but Jesus is sent by God (10:36) as the messengers

may be also (Acts 4:29,30; 5:29,39; 10:3-6,15,28; 28:28);

salvation is from the grace of God (Acts 11:23; 13:43; 14:26;

15:40; 18:27) and also from the grace of the Lord Jesus

5
Conzelmann argues that the angel of the Lord in Acts is always
the angel of God. St, Luke, p.173, n.3. But the title "the
Lord" in Acts always indicates Jesus the Lord just as Acts makes
a distinction between the word of the Lord and the word of God,
Luke must mean to indicate a difference between Lord and God.
It is obvious that Luke allows the resurrected Jesus to exercise
heavenly power as God does. Jesus' exercise of heavenly power
is not original to Luke; Paul (Phil. 2:5-11) already speaks
of it. Kramer proves that in the New Testament k6f>/os
indicates God only in texts cited from the Old Testament;
otherwise " d KupioS " in the New Testament refers to Jesus.
Op- cit.. pp.156f.



145.

(Acts 14:3; 15:11); people can repent to the Lord (Acts 2:38;

8:22-24) and they also repent or return to God (Acts 3:19;

11:18; 17:30; 20:21; 26:20); the Christians' belief in the

Lord Jesus Christ (Acts 10:43; 11:17# 13:39# 14:23; 18:8;

19:4) is equal to belief in God (Acts 16:34; 27:25). The reason

why Luke gives Jesus so many titles which God has in Deutero-

Isaiah, and regards Jesus as the One who has all the authority

which God has, is because Jesus has the same title as God:
c !

" 0 Koaiof> Luke therefore assumes that Jesus performs all

the functions appropriate to the title of God "the Lord",

Although the savirg work of God and the work of the Lord (Jesus)

in Acts are to some extent equivalent, Jesus is not exercising the

function of "the Lord" qua Jesus, It is repeated many times

in Acts that Jesus is the adopted Christ, and is appointed by

God as the Lord and Christ, because God raised him up from the

dead (Acts 2:36; 5:30,31; 10:42; 13:30; 17:3,31), Luke did

not try to identify Jesus as a divine being, unlike the church

which supposed that he was one person of the Trinity, But Luke

allowed Jesus, after his ascension, to act as an agent of God

to carry out God's salvation and judgement. This kind of idea

arises from the Jewish religious background, in accordance with

which "Christ" is a personified existence like Wisdom in

Before -^uke used O KoP!05> as a christological title it was
used by Paul in Ro, 12+s 11 which is quoted from Isaiah 45;23.
Cf, Black, "The Christology Use of the Old Testament in the
N.T.", N.T.S., vol. 18, 1972, pp.7f.
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Proverbs 8, as Caird points out.^ Therefore, when Jesus is

called the Son of Man® (Acts 7; 56), Son of God^ (9s20) and

"the Lord", it is not because of his being and nature, but because

Luke wants to convey the idea that Jesus exercises the functions

appropriate to these titles.

G.B. Caird, "The Development of the Doctrine of Christ in the
New Testament", Christ for Us Today, ed. Norman Pittenger
(London: S.C.M., 1967)* P»77» But since Acts describes Jesus
answering Paul's inquiry about who he is from heaven in a vision
(Acts 9s3—6j 22:6-8; 26:13-15), and encouraging Paul to
evangelize in Corinth (Acts 18:9-11) and to be his witness in
Rome (Acts 23:11), we cannot deny that Luke recognizes Jesus
acting as a divine being.

Q

The "Son of Man" title is found only once in Acts, in the speech
of Stephen (7:56). The title seems to occur there because the
notion of judgement is not far below the surface. We must
bear in mind that this is a speech addressed to a Jewish audience,
and is therefore to be interpreted against the background of
Jewish belief. By using the Son of Man title, Stephen is
warning the Jews that they will be judged by Jesus, the Son of
Man. In particular, we note that: (i) Stephen's speech is in
the context of the persecution of the saints; in the synoptic
Gospels the Son of Man is understood as the One whowill come to
vindicate the suffering saints and judge the people. Cf. Eduard
Schweizer, Jesus (London: S.C.M., 1971)» P.55# (ii) At Acts
7:52,53 Jesus is described as the coming Righteous One, and the
Jews who persecuted Stephen as the people who received the law.
The relationship of the Righteous One with this people is similar
to that of Yahweh with His people in the O.T., and in Isaiah
58:2 God (Yahweh) is pictured as righteousness becuase He is
Judge, Cf. E.R. Achtemeier, "Righteousness in the O.T.",
Interpreter s Dictionary of the Bible, vol. Ill, ed. G.A.
Buttrick (New York: Abingdon, 1962), p.81,

^ According to Paul the "Son of God" is also a Christological
title which is conferred by God because He raised Jesus up from
the dead (Ro. 1:L) but it is not Jesus' by nature. The
apostle is generally held to be quoting an earlier credal
formula here (see Barrett, ad loc.)
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The functions of the name and titles of Jesus as used by

Acts can be summarized as follows:

(I) the name of desus: a) the name of Jesus or Jesus of

Nazareth is used to draw attention to an historical occurrence

of human sinfulness, especially on the r>art of the Jews, namely

that they crucified the righteous One, Jesus (Acts 2:22,36; 3*15;

4:10; 5:30; 7:52; 9:5; 14:15; 22:8; 26:15); fc) since God

has taken over an event due to human sin - the crucifixion - as

the means of salvation, men can repent by being baptized in the

name of Jesus for the forgiveness of their sins (Acts 2:38;

8:12,16; 10:43,48; 19:5; 22:16),^° c) in the name of Jesus

the Early church preached the gospel (Acts 5:28f, 40f; 8:12;

9:16,27; 15:26), and in this name miracles are performed

(•Acts 3:6,16; 4:10,30; 16:18).

(II) Jesus as the Christ: Christ is the title of the

resurrected Jesus, which also serves as a witness that the promise

of God to David (Acts 2:30; 13:33-37) and to Moses and the

prophets (Acts 3:21-24; 13:27,39; 15:16; 26:22,23) has been

fulfilled; hence the Early church preached that desus is the

^Christ" (Acts 5:42; 8:5; 9:22) and they offered themselves as

witnesses of Jesus' resurrection, that he is the Christ (Acts

2:40; 5:30-32; 8:5; 10:39; 13:27-32; 17:1-3). When the

gospel is preached to the Jews, the apostles demonstrate that the

good news is that Jesus is the Christ whom God promised and

designated by raising him up from the dead (Acts 2:36; 4:2,33;

5:30; 13:27; 18:5,28; 17:1-3,18); but when it is preached

to the Gentiles, Christ is the means of God's salvation which

10
In Acts 22:16 the "name" refers to v.8, the name of Jesus,
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is called the "gospel" (Acts 10:38; 13:1+7; 16:17; 28:23-28;

cf. 1i+:15). On the other hand, to the Jewish Christians, Christ

is a witness of God's salvation while to the Gentile church Christ

is the way of salvation, or in -Paul's language, the ransom for

sinners (Ro. 5:6-11; Gal. : 1+-—7).

(Ill) Jesus as the Christ: when Jesus is entitled "the

Lord" which is Yahweh's name in Deutero-Isaiah, he displays all

of the characteristics of God in Deutero-Isaiah. Since Yahweh

(Lord) God is the Holy One, and the Righteous One, so He is the

Saviour and Judge of His people; in Acts, when Jesus is given

God's title of "the Lord", this means that all of his

christological functions are like Godfs; this includes the

"bringing of salvation; the sending of apostles and angels;

"being the author of the gospel and the One in whose name he

who believes will "be saved; and "being the One sent as judge

(Acts 10:1+2; 17:31).

J3. Jesus' christological function in the ^reopagus Speech.

Luke does not give much information about Jesus in the

Areopagus Speech; only at the end of the speech does he mention

that God has ordained him to judge the world on a fixed day, of

which assurance is given by Jesus' resurrection. Does this kind

of description, of God doing the work of creation and caring for

His people, and of Jesus being the judge at the End, suggest that

the theology of the Areopagus Speech is unique in <>ctsf or is
11

there a continuity between it and the other speeches? Since

1 1
O'NeilLsays that in Acts Luke uses the different speeches
to unfold a progressive story. Op. cit.. pp.71f.
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Luke has said what he wants to say about Jesus and his work in

other speeches, and his readers have information about Jesus*

life and saving work from other parts of Acts, would he want to

repeat this here again? As far as the Gentile message of God1 s

creation and care for mankind is concerned, the Areopagus Speech

and the Lystra Speech (Acts 14) are unique in Acts, but this

theological emphasis does not contradict the christology of Acts

as a whole, because the Areopagus Speech, as well as other parts

of Acts, is based on the theology of Deutero-Isaiah that God is

the Creator, and Jesus is the One whom God raised up from the

dead to exercise God* s salvation and judgement.

Although the Areopagus Speech does not give Jesus any

christological titles such as "Christ", "Lord" and "Saviour",
the functions which Jesus exercises in this speech are christo¬

logical ones. For example in Acts Jesus is inaugurated as

Christ and Lord by his resurrection (Acts 2:36); when the

Areopagus Speech says that Jesus is raised up by God from the

dead, this speech recognizes Jesus as Christ without using that

title. Because the Areopagus Speech is mainly intended for the

Gentiles, the speaker does not present Jesus to his audience

in terms of Jewish culture, that is to say that Jesus is "the

Lord and Christ" who has fulfilled their law and prophets;

instead, he mentions that function of Christ, judgement, which

can be understood by Gentiles. To judge the world in

righteousness in Deutero-Isaiah is the function of Yahweh;

as Achtemeier says, in Isaiah it is because God is the judge
12

of the world that He is pictured as righteousness (Isa. 58:2).

12
Achtemeier, Op. cit.. p.81.
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As we proved in the preceding section, Jesus is called Lord in

Acts because he takes over the function of Yahweh, to save and to

judge the people; therefore, in judging the world in

righteousness, he is performing his ciiristological function as

"the Lord". We conclude that Luke in the Areopagus Speech

preserves the christological continuity with the rest of Acts:

Jesus is Lord and Christ, he is the agent of God in performing

salvation and judgement.

Although Luke does not explicitly mention Jesus*

"salvation" in the Areopagus Speech, we must agree that since

Jesus, "being raised from the dead, is understood as Christ, the

christological functions of Jesus, Lord and Christ, must include

salvation and judgement. Because the O.T. shows us that God*s
salvation cannot be separated from His judgement, Jenni can

show that Yahweh* s eschatological acts comprise His judgement and
13

His salvation: since Yahweh is a merciful God, He saves

His people, but in His holiness He also judges the people.

Judgement in the bid Testament is also not necessarily always

to be understood as judging sins or punishing sinners. Some¬

times judgement does not reflect on the moral condition of

the people, but v/henever the Holy God appears to His people, or

the people confront their God, the judgement of God naturally
i ii.

arises. Von Rad reminds us that in Leutero-Isaiah the day

of God*s judgement upon His people (isa. L1:ff; L8:1ff; 50:1ff)

is also a beginning of a new salvation history for Israel; God*s

punishment is mingled with mysterious acts of preservation.

^ Ernst Jenni, "Eschatology of the O.T.", Interpreter* s Diction¬
ary of the Bible, vol. II, ed. G.A. Buttrick (N.Y.: Abingdon
Press, 1962), p.127.

11+ Ibid.. p. 127.
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But these activities of God, punishment mixed with salvation,

are a decisive event in which Israel will face up to its exis¬

tence or non-existence.^* The Areopagus Speech also mixes these

two elements: God* s salvation is present to the people in

Christ, who is raised from the dead, "but at the same time the

people will not "be able to avoid the judgement of God through

this same Christ, unless they repent and turn to God.

Since judgement in the Areopagus Speech is declared as an

eschatological message, what Luke wants his readers to understand

is that they will not "be able to avoid meeting "the Lord" on the

last day, and that that day, as the prophet declares, is a

time to decide for their existence or for their non-existence.

In the first part of the Areopagus Speech (17:22-30) the speaker

invites the people to repent and turn to God through the grace

of God which they have experienced, but in the last part of

his speech (17:31) the speaker exhorts them to confront the

judgement which will be carried out by the Lord Christ and which

they can never avoid, and advises them to turn to God. There¬

fore, as we have proved that Jesus in Acts takes over the

functions of Yahweh in Deutero-lsaiah, in the Areopagus Speech

Jesus' function of executing judgement must not exclude his

function of bringing salvation, since Deutero-lsaiah shows that

the God who judges is also the God who saves the people. The

message of the Areopagus Speech does not make distinctions such

as that God is the agent of creation and salvation and Christ

the agent of judgement.

Since the Areopagus Speech is mainly concerned with the

^ G. Von Rad, Old Testament Theology. Vol. II, trans, by D.M.G.
Stalker (Edinburgh & London: Oliver and Boyd, 1965)» P.395.
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subject of the Universal God, the idea of Jesus' judgement on a

fixed day is not fully dealt with by the speaker. To fill out

the reference to judgement by Jesus in the Areopagus Speech we

should compare what lnke says in Peter's speech to Cornelius:

"that he (Jesus) is the one ordained by God to be judge of the

living and the dead. To him all the prophets bear witness

that everyone who believes in him receives forgiveness of sins

through his name." (Acts 10:1+2,A3).

The idea of God as the Judge comes from the O.T. and Jewish

apocalyptic belief, and it is also a basic idea of the N.T.,

expressed in the language of human legal concepts. But we must

agree that legal terminology cannot express every aspect of

GodT s judgement. Paul, for example, makes it plain that the law

points beyond itself; "Christ is the end of the law" (Ro. 10:i+;

cf. Gal. 3:21+; 5:11+). In both O.T. and N.T., God's judgement

is more than a legal transaction: it is a revelation of His love.

That is why, when Paul considers the mercy of God, he says "How

unsearchable are His judgements and how inscrutable His ways"

(Ro. 11:33). .

The purpose of the Areopagus Speech is not to affirm that

God has appointed a man to judge the world, but to advise the

audience to be converted, by accepting the salvation of God which

is revealed in the message of Jesus, and for which God has raised

Jesus from the dead that man may have a possibility of believing.

If men do not accept the salvation which God offers, when the
ft
>T

Gospel, the word of the cross is preached, the wrath of God is also

revealed, because the event of Jesus is set for God's judgement;
17

it can raise many and also condemn many to fall (Lk. 2:31+).

^ Cf. Schneider, Op. cit.. p.366.

17 Cf. Ibid., p.367.
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IV. Eschatological Time in the Areopagus Speech

a) The moment of division of the two epochs:

The idea common to the Areopagus Speech and to Paul* s

speech in Lystra that "in the past generations He allowed all

the nations to walk in their own way" (12+S16), seems to come from

Paul's conception of salvation history, namely that there are two

periods of time for Gentiles: the time of the past during

which God ignores their sins of idolatry, aid the time when God
-1

wants them to repent (Ro. 3s25,26), The reason God did not

judge the Gentiles' idolatry in time past, might "be that "when

the Gentiles did not have the law of Moses they were not judged

by law" (Ro. 2:12f); or, according to Robinson, that Jewish

people do not mention God's judgement in the past because

they are not interested in discussing the people who lived

thousands of years ago. When they talk about truths which can only

be expressed imaginatively, or by myth, such as the story of Gen..

Ill, they do not like to base themselves on these myths to

criticize their ancestors; they like to discuss the characters

of the people of their own age, who are the same as people of
2

every age, and who are, like themselves, their own Adam.

A

Ro. 3s26 is best understood as follows: "It was to prove
at the present time that He Himself (God) is righteous and
that He (God) justifies him who has faith in Jesus".

2
Robinson, In the End. God, p .165.
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That is why they do not mention past time, hut only the present

and the future.

The two periods of time, according to Wilson, may he

divided into the times of ignorance and knowledge, or of sin
3

and grace, or the times before and after Jesus. Although

the division of time is not mentioned very clearly in this

speech, in the N.T. we can find that time is divided hoth for

Gentile and Jewish Christians; for the latter time is

divided into the time of God's prediction hy the prophets and

the time which is fulfilled in Christ (Lk. 21+: 26,27; Acts

3:18ff; 28:23-29).

The moment at which the two periods should he divided is

not the same everywhere in the N.T. In Luke 2:34 Simeon says

to the hahy Jesus: "this child is set for the fall and rising

of many in Israel"; in the teaching of Jesus the two epochs

are divided hy the coming of the Kingdom of God (Mk. 1:15) »

in the Gospel of Luke they are divided when Jesus reads the

Scripture of Isaiah to the effect that the Spirit of God has

anointed him to preach the gospel (Lk. 4:18,19); the new epoch

begins when the good news,the year when God, the Lord, accepts
4

the people, is proclaimed; in Acts 2, in Peter s Pentecost

Speech, the new epoch is when the "last day" is fulfilled hy the

descent of the Holy Spirit and is effected when this message

is proclaimed; in Acts 3:17 and 13:24-37, the point at which the

^ Wilson, Gentiles, p.214.

^ The speaking of other tongues at Pentecost, which people from
everywhere can understand as the same language is, according
to Robinson, a restoration of human unity, destroyed hy the
event of Babel. It signifies the coming of a new age, the
eschaton. In the Lnd. p.66, n.1.
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two periods of time are divided depends on whether the Jews

know or are ignorant of Jesus. All of these references which

are quoted from Luke-Acts, except Luke 2:3L, claim that they are

fulfilling the prophets.

The division of the two epochs in Paul, (Ro. 3:25f), is at

the point when God's righteousness is manifested in the raising

of Christ, But Bornkamm maintains that according to Paul, the

time of faith cannot "be calculated according to the world's

scheme of time in terms of what was, what is, and what will "be,

"because what was done for the world in Christ has "become present

reality; and the future which is "not yet" nevertheless already

exists in the present: that is why Paul wants the PhiDjJjpians

to rejoice "because Christ is soon to come (Phil, kikf) ; he tells

the Corinthians that this world is passing away (I Cor. 7:28);

he teaches them about the imminent resurrection and that people

still alive will be changed (I Cor. 15:50ff); but at the same

time he proclaims that the time is fulfilled (Gal, the

"new creation" is realized in Christ (II Cor. 5'-7) t anul "the end

of the ages" has come for believers (I Cor, 10:11),** The

division between past, present and future time cannot be decided

according to the world's scale of time, or by dating from before

or after a given event, but only according to the meaning which

a particular incident has for the audience.

To summarize, the moment at wnich the two ages are

divided can be set at Jesus' birth; at the time of the pro¬

clamation of the gospel (it makes no difference whether it is

proclaimed by Jesus or Paul); at the raising of Jesus Christ,

■* Gfinther Bornkamm, Paul, trans. D.M.G, Stalker (London: Hodder
and Stoughton, 1975)» p.196.
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or, in the sense of time of faith, at the moment of the audience's

reception of the message. Thus in Acts 12+ and 17, in the Gentile

missionary speeches, the division of the two epochs does not

depend on the O.T. "background, the prophets, nor on the event of

Jesus, "but on the time when the gospel is preached, or when God

commands the gospel to "be preached ("now He commands all men

everywhere to repent", v.30).

b) The Time of the Past:

Common to the conception of the past in Acts, whether its

theology is based on the prophets, the Jesus event, or the

natural revelation of God, is the idea that when the message is

preached, the time of the past is over at once, since, when men

hear the proclamation, they have to take responsibility for the

new epoch. The past time is also understood as the time of

ignorance: the Jews in Jerusalem (Acts 3:17) and the diaspora

Jews (13:27) are called ignorant because they persecuted Jesus,

and did not know that Jesus is the Christ; the Gentiles were

ignorant in the past (Ii+:16; 17:30) because they did not know

the true God but worshipped false gods. The Lucan Paul does
6

not accuse them of sin, whereas Paul in Ro. 1:23-25 regards

the time of ignorance in the past, the time of idolatry, as sin,

because idolatry was corrupting their morality. The past time

of Acts 12+ and 17 was characterized by the worship of false

gods and the present time is one of turning to the true God;

the past time in Paul was characterized by sin as a result of

idolatry and the present time is one of grace because there is

^
Cf. Dibelius, Studies, p.55*
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faith in Jesus Christ.

Schubert suggests that the antecedent of the idea of the time

of ignorance in Acts 17:30 is to he found in Luke 23:22+ where

Jesus prays the Father to forgive the ignorance of those who

crucified him; in Acts 3:17-19* where Peter says the Jews in

Jerusalem persecuted Jesus because of their ignorance; in

7:60 where Stephen prays for the Jews' ignorance; and in 13:27

where Paul in his speech before the diaspora Jews says that the

Jews persecuted Jesus because they did not know God: all these

examples of ignorance in the past, in the case of both Jews and

Gentiles (12+:16; 17:30), are because they do not know the plan
i

__ o p ^ ~7
of God ( 'i do uioo ) #' Judgement in the Areopagus Speech

is not based on Jesus' teaching (as in the synoptic gospels),

nor on faith in Jesus Christ (as in the Pauline Epistles), but

on idolatry, which shows the influence of Isaiah 4^' 1 ~'3:
man trusts in false man-made gods which cannot save him from his

trouble (2+6:7) • Therefore, both Isaiah and the speaker of the

Areopagus Speech call men to turn to the true God because there

is no god like God, the Lord, and remind them that God himself

and His salvation are not far from man (Isa. 2+6:7; Acts 17:27).

The purpose of comparing the two ages in this speech is to

persuade the Gentiles to turn and serve the true God who created

the world and everything which man lives on, and who is also the

saviour, as the prophet Isaiah says in Ch. 2+6.

c) Human Participation in Eschatological Time

In Acts, the division of the two periods of time cannot be

achieved by one side (God) only, because the proclamation of the

7 Schubert, op. cit.. pp.257f.
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"last day" which God is bringing and the message which Jesus

preached cannot make any sense to man unless they are heard and

understood by the audience. That is why in Acts, both in the

speeches to Jews (3:17-19J 7:60; 13:27) and in the Gentile

Missionary speeches (12+: 16; 17:30), the point of time that

divides the two ages is not that of Jesus' resurrection or the
Q

descent of the Holy Spirit, but the moment when these messages

are proclaimed. If the audience does not hear the announcement

about Jesus, what can salvation mean to them? That is why Paul

says that when the Gentiles do not hear the law, they will not

be judged according to the law (Ro, 2:12) because God is

righteous. It is also why K, Barth in his theology of

revelation, regards the procfcmation of the church as one of the

three revelations of God, The revelation of the justice of God

can be found in Isa, i4.0:1i+: there we read that the justice of

God (L9 9uip) is connected with enlightenment, knowledge and the

way of understandingj at Sinai, God reveals Himself to Israel

to bind Himself to the people of Israel: by this revelation,

He is their God and they are His people and they bind themselves

together in the covenant; and to keep the covenant is righteous¬

ness (Exodus 19#20), God reveals Himself to the Gentiles through

creation, culture (17:28), the event of Jesus and the proclamation

of the apostles: the Areopagus Speech is a speech through which

the Gentiles can come to know God and become the people of God,

it binds the Gentiles with God in the "new covenant". Therefore,

in Acts, the moment of "knowing", the opposite of ignorance,

which is in God's providence the time of salvation, is the point

Q

In Acts 2, the "last day" becomes effective in the present time
not because of the descending of the Holy Spirit, but because
the Pentecost Speech has been delivered.
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of division of the two epochs. When the audience, "both Jews

and Gentiles, hear the proclamation of God' s message of sal¬

vation, the time of the past is over for them at once, and they

are shifted from the past into the present, "because they "know",

they are not ignorant. So they can take the responsibility of

responding to the call of God. This idea of "knowing" as the

"beginning of the response to the call of God which we find in the

Areopagus Speech is in fact a universal idea. In Genesis III,

for example, the couple must take their responsibility for their

lives when they begin "to know". In the Oriental religions,

for example in Buddhism, there is the idea that man will not be

accused by God if he has done something he did not know was wrong.

Although the division of the two ages depends on man's

ability "to know", this does not suggest that "to know" or "to

accept" the message of Jesus and the things which God has done

through Jesus is, in itself, sufficiently worthy to deserve the

salvation of God; it requires God to play His part. The

sivation of God takes effect when man hears the message of God

and accepts it; by his accepting the message of God, he is

accepted by God.

d) The Time of Judgement.

The Areopagus Speech does not discuss the return of Christ,

the resurrection of the saints or the Kingdom of God. When

the speaker delivered this message in Athens, he did not expect

the End of the world or the final judgement of God to take place

at that time, nor does he even suggest that the "last day" will
/

come soon, as Mattill tries to prove from the verb/WiAA^O
q

in 17s31• Eschatological tension does not exist in the

9 Mattill, op, cit.. pp.278-28.5.
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Areopagus Speech, nor in Acts. We have already proved that the

eschatology of Acts is thrt the message of God which is attested

"by the resurrection of Jesus is carried hy His servant, the

Apostle Paul, to the Gentiles: Acts adopts Paul as the image

of the suffering servant of God who preaches to the Gentiles;

especially in Ch. 20, Luke tries in Paul* s speech in Miletus to

describe the new servant of God. This kind of thought comes

from the idea of Deutero Isaiah (i+9s 1 —13) that the will of God

will be preached to the Gentiles and they will accept it

(cf. Acts 28:28)•

As we have proved, the day of judgement in the Areopagus

Speech is not the imminent coming day of the Son of Man, nor

the day of atonement, nor the day of Yahweh which is darkness

and not light (Amos 5:18-20). It might be the day of universal

judgement, the resurrection of the just and the unjust (Lk. 11+:11+;

Acts 21+: 15), which will come at an unknown future date. But

as to its timing it will be to some extent like the day of

Yahweh, according to the interpretation of Von Rad, which is to

say that it is not a calendar day; it is rather the divine

inauguration of a period of time which the prophets denoted as

"the days to come", "in those days" or "at the last time"; this

resembles the day of Yahweh's visiting His people by bringing much

blessedness (or performing His justice). It can be understood

as the ind of the world, and may indicate that something is
10

about to happen now, or in the imminent future. Marsh and

Robinson try to distinguish between different words for time,

KA/po5 and , as they are used to refer to chronological

Gf. G. Von Rad, The Theological Dictionary of the
New Testament, vol. ,2, ed. G. Rittel (Michigan, WM. B.
Eerdmans, 1961+), p.91+6.
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and realistic time in the N.T., but after examination J. Barr
11

finds that this is obviously impossible. Yon Rad believes

that Israel has its own way of understanding time: Israel

knows only "filled time", that is, time known only from its

own content; for instance the chronology of the Kings of Judah

and Israel is not simply a series of reigns, but each one is

filled with its own content; and the lists for the two Kingdoms
12

do not refer to each other, they are independent.

In Daniel likewise the chronology of the Kings which he

mentions is not historical, but theological. In the Bible,

there are several ideas of time which do not express chronological

time, nor could they be understood in historical sense, such as

the time of creation: when was it begun? And of course we

cannot say that it was finished in six calendar days. The

day of Yahweh includes both blessing and Judgement, but the

prophets never specified whether this is a limited period of

time, or not; the same applies to the time of the last day.

These concepts exist as part of the relationship between God and

man, but they are not chronological history. The eschatological

day is dealt with by the myth of the Genesis stories, but is not

a prediction of the future; it is a challenge to us in the

present, because the New Testament outlines eschatology in terms

of our present situation, and of the nature of God observed

from history and revelation (both natural and special). For

Paul, the eschaton is not far away from us; when we are in

^ James Barr, Biblical Words for Time (London: 3.G.M., 1962),
pp.20—1+6.

12
Von Rad, Theology, vol. I. The chronology of Judah is
based on the theology of David the King, pp.306-318, whereas
Israel's is based on Moses the law giver, pp.33h-347. Of.
Barr, On. cit.. pp.30f.
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Christ, we already live in the end (Ro. 8:17). And according to

Paul the most fundamentally new thing in eschatology is that the

sending, death, cross and resurrection of Jesus establish the
13

new age.
/ 0 -o

In the Areopagus Speech, future time ( iv q ) ±s

also "based on the nature of God which He manifested in the past

and manifests in the present; in the past, God created the world,

man and all things; He cared for all of them and blessed the

human beings who lived on the earth. In the past, man ignored

God and served false gods. In the present time God prepares

salvation for man, and manifests His will to all human beings

through Jesus Christ, and man must make his decision for the

future. In the future, man cannot ignore God, but must practise

His will as Jesus taught his disciples to pray to God: "Thy

Kingdom come, Thy will be done". If man does so, then God

is righteous; He in Himself will be, as universalism asserts,

"all in all because the whole world will be restored sinless to

1 Ll
that relationship with Him in which and for which He made it".

To be accurate, the time of judgement is not some day in the

future. Judgement takes place according to the justice of God

which is manifested now, and according to the attitude of man

towards it, because man will not be judged according to what

the future of man and God will be. Though judgement will be

performed in some future day, yet the judgement will be

exercised according to what man's present is; in other words,

he will live in the future according to what he is in the

present, as which Kttmmel says that "On that judgement day

1 3
Bornkamm, Paul, p.199.

^ Robinson, In thieffild. God, p. 108.
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according to Jesus not only will the universal judgement about

men's behaviour take place (Mt. 12:36), but questions will also

be asked about men's attitude towards the appearance of Jesus

in history (Mt. 10:15; Lk. 10:10ff)."15
The speaker does not advise his audience to live for the

future but for now, which is the time of decision in view of

the future judgement; as Lampe says, "The Christian lives not

at the End of time, but rather from the End and in the End of

time".^ ^

V. God's Righteousness and Judgement.

In the O.T. there are several views of the meaning of
A

God's righteousness: according to the analysis of iierntrich

they are as follows:

A. Outline of God's righteousness and judgement in the O.T.

a) God as judge in the covenant: the righteousness of God

towards His people derives from the covenant; the covenant is

not based on morality but on God's revealing Himself to His

people. By revelation He becomes their God and they are His

people. In order to cause the covenant to be practised by

both sides God becomes the Lord and Judge; and for both sides

to keep or to practise the covenant is to perform righteousness.

In the O.T. God saves His people who practise the covenant and

^ W.G. Ktimmel, Promise and Fulfilment, trans, by D.M. Barton
(London, S.C.M., 1957) p.36.

16
cf. Robinson, In the End. God, p.125.

^
Apart from the root/3 IS (righteousness), the rootc9S<^can bear
the meaning of righteousness as well as that of judgement. When
^a^has the former meaning it may be translated "justice".
Herntrich, Op. cit.. p.927.
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fulfil the righteousness of the covenant (Dt. 32:4; Ps.

105:5-9; Ps, 111). And "by experiencing God's salvation as

they perform the covenant, His people know that God is righteous

and is their Saviour and Judge of the world (Isa. 51:4-6).

b) Justice leading to salvation: God1s justice as grace is

"based on the covenant: that God is o 3? u>' o to His people is

demonstrated from the experience of God's delivering His people

from their enemies, Israel's <-99 u> pis grounded on the covenant:

God's gracious saving action is Yahweh's l95)<*>d (Dt, 32:4; Ps.
2

105:5-9; 111). And "by the experience of God's grace, His

saving action, His people can declare that God, Yahweh is the
*

Lord and Judge of the world.J In Isaiah 1:27 His people will

He redeemed by <S>S>ty o and T)f> 1 g ; the complete idea of judgement
in the O.T. is that sin is judged but the sinner will be saved.

c) Justice leading to forgiveness: In I Kings 8, Solomon says

in his prayer that the justice (G>9u>'d) of God does not contradict

the forgiveness of God. In 8:5$f when he maintains God's

P^iPSiy'p , at the same time he asks God to forgive the sins
of His people which they committed against Him, because they are

His people (vv. 46-51).3
ThetP^pDof God is also understood by God's cancelling

sins by His grace in judgement: when Israel had to be judged by

God in His righteousness, God declared a new covenant (Jer.

30:31), that they might be saved or be forgiven. Therefore,

Herntrich points out that the Kingdom of God can come only

2
pp.927f.

3 Ibid.. pp,930f.

^
Herntrich, op. cit., p.932.

3 Ibid., pp.930f.
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"because Yahweh will grant (PS>u>p and 7^ to His people.
"7 : 17

Herntrich says that (3©^cand 7yd 1 X in Isaiah are the means

whereby the Messiah establishes the coming Kingdom of Peace
g

(Isa. 9:6f) Jeremiah prophesied that when the Messianic King

came, the (S>S> tx> Q and would be called "The Lord is our
-T : «t -r

"7

righteousness" (Jer. 23s5»6).

B, Outline of God* s Righteousness and Judgement in the

N. T.

a) John the Baptist declares that no one can escape from the

judgement of God, unless they repent of their sins and are
Q

baptized and bring forth the righteous fruit of repentance.

According to Jesus, Godfs judgement of both Jews and

Gentiles is based on the law of love rather than on God's

righteousness, though Jesus never explains how God exercises

His judgement according to that standard. The way to be saved

from God's judgement is by God's remission of sins and mercy,

but not by man's achievement. The believers could have the

assurance of His forgiveness which is totally by grace and

miracle. Jesus taught his disciples to pray for the coming of

the Kingdom of God and forgiveness for their debts (sins)

(Mt. 6:12; Lk. 11:h)» and he taught that the way of receiving

the forgiveness of God was to forgive your brothers, but this
i 9

is not the condition of receiving God s forgiveness. In

6Ibid.. p.931.

7Xbid.. p.932.

8F. Btichsel, "KpiW" Theological Dictionary of the Hew Testament.
ar©l. Ill, ed. G. Kittel (Michigan, WM.B. JSerdmans, 1 §bk), p.936.

9
Ibid., p.939. Jeremias interprets the petition of forgiveness

in The Prayers of Jesus" by translating the original Aramaic as,"And
forgive us our debts, as we also herewith forgive our debtors".
This interpretation avoids the misunderstanding that our forgiving
ou^gebtors in itself merits God's forgiveness. Lord's Braver.
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Jesus' parables (the unfruitful fig tree, Lk, 13:6-9; the

unmerciful servant, Mt. 18:23-35), he teaches that God will

forgive sinners on account of His mercy, if they ask his for¬

giveness. Jesus also teaches that both the Kingdom of God

and the last judgement of God are fulfilled to achieve the peace

10
of man with man and man with God, or to demonstrate the close

relationship of God with man. In his teaching the audience

are already under the impression that they know God, whereas in

the Areopagus Speech the Gentiles do not know the true God.

b) In Paul's teaching the rignteousness of God and faith are
II

closely connected ...the righteousness from God ttB t depends

on faith" (Phil. 3:9; Ro. 9:30; 10:U,6; Gal. 2:16). God's

righteousness can save the people, including the ungodly, by

faith but not according to the law: "God is righteousness and

proves His righteousness by justifying the person who has faith"
1 1(Ho. 3:26). And according to Paul God's righteousness is not

based on legalism; the law is the servant of God, and can only

testify that God is righteous; God is not the slave of the law,

but lie is above the law, and can make all godless people

righteous. That is why Paul says that God* s righteousness

has been manifested apart from law (Ro. 3:21); that is, that

God made righteousness for man, that those who cannot achieve
12

righteousness in law, may have life in His sight by faith.

According to Paul, the day of wrath and God's judgement in

righteousness come because man has sinned against God since

10
Jeremias, Parables, p.213.

i i
Gunther Bornkamm, Paul (London: Hodder and Stoughton, 1975)t
P.137.
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Adamj meanwhile God gives time for man to repent (Ro. 2:4),

but now God's wrath is revealed (Ro. 1:l8f). Paul believes

that both Jewish and Gentile Christians will be saved from God's

judgement, whereas the Jew's righteousness according to the law

cannot be justified before the judgement of Godj but the

believer's righteousness is grounded on the redemption of

Christ. (Ro. 5:9»10; 8:33f).

c) The concept of judgement in the Areopagus Speech is

completely different from the concept in Greek world, since the

Greek gods judge men according to their fate, but do not follow

any rule of justice. The activities of the highest divinity,

Zeus , in. ruling., judging and recognizing right, were believed in

only by the intellectual upper classes. But in general Zeus
13

was ridiculed. Their judgement is not for the improvement of

the relationship of God with man.

C. The Judgement of God in the Areopagus Speech

In attempting to understand this speech, apart from the

judgement of God upon the Gentiles' idolatry, because God is a

true God, a jealous God (Exodus 20:5) > we also must consider other

reasons for God's judgements in the Bible.

According to U. Schneider the principle of the judgement in

the N.T. is based on the prophets of the O.T.: the elect one

who is judged by God and through whom God exercises His

salvation. And in judging His elect, God"remains faithful to

His elect people and honour, and bound to uphold His covenant.

The wrath of God is fully revealed only by the gospel (Ro. 1-3),

^ Bfichsel, Gp, cit., p.93U.
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as the word of the cross is preached. Christ is set for the fall
1

and rising of many." (Lk. 2:3U). There are several ideas of

judgement in the O.T.. By comparing them we can have a clearer

picture of the meaning of judgement in the Areopagus Speech:

(a) The day of Yahweh in Amos: on this day God will

punish the nations because they do not have mercy upon other

people (1:1-2,3); and God will punish Israel because they do

not have mercy upon their own people (2:6-8; 5:21-24; 8:4-7).

In the Gospel?; when Jesus rebukes the Pharisees, his rebuke is

very similar to this idea: Jesus pronounces woe upon them

because they offer tithes of herbs but neglect justice and love

(Mt. 23:23; Lk. 11:42).

In Amos God declares His judgement first and then gives a

hope of salvation, whereas in the Areopagus Speech, the sal¬

vation is already prepared, and judgement is declared in case

they do not receive God's salvation.

(b) Israel as the people of God: this is the view that

God is the Saviour of Israel, that God judges the enemies of

Israel to save His elect (Judges 3*9»15); God judges the nations

for the Remnant because they wait for Him (isa. 30:18-33); God,

in His justice, binds the strong one for the broken and weak

(Ez. 3^:16; cf. Ps. 76:9; 82:3).In the N.T., the Early

church identify themselves as the new Israel, and believe that

those who persecute them will be judged by the Son of Man

(Lk. 21:14-28; cf. Mt. 24:29-31). The Areopagus Speech is

14
Schneider, Op. cit.. p.367.

^ Herntrich, Qp. cit.. pp.929f»
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not based on the idea that God will renew the world by overthrowing

the foreign gods and heathen nations as some prophets supposed

(Zeph. 2:11; Jer. 25:15ff; Ezek. 25-32); but it follows the

idea of Deutero-Isaiah that God by displaying his power in

creation, His kindness in caring for His people, and His sal-
16

vation, will attract His people to turn back to Him. As

the Areopagus Speech is addressed to Gentiles, the purpose of

introducing God's creation is to call the Gentiles to turn to

God to restore the original relationship with God.

(c) Judgement and Justification in Christ: Judgement in

the Areopagus Speech is not as in Paul either; for Paul, it is

based on the new covenant that God will not Judge the believers

who are in Christ (Ro. 3:29-31) "but will Judge those who do not

believe, both Jews and Gentiles (Ro. 2:1-11; 3:9). The Jews

will be Judged because of the law of God (Ro. 3:19f)j the Gen¬

tiles will be Judged because God's eternal power and deity can

be known from the creation (Ro. 1:20). But both Jews and

Gentiles can be Justified by having faith in Jesus Christ

(Ro. 3:21-31). In Paul's Epistles Justification by faith is

argued on the basis of the tradition of Abraham's faith in

God: by faith, Abraham and his descendants became the sons of

God (R. 2+:13). In Paul's theology, Jesus is the means of

salvation, whereas in this speech, he is the assurance of

Judgement to come.

Isaiah 2+0-4+8 speak in the name of Yahweh Himself. In these
nine chapters we can classify the structure as (1) God's creation
and power (2+0:12-17, 21-26; 2+1:1-2+; 2+2:12+—16; 2+3:1a, 7b;
2+2+:22+-28; I+5:11-I8a; 2+6:1-11); (2) God's salvation
(2+0:1-11; 2+1:8-20; 2+2:1-9; 2+3:1b-7a; 2+JL+: 1 -5, 21-23;
2+5:20-25; 2+6:12-13; 2+8:17-22); (3) God compares Himself
to the idols (2+0:18-20; 2+1:21-22+; 2+2:17; 2+3:8-13; 2+2+:
8b. 9-20; 2+5:1-10, l8b-19; 2+6:1-2, 5-6, 9; 2+8:5-8);
(2+) the call to repent (2+0:27-31; 2+2:18-25; 2+3:22-28;
2+6:3-2+} 2+8:1-2+, 9-16) ;tf)God warns His enemy in Ch. 2+7.
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(d) Judgement and man's merits: Judgement in Judaism is

"based on Jewish legalism. The expectation for the future is

"based on the circumstance that the Gentiles are sinners in the

Jewish community. The Gentiles enslaved the Jews, and so the

Jews await the judgement of God with hope and joy as a time when

they will "be redeemed. And yet they "believe that in the

resurrection after death everyone will stand in the sight of

God. Because of their fear of that day, they try to achieve

merits which will outweigh their sins. But they struggle hope¬

lessly to achieve these merits; they suffer for their religion

in which the Messiah is not their saviour, "but the executor of

divine judgement; who will condemn their sin. Their hope of
17

forgiveness from God is very slight, whereas in the N.T. and

the Areopagus Speech, salvation is prepared "by God. All men

have to do is to accept it.

D, Comparison of the Eschatological Salvation of

Deutero-Isaiah with that of the Areopagus Speech.

In Deutero-Isaiah the Servant of God, the Messiah, plays

an important role in salvation, whereas, in the Areopagus Speech

the resurrected Jesus is the assurance of God's salvation, and

the One "by whom the world will "be judged; the servant in the

Gentile mission of Acts is the apostles "but not Jesus,^
"because Jesus haB "become the One who is proclaimed as Christ

and Lord.

God's creation in the Areopagus Speech and Deutero-Isaiah

Bilchsel, Qp. cit.. p.935.

18
Zimmerli & Jeremias, Op. cit., p. 82, n.356. In Acts 1+:
23-31 to distinguish "between Jesus the servant and the
apostles as servants, the apostles are called SouA 0 1 , "but
Jesus is called
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"bears witness to the true God, in comparison with the man-made

gods, and God's power and creation are the assurance of

salvation.

The eschatology of Deutero-Isaiah offers good prospects for

the future, when all of these hopes will "be fulfilled by God

through His servant whom He upheld and chose (1+2:1-9; 1+915-13;

53s10-12)j in the Areopagus Speech the presence of the

eschaton will be brought about by the apostle's proclamation of

that which God has done in Jesus, but man will make his

decision fb r his future, whether he be saved or condemned.

Both this speech and Deutero-Isaiah share the presupposition

that man has the potentiality of knowing God. In Isaiah man

can respond to God's calling (1+5:22); in this speech, man

has a good relationship with God (I7s28f), and the knowledge
19

of God is possible. They are similar also in that they expect

the heathen to turn to God; also, the time of the eschaton

in Isaiah is when the will of God is proclaimed to the Gentiles

and salvation means that God's will is practised. Likewise in

the Areopagus Speech the eschaton is when God is known and His

will is accepted.

We can summarize the Gentile mission of both Deutero-Isaiah

and the Areopagus Speech by a verse from the prophet "Turn to

me and be saved, all the ends of the earth'. For I am God, and

there is no other." (Isa. 1+5*22).

In this Speech, the speaker presents God as caring for all

people, and offering them the possibility of salvation through

the man whom he raised from the dead. Although the speaker

& Martyn,
Conzelmann, "Areopagus", Studies, ed. Keck/ pp.226f.
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says that God will judge the world in His righteousness, he does

not imply that God will destroy the world "by hate. On the con¬

trary, the Christian message of God's judgement in righteousness

does not contradict the love of God, because God, in His

righteousness, saves the people who would "be punished for their
20

sins, in order that, as Paul says, "grace might reign through

righteousness to eternal life through Jesus Christ our Lord"
21

(Ro. 5:21). Following the saying of Jesus in Mk. 9:43-50,

Kitmmel says that the last judgement is a preliminary condition
22

for entering into the Kingdom of God; in His judgement God

condemns sins, "but in His righteousness God saves sinners.

According to Ktimmel's suggestion, Jesus* future judgement might

imply that through this last judgement sinners would "be able to

enter into the Kingdom of God.

The righteousness of God which is revealed in the Areopagus

Speech may be looked at from two aspects: (1) the only God, who

is the creator, is the Lord because He cares for men, so that

they may know Him; since He is the Lord He asks them to obey.

(2) He sends Jesus, who is the righteousness of God, and raises

him up from the dead to provide the possibility of man's sal¬

vation. After this men must take their responsibility to

respond to God's calling and to be converted, to complete their

righteousness, because they are bound with God in the "new

covenant" as the people of God since God revealed His salvation

20
Cf. Robinson, In the And, God, p.104.

21
Cf. Jesus' saying that he came to call the sinner (Mk. 2:17);
in Ro. 5:6-11 Paul says that God's love is shown in Christ's
dying for the ungodly.

22
Ktimmel, Promise, p.52.
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to them.^
The aim of judgement here is to exhort the Gentiles to turn

from idolatry to God; the righteousness of God is to make the

Gentiles to be the people of God through God's salvation.

Robinson says that judgement is not the last word of God;

judgement is necessary because by it He makes the sinful man hear

the word of mercy. But judgement alone cannot make sinners

receive His mercy. God's last word must be "yes" to everything

as in the beginning of the creation when God said "Let there be";

at that time everything in every respect was very good.

Therefore, God's consummation is not judgement, but is that every

man should respond with "yes" to His calling, which is the

purpose of that calling in the first place.^
The eschatology is not designed to answer questions about

what the future of the world or of man will be. The eschatology

is based on the Christiard or the apostles' knowledge of God's

nature and on how God has manifested Himself or His will in

history, especially in the event of Jesus. Thus man is

challenged to turn to the true God from his false way, to walk

in the way which God wants him to do, as the prophet Micah

says: "He has shown you, 0 man, what is good; and what does

the Lord require of you but to do justice, and to love kindness,

and to walk humbly with your God" (6:8).

^ In Sinai God reveals Himself to Israel; henceforth, He is
their God and they are His people and they bind themselves
in the Covenant.

^
Robinson, In the End. God, p.106.
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Bearing in mind its contents, we may re-name Acts "The

Testimony of the Apostles", "because the main purpose is for

"testifying "both to Jews and to Greeks of repentance to God and

of faith in Our Lord Jesus Christ" (20:21). The purposes for

which Acts was written can "be summarized as follows:

(a) To testify to the status of Jesus: except 3s13,26;

<U:27,30 ( ~Tov ), Acts no longer regards Jesus as the

servant of God, "because Jesus has "become the Christ and Lord whom

the church proclaims. In Acts the message about Jesus which the

apostles try to proclaim to Jews is "that through this man

forgiveness of sin is proclaimed to you, and by him everyone that

believes is freed from everything from waich you could not be

saved by the lav/ of Moses" (I3s38f). And to the Gentiles, the

main message about Jesus is: "We...bring you good news, that

you should turn from these vain things to a living God who made

the heaven and the earth..." (li+:15) because "...to the Gentiles

also God has granted repentance unto life" (11:18).

The good news which concerns the salvation of God through

Jesus in the Areopagus Speech is that Jesus is the man who is

appointed by God for judgement at God's fixed day, and to assure

men of this judgement God has raised Jesus from the dead.

To demonstrate that Jesus is Christ and Lord, Acts shows
-l

that the event of Jesus fulfills the scriptures, that he was

1 Acts 2:25-28, 3Uf; 3:22f; 13:22f, 33-37, U1.
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2
raised from the dead, and that his name itself has power in that

3
the apostles can use it to do miracles. But in the Areopagus

Speech Luke uses the name of God; Jesus is subordinate to God

in salvation. Perhaps the idea of God is more understandable

to Gentiles than Jesus1 status; the demonstration of God*s

salvation is not the scriptures but natural revelation; and the

miracle of Jesus1 resurrection.

b) To testify to the coming of the eschaton: Acts avoids

the synoptic gospel's idea that the time of eschaton is the time

of the coming of the Son of Man or the second coming of Christ.

In the mission to the Jews, Acts adopts the idea of the prophet

Joel that the "last day" is the time when God practises His

salvation. And the coming of this "last day" is demonstrated

by the descent of the Holy Spirit, the speaking in tongues,^
and the fulfilment of the scriptures (2:16-20; 3:24). As re¬

gards the Gentile mission, Acts adopts Deutero-Isaiah's idea that

the time of God's favour and the day of salvation will be

realized when the message of God is proclaimed to the Gentiles

(Isa. 42:1-9; 49: 8). To the Jews the "last day" means that

they have to repent from their erroneous attitude towards Jesus

and believe in him, and be baptized in his name; -whereas in the

Gentile mission, especially in the Areopagus Speech, the

eschaton requires men to turn from their idolatry towards God

2
Acts 2:2k; 3:15; 10:40f; 13:30f; 17:31; 24:21.

3 Acts 3:6-10; 4:9f; 5:12-16, 19-23; 8:4-7; 9:36-42; 12:
7-11; 13:1if; 14:8-10.

In Peter's Pentecost speech the descent of the Holy Spirit and
the speaking in tongues isAto prove the last day has come, but
the coming of the last day^Ln its turn a proof of the iehristology.
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or they will "be judged in God's righteousness "by Jesus (17:31).

In the Gentile mission the coming of the last day is demon¬

strated "by God's revealing Himself in creation (14:15-17; 17:

15-28), "by His raising a man (Jesus) from the dead, and "by His

commanding this message to "be proclaimed (I7:30f) which is

similar to Deutero-Isaiah's view that God's creation and His

caring for man is the assurance of His salvation, and the

eschaton is coming when His message is proclaimed to the

Gentiles "by his servant.

Acts mentions the "last day" in order to invite the

Christians of that era to commit themselves to testify to the

gospel to "both Jews and Gentiles, and to invite the readers

to accept God's salvation in the present time. To judge from

this eschatological outlook, the church seems not to "be in a

time of persecution; it seems that the church is in a period of

time following persecution, and now apparently can preach the

gospel in the whole Roman empire.

(c) To Testify to the Gentile mission: Acts tries to show

that the apostles commit themselves to the Gentile mission
5

"because of the command of God. The Gentile mission fulfills

the scriptures (13:47; 15:16-18); • the apostles' ability to

perform miracles is approved by God,^ and their Gentile mission
7

was established and accompanied by the Holy Spirit. The

5 Philip 8:26-40; Peter 10:1-16; 11:1-8; Paul 9:15; 15:6-11;
16:6-10; 18:9-11; 22:14-16,21; 26:16-23.

6
Acts 14:8-10; 16:16-18,25-30; 20:9-12; 28:3-6. Paul's
performance of miracles and his missionary career is just like
the description of Mk. 16:17-18 except for the words if they
drink any deadly thing, it will not hurt them". The suffering
servant is Paul instead of Jesus. Acts 20 (Paul's speech in
Miletus) is a description of the new servant.

Philip 8:29; Peter 10:9-16,44-48; 11:1-18; Paul 13:2-4;
16:6-10.



177.

Lystra and the Areopagus Speeches, "both in their structure and

contents, are typical of the early church's preaching to the

Gentiles.

(d) To testify to the apostleship of Paul: Paul's

apostleship was laid on him by the resurrected Jysus (9s1-16;

22:5-16; 26:12-23), to witness that Jesus was resurrected as

Christ and Lord, and to bring the message of salvation to the

Gentiles; whereas Peter was called by Jesus of Nazareth to bear

witness to Jesus' life, teaching and resurrection. Paul's,

apostleship to the Gentiles was established by the Holy Spirit

(13:2), accepted by the leaders of the Jerusalem church
Q

(15:6-35), and given the guidance of the Holy Spirit (16:6-10).

Paul also proves his apostleship by his suffering for the

gospel, his successful testifying to the gospel before Jews and
9

Gentiles, his establishing of so many churches and his finally

bringing the gospel to Rome. In the Areopagus Speech Paul's

preaching brings the eschaton to the Gentiles, and his message

becomes the commandment of God to the Gentiles. His apostle¬

ship in this speech is regarded as that of the servant of God.

And what Paul preaches, is recognized as the word of God which

spreads victoriously over the world. This is another form of

God's salvation, alongside that which Jesus brought in His life¬

time. But in view of the spread of the gospel and its coming

to Rome, Acts also could be entitled "tne victory of the gospel",

which by the guidance of the Holy Spirit overcomes all hindrances

Q

The guidance of the Holy Spirit is a witness that Jesus will be
with his disciples until the end of the world (cf. Mt. 28:20).

^ The description of Paul's suffering for the Gospel (Acts 20:
17-35) is very similar to the suffering of God's servant in
Isa. 50:U-6.
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and reaches the capital of the world.

(e) To testify that Christianity is innocent of political

involvement: the account of the Gentile mission in Acts also

proves that Christianity is a religious group which is not an

anti-Roman political movement. Acts shows that Christianity is

innocent of political involvement by citing the example of the

Roman centurion Cornelius who believes in Jesus (Ch. 10), or

the Roman orficers (proconsul, 13:7; magistrates, 16:38-40;

Gallio the proconsul of Achaia, 18:12-17; the town cleric, 19:

33-41; the tribune, 21:37-40; 23:16-24) who gain a good im¬

pression of Christians and of Paul; and in the trial before both

the governor Rslix and King Agrippa, Paul is declared innocent

of political motivation, concerning himself solely with the

Jewish religious argument (24:22f; 26:30-32; cf. 18:12-17;

19:35-41). Acts mentions these things in order to let the new

Christian generation defend themselves against any political

accusation.

The Areopagus Speech is based on the theology of the

Deutero-Isaiah, but it is constructed in a form more easily

understood by Greeks. The purpose of this speech is not only

to advise the Gentiles to turn to the true God, it is also to

remind them to respond to the calling of God, since the

opportunity of hearing the gospel is a gift of God.

The characteristics of tlB construction and background of

this speech which are parallel to Deutero-1saiah can be

summarized as follows:

(a) Both the speech and Leutero-Isaiah have the same idea of the

universal God: their idea of God is that God is the Creator
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(one God), the Lord (one Lord), the Saviour and Judge (Isa.

40-49* especially Ch. 43; Acts 17:24-26).

("b) The relationship of God with man in Isaiah is that Israel

is the people of God and Gentiles can "become the people of God

when they hear and accept the message of God (Isa, 42:1-4;

49:1-13); in the Areopagus Speech the Gentiles can "become the

people of God, in this case, Christians, "by turning to Him. In

Acts, if the Jews are not converted to Christianity, they cannot

he justified nor can their sin he forgotten hy "that man" (Acts

2:40; 13:38,39); they are still under the control of the law

of Moses.

(c) Both the speech and Deutero-Isaiah remind their audience that

idols are useless, and cannot deliver them from trouble (Isa.

41:21-25; 44:9-20; 46:1-2,5-7; Acts 17:29-30).

(d) Both of them mention that the Gentile mission is the will

of God (Isa. 42:1-13; 49:5-13; Acts 17:30) God commands the

Gentiles to turn to Him, and throughout Acts, Luke argues in many

different ways that the Gentile mission accords with the will
10

of God. IU

(e) Both of them mention that God raises or stirs up "one man"

of righteousness to perform His will in the world. In Isa.

41:1-7*25; 45:1-4,13* the "man" is Cyrus; in the Areopagus

Speech the "man" is Jesus (cf. 17:31). Both of them are the

servant of God to execute God1s Judgement among the nations;

whereas Jacob or Israel in Isaiah, and Paul in Acts are His

servants to proclaim God1s message.

Philip 8:26-40; Peter 10:1-16; 11:1-18; Paul 9:15; 15:
6-11; 16:6-1; 18:9-11; 22:14-16,21; 26:16-23.
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(f) The servant of God in Isaiah is Jacob or Israel who will bring

forth justice to the nations (42:1) and warn the haughty Babylon

thatshe will be judged (43*14-18; 46:1-47; 15) • The apostle

is the servant who proclaims the message of God: that God

commands the Gentiles to repent of idolatry because He has

appointed a man to judge in righteousness on a fixed day, and

the guarantee of this is Jesus' resurrection (I7*30f). Both of

these servants proclaim, and bear witness that apart from God

there is no true God (Isaiah 43*8-13; 44:9-11; Acts 17:29),

(g) In Isaiah His servant, Jacob or Israel, is called by God in

righteousness, and he is set as a covenant to the people

(42:6). God will judge the people who do not listen to His

servant, the messenger (42:18-25): to hearken to the command¬

ment of God is to obtain the righteousness of God (48:17-20).

In the Areopagus Speech Paul, the messenger, is called to proclaim

the message of God; by his proclamation he makes the audience

commit themselves to God's new covenant,^ To repent

and turn to God is to avoid the judgement of God.

(h) Deutero-Isaiah is hopeful that in the future the Gentiles

will hearken to God's message (48:17-20; 42:4). The Areopagus

Speech presents two choices to the Gentiles: they will be saved

if they turn to God or they will be judged if they do not.

(i) In both, the idea of salvation is based on the creation of

God, and the message of salvation is based on the love of God.

Salvation to the Gentiles fulfils the prophecy of Isa. 40:3-5

11
In the O.T. Israel hear the revelation of God, become the
people of God, and commit themselves to the covenant of God
(Exd. 20-34 cf.).
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that all flesh ahall see it (the Glory of God, but in Luke 3?6

the Salvation of God) together, God* s love is witnessed to by

His power in creation and by his caring for man so that He draws

the Gentiles to turn to Him, The construction of the message

of salvation can be set out as follows:

Isa, The power of Comparison of The salvation The call to
God* s salvation God to idols of God repent

Ch.2+0 v, 12-17; 11-26 v. 18-20 v. 1-11 v. 27-31

2+1 1-2+ 21-22+ 8-20 The context
implies that
they should
trust God,

2+2 12+-16 17 1-9 18-25

2+3 1a,7b 8-13 6l3-7a 22-28

2+2+ 22+-28 8^,9-20 1-5.21-23 The context
implies that
they should
trust God,

2+5 11 —18a 1 -2+, 18^-19 20-25 5-8

2+6 10-11 1-2,5-6,9 12-13 3-2+

2+7 warning to the haughty Babylon and its heathen religions

2+8 warning to Israel, that they should turn to God,

Acts
17 22+-28 29 The whole 30

speech
implies
that God
is bring¬
ing salva¬
tion

The characteristics of the Areopagus Speech may be

summarized as follows:

(1) In the Areopagus Speech the time of the eschaton should be

considered from two aspects:
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(a) With reference to salvation the eschaton has come. In

time past God revealed Himself in His creation and in His caring

for man, "but now the eschaton is realized when the gospel is

proclaimed to all people: the present is the eschaton when God

commands man to repent. In this speech the coming of the

eschaton requires manf s help to "bring it about; that is, when

man hears the proclamation of God* s message and responds to it by

repentance, then the purpose of God in the eschaton, salvation

rather than judgement, is accomplished. The situation is not

the same as in the message of Jesus, where the Kingdom of God

comes from God to man; the meaning of the eschaton for the

Gentiles is expressed in these words: "Then to the Gentiles also
12

God has granted repentance unto life" (11:18) which means that

by accepting the gospel one participates in the Kingdom of God

(cf. where one enters the Kingdom of God by force: Mt. 11:12;

Lk. 13:21+; 16:16).

(b) with the reference to judgement, the eschaton is in

the future; the date might be at the time of "the resurrection

of the just and unjust" (Acts 2Zj.:15; Lk. 1 i+s 11+)» or "the day of

judgement" (Lk, 10:12f). On that day man will be judged

because he does not repent from idolatry on the eschatological

day of salvation, whereas in the synoptic gospels man will be

judged according to his attitude towards Jesus and his teaching

at the present time (cf. Mt. 7:21-28), In Paul, man will be

i 2
According to Ktlmmel "to enter into^ the Kingdom of God" denotes
the same future reality as eiV&A 9iiv th and

Our 2'b tjis Jn is is v , which assume that the last
judgement is the preliminary condition of entering into the
Kingdom of God (Mk. 9:U3£f)» and "to enter into the Kingdom of
God has its rabbinical parallel in the expression "to reach
the coming aeon". Promise, p.52. Therefore, the Gentiles*
"repentance unto life" could mean entering into the Kingdom of
God,
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judged because of his human nature, sin, which originates with

Adam (Ro. 3:9-20; 5:12).

(2) The main part in the present eschaton is played by God.

He brings about the realization of the present eschaton, He sets

Jesus as Christ, but the main part in the future eschaton is played

by Jesus who is appointed by God to judge in Godfs righteousness

as opposed to the Son of Man, who is to judge the enemies of the

church to avenge the saints. Though in the synoptic gospels he

will judge the people like the Son of Man, Jesus is not here

regarded as the apocalyptic Son of Man.

(3) The idea that Jesus was raised up from the dead to be the

judge in the future eschaton is grounded on the theology of

the Davidic Messiah, according to which the Messiah will not see

corruption (Ps. 16:10; Acts 2:25-28).^ By this Davidic Messiah

tradition Luke shows that Jesus' judgement in the future fulfils
1L

the Davidic prophecies of the O.T., ^ and confirms that Jesus'

judgement is according to the plan of God ( J3ouX^ Tou 9ioZ ).
(1+) Jesus' resurrection in the Areopagus Speech is an assurance

that God has fixed a date for judgement in the future eschaton,

and that He has appointed Jesus to judge in righteousness on

that day, whereas in Paul and Matthew Jesus' resurrection

demonstrates that he is the Son of God (Ro. 1:1+; cf. Mt.2J:

1 3
Since Acts adopts the Davidic Messiah tradition, Jesus is
regarded as the Christ of God (Lk. 9:l8ff; Acts 2:36), but
not the Son of Man of Jewish apocalyptic tradition. J.M.
Ford suggests that in Acts (7:56 "Son of Man" is a euphemism
for Son of God; / the manuscript pT^'U in 7:56 reads Otou
instead of . "The Son of Man" - A Euphemism",
J.B.L., vol. 87, 1968, p.262.

S.E.Johnson, "Davidic - Royal Motif in Gospels" J.B.L., vol.87,
1968, p. 11+8.
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U2.-bh and 28:18-20),^-* and in Mark and Luke it demonstrates that

he is from God, and that he goes back into his glory (Mk, 16:19;

Lk. 2U:26).

The reason why Luke avoids in Acts the synoptic gospels*

eschatology and adopts that of Second Isaiah, developing it into

his own, particular eschatology, is: (1) At the time of Acts,

a long while after Christian faith first encountered Gentile

culture, the second generation of diaspora Christians were able

to free themselves from Jewish culture and begin to reconstruct

the outlines of the Christian message, and thus develop a new

theology. For example, the eschaton is no longer conceived in

Jewish terms as the time of the coming of the Son of Man, it is

the time of God* s beginning His salvation and the time of God* s

last judgement (17s30: the time when God commands people to

repent, and 17:31: the time when God will judge the world in

the future), (2) When Christians tried to explain Christian

faith to the Gentiles in the Gentiles' language or way of thinking,

they found that in the Gentile culture there were many ideas

which were very closely connected with Christian belief; and

those ideas not only helped the Gentiles to understand the

Christian faith (17:28), but also shed new light on the

faith itself. That is why Acts reconstructs the outlines of

the Christian faith as in the Gentile missionary speeches

(1 Lj.: 15—17; 17:22-31), Acts introduces the idea of the

1 5
In Mt, 27:i+2-UL Jesus was mocked because if he were the
Son of God, then God would save him from crucifixion. After
his resurrection Jesus commanded his disciples to preach the
Gospel because he is the "Son of God" who has been given all
power by God (Mt, 28:18),
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universal God, and the universal judgement of God, re-explains

the meaning of the eschaton, and reconsiders the role of Jesus

in the work of salvation. In the Areopagus Speech Jesus is

not the Son of Man, and christology is not important; Jesus

is just a special man through whom God "brings His Salvation and

through whom God will judge the world in righteousness, but God* s

own role in salvation history is more important here than

anywhere else in the New Testament. In the Areopagus Speech

the will of God (the message of God) is not proclaimed by Jesus,

as the Kingdom of God is proclaimed by Jesus in the synoptic

gospels; Jesus' resurrection is the assurance of God's judge¬

ment, and Jesus is proclaimed as the judge on the day which

God has fixed. But this judgement includes the idea of Salvation,

The Areopagus Speech adopts the idea of Deutero-lsaiah that

the eschaton is brought about when God's message is proclaimed.

This is not because God is unable by His grace to bring it about;

it is rather because God leaves room for man to act, that is to

respond to the call of God. Through man's response, God

accomplishes His salvation, as Paul says: "Paul planted, Apollos

watered, but God gave the growth" (I Cor, 3:6),

Since the "Kingdom of God" or eschaton cannot be brought

about by God alone if the message of God is not proclaimed, with

this in mind the speaker encourages hie hearers to continue to

live in this world instead of waiting for the coming of the Son

of Man; He also encourages them to join in proclaiming the gospel

as their service to God and in order to help the Kingdom of God to

be realized in every part of the world, in conformity with Jesus'

prayer that the Kingdom of God might come and God's will might

be done, on earth as it is in heaven.
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