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ABSTRACT

Within Lukan scholarship, studies on the theme agd®ver have mostly been confined
to the pericope of the Last Supper (Luke 22:1-E@w have ventured outside it and
explored the presence, let alone the significamfethe theme in other passages
throughout Luke-Acts. Thus, the aim of this stuslya show where, how, and why Luke
appropriates the theme of Passover in his writihggopose that besides the passion
narrative, allusions to Passover can be foundrietiother sets of passages: the infancy
narrative, the Parousia discourses in Luke 12 ankkl17, and the rescue stories of
Peter (Acts 12) and Paul (Acts 27). My investigatsthhows that the theme of Passover
plays a major role in how Luke structures his nares. | also show that Luke
associates Passover with Jesus’ passion, enabimgohconvey the message of God’s
salvation. The pairing of Passover and passioexptaining the salvation of God is not
limited to the passion narrative. Instead, it isgent in other Passover-related passages
throughout Luke-Acts.

Using the foundational story of Passover in Exod@s13 as my point of
departure, | begin my research with an analysiefgrences to Passover in early Jewish
writings (Chapter 2). This chapter helps to setd.wkthin broader Jewish interpretive
traditions. Next, | examine the Lukan text, begmniwith the passion narrative
(Chapter 3), where allusions to Passover are nmstentrated and least disputed by
scholars. This chapter prepares us to understdusicas to Passover in the infancy
narrative (Chapter 4), two Parousia discourses ff&ngb), and two particular rescue

stories in Acts (Chapter 6). The final chapter bgstses all the findings (Chapter 7).
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1 INTRODUCTION

1.1 Situating the Research

This study is an attempt to understand how Euiepropriates Passover, the Jewish
festival that commemorates the exddfi®mm Egypt. The monograph will seek to
accomplish three tasks: (1) to show the presene@diwdions to Passover in Luke-Acts;
(2) to detect which Passover elements and symbelemployed by Luke; and (3) to
figure out the significance of the Passover withie Lukan narrative and theology.
Aside from an unpublished dissertation on Passoveéne Gospel of Luke, to
date, there has not been a single monograph aheuagpropriation of Passover in
Luke-Acts. What we have are mainly shorter studiesusing on one particular
Passover-related passage, often in isolation frimerosimilar passages (see Section
1.2). The reason for the lacuna is rather puzzlsigce, within the scholarly world,
there is a growing interest in the study of thesBaser. For instance, we can find works
that investigate the Passover in relation to itlyedevelopment and symbolisror its

relation to Christian rituals such as the Euchhmstd Eastet.We can also note the

! Throughout this work, the author of both the THBdspel and the book of Acts is referred to as Liike
assume the common authorship and the narrativg ahltuke-Acts. For recent discussion on this issue
see Joel B. Green, “Luke-Acts or Luke and Acts? éafrmation of Narrative Unity,” irReading Acts
Today: Essays in Honour of Loveday C. A. Alexanedr Steve Walton et al., LNTS 427 (London: T&T
Clark, 2011), 101-19; cf., Andrew F. Gregory and Kavin Rowe, eds.Rethinking the Unity and
Reception of Luke and Adidniversity of South Carolina Press, 2010).

2 In the present study, “exodus” refers to the faitimhal story/event of Israel’s liberation from the
slavery of Egypt, while the capitalised “Exodusfers to the second book of the Pentateuch.

% E.g. Tamara Prosid;he Development and Symbolism of Passover un@EQ@SOTSup 414 (London:
T&T Clark, 2004); Notker FiglisteDie Heilsbedeutung des Pas¢I®ANT 8 (Minchen: Kdsel-Verlag,
1963); Judah B. Segalhe Hebrew Passover: From the Earliest Times to. A® LOS 12 (London:
Oxford University Press, 1963).

4 E.g. Brant PitreJesus and the Last Supp@rand Rapids: Eerdmans, 2015), 374-443; Joel hdarc
“Passover and Last Supper RevisiteNTS59, no. 3 (2013): 303-24; Scot McKnighiesus and His
Death: Historiography, the Historical Jesus, ando®ément TheoryWaco: Baylor University Press,
2005), 264-73; Barry D. Smitldesus’ Last Passover Meélewiston: Mellen Biblical Press, 1993);
Joachim JeremiasThe Eucharistic Words of Jesysondon: SCM, 1966), 15-88; cf. Deborah B.
Carmichael, "David Daube on the Eucharist and thsséver Seder JSNT42 (1991): 45-67; Robin
Routledge, "Passover and Last Supp€yfiBul53 (2002): 203-21.

® E.g. Clemens Leonhar@ihe Jewish Pesach and the Origins of the ChrisHaster: Open Questions in
Current ResearchSJ 35 (Berlin: Walter de Gruyter, 2006); PauBFadshaw and Lawrence A. Hoffman,
eds.,Passover and Easter: The Symbolic Structuring afré@h SeasonsTwo Liturgical Traditions 6
(Notre Dame: University of Notre Dame Press, 1992\l F. Bradshaw and Lawrence A. Hoffman, eds.,
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interest in relation to certain Jewish or Christiaxts, such as Jubile@s],osephué,the
Gospel of Johfi,Melito of Sardis’ and the Mishnal Hence, the omission does not
seem to stem from any lack of interest in the stwidyassover.

It appears that reasons for the neglect come fidmlarly tendencies in dealing
with the Passover-related passages in Luke andfs: Airst, scholars tend to place the
Gospel of Luke under the heading of “the Synoptmsgels” and treat the Passover-
related passages across all those Gospels togéthieris understandable in part, since,
for those scholars, Luke-Acts is not the main textfocus of their studies. In their
works, scholars usually group the Synoptic rectodether as part of their brief survey
on the use of the Passover in other texts. Thigrm results in a very short assessment
of the Passover in Lukg.Such an approach assumes that there is no saymific
difference between the Passover-related passadéstinew, Mark and Luke.

Second, scholars seem to perceive the Passoveke timedohn as much more
developed than in the other Gospels and, thus,itsae more worthy of thorough
investigation. As indicated above, in recent yearany have found the Gospel of John
a rich ground for studying the PassoVerAt times, scholars try to amplify the
significance of the Passover in John at the expehslkee Synoptic Gospels. Christine

Schlund, for instance, concludes that the themasisover in the Synoptic Gospels is

Passover and Easter: Origin and History to Modelim@&s Two Liturgical Traditions 5 (Notre Dame:
University of Notre Dame Press, 1999).

6 Betsy Halpern-Amaru, “The Festivals of Pesand Massot in the Book of Jubilees,”Emoch and the
Mosaic Torah: The Evidence of Jubileesi. Gabriele Boccaccini and Giovanni Ibba (Gr&apids:
Eerdmans, 1999), 309-22.

" Federico M. ColauttiPassover in the Works of Josephud$JSup 75 (Leiden: Brill, 2002); Birke
Siggelkow-Berner,Die judischen Feste im Bellum Judaicum des Flawosephus WUNT 2.306
(TUbingen: Mohr Siebeck, 2011), 49-184.

8 Christine Schlund“Kein Knochen soll gebrochen werden”: Studien zw&etung und Funktion des
Pesachfests in Texten des frihen Judentums unahandesevangeliunlWMANT 107 (Neukirchen-
Vluyn: Neukirchener Verlag, 2005); Michael A. Daidéeasts in John: Jewish Festivals and Jesus’
“Hour” in the Fourth Gospel WUNT 2.229 (Tubingen: Mohr Siebeck, 2007); GaWvheaton,The Role
of Jewish Feasts in John’'s Gosp8NTSMS 162 (Cambridge: Cambridge University PBrééd5), 83—
126.

% Alistair Stewart-SykesThe Lamb’s High Feast: Melito, Peri Pascha, and @artodeciman Paschal
Liturgy at Sardis VCSup 42 (Leiden: Brill, 1998).

10 Baruch M. BokserThe Origins of the Seder: The Passover Rite andyBRabbinic JudaisniBerkeley:
University of California Press, 1984).

1 E.g. SegalHebrew Passover34-35; FlglisterHeilsbedeutung 17-19; BokserOrigins, 25-26;
Schlund,Kein Knochen194-198; ColauttPassover174-183; Leonhardewish Pesaci33.

12 Daise,Feasts in JohnSchlund Kein KnochenWheatonThe Role of Jewish Feas&3-126.
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hardly as developed as that in John. In fact, spees that the role of Passover in the
Synoptics is superficidf For Schlund, these Gospels attach the Passovearte the
setting of Jesus’ last meal; the meal itself doeshave any Passover symbolish.
Such a comparative approach, unfortunately, hadered the Passover theme in Luke
insignificant.

Third, even when scholars do study the Passoveuke, their focus is almost
exclusively limited to the pericope of the Last fep (Luke 22:1-20). Again, this is
understandable. In general, the first Lukan pas#agecomes to mind when Passover is
mentioned is the Last Supper. Within that passageeathe termmaoya appears six
times (w. 1, 7, 8, 11, 13, and 18)What is more, Luke sets the institution of thed’sr
Supper within the Passover ritual meal (Luke 222D3—For some, the depiction of the
Passover meal in Luke is useful for a historicabrestruction of Jesus’ last meal, often
in comparison with the Jewish Passover m&@ithers are interested in the source and
redaction of the Passover-related passage in Laké Still others find the Passover
important for understanding the Lukan passion miaga®

If there is an undesirable effect of the focus okd.22, it will be the neglect of
the possible significance of Passover in otherspafri_uke-Acts. Aside from Luke 22,

the wordmaoya also occurs in the story of the Passover visithef boy Jesus (Luke

13 Schlund Kein Knochen194; cf. the similar assessment by H. Patseigyo,” EDNT 3.50.

14 Schlund Kein Knochen194.

15 Luke has more referenceséoya in comparison to the parallel passages in Mattaed Mark. The
term appears four times in Matthew (26:2, 17, 18, 59) and five in Mark (14:1, 12 [twice], 14, ah@l).

18 See footnote 2 above. Some propose that Luke'stit@pis close to the order of the Jewish Passover
meal in the first-century Palestine (e.g. Joseplrifzemyer, The Gospel according to Luk2 vols., AB
28-28A [New York: Doubleday, 1981-1985], 2.1390hddNolland,Luke 3 vols., WBC 35A-C [Dallas:
Word, 1989-1993], 3.1047-1048; Darrell L. Bockuke 2vols., BECNT [Grand Rapids: Baker
Academic, 1996], 2.1718, 1722-23; Joel B. Gre€he Gospel of LukeNICNT [Grand Rapids:
Eerdmans, 1997], 757-758). Others, however, questich a comparison (e.g. Gunter Stemberger,
“Pesachhaggada und Abendmabhlsberichte des NeuedanTergs,”Kairos 29 [1987]: 147-58; Michael
Wolter, Das LukasevangeliunINT 5 [Tubingen: Mohr Siebeck, 2008], 699).

17 Heinz SchirmanrEine Quellenkritische Untersuchung des lukaniscAbendmahlsberichtes, Lk 22,
7-38. Bd.1 Der Paschamabhlbericht, Lk 22, (7-14)185-2nd ed., Neutestamentliche Abhandlungen 19.5
(Munster: Aschendorff, 1968); Joel B. Green, “Pregian for Passover (Luke 22:7-13): A Question of
Redactional TechniqueNovT29 (1987): 305-19; cf. Marion L. Soard$)e Passion according to Luke:
The Special Material of Luke 22SNTSup14 (Sheffield: JISOT Press, 1987), 23-58ant Taylor,The
Passion Narrative of St. Luke: A Critical and Histal Investigation SNTSMS 19 (Cambridge:
Cambridge University Press, 1972), 44-50.

8 Donald SeniorThe Passion of Jesus in the Gospel of Li@allegeville: Liturgical Press, 1989), 162;
cf. GreenLuke 751.



2:41) and the prison rescue of Peter (Acts 12:¥@nBwvhen scholars are aware of these
Passover references, they tend to brush it asideesvant. In the Passover visit of the
boy Jesus (Luke 2:41-51), some argue that the arsime marker is there only for
the sake of the setting. For them, Jesus neede tm Werusalem, and the Passover
makes a good reason for it. Beyond that, the Pasgeference does not indicate any
“paschal significance” in the passageOthers, while discussing the background of the
Passover feast, do not discuss its function amifsignce within the passage.

As for the rescue of Peter in Acts 12, scholarsgesgthat the timeframe of
Passover recalls the passion and resurrection sfalgsus® However, this also causes
some to judge the role of the Passover in the pass& inferior to the passion-
resurrection. In short, its function is no morertha evoke the passic?ﬁ.ConzeImann,
for instance, concludes that there is “no thorowghg Passover symbolism” in Acts
127

One of the main reasons for these views on theepoesand function of
Passover in Luke-Acts, excluding Luke 22, is thedency to analyse one Passover-
related passage in isolation from the others. Hewe¥ we interlink all the Passover-
related passages and analyse them together, sediffeicture might show up. Turning
back to the story of the Passover visit of the besus, we might notice that when Jesus
is left behind in Jerusalem, he is found “afterethidays” (Luke 2:46¥ The phrase

seems to allude to the passion-resurrection ofsJéfsis true that in Luke, the technical

¥H J. de Jonge, “Sonship, Wisdom, Infantyke 2:41-51a,'NTS24, no. 3 (1978): 336; cf. Dennis D.
Sylva, “The Cryptic Claus&n Tois Tou Patros Mou Dei Einai Me Lk 2:49b,” ZNW 78 (1987): 139—
40, n. 22.

20 Eg. I. Howard MarshallThe Gospel of Luke: A Commentary on the Greek, T&#aGTC (Grand
Rapids: Eerdmans, 1978), 126-127; Fitzmyeuke 1.439-40; Luke T. Johnsor,uke SP 3
(Collegeville: Liturgical Press, 1991), 58; Greenyke 154-55; Francois Bovonl.uke 3 vols.,
Hermeneia (Minneapolis: Fortress, 2002—-2013), :11@; WolterLukasevangeliupil47.

2L E.g. Susan R. Garrett, “Exodus from Bondageke 9:31 and Acts 12:1-24CBQ 52, no. 4 (1990):
672—74; Craig S. KeeneActs: An Exegetical Commentarg vols. (Baker Academic, 2012—-2015),
2.1866; Daniel Marguerat,es Actes des Apotre2 vols., CNT 5a-b (Geneva: Labor et Fides, 2015),
1.429.

22 Ben Witherington, The Acts of the Apostles: A Socio-Rhetorical Conamgn(Grand Rapids:
Eerdmans, 1998), 381-82.

2 Hans Conzelmanmcts of the Apostles: A Commentary on the ActhefApostlestrans. James
Limburg, A. Thomas Kraabel, and Donald H. Juel,rieneia (Philadelphia: Fortress, 1987), 93.
24Unless otherwise stated, biblical citations in Estghre from the NRSV.
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phrase for Jesus’ resurrection is “on the third”dayke 9:22; 18:33; 24:7, 46; Acts
10:40). However, the pairing of the reference tes@aer and the phrase “after three
days” might be more than a mere coincideficA. similar case can be made for the
rescue story of Peter in Acts 12. Luke notes tleePis rescued around the time of
Passover. The only other person who experiencédsrsigf during the Passover but is
ultimately vindicated is none other than Jesus &ifi(tuke 22-24). As noted above, it
is likely that the rescue story evokes the passismrection of Jesd8.Now we have
two narratives that seem to recall the passionrrestion of Jesus: the Passover visit of
the boy Jesus and the prison rescue of Peter. Gloeitd be a pattern that runs through
these stories, using Passover as the time marketRelfmore, could the timeframe of
Passover indicate more than just evoking the passiol resurrection? It seems to be a
case worth investigating.

As we delve deeper into Luke-Acts, we might noiaeuple more passages that
indicate the extent of the Passover appropriatieinst, Luke seems to relate the
Passover to the Parousia, indicating that theré &l an eschatological Passover
banquet when God’s kingdom comes in its fullnesthatParousia (Luke 22:16). This
might show that for Luke, the Passover is not aased with the passion alone, but also
with the Parousia. Second, as shown above, therpresscue of Peter in Acts 12 might
mirror the story of the passion-resurrection ofudedf Luke recounts in Acts 12 a
‘passion’ story of Peter, using the Passover elemeght he not do the same with his
other main character, Paul? It is plausible thate_also narrates a 'passion’ story of
Paul with Passover elements in it. One possiblalighito Peter’'s rescue in Acts 12 is
the sea rescue of Paul in Acts 27. In that passageencounter the rather puzzling
reference to the “fourteenth night” and the “foerith day” (Acts 27:27, 33). Richard
Pervo, for example, proposes that this time markaght evoke Passover, which is

celebrated on the fourteenth of NigdnWhether or not his reading is correct, the

25 5ee Section 4.3.
26 See Section 6.2.
27 Richard I. PervoActs Hermeneia (Minneapolis: Fortress, 2009), 663. Saetion 6.3.
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possibility of the presence of a Passover allusidhe sea rescue of Paul is sufficient as
an entry point for further investigation.

The preliminary observations above suggest thatdleeof Passover might not
be limited only to the passion of Jesus. Rather,Rassover could also be vital in the
context of the infancy narrative, the Parousia, dredrescue stories of Peter and Paul.
Based on these observations, a study on the apgioprof the Passover in Luke-Acts
is both justifiable and necessary.

Thus, the goal of this work is to challenge thepmgition that seems to befall
Luke. | will show that not only can we detect theegence of Passover in several
passages throughout Luke-Acts but also that thedvas is placed strategically within
the narrative of Luke-Acts. This, in turn, will efft the way we understand the outline
of Luke’s narrative and his theology, especiallyréfation to the passion of Jesus and

the Lukan message of salvation.

1.2 Survey of Previous Studies

The only monograph-length study on the Passovethé Gospel of Luke is the
unpublished dissertation by Elaine M. Prevalletrfrb967, bearing the titleuke 24:26:

A Passover Christologf Prevallet asks how Luke uses the Passover in his
“presentation of the person and work of ChrfSt3he argues that the key passage to
answer the question is found in 24:26, where Jasks, “Was it not necessary that the
Messiah should suffer these things and then enterhis glory?” For Prevallet, this
verse describes the realisation of the Old Testamen through the fulfilment of
individual prophecies, but in a global fashionvidyich she means that, “there seems to
be present, above and beyond the number of théoogaof individual passages, a
principle which governs the kerygmatic formulatigf. Prevallet claims that the

governing principle is what she called “the prineipf Passover”:

28 Elaine M. Prevallet, “Luke 24:26: A Passover Clalisgy” (Ph.D dissertation, Marquette University,
1967).

29 Ibid., ii.

% Ibid., 7-8.



The principle of humiliation—exaltation was commpnised by the rabbis for
their Passover expositions: “One ought to move fdiggrace to glory.” Given
the centrality of the Passover setting for the 1Sagbper and passion accounts of
the gospels, it seems obvious that the early Chwatid have picked up this
principle for its own purposes. It seems clear thade has done st

For Prevallet, the so-called Passover principled&uties the very shaping of the sources
which Luke has at his disposal, and provides thatroting principle for his
presentation of Christ?

The basis for her argument is the assertion in MikhPedam 10:4, which
states, “He [i.e. the household leader] begins wiith disgrace and ends with the
glory.”® This passage notes how, during a Passover meahehd of the household
should explain the reason for the specific way afing the Passover. In short, it
explains why the lIsraelites should celebrate thedes liberation. According to this
passage, the head of the household should firsglyctithe lowly and shameful state of
the Israelites and continue the story until it reeclsrael’s liberation and glorification.
Prevallet believes that this movement from humdiatto exaltation underlines the
depiction of Jesus from suffering to glory and frdeath to resurrection in Luke.

In her thesis, Prevallet virtually analyses eveayt jpf the Gospel, examining the
baptism, the temptation and the Nazareth episobegtér 2), the notion of Christ as the
prophet (Chapter 3), the Transfiguration (Chapjethe infancy narrative (Chapter 5);
the travel narrative (Chapter 6), the last supper gassion narrative (Chapter 6), and
the resurrection narrative (Chapter 7). She toeshbw that Jesus’ life and ministry, as
a whole, follow the so-called Passover princighat tis, the movement from suffering to
exaltation. In short, Prevallet argues that whdtlifilled in Christ is, first and foremost,

the Passover principle.

*bid., 9.

%2 |bid., iii.

¥ Translation from Herbert Danbythe Mishnah(Oxford: Clarendon Press, 1933), 150. Prevallet's
understanding of the role of the Mishnah R@sain the structure of the Gospels is influenceddayvid
Daube, “The Earliest Structure of the GospeMT'S5, no. 03 (1959): 174-87; cf. Prevallet, “Passover
Christology,” 9 n. 6. Daube argues that the eaxjyosition of the Passover by the rabbis has “asilei
influence” to the earliest account of Jesus (“TheliEst Structure of the Gospels,” 174).
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The main issue with Prevallet's study is the exisgeof the Passover principle.
She bases her construction of this principle omgles passage from a rabbinic source, a
phrase from Mishnah Pdge 10:4. She uses this Passover principle as this bar her
whole work. Even if we do not rule out the possikestence of such a principle, there
need to be more proofs to validate such a clainingwith this issue is her assumption
that this principle is at the heart of the Jewistdition. There are many other similar
structures in the OT, and they have never beenribescas the Passover-principle
movement. These include the suffering and vindicaf Joseph, the suffering and
vindication of Job, the vindication of the rightsom the book of Psalms, the depiction
of the Suffering Servant (Isa 53), as well as pgssan Israel’s return from exile. In
addition, her work seems to focus mainly on thefilfmént pattern of Luke’s
presentation of Jesus and not so much on the Rasswtif. She only provides a few
pages to justify the existence of the Passovert:'mri'ﬂﬂ34 The rest of her work is an
attempt to depict Jesus as a prophet and Messialukiils the OT pattern of salvation,
particularly the (new) exodus. Hence, Prevalletngitp subsumes all the movements
from shame to glory under the category of her Rassprinciple, whereas the other
way round is more likely. The Passover principlehere is one, should be considered
as one example of the broader theme of humiliagioni{ication.

Prevallet's work raises the issue of the limit &ocus of studies on the topic of
Passover. For Prevallet, her focus is on the Pasgminciple. For others, the focus
might be the etymology of the term, the regulatiofighe festival, the foundational
story behind it (Exod 12-13), or even the Passélamggadah. Thus, it is necessary to
explain from the beginning what we mean by theysufdPassover (see Section 1.3).

Moving beyond Prevallet's dissertation, we will dirthat other studies on
Passover in Luke and Acts are limited to journaicks, and mostly focusing on one
single passage. August Strobel, for example, stuttie allusions to Passover in Luke

17:20-37 and Acts 1%.0n Luke 17, he argues that the issue behind Swdise is the

% Prevallet, “Passover Christology,” 7-9.
35 August Strobel, “Die Passa-Erwartung als urcliciséds Problem in Lukas 17:20fZNW 49, no. 3-4
(1958): 157-96; August Strobel, “In Dieser NachuKl17, 34): Zu Einer &lteren Form Der Erwartung in
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expectation found in a Jewish Passover: whethersGaadvation will come at the time
of Passovet® Central to his argument is the temmpatipnais (“observation”) in verse
20 and the night reference in verse 34. He stdtat the term should refer to the
Passover night watch (Exod 12:42) since, in latadition, this is closely tied to the
view that the eschatological salvation will takaqd at the festival of Passover. Strobel
also argues that the night reference in verse 34dstrengthen this idea. On Acts 12,
he shows that Peter’s rescue contains many allsisionthe Passover narrative in
Exodus 12’ For Strobel, this indicates that the early chuactually believes in the
Passover night as the time of God’s eschatologiahtion’®

Strobel’s studies are helpful in tracing the mailyszons to the Passover in
Luke 17 and Acts 12. There are, nevertheless, donigations. First, he believes that
the strong Passover symbolism occurs at the prediigtage, that is, in his sources.
When the tradition is incorporated into the nawtithe argument goes, its significance
is weakened or lo$. Since his focus is on the tradition behind thedmkext, he does
not see the Passover as having an important raleein.ukan narrative and theology.
The present study, however, seeks to examine tbsoker allusions as an integral part
of the construction of the Lukan narrative and tbgyp.

Furthermore, to support his argument, Strobel usasy Jewish sources (e.g.
Exodus Rabbah, Targum Pseudo-Jonathan, Mishnahhifesand Aquila’'s OT
translation)!’ which are considered late by the current schokslysensu$' While use

of later texts is not wrong methodologicalfythere is a risk of anachronism. To avoid

Luk 17, 20—37,"ZTK 58, no. 1 (1961): 16—29; August Strobel, “Zu Lk20f,” BZ 7, no. 1 (1963): 111—
13; August Strobel, “Passa-Symbolik und Passa-Wuind&ct 12:3ff,” NTS4, no. 3 (1958): 210-15.

36 Strobel, “Die Passa-Erwartung,” 164; Strobel, 14u17,” 111-113; cf. August Strobel, “A. Merx tber
Lc 17:20f,"ZNW51, no. 1-2 (1960): 133.

37 Strobel, “Passa-Symbolik und Passa-Wunder in Ac3f,.”

% |bid., 213.

%9 Strobel, “Die Passa-Symbolik und Passa-WUnderdnl&:3ff,” 213.

4% Strobel, “Die Passa-Erwartung,” 165-73.

41 E.g. Fitzmyeruke 2.1160; NollandlL.uke 2.852; Bovonluke 2.515.

42 For the use of Rabbinic material in NT study, $¥#liam Horbury, “Rabbinic Literature in New
Testament Interpretation,” iderodian Judaism and New Testament StMdYNT 193 (Tubingen: Mohr-
Siebeck, 2006), 221-35; cf. Keenacts 1.31.



this risk and to substantiate findings from laterses, | will primarily consult Jewish
writings that are earlier or comparably close téé.f?

The potential benefit of studying Passover refeesracross Luke-Acts is shown
in a study by Susan GarréftThe focus of Garrett’s study is on the role ofaBan the
exodus motif found in Luke. For Garrett, the Jesusnt depicts an exodus from the
bondage of Satan. She argues that Luke mainly eferinom Isaiah the depiction of
release from Satah.In particular, she tries to show that, in Isaitite exodus story is
sometimes depicted with mythological language, ihicw the idea of a cosmic
adversary is present. This juxtaposition betweeneandus story and a cosmic
adversary, the argument goes, can also be fouather Jewish writingé‘? For Garrett,
the role of Satan in Luke is akin to the cosmiceadsary in some passages about the
exodus. Following her earlier monograph, she makesonnection between the fall of
Satan in Luke 10:17-20 and the resurrection-asoerddi Jesus, where the latter is the
occasion for the fafl’ Hence, with the exodus model, she proposes thathrist event
is an exodus from the bondage of S&fan.

To support this view, she turns her attention tasAr2. Particularly important
for her is the role of Herod, who is likened to Riwd, thus the indirect relation between
Herod in the “passion-resurrection” of Peter anthSan the “passion-resurrection” of
Jesug? Additionally, the fall of Herod is compared to tpertrayal of fallen rulers in
Isaiah 14, Ezekiel 28-32, and 2 Maccabees 9. Shis,points out, parallels the mythic
pattern of the fall of Satan as recounted by Luikduke, Satan seeks to be worshipped
(Luke 4:6-7) and yet he falls (Luke 10:18). Sheatedes that, in this way, Herod
represents SataflIn other words, what is new is her insertion & thle of Satan in the

exodus scheme of the Christ event in Luke-Acts.

43| will engage again with Strobel's work in Sectd5.2 and 6.2.

44 Garrett, “Exodus from Bondage.”

* Ibid., 661-64.

“° Ibid., 664—66.

47 Susan R. Garretfhe Demise of the Devil: Magic and the Demonic tifrd’s Writings(Minneapolis:
Fortress, 1989), 46-57.

“8 Garrett, “Exodus from Bondage,” 659.

9 Ibid., 670-77.

*°Ibid., 676-77
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In evaluation, | do not share Garret’'s view regagdhe role of Satan within the
exodus model. There is no explicit reference toaatithin the passion narrative,
which supports this scheme. It is true that Satéhrole, but only at the beginning of
the passion, as an opponent to Jesus. Garretinmeryages to show the central role of
Satan within her exodus scheme indirectly via tlotiom of a cosmic adversary.
Similarly, she only manages to associate Herod ®dkan indirectly. In my opinion,
she appears to read too much into Luke. Neverthel(@arrett has shown the possible
benefit of parallel reading to aid the overall ursignding of a theme. If it is true that
Acts 12 in many ways is similar to the story ofukgassion-resurrection, then it is
likely that details from the passion-resurrectitorys would inform the reading of Acts
12 andvice versa Moreover, the presence of Passover in the pastay of Jesus
might also shed some light on the role of PassimvActs 12. In terms of methodology,
the reading of parallel passages is not only ptessibut also valuable to our
understanding of what the author wished to conkieyugh the comparable pericopes.

To conclude, the survey above confirms the laclamf studies that carefully
explore allusions to Passover throughout Luke-Aztshortfall which this work intends
to fill. The survey also reveals two preliminary nke® that need to be done to guide the
study and avoid any pitfalls. First, there is agssity to establish the boundary of our
study, explaining what we mean by the study of &ams and which sources are we
using to construct it. Second, there is a nee@fsuitable methodology, one that deals
with issues such as parallel comparison, allusamd the narrative outlook of Luke-

Acts. To these two tasks | shall now proceed.

1.3 Establishing the Boundary

1.3.1 Exodus 12-13 as the Background for the Notion sEBaer

In this study, the main narrative background fa ttotion of Passover is taken from

Exodus 12-13" Exodus 12-13 is used as the starting point, sihiseis the passage

51 A fuller analysis of Exodus 12 will be conducteddhapter 2.
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where one finds the foundational story of the Pamsoln fact, the most extensive
account of Passover is found in Exodus 1222Behind the Passover of Exodus 12—13
is the story of Israel’s bondage under Egypt. Wienlsraelites, under slavery, cry out
to their God, he remembers his covenant with tlueefathers (Exod 2:24). The God of
Israel tells Moses that he has come “to delivemthéExod 3:8) and commands him
that he might bring the Israelites out of Egypt¢&>3:10). This promise is reiterated in
Exodus 6, when God says to the people of Israedjlflbring you out ¢£déw Opés) ...
and | will deliver you fboopar vuds) ... and | will redeem youprpwoopar duds)”
(Exod 6:6).

It is this promise that is fulfilled in Exodus 12:1Especially important is the
term “to bring out” ¢dyw),>® which is concentrated in the Passover episodéy mot
fewer than seven references (Exod 12:17, 42, 5B, 83 14, 16). This is worth noting.
Even though Israel's final victory against Egypktds place later, in the parting of the
sea (Exod 14-15), the term does not appear thtegesafe to conclude, then, that from
a literary point of view, the Passover episode (EX®-13) is the beginning and
decisive moment for Israel's deliverance.

This beginning yet defining moment consists broauflywo interrelated stories.
The first is the enactment of the tenth plague,dixath of the firstborn. It is due to this
death plague that Pharaoh finally releases Isesefiom Egypt (Exod 12:29-33; cf.
11:1). Through it, God punishes both the Egyptiand their gods (12:12), but, unlike
the first nine plagues, the last plague also tereathe lives of the Israelites. This gives
rise to the second story: the institution and enact of the Passover ritual. While death
terrorises the Egyptians, no death will fall on theaelites. The Passover is the means

through which God protects the Israelites fromdbath threat?

52 Frank H. Gorman, “Passover, Feast &DB 1013; Baruch M. Bokser, “PassoveABD 6.756.

S3MT: wovin.

54 Passoverr(oa) gets its name from the fact that God, upon seiadlood of the Passover victim, does
not destroy the Israelites but passes omep) the people (cf. Exod 12:13, 23, 27). The LXX siates it
with the corresponding termupépyopat only once (12:23). Elsewhere the LXX usesmtd{w, “to shelter,
cover, protect,”(12:13, 27). In Greek, the word for the Passoverstfasndoya (deriving from the
Aramaic) and, less frequentlygaoko (Josephusint 5:20; 9:271; 14:25; 17:213pacek (2 Chr 30:1, 2,
5, 15, 17, 18; Jer 38:8; Philoeg 3:94), andpacey (2 Chr 35:1, 6-9, 11, 13, 16-18).
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The importance of Exodus 12-13 can be seen fromuitserous retellings and
reinterpretations found in later Jewish writingsy(eJub. 49; Philo’Spec. 2.145-149
QE 1; Ezek. Trag. 147-192; JosephAst. 2:311-314; Wis 18:6-19; Mishnah Pkisa
and MeknhiltaPishg. These writings, along with their Christian caenpiarts, would
engage with some of the elements or motifs founthénPassover story of Exodus 12.
What is more, they would reinterpret elements &f Bassover story to suit their own
needs and contexts. Samples of such elements enclud

a. The Passover slaughter (Exod 12:6; Jesus as thghséaed Passover lamb — 1

Cor 5:7; those who sacrifice become the sacrificlosephus]).W. 4.402—-403;

5.99-103; 6.428; 7.400-407).

b. The function of the blood of the Passover lamb (E%8:7, 13; Jub. 49:3; Ezek.

Trag. 156-159; cf. Josephust 2.313; Heb 11:28).

c. The symbolic meaning of the Passover food (Exo®;1Rhilo, QE 1.15; Mark

14:22-25 par.; m. Pelsal0:4).

d. The hastiness motif (Exod 12:11, 33, 39; Isa 52BZ&k. Trag. 180-183; Philo,

QE1.19;Leg 3.154;Sacr. 63).

e. The 'destroyer' tradition (Exod 12:23; Jub. 49; KEZErag. 159; Wis 18:25; 1

Cor 10:10; Heb 11:28).

f. Prohibition on breaking the bones of the Passoaerbl (Exod 12:46; Jub.

49:13-14; John 19:36).

g. The significance of the Passover as a time of ditten (Exod 12:42; Jer 38:8

LXX; LAB 32:16-17; Tg. Ps.-J. Exod 12:42; Mek. RhIPisha14).

In light of the tendencies in interpretation aboas, part of the study, | will analyse

which of these elements and motifs are appropriayelduke and how they are used.

® In Josephus’ account, numerous Jews were killedhbyRoman soldiers during Passover festivals.
Hence, it is as if those who sacrificed becamesttegifices themselves.
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1.3.2 The Passover Festival and Passover Story

In this work, the idea of Passover will not be ted to the festival or ritual. As
indicated above, my study will include the storyreunding the Passover ritual, for a
good reason: it seems that, for Luke, the foundatistory is more important than the
exact ritual order. One example is the use of Ressts a time marker. Only Luke 22:7
is associated with the Passover ritual being oleseby Jesus and his disciples (22:7—
20). In other passages, Luke seems to mentionrtigerharker without relating it to the
ritual (Luke 2:41; 22:1; Acts 12:3-4). Rather, Ippears to depict them symbolically as
the time of liberation, an association that is eHdry some early Jewish writintfs.
Another example of this is the instruction to da Passover in haste (Exod
12:11). There is no indication that Jesus eat$Hssover with his disciples in haste. In
fact, Jesus has a somewhat extended discussiorisitiisciples after the meal (Luke
22:1-38). Perhaps the rather relaxed celebratioduis to the transformation and

development of the meal ritual its&ffHowever, this does not seem to stop Luke from

0 E.g. Jer 38:8LXX; Jub. 17:15-18:19; LAB 32:16-T®sephus).W. 4.402; 5.98, 567; 6.290; 6.428;
7.400-401; Mek. R. IshRPisha14; Tg. Ps.-J. Gen 4:3; 16:26; 18:14; Tg. Ps.xadEL2:42; Tg. Neof. |
Exod 12:42.

5" passover is not a stable ritual. Rather it isradyic, ever developing feast. Most of the Passovere
elements remain the same (e.g. the timing and #isé&c bmeaning). Nevertheless, even within the OT,
different texts show different details of Passoadding or changing both the ritual elements and the
meaning. To see the differences one only needoitapare the Passover account in Exodus 12 with
Ezekiel 45 (in Ezekiel's Passover, a calf is sé&d, and it functions as a sin offering — Ezek18520).

It is important therefore to understand such vemest before we move on in our research. There were
days when Exodus 12 had a privileged place in thdysof the Passover. It was assumed to be the
bedrock of later Passover accounts, traditionsialst and liturgies. As noted by Clemen Leonhard,
“Ancient Israel is seen as celebrating Resaughly according to Exodus 12f from earliest tare
Second Temple Jerusalem, and even to some exteatRgbbinic Galilee,”Jewish Pesachl5). Such an
assumption, Leonhard argues, must now be abandbieecbncludes that Exodus 12 is only important for
understanding the meaning of the Passover. Ashiolliturgy and ritual of the Jewish Passover, ityon
has a marginal value (ibid., 425). This positior, drgues, is also held by NT writers. The Synoptic
Gospels, for example, associate Jesus’ last supfibrthe Jewish Passover. However they do not
associate the ritual with Exodus 12 (ibid., 33)u3hhe believes that “the notions such as ‘thecéstson

of Exod 12 with Peda would not have been held by the Jews or the @hris in the first century,”
(ibid., 72). While | do not agree with all his assments, in principle Leonhard is correct. ExodRssl
important to our understanding of the meaning &edstory of the Passover but less so in its infteeon

the ritual of later Passover feasts. However, fimaterms of Passover ritual and liturgy, Exodusoh®y

has a marginal value seems to be an overstateies. when later Passover rituals differ from Exodus
12, they constantly do so in engagement with Exdduge.g. Jub. 49; mPes 9:5; tPes 8:10-22). Inrothe
words, they take pains to explain why they areedéht from Exodus 12. Thus Exodus 12 is a constant
partner, if not a constant issue to be dealt wittttie more established Passover tradition.

14



using the hastiness motif elsewhere, where theegorms not the Passover ritual meal

(e.g. Luke 12:35; Acts 12:7-8).

1.3.3 Passover and the Broader Context of Exodus

In studying the concept of Passover, one cannatpesfrom the broader context of the
exodus. Passover is indeed a part of the exodug $ience, one needs to justify the
difference between a study on the subject of Pa&ssamd one on the exodus. The
simple differentiation is that, in the study of Bager as advocated here, the emphasis is
limited to the rescue story found in Exodus 12. 8gntrast, the exodus theme
encompasses either the story from Exodus 1-15comnake it broader still, the
movement from Egypt to the Promised Land.

Luke-Acts is packed with references to the exodasfmOne can find the theme
of God'’s visitation both in Luke (Luke 1:68) and Bxodus (Exod 4:31). Jesus’ forty
days of temptation in the wilderness (Luke 4:1-i83)pften compared to Israel’s forty
years in the wilderness. The Transfiguration nareafluke 9:28-36) is comparable to
Moses’ encounter with God in Exodus 24:15-18. Téference to the “finger of God”
(daxTudog Beol) In Luke 11:20 is found in Exodus 8:15 LXX. Bothgsages explain that
the mighty power of the main characters (JesusMwses) comes from God.Jesus is
said to have his own 'exodus' journey (Luke 9:3d)Acts, the retelling of Israel’s
exodus appears twice, one time by Stephen (Ac%-44) and the other by Paul (Acts
13:17-19). While these are motifs from the exodhey are not part of the Passover
story found in Exodus 12-13. In this research, liheader exodus theme will be

incorporated to supplement the analysis of the@ppation of Passover.

%8 The term “finger of God” can also be found in Ex8#:18 and Deut 9:10. However, in these two
passages, the term is related to God writing lisda the stone tablets.
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1.4 Methodology

1.4.1 Analysing the Lukan Text

In examining the Lukan writings, both synchroniaasiachronic approaches will be
used. My main tool for analysing the Lukan textsrative criticism> Among the
many elements of narrative analysis, the followfogr are most helpful to my study.
First, 1 will pay attention to the narrative seqoen This aspect is important to
understand how Luke makes certain theological pdimbugh the progress of his story.
Those points might be detected from the way theyolre more explicit or from their
strong presence in the climax of a narrative uriis does not mean, however, that the
analysis has to be sequential either. At timesilliread earlier passages in light of the
later.

Second, | will examine the staging or setting @ tiarrative. Luke uses Passover
a number of times in order to stage his narrativek¢ 2:41; 22:1; Acts 12:3-4). More
importantly, Luke seems to use the time of Passioveombination with certain places
(e.g. Jerusalem, Luke 2:41-42; Luke 22:1) or Sibnat (e.g. death threat, Luke 22:1;
Acts 12:3-4). It is essential therefore to find wiiy Luke uses the Passover to stage his
story in a certain manner.

Third, | will analyse how Luke depicts certain cheters in each story and what
their roles are. For instance, in the passion timeraLuke introduces the character of
Satan within the pericope of the Last Supper (L@Re3). This figure is with high
probability an addition of Luke as it is absenbimth Matthew and Mark. The addition
inevitably raises questions regarding the role @B and its possible association with
the theme of Passover in that passage.

Fourth, | will observe the literary parallels andtterns. Literary patterns or

parallelisms are well-known phenomena in Luke-Adigke is fond of using this

5% For general discussion on this method in NT ssdiee Mark APowell, What is Narrative Criticism?
GBS (Minneapolis: Fortress, 1990); idem, “Narrati@iticism,” in Hearing the New Testament:
Strategies for Interpretatigred. Joel B. Green®ed. (Grand Rapids: Eerdmans, 2010), 240-58; James
L. ResseguieNarrative Criticism of the New Testament: An Inwotion (Grand Rapids: Baker
Academic, 2005). For the study of Luke, see Jogb&en, “Narrative Criticism,” itMethods for Luke

ed. Joel B. Green (Cambridge: Cambridge UniveRigss, 2010), 74-112.
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literary device to depict continuity. The parallale not limited to being between stories
from the OT and Luke-Acts. Rather they also encmspgarallels between events,
characters, and narrative cycles within Luke-R8tShe use of literary patterns will
become prominent when we investigate the book @§.A0n a larger scale, | will also
compare the Passover-related passages to eachaothexamine them in light of the
wider narrative of Luke-Acts. This comparison wahable us to detect any patterns in
the appropriation of Passover across Luke’s writilgs shown above, scholars might
have noted patterns in individual passages. Nesiedh, by reading those passages in
light of each other, those patterns and other taeranuances will become more
striking.®*

To sharpen my analysis, | will appropriateedaction criticism when
investigating the Gospel of Luke. For my reseatble, priority of Mark is assumed.
However, the exact relationship between Matthew lamkk will be left unanswered.
While most scholars still favour the hypotheticali@recent years some have strongly
challenged this position — preferring the altevmtithat Luke knows and uses
Matthew®? Thus, when using this approach, | will compareusdn text with its parallel

in Matthew and Mark, without involving the hypotloat Q.

€0 Scholars have studied numerous patterns and garafl Luke-Acts (see e.g. Charles H. Talbert,
Literary Patterns, Theological Themes, and the @eof Luke-ActsSBLMS 20 [Missoula: Scholars
Press, 1974]; G. W. TrompTfhe Idea of Historical Recurrence in Western ThayBerkeley: University

of California Press, 1979], 116-78; Joel B. Gre®nternal Repetition in Luke-Acts: Contemporary
Narratology and Lucan Historiography,” History, Literature, and Society in the Book of fAetd. Ben
Witherington [Cambridge: Cambridge University Prek896], 283—-99). The most common pattern is the
parallel between Jesus and the apostles, in panti€eter and Paul (e.g. Robert F. O'Toole, “Palsll
between Jesus and His Disciples in Luke-Acts: Athierr Study,”BZ 27, no. 2 [1983]: 195-212; Susan
Marie Praeder, “Jesus-Paul, Peter-Paul, and Jestes-Parallelisms in Luke-Acts: A History of Reader
Response,” inSBLSP 1984ed. Kent H. Richards [Chico: Scholars Press, 1,983-39; David P.
Moessner, “The Christ Must Suffer’: New Light ohet Jesus-Peter, Stephen, Paul Parallels in Luke-
Acts,” NovT 28, no. 3 [1986]: 220-56; Andrew C. ClafRarallel Lives: The Relation of Paul to the
Apostles in the Lucan Perspecti®BTM [Carlisle: Paternoster, 2001]). Others sesud’ parallel to OT
figures such as Moses and Elijah (e.g. David P. 9doer,Lord of the Banquet: The Literary and
Theological Significance of the Lukan Travel Naiwat[Minneapolis: Fortress Press, 1989], 46-79; J.
Severino Croatto, “Jesus, Prophet like Elijah, 8ndphet-Teacher like Moses in Luke-ActdBL 124,

no. 3 [2005]: 451-65; Thomas L. Brodie, “Luke-Aets an Imitation and Emulation of the Elijah-Elisha
Narrative,” inNew Views on Luke and Acexd. Earl Richard [Collegeville: Liturgical Pred4990], 78—
85).

®1 Robert C. TannehillThe Narrative Unity of Luke Acts: A Literary Integpation, 2 vols. (Philadelphia:
Fortress, 1986-1990), 1.3.

®2 E.g. Mark GoodacreThe Case against Q: Studies in Markan Priority ahé Synoptic Problem
(Harrisburg: Trinity Press International, 2002); id&oodacre and Nicholas Perrin, ed3uestioning Q

17



My main purpose for using this approach is not iyeweidentify the redactional
activity per se. The goal, rather, is to understdr@total effect of the activity in the
final form of the Lukan text as a whole. This brea@nd more holistic way of using
redaction criticism is also known asmposition criticisi®> As such, the composition
criticism is complementary to the narrative criiui, even though their origins diff&.

While the approaches above are helpful in examirtimg Lukan passages,
another tool is needed to understand the developofethe Passover tradition within
the Jewish context. This is where thadition historical criticismcomes into play. Luke
does not derive his Passover story and symbol fsowacuum. Behind his writings,
there are streams of Jewish traditions that rendeeactualise the story and symbolism
of Passover. | will observe how these Jewish wg#irappropriate the theme of
Passover. | will seek to answer what the themess®@ated with, what the purpose of
the appropriation is, and which elements are basgfd. My goal is to see if there are
certain strategies or patterns of appropriatiomesh@y those writings. This, in turn, will

guide my interpretation of the Lukan text.

1.4.2 Verifying the Presence of the Passover in Luke-Acts

One of the major tasks of this work is to verify thresence of Passover in the Lukan
corpus. To do so, some criteria are needed tofyuatiy claim of an allusion to

Passover. In the present study, allusion is defiagd“a passing reference, without
explicit identification, to a literary or historicperson, place, or event, or to another

literary work or passagé€” In general, a writer does not explain the natund a

(London: SPCK, 2004); Francis WatsoBpspel Writing: A Canonical Perspecti&rand Rapids:
Eerdmans, 2013), 117-216.

83 Richard N. Soulen and R. Kendall Soulétandbook of Biblical Criticism3® ed. (Louisville: WJK,
2001), 38; Stephen D. Mooréjterary Criticism and the Gospels: The Theoretichallenge (New
Haven: Yale, 1989), 4. In Lukan studies, this applois appropriated by Robert O'Toolhe Unity of
Luke’s Theology: An Analysis of Luke-A@f¢ilmington: M. Glazier, 1984), 11.

8 Scot McKnight, Interpreting the Synoptic Gospe{§rand Rapids: Baker, 1988), 135-36; cf. Grant
Macaskill, “Wisdom and Apocalyptic in the GospelMatthew: A Comparative Study with 1 Enoch and
4QInstruction” (Ph.D dissertation, University of 8indrews, 2005), 28.

5 M. H. Abrams and Geoffrey Harpham, Glossary of Literary Termsl1" ed. (Stamford: Cengage
Learning, 2014), 13.
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significance of the allusion but assumes that easler will be familiar with i€° Thus,
an allusion is a means for “calling upon the higtor the literary tradition that author
and reader are assumed to shife.”

In this study, a Passover allusion would refer @gesal forms of indirect or
passing reference. First, it refers to the Passsteey in general, a story that is rooted in
Exodus 12. Here, the Lukan text does not neceggafitr to a specific text in Exodus
12-13. For example, Luke sometimes mentions thevéf Passover (Luke 2:41;
22:1; Acts 12:4), without further explanations. Shise does not bring any specific
verses to mind, except, perhaps, the general itld@aneaning or significance of the
festival. Second, it refers to certain elementsab-elements of the Passover story.
Examples of these include the Passover ritualt{thmg, the slaughtering of the lamb,
the daubing of the blood, the meal), the killingtloé firstborn, the hasty manner of the
meal's consumption, the plundering of the Egyptiams the liberation at night. Third,
it refers to specific phrases or strings of word#hiw the Passover story from Exodus
12-13. While the first two forms of indirect pagginan be categorised as ‘topical
allusion’, the third one is referred to as ‘textadlision’.

The following guidelines will be used to verifylaad;ions‘.58 We should detect the
presence of similar vocabulary, word order, simil@agery, outline, situation, and
theme(s). Similarities of vocabulary and word ordan enable us to ascertain textual
allusions, and similarities of imagery, outlinetuation, and theme and are useful to
ascertain broader topical allusions. There are,elvew some qualifications in applying
this guideline.

First, the more particular the shared similaritee®, the more likely is the
presence of an allusion. For example, in Luke 1:68ke uses the terdmoxémtouat to

denote the visitation of God. To argue from themtealone that it refers to God’'s

®8 Chris Baldick,The Oxford Dictionary of Literary Term{®xford: Oxford University Press, 2008), 9.
67 i

Ibid.
®8 Richard B. HaysEchoes of Scripture in the Letters of PéNEw Haven: Yale University Press, 1989),
29-31; Richard B. Hays, “Who Has Believed Our MgefaPaul's Reading of Isaiah,” Tie Conversion
of the Imagination: Paul as Interpreter of IsraelScripture (Grand Rapids: Eerdmans, 2005), 34-45;
Dale C. Allison,The Intertextual Jesus: Scripture in(@inity Press International, 2000), 10-13.
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promise of salvation in Exodus is rather weak. Wiille term appears in Exodus to
indicate God’s favourable visitation (Exod 3:16 af@1), it also appears numerous
times throughout the OT in the context of salvatiomescue (e.g. Gen 21:1; 50:24-25;
Ruth 1:6; 1 Sam 2:21; Ps 8:5) and judgment (ExodB432Ps 58:6; 88:33). To
substantiate this claim, one should bring othepfsrinto consideratioff, On the other
hand, the term “finger of Godd¢xtulos Beol) in Luke 11:20 is specific enough that it
most likely recalls Exodus 8:18 Likewise, a notion of Passover can be evoked vehen
particular Passover element, term, or motif, oeteo them, is detected in Luke-Acts.

Second, the greater the density or volume of tlaeeshsimilarities is, the more
likely is the presence of an allusion. Density isasured by the number of similar
strings of words (especially for ascertaining tektallusion), or the combination of
other similarities stated above (i.e. a string ajras, word order, imagery, outline,
situation, and themes). For instance, to argue ttatphrase “girded loins” evokes
Exodus 12:11, where the Israelites are to eat #ssdver with girded loinsti( éadveg
oudv mepelwopévar), is rather weak. The term is quite common in@ie However, if
we have a longer phrase with very similar words argkr, such as the beginning of
Luke 12:35 (Eotwoay duév ai dodles mepielwopévar), the Passover allusion is more
likely to be present!

Third, it is more likely for a text to allude toundational stories in Genesis and
Exodus than to little-known verses elsewhéréhus, it is more plausible for those who

read the miracles of the feeding of the 5,000 nhdaitt 14:13-31 and par.) to recall the

69 See Section 4.1.

% See Section 5.1.2.2.

"™ For further discussion, see Section 5.1.

2 Allison, The Intertextual Jesud 2. It is worth noting that what is foundatiomaight not be the same
among different traditions. The Adamic motif, faorstance, has scarcely been used within the Jewish
Scripture but it is expounded considerably in |a@wish literature (e.g. the Life of Adam and Evid)e
Adamic motif is also used in some Pauline letterg.(Rom 5:14; 1 Cor 15:22, 45; 1 Tim 2:13-14).
However, virtually every early Jewish and Christigradition considered the exodus event as
foundational; cf. Michael Fishbane, “The ‘Exodusbtf: The Paradigm of Historical Renewal,” Trext
and Texture: Close Reading of Selected BiblicattS@ew York: Schocken, 1979), 121; John Bright,
Covenant and Promise: The Prophetic Understandihthe Future in Pre-Exilic Israe(Philadelphia:
Westminster, 1976), 29; Eugene H. Merrill, “The Mgy and Significance of the Exodus Event,” in
Reverberations of the Exodus in Scripfued. R. Michael Fox (Eugene: Pickwick, 2014), 1-2.
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feeding of the Israelites in the desert (Exod Hiher than the feeding of the 100 in 2
Kings 4:42-44.

Moving beyond the text, the alleged allusions stiaiso find support from the
history of interpretation. The question here is thiee later interpreters also detect such
allusions in the text. Support from later interprstwill increase the likelihood of an
allusion. Nevertheless, a lack of support from rlar@ditions does not negate the
possibility of allusion in the text.

One final guideline to verify allusions is that thkeged allusion should enhance
the meaning “in a manner congruent with a bookguarents or theme<® Thus, for
our case, after arguing for the presence of Passtltesions, we have to show that
those allusions fit into not only the narrative amdjument of individual Passover-
related passage but also the general narrativéhaotbgy outlook of Luke-Acts.

In some passages, the task of authenticating afissio Passover is crucial,
since the allusion in question is rather elusivayusing many scholars to deny its
existence (e.g. the reference to the fourteenthtfugy in the sea rescue of Paul [Acts
27]). In other passages, the presence of the trenRassover is rather obvious. An
example of this is the mention of the wardoya (Luke 2:41; 22:1; Acts 12:4). The
presence of this word is enough for us to assumeRhassover is there. To verify the
significance of the term within its passage, howgeige a completely different matter.
This would involve the task of finding which oth#remes the Passover is associated
with, and to see whether other early Jewish tdsts @ppropriate the similar linking.

On a slightly different but still related matten this study | am not only
investigating allusions to Passover. There is angtindication that, in Luke-Acts, the
theme of Passover is closely tied to the theméefpassion. Hence, in this work, | will
also analyse allusions to the passion of Jesu® tHerpre-text is not Exodus 12—-13 but
the Lukan passion story (Luke 22—-23). The taskni parallels to the passion story will

be most prominent in my analysis of the rescuaesta@f Peter and Paul in Acts.

73 Allison, The Intertextual Jesyug3.
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At times, | will use the term ‘prefiguration’ or fwgr equivalent words when
discussing allusions to the passion in passages pui the passion narrative (e.g.
Passover-related passages in the infancy narrakee)_uke, the Christ event is a thing
in the past, but in his narrative world, it is saimes depicted as an event yet to happen.
Whether verifying a prefiguration or an allusiome tmethod remains the same. Thus, in
the task of verifying allusions to the passion atwe, | will follow similar guidelines to

those used to authenticate allusions to Passover.

1.5 The Plan of the Present Study

I will begin my research by exploring referencestiie Passover in the early Jewish
writings up to the first century CE (Chapter 2)ingsExodus 12 as the starting point.
This chapter seeks to understand how the Passtorgris used and why it is used in
those texts. The aim of this section is to locatkd within the broader Jewish tradition
where Passover appropriation can be detected. sphisre of interpretive tradition, in
turn, will help us understand better the approjain Luke-Acts.

After establishing the context, the present studly move to the Lukan texts,
beginning with the passion narrative (Chapter 3)e Tast Supper (Luke 22:1-20), in
particular, will be analysed. There are two reaswhg the examination of the Lukan
corpus begins with the passion narrative. First, pnesence and significance of the
Passover in this passage are least contested. Gealusions to Passover are most
concentrated in this passage. | will show that Lolanly uses the Passover to explain
the necessity of the passion in the story of Gaedlvation. Thus, for Luke, Passover
cannot be separated from the passion. This wilblmecthe basis for understanding the
appropriation of Passover in other parts of LukésAc

Having established the main function of the Passobvewill continue my
analysis with other parts of Luke-Acts, dispersetb ithree chapters. In the infancy
narrative (Chapter 4), two Passover-related passadkebe closely examined: the birth
narrative of Jesus (Luke 2:1-20) and the Passasiof the boy Jesus (Luke 2:41-51).
In the Parousia discourses (Chapter 5), two morssgumes will be explored: the
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exhortation to “gird the loins”, that is, to be stently ready for the Parousia (Luke
12:35-40) and the appeal not to seek when and wher@arousia takes place (Luke
17:20-37). Chapter 6 will analyse the pattern ofsBaer appropriation in two
important rescue stories in Acts: the prison ressfueeter (Acts 12) and the sea rescue
of Paul (Acts 27). In each chapter above, | willoaéxamine possible prefiguration and
allusion to the passion, to advance the argumeitltbhke always pairs the theme of
Passover with the passion.

Finally, a concluding synthesis (Chapter 7) willgrevided to bring together all
the findings of the chapters and to explain theraVg@attern of Passover appropriation

in Luke-Acts and its significance to the Lukan a#kre and theology.
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2 PASSOVER IN THE EARLY JEWISH WRITINGS

In this chapter, | will examine the reception oétRassover story within the Jewish
setting. The analysis will provide a plausible esntfor understanding the Passover
allusion in Luke-Acts.
Since the purpose of this chapter is to supportsthdy of Passover in Luke-
Acts, the scope of the Jewish literature to beyaeal will be limited. It is not necessary
to observe every single text on the Passbvarill limit my scope in two ways. First, |
will focus on writings prior to and until the firsentury CE. This era seems to provide
the most plausible background as well as suitabl@parative texts to investigate
Passover-related passages in Luke-Acts. For thgsssaf the OT text, | will mainly
examine the LXX, since the Greek OT is the Scripthat is known and used by Luke.
Second, the analysis will concentrate primarilytbe Passover narrative rather
than the Passover regulations. Luke has more Bsiténethe broader story of the
Passover than the exact Passover regulations. phasages that discuss the Passover
regulations will not be examined in depth. Instdaadill focus on four types of texts:
a. The Passover celebration recorded in the biblieatative (e.g. Exod 12-13; Jos
5:10-12; 2 Chr 30; 35:1-19; 2 Esd 6:19-22).
b. Passages that retell the Passover rescue storgl folExodus 12—-13 (e.g. Josephus,
Ant 2.311-313; Jult9; Ezek. Trag. 152-192; Wis 18:6-20).
c. Passages that comment on the Passover story (da.@E 1).
d. Passages that allude to the Passover story (dagl 2418, Josephud,W.2.10-13,
223-227; 4.398-409; 5.99-105; Wis 18:21-25; LAB18217). This category is
especially important since it is the closest to Hawe uses the Passover theme in

constructing his narrative and theology.

! Such study has been done by other scholars (&gjister, HeilsbedeutungSegal,Hebrew Passover
Prosic,DevelopmentSchlund Kein Knochen7-114).

2 E.g. Fitzmyer,Luke 1.113-25; Albert Wifstrand, “Luke and the Sepingtjin Epochs and Styles:
Selected Writings on the New Testament, Greek lssyggand Greek Culture in the Post-Classical Era
ed. Lars Rydbeck and Stanley E. Porter, trans. D8eiarby, WUNT 179 (Tubingen: Mohr Siebeck,
2005), 28-45.
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2.1 Point of Departure: The Passover Story in Exodus 12-13:16

2.1.1 Sacred Time

Since Exodus 12:1-13:16 depicts the origin of Pamsat gives several explanations
regarding the reason behind the ritual. In thimaog, the Passover is kept on thd' b4

the first montt® No theological reason is given concerning the shmapof the 14 of

the month as the time for PassoVétowever, God instructs the Israelites to take the
Passover month as the first month. In the Torahfitet month signifies a theologically
invested reordering of time. The flood ends on firg day of the first month (Gen
8:13). The exodus from Egypt takes place in th& fimonth (Exod 12:1-2). Also, the
construction of the tabernacle is set up on th& iy of the first month (Exod 40:2,
17). The reordering of time suggests that the esditheration “ushers in a new age of
salvation.®

The importance of the Passover time as a new ageladtion is stressed in a
number of instances in Exodus 12-13. It is oftedicated through words such as
this/that “night” (12:12, 41, 42), “day” (12:14, 12x], 51; 13:3) or simply “today”
(13:4). A comparison to the Red Sea account (Exdshows the strong emphasis on
the salvation timing in Exodus 12-13. While sucmperal signals are mentioned nine
times in the Passover narrative, they are onlyddwnce in the Red Sea episode (14:13,
30).

The references to time above can be divided intbdiwsely related groups. The
first group links the day/night to God’s salvifictalt is the night when God strikes the
Egyptians and protects the Israelites (12:12% the time when God brings Israel out of
Egypt (12:17a, 41-42, 51, 13:3, 4). The secondmrelates the time marker to Israel’s
obligation to remember and commemorate God’s salaift (12:14, 17b; 42; 13:3). The

juxtaposition of the two types of time markersagarated quite often in the text.

% Exodus 12 does not specifically name the first thom the LXX, it is only identified as the mondtf
the new things/wiy tév véwv (Exod 13:4; 23:15; 34:18; Deut 16:1). In the MfTisiknown as the month
of Abib (2:axn wn). Later Jewish writings identify the first month the month of Nisan (e.g. Josephus
Ant. 1:81; 3:248; cf. Est 3:7 MT; 1 Esd 5:6; 4 Bar 5:34

* Victor Hamilton,Exodus: An Exegetical Commentgfrand Rapids: Baker, 2011), 181.

5 Thomas DozemarExodus ECC (Grand Rapids: Eerdmans, 2009), 264.
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In Exodus 12:12, God tells Moses and Aaron thatvilepass through the land
of Egypt “on this night” §v tjj vuxtt tavty) and strike down the firstborn of the
Egyptians. The Israelites, however, will be pratdctThus, “the day"y(#uépa) will be
a memorial for the people (v. 14). In Exodus 12:G8d restates the necessity to keep
the ritual commandment, in this case, the Unleaddread. The reason is because “on
this day” @v ... tj nuépa tavty), God will bring the people out from Egypt. Thered,
the people should make “this day#h{ nuépav Tadtyv) an everlasting edict throughout
the generations. This juxtaposition is reiteratgdimin Exodus 12:41-42. Now it is the
narrator who summarises the history thus far,

Hyal Eyéveto petd tetpaxdoia Tpidxovra Ety EEADey mioa ¥ Shvauls xuplou éx

yiic Alyuntou vuxtds: ¥mpodudaxi éotv 16 xuplw Gote ayayeiv attols éx Yiis

Alydmrov: éxetvy % vO§ alty mpodvdaxy xupiw doTe méawy Tols viols Topayh elva
elg yeveas alT@V.

“IAnd it happened after four hundred and thirty yehas all the host of the Lord
went out from the land of Egypt during the nigftt is a vigil for the Lord so
that he might bring them out of the land of Egyfftat night is this vigil for the
Lord so that it might be for all the sons of Isréebughout their generations.

(Exod 12:41-42 NETS)
In verse 41, the narrator reports that all theelses (“the host of the Lord”) go out
from Egypt “at night” uxtdg). At this point, the LXX differs slightly from th#T. In
the MT, the time indicator for verse 41§ D" oyva (lit: “on that exact day”). The
night reference is placed at the beginning of tet sentence in verse 42n the LXX,
the dativevuxtés grammatically fits the previous sentence in vetsebetter. Thus, the
LXX rendering has a strong emphasis on the noclturatare of the liberation. And the

nocturnal nature of the salvation gives rise to ih&truction to have a nocturnal

® The position ofixtéc in verse 41 follows John WeveExXodus Septuaginta: Academiae Scientiarum
Gottingensis editum II, 1 [Gdtingen: VandenhoecR&precht, 1991], 177; cf. John W. Weveddstes on
the Greek Text of ExodyScholars Press, 1990], 190; Daniel Gurtriexpdus: A Commentary on the
Greek Text of Codex Vatican[leiden: Brill, 2013], 321). Rahlfs places it &etbeginning of verse 42.
The OT Greek versions of Aquila and Symmachus ¥olloe MT order but change the wording. Both use
the nominativesg. Aquila haswé mapatyprioewy (“night of observations”), while Symmachus usé$
mapatepnuévy (“observed night”).

" “That was for the LORD a night of vigil..."n§% 810 0™nw %Y%)
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commemoration. Verse 42b states that “that nighti{y # vog) is a vigil to the Lord to
be observed by all Israelites in all ades.

Moving to verse 51, we find a final remark that soanises the significance of
the Passover event. It states once again thathandiay” év tj nuépa éxeivy) the Lord
brings the Israelites out from Egypt. The final tRassover time markers are stated in
Exodus 13:3-4. In Exodus 12, the importance ofRfssover night/day is pronounced
by God and the narrator. In this passage, theys@ted by Moses, who instructs the
people to remember “this daytiy nuépav tadtyv) since “on this very day”éf...tj
anuepov) they are departing from Egypt.

Overall, in Exodus 12-13, there are nine referemnaceke Passover time marker
in a variety of ways. They might seem redundanffist, but the centrality and
significance of the Passover story may explain géhesmerous repetitions. The
significance of the time indicator lies in the féaat it is the time of salvation, the dawn
of a new age. That ‘day’, or that ‘night’ in partlar, is the time when God saves his
people and avenges the enemy. That ‘day/nighteisembered not only as the time

when God strikes the firstborn of the Egyptians @adses over the Israelites. That

® The MT uses the plurainw to denote the guarding/vigil. In the MT, the plually appears twice,
both in Exod 12:42:

Exod 12:42a That was for the LORD a night of v{giin*y 811 omnw 79)

Exod 12:42b That same night is a vigil to be kepttfie LORD @nw n}ﬂ"? ol H?Z'?U'Nqn)
Exodus 12:42, and the “night of vigil” motif, in piular, seems to thrive in later traditions. Ineo
Qumran scroll (4Q505 125), the “night of vigil” bmues the title of a Passover prayer (see Daniel K.
Falk, Daily, Sabbath, and Festival Prayers in the Dead Serolls STDJ 27 [Leiden: Brill, 1998], 175—-
77; James R. Davild,iturgical Works ECDSS [Grand Rapids: Eerdmans, 2000], 38). Itdiss been
greatly expanded to denote God's salvific act past future (Tg. Ps.-J. Exod 42:12; Tg. Neof. | Exod
42:12; Mek. R. IshPisha 18; Exod. Rab. 18:12; see Roger Le Déaat,Nuit Pascale: essai sur la
signification de la Paque juive a partir du TargudiExode Xl 42[Rome: Institut Biblique Pontifical,
1963]).

Scholars differ in interpreting the two vigils Exod 12:42. Some argue that verse 42a refers to
God, who keeps the vigil by his salvific act to feit and liberate the people, while verse 42b sdfethe
people who are obliged to observe the Passovernembrance of God’s liberation (Alain Le Boulluec
and P. Sandevoit,'Exode La Bible D’Alexandrie 2 [Paris: Cerf, 1989], 15, William H. C. Propp,
Exodus 1-18: A New Translation with Introductionda@ommentary AB 2 [New York: Doubleday,
1999], 416; J. |. DurhanExodus WBC 3 [Waco, Tex.: Word, 1987], 173; Dozemd&xodus 284).
Others state that both parts speak about the iteelho are called to keep the Passover. The only
difference is that the first part makes referermehie first generation (i.e. those who experieriee t
exodus liberation), whereas the second refers @¢ddter generation (Weverblotes 190-91; William
JohnstoneExodus 1-19Macon, GA: Smyth & Helwys, 2014], 240; Corneli@tttman,Exodus: Volume
2 (Chapters 7:14-19:25HCOT [Kampen: Kok, 1996], 204—205).
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day/night is also commemorated as the beginnintsraiel’'s exodus (cf. Deut 16:6).

There will be no exodus without the decisive natalisalvation.

2.1.2 The Passover Ritual

It is rather safe to say that in the first Passaiteal, the animal victim is the most
important element, because of the role it play&od’'s salvific act. In the Passover
narrative, God commands each of Israel's householtiske a sheeprfofatov). It has
to be a year old male without blemish (Exod 12)3]tcan be a lamhip»v) or a young
goat €pidog). They must slaughter it at twilight (v. 6), roast(vv. 8-9), and burn
whatever is left in the morning (v. 10). Moreovan bones should be broken (v. 10,
46). They are to take some of the blood and pahithe doorposts and lintels of their
houses (v. 7, 22). The blood shall serve as a (smgeiov) on the houses. When God
sees the blood, he will bypass the house and pritie@eople inside (v. 13, 23).

Some scholars argue that this is an apotropaielritu ritual where a certain
element, in this case, the blood, wards off anyawil protects the us&Nahum Sarna,
on the other hand, rejects this view. He conclullaswhat saves the Israelites is not the
blood. For him, it is solely due to God’s decisidrhe main requirement needed is
faith.'° It is true that trust is needed, and it playsmapdrtant role. The Israelites have to
believe that such an act would save them, anddisabedience would result in death.
Nonetheless, it is also true that the ritual corsaan apotropaic element. The blood-
mark, in a sense, protects the Israelites fromhgedthough technically it is not the
blood that protects Israel but the Lord who seesbibod-mark. In itself, the blood has
no power to protect its user. Thus the blood fumgias what the Lord indicates, a sign

rather than a magical instrumént.

9 E.g. DozemarkExodus 282; DurhamExodus 154; SchlundKein Knochen54.

10 Nahum Sarn&xodus=Shemot: The Traditional Hebrew Text withNesv JPS TranslatiQdPS Torah
Commentary (Philadelphia: JPS, 1991), 55, 57.

1 Michael V. Fox, “Sign of the Covenant: Circumcisitn the Light of the Priestly '6t EtiologiesRB
81, no. 4 (1974): 575.

28



Strictly speaking, the ritual killing of the Passowictim depicted in Exodus 12
is not an act of sacrificé. Sacrifice generally incorporates the idea of dfigrthe
victim to the deity (e.g. Exod 8:25-29; 13:15; L¥vr). In Exodus 12, God instructs the
Israelites to kill the Passover victim for theirofgction. However, the delineation is
rather blurred as we come to Exodus 12:24-27, whMoses charges the people to
make the Passover ritual a continuous ordinandee tobserved in the future. He states
that when their children ask about the meanindhefritual, they should explain, “This
Passover is a sacrifice to the Lordbdia to maoya tolito xvpiw, Exod 12:27). The MT
is slightly different (“it is the Passover sacrdit¢o the LORD”ﬁjn"? NI7 MoaTNaI).
Nevertheless, the sacrificial tone in both versigsimilar: the Passover victim is
offered to the deity® According to this passage, in the subsequent eleh, the
purpose of the ritual killing is no longer to protehe Israelites from harm but to
commemorate God’s rescue on the Passover night, The Passover victim can be
seen as a sacrifice to the defty.

| will now turn to the second matter, the Passaomeal (Exod 12:8-11). Moving
the scene into the marked house, the Israeliteslghoast the Passover lamb before
consuming it. It cannot be boiled, nor can it béeparaw. It should be eaten with
unleavened bread{uua) and bitter herbsnfxpic). No reason is given to explain why it
should be roasted, and why it should be eatenuwvitbavened bread and bitter herbs. At
least, no symbolic theological meaning is attached.

The manner of eating the meal is rather specific,

12 E g. DozemarExodus 267.

13 Similarly, Deut 16:2 “You shall slaughter the Rags sacrifice to the LORD..." ¢l 80ceis T maoya
wuplw T6 Be6 ocou/MT: To% M mos pnan ).

4 cf., J. Bergmann, H. Ringgren, and B. Langay;” TDOT 4.22; ProppfExodus 1-18409. In later
Jewish writings, the Passover victim is regardedvas: (e.g. Josephus’ retelling of Exodus 12Ant
2.311; cf.Ant 11.110; PhiloSpec 2.145-146Mos 2.224;% tév dwePatypiwv Bucia, Mos 2.226, 228;
Wisdom 18:9 uses the vefboialw to denote the secret Passover sacrifice made éoysthelites). In
other passages, the Passover is considered amgfferthe Lord. In Numbers 9, some people could no
celebrate the Passover on the appointed time betheyg are unclean. They complained to Moses, “why
must we be kept from presenting the LORD’s offerfrigdépov xupiw/mn 1279p7nK) at its appointed time
among the Israelites?” (Num 9:7; cf. v. 13).
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oltwg 08 pdyeche adTé ai dodles Uubv meprelwouéval, xal T& vmoduaTae &v Tois
mooly Uiy, xal al Baxtyplal &v Tals xepalv Dudv: xal €deale adTd petd omoudiic:
maoyxa éoTiv xuplw.

Now in this way you shall eat it: your loins girdadd your sandals on your feet
and your staves in your hands. And you shall eaitht haste — it is the Lord’s
pascha.

(Exod 12:11 NETS)
The point of the verse is that the Israelites sthaat the Passover in haste. The girded
loins, with sandals and staves readied, all indithat they have to ready themselves to
leave Egypt immediateff?. That very night God will save them and they wiMe to go
straight away. Furthermore, the hastiness is iffitedsby the fact that the Egyptians
force them to depart quicklyedi xatefidlovro oi AlydmTior Tov Aadv omoudfj éxfareiv
avTols éx Tijs yiis, Exod 12:33). The Egyptians fear that they all dié if the Israelites
remain in the land. Implicitly, the motif of hasge mentioned as the reason for eating
the unleavened bread. Since the Israelites hage tonmediately, in such short time,
they can only bake some unleavened bread (12°3®)is motif of haste is also attested
in a number of passages (e.g. Deut 16:3; Wis 1%t2)an be said that the motif is

imprinted as part of the Passover-night rescue sfor

2.1.3 Passover, Unleavened Bread, and the Firstling Rptiem

In Exodus 12-13, three religious rituals derivenfrthe Passover story: the Passover
ritual, the Unleavened Bread, and the Firstlingeraption. Strictly speaking, the
Passover in Exodus 12 is a ritual in response ¢otéimth plague, the death of the
firstborn. It is clear from Exodus 12 that the Latdes not merely strike the people of
Egypt but also executes vengeance over the godsggpt (v. 12), indicating the

repayment of what Egypt has done to Israel. Thélebédr Israel’'s freedom would

15 Hamilton, Exodus 183; Propp,Exodus 1-18397; DurhamExodus 154; HoutmanExodus 182;
JohnstonekExodus 1-19228.

18 A similar explanation is also found in Deuteronofif;3. However, in Deuteronomy the bread has a
new description, “bread of affliction"@fros xaxweews). Similar to Exodus 12, Deuteronomy gives no
explanation regarding the reason behind the p#aticnanner of cooking and eating the Passover lamb
the meaning behind the bitter herbs.

7 |saiah 52:12 depicts a future salvation that ree®rthe condition of the first exodus in termshef t
hurriedness motif. The Isaiah text states thatsheelites will not go in tumult and in flight o0 pera
Tapaxiic éelevoeabe 000t duyfj mopedoeabe).
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involve a cosmological clash. The Egyptians alonity Wheir gods are no match for the
Lord, as is evident from the outcome.

What is not clear, however, is the presence ofteratharacter, the destroyér (
éAebpedwy). This character only appears in verse 23. Ihésdestroyer from whom the
Lord protects the Israelites. In Exodus, the idgruf the destroyer is uncledtIn later
development, this entity is interpreted differentBome leave it as it is, without any
attempt to clarify its identity (e.g. Wis 18:25; b4 1:28) while others make a clear
identification (e.g. in Jubilees, it is called “Mema”). Some take it as God’s special
angel with the task to destroy (cf. 2 Sam 24:16ht 21:15; 2 Chr 32:21; Isa 37:36),
while others maintain that it refers to God himgelf. Mek. R. ShimRishaXV:1:2.A—
B).20

The meaning of Passover is also juxtaposed withahthe second festival: the
Unleavened Bread. The reason given for the festvi commemorate how God brings
Israel out of Egypt (Exod 12:17; 13:3—-4). Thougé to festivals are treated separately
(the Passover in 12:1-13, 21-27 and the UnleavBnead in 12:14-20 and 13:3-10),
the two are tied together to form a unified fedst.

One other ritual that is also connected to the ®?&ssis the redemption of the
firstborn (13:1-2, 11-16). Only in Exodus 12 is thietling ceremony associated with
the Passover, especially the tenth plague. Allfitetborn of the Israelites, whether
human or animal, shall be consecrated to God. Tisbdrn of animals will be

sacrificed, while the firstborn of the Israelitesl we redeemed (Exod 13:14-15).

'8 Durham,Exodus 163. Durham thinks that the destroyer is the samisof YHWH. Others argue that
the presence of the ‘destroyer’ helps to distane®\WA from any direct act of killing or threatening
(Propp,Exodus 1-18409; HoutmanExodus 193-194; cf. Samuel E. Loewenstamihge Evolution of
the Exodus Traditigntrans. Baruch J. Schwartz [Jerusalem: MagnessPrE392], 208-16). Later
Christian writers equate the destroyer to the dehib is not able to harm the Christians who ar¢guted

by the cross (e.g. OrigeAgainst Celsu$.43; Jerome., etter, 130.9; John of Damascu3rthodox Faith
4.11).

19 JohnstoneExodus 1-19229.

20 Reference taken from W. David Nelsodekhilta de—Rabbi Shimon bar M: Translated into
English, with Critical Introduction and AnnotatigPhiladelphia: JPS, 2006).

21 The proximity between the two is suggested by @plof textual facts: (1) the function of verse 14
which is both the summary of the previous passégetaPassover and the introduction to the subséquen
passage on the Unleavened Bread; (2) the overlgpgigulation to eat unleavened bread “from the
evening of the fourteenth day until the eveningttef twenty-first day” (v. 18). This suggests that,
Exodus, the celebration of the Unleavened Breaihbem the Passover day.
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2.2 The Story of Passover in Other OT Texts

2.2.1 The Journey to the Promised Land

Moving beyond Exodus 12, records of other Passoedgbrations can be found in a
number of OT texts. The first report is found inMleers 9:1-5. It is now one year after
the Passover-night rescue (v. 1). In the wildernglsSinai, the Lord instructs the
people, through Moses, to observe the Passovethargkople obey (vv. 2-5).

The next report is found in Joshua 5. The peoplee hast crossed the river
Jordan and arrived at the Promised Land (Josh l#gy Bre at the beginning of their
conquest. But prior to the conquest, several nsatieed to be dealt with. The people,
who are the second-generation Israel in the willesnare circumcised (Josh 5:1-9).
God declares that on that day, through the circsimej he takes away the disgrace of
Egypt (v. 9). Afterwards, they keep the Passovethenfourteenth of the first month on
the plain of Jericho (v. 10). They celebrate thesBaer with the produce from the land.
And on that dayé tavty i Nuépa), the manna ceases (v. 11). The ceasing of the
manna symbolises the end of their long wilderneasney. Likewise, the consuming of
the produce of the Promised Land symbolises thenbew of a new age. This turning
point is aptly expressed through the Passoverestraymbolises the turning point from
bondage to the beginning of a new age of salv&fiofhere is also a sense of
continuation in terms of God’s salvific act. Inghpassage, the Passover connects the

exodus liberation with the occupation of the nemdla

2.2.2 Passover in Chronicles and Esdras

After Joshua, the Passover is not recorded urdiréign of King Hezekiah (2 Chr 30)
and Josiah (2 Chr 35:1-19; 1 Esd 1:1-Z2Hezekiah’'s Passover is part of his

22 cf. L. Daniel Hawk,Joshua Berit Olam (Collegeville: Liturgical Press, 200081; J. Gordon
McConville and Stephen N. Williamdpshua THOTC (Grand Rapids: Eerdmans, 2010), 28.

%3 The second book of Kings mentions Josiah’s Passtiveugh briefly (2 Kgs (= 4 Kgdms) 23:21-23).
In contrast, the Chronicler greatly extends theystd Josiah’s Passover. What is more, the Chrenicl
also mentions the Passover celebration duringithe of King Hezekiah, a record that is absent fidm
Kings. As shown later, the addition of the Pass@aerount of Hezekiah and the extension of that of
Josiah indicate the Chronicler’s interest in thatifel.
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reformation movement. His righteous reign is coragao that of David, Israel’s king
par excellence (2 Chr 29:2). His first step of refation is to rededicate the Jerusalem
Temple (29:3ff). He reinstitutes the temple worshipd gathers the priests and the
Levites. He asks them to consecrate themselveshentemple. After all these works,
finally “the service in the Lord’'s house was restdir (30:35). After the temple
consecration, the next major religious event thiéld there is the Passover fe#st.

The invitation to celebrate Passover in Jerusaleraxtended to the Northern
Kingdom, an attempt to reunite the people of Isthebugh the festivity (30:1). The
invitation does not stress the feast. Ratheratpgea for the people to return to the Lord,
the covenant God (30:6). The stress on repentanckear from the numerous calls to
return (30:6; twice in 30:9). It is believed th&eir devastation is due to their own
unfaithfulness.

The prelude of Josiah’s Passover is quite simitathat of Hezekiah. Like
Hezekiah, his righteous reign is also compared&b of David (2 Chr 34:2). Josiah’s
restoration begins with the discovery of the bobkhe law in the temple of the Lord
(34:15). Upon hearing the content of the law, tiegkepents and humbles himself.
According to the law, God would bring disastertie people of Israel for forsaking God
(34:19-21). Thus, he gathers all the leaders toténeple, and they all rededicate
themselves to follow the Lord according to his awuet (34:29-33). Like Hezekiah, he
also commands the priests and the Levites to doghe according to their office.

After the recommitment to the covenant, Josiahat@s the Passover celebration
(2 Chr 35:1). No celebration such as this has &e&n carried out since the time of

Samuel (35:18). It is worth noting that the firsiol of Esdras begins with Josiah’s

24 Hezekiah's Passover is held on the second monstedd of the usual first month. Two reasons are
given for the change (2 Chr 30:2-3): (a) not ail fniests have sanctified themselves, hence trepatr
eligible to conduct the ritual; (b) the people hane assembled to Jerusalem yet. The only othdicaib
passage that depicts a second-month Passover ibé\si®:9-13. There, God gives the Passover law for
those who are unclean due to their contact witlbrase and for those who are away on journey. Japhet
has denied any possible connection between bothesfe, citing the different reasoning behind each
delay (Sarah Japheit,& Il Chronicles, OTL [London: SCM, 1993], 939-40). She also ndtest the
regulation in Numbers 9 deals with individuals, l&H2 Chronicles 30 deals with a mass of people. The
only connection is “the possibilityn principle of postponing the Passover ceremony” (ibid., 9tics
original).
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initiation of the Passover (1 Esd 1:1). Could it &e indication of the Passover’s
prominence as a sign of the hope of restorationratutn from exile? This reading
seems plausible.

The two Passover accounts above show how the Cieormassociates the
festival with the restoration of Israel. In HezdKm account, it is linked to the
reinstitution of the temple and its cultic worshiipis also related to the call to return to
YHWH. In Josiah’s account, it is related to the amenitment of the people to the
covenant and the Torah.

The important role of the Passover in Chronicles been noted by many. De
Vries, for instance, argues that the feast is pathe festival schema which frames the
narrative and theology of the book. Regarding He#eknd Josiah, he concludes, “by
telling of two successive Passovers, the Chrongtems his postexilic contemporaries
that this is the premier sacral time, and the tertipe premier holy placé”

The next Passover account is found in 2 Esdrasrébz19-22 (cf. 1 Esd 7:10-
15). Association between temple dedication andd¥asscelebration can also be found
in this text (2 Esd 6:1-18). There, the remnant roomity is granted permission to
return to Jerusalem and to build the temple ofLiel. They finish the building on the
month of Adar, the twelfth month. Next, they dedécshe temple and reinstitute the
priests and the Levites for the temple service.yTdileo sacrifice a sin offering for the
people of Israel.

Afterwards, they celebrate the Passover. This addoas the common Passover
elements: the celebration on the fourteenth of fire month, the slaying of the
Passover lamb, and the seven-day follow-up of thiedvened Bread festival. It is also
similar to the Passover depiction in 2 Chronicl®saBd 35, where the priests and the
Levites are involved. They purify themselves befiared and then conduct the ritual.
They celebrate joyfully, not only because of thetgideration but also because of what

God has done in their present situation. The Lendses them to be joyful, and he has

% Simon J. De Vries, “Festival Ideology in Chronilein Problems in Biblical Theology: Essays in
Honor of Rolf Knierimed. Henry T. C. Sun, et al. (Grand Rapids: Eerdim4997)), 104.
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turned the heart of the Assyrian king to suppaegtithilding of the Temple (2 Esd 6:22).
Here we find another example of the past salvidicteeing linked to the present.

Joseph Blenkinsopp has pointed out that, from Ezpaint of view, the Passover
celebration, together with the temple dedicatiofokeeit, is one of the major turning
points in the history of the peopiIt epitomises the pinnacle of their religious remé
and marks the end of the exfleln this passage, Passover becomes the markenef a
beginning. Yet, this is not the only passage tlssbeiates the Passover with pivotal
moments in Israel’s history. We have seen the @#$some in the Passover account of
Hezekiah and Josidfiand even Joshua. Hence, it is possible to argtestime biblical
writers appropriate the story of the Passover cateim to demarcate crucial stages in
Israel’'s salvation histor§/9.

The last remark bears no small implication for owestigation of the Lukan
text. Is it possible that Luke also employs thesBasr to mark his version of salvation
history? If we recall from Chapter 1, Luke uses tlen maoya as time markers in
Jesus’ first Passover visit to Jerusalem (Luke 2#E beginning of the passion (Luke
22:1, 7) and the prison rescue of Peter (Acts ¥):3Fhere is little doubt that the
passion is pivotal to Luke’s narrative and theolo®ut what about the other two
passages? Curiously enough, the pericope of JesidPassover visit marks the end of
the broader infancy narrative section (Luke 1-ReWwise, the prison rescue of Peter in
Acts 12 seems to demarcate the end of Peter'saoliie main character (Acts 1-12)

before Paul takes over.

2.2.3 The Eschatological Passover in Jeremiah 38:8 LXX

It is worth noting a passage found in Jeremiah B&X, since it provides an interesting

depiction of a future Passover. The Greek texhefgassage reads:

8 Joseph BlenkinsopiEzra-Nehemiah: A Commentar@TL (Philadelphia: Westminster Press, 1988),
132.

27 bid, 132; ProsicDevelopment79.

28 Blenkinsopp Ezra-Nehemiah132.

29 Cf. Prosic,Development79.
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Behold, | am bringing them from the north, and llwjather them from the

farthest part of the earth at the feast of phase#,you will breed a large crowd,
and they shall return here.

(Jer 38:8 NETS)

The correspondent MT text is found in Jeremiah 31:8

T NTZN 770 MM W D3 PIRTNITN DNYAR 110Y PIND DR X020 WA
N30 32w 5113 Hnp
See, | am going to bring them from the land of riloeth, and gather them from

the farthest parts of the earth, among them thedbdind the lame, those with
child and those in labor, together; a great comptray shall return here.

(Jer 31:8)

Textually, the MT hasiom 71y Da. Many hold the position that the LXX derives its
mistranslation fronmoan Tp112.%° At least one scholar suspects that it was a delibe
reworking of the phrase due to late orthodox egifinit is also possible that the LXX
derives the text from a different HebreMorlage To complicate the problem, the
second part of the LXX text also shows a differemariant. The LXX hasxai
Texvomonay Gxrov moAdv (“and you will breed a large crowd”), while the MTrsien
has%i13 Sap v n1% M0 (litt “one who is pregnant and one who is in lahour
together; a great company™In the MT, those with child and in labour are fie same
category as the blind and the lame. The LXX theefseems to give a grander
depiction. It is difficult, and not our main go#b, decipher the origin of the LXX text.
Our point of departure should be what is writterthe text itself: a reference to the

eschatological Passover.

%0 see the critical apparatus in BHS; William McKarfe,Critical and Exegetical Commentary on
Jeremiah: Chapters 26-52CC (Edinburgh: T&T Clark, 1996), 790; Georg A.aWer, Jeremiah: A
Commentary Based on leremias in Codex VaticaB@GS (Leiden: Brill, 2012), 407; Jack R. Lundbom,
Jeremiah 21-36: A New Translation with Introductiamd CommentaryAB 21b (New York: Doubleday,
2004), 424.

%1 Douglas R. Jonesleremiah NCBC (Grand Rapids: Eerdmans, 1992), 388. Hes k14 (LXX:
38:14) as another example of such editing. TheeeLtkX adds bidv Aeut” to clarify and specify the

correct identity of the priest.
%2n the LXX reading;1171 and1n? are omittedn777 is read agiTon (2fs). It is not clear whetheiyov
moAdv is translated from'the MT phra&ém 5np or from a different phrase altogether.
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Textual debate aside, the LXX passage creates gueincontribution to the
Passover tradition. Two implications are most ingtfrom the passage. First, the
passage speaks explicitly about an eschatologasdd¥er, a topic that is very rare in
the Old Testamerit Second, the passage ties closely the future Paissdth God'’s
final restoration and salvation. God will restoreddiberate his people at the time of
Passovet Through the LXX reading, we have, for the firshé, a text that ties the

timing of future salvation with the Passover cedgion.

2.3 Jubilees

Jubilees is generally dated to about 160-150 BUEis a selective retelling of Genesis
and the first part of Exodus. The book assignsotigin of the many Jewish festivals to
the time of Israel's patriarchs and the primevatative>® In the case of Passover, its
earthly origin is found in the Akedah narrativelJ7:15-18:19).

In Jubilees, the Akedah story begins with heavdmdings speaking about the
faithfulness of Abraham. But along comes Prince tglag, accusing the patriarch that
he loves Isaac more than he loves anything elsehidibfenges God to test Abraham, to
see whether the patriarch is truly faithful to Gédhen the storyline follows Genesis
22. Abraham is tested yet he proves himself faithfu the end, Mastema is put to
shame (Jub. 18:12).

% |n the OT, there are a number of texts that alltalé¢he Passover story, as they depict the future
salvation (e.g. Isa 26:20; 30:29; 31:5), yet theyar explicitly mention the Passover celebratiorher
timing of Passover. The only other mention of aifeatPassover is Ezekiel 45:21-24. Even here, thesfo

is on the proper observation of the PassovertfieePassover regulation).

3 Takingév as a temporal reference (cf. Walskremiah 408).

35 James C VanderKarithe Book of JubileeSheffield: Sheffield Academic Press, 2001), 2iffdbing
opinions regarding the composition of the book addfect and complicate the dating. For further
discussion, see Michael Segahe Book of Jubilees: Rewritten Bible, Redactideplogy, and Theology
JSJSup 117 (Leiden: Brill, 2007), 35-40, 319-22.

% Halpern-Amaru, “Pesah and Massot,” 309.

%" The story line is not unlike the heavenly coudrgtin Job 1:6-12, prompting some to see Job as the
intermediary text used in Jubilees (e.g. James Kugé&Valk through Jubilees: Studies in the Book of
Jubilees and the World of Its CreatjoiSJSup 156 [Leiden: Brill, 2012], 108). For ferthliscussion on
this motif, see J. T. A. G. M. van Ruiten, “Abrahadob and the Book of Jubilees: The Intertextual
Relationship of Genesis 22:1-19, Job 1-2:13, abdels 17:15-18:19,” iThe Sacrifice of Isaac: The
Agedah (Genesis 22) and lIts Interpretafied. Edward Noort and Eibert J. C Tigchelaar (eaidBrill,
2002), 58-85. Van Ruiten’s himself denies Job Iha&sintermediary text for Jubilees. Instead, both
happen to share a comparable theme, though frderelit older sources.
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Segal argues that several elements in the Akedap allude to the Passover.
First is the element of time. He argues that theriiee of Isaac happens on the
fourteenth, the exact time when the Passover arismslhughtered’ The exact dating
itself is debated, since Jubilees does not stateake explicitly: it is scholars who try to
pin down the date to either the fourteenth or tfieenth?° Second, Isaac is addressed
as Abraham’s “firstborn son” (Jub. 18:11, 15). e tbiblical text, Isaac is called
Abraham’s “only son” (Gen 22:12, 16). Jubilees’ ickeoof words is another possible
allusion to the Passover story, since Israel iedabod’s firstborn (Exod 4:22). During
the first Passover, all the firstborn, includingalslite’s firstborn, are in grave danger
(Exod 11:5; 12:12), a condition that is similarlgcéd by Isaac. Third, a ram is
sacrificed in place of Isaac. In the Passover ewvns the paschal lamb which is
slaughtered. In the Akedah story, the life of Isaac‘firstborn” son is threatened by
Mastema. Even so, he is saved, and a ram is sacfiiin his place. In Jubilees’ Passover
narrative, the lives of Israel’s firstborn are atboeatened by Mastema (Jub. 19:2-3).
Despite that, they are saved. In their place, Rasdambs are slaughtered (Jub. 19:3).
Finally, the place of the sacrifice is identifiesl ount Zion (Jub. 18:13), a reference to
Jerusalem. Following the regulation in Deuteronothg, Passover is to be slaughtered
at the place appointed by God, that is, the terplerusalem (Deut 16:2, 5-6). Segal is
correct to conclude that the Akedah story in Jesiléshould therefore be viewed as a

foreshadowing of the pentateuchal Passover l&ws.”

%8 SegalBook of Jubilees191-98.

%9 bid., 191-93; Halpern-Amaru, “Pesah and Mass3i(.

4% We know that the heavenly discourse happens otwiekéth (Jub. 17:15). It is generally assumed that
God makes known the test to Abraham on the sameAftgr the command, Abraham gets up early in
the morning and arrives at the appointed placeherthird day (18:3). Here lies the problem: Dod®e“t
morning” refer to the same day (twelfth) or the @ddter (thirteenth)? The former will put the saicef on

the fourteenth, the latter on the fifteenth. Seggles for the former. But to fit the chronologye must
assume that the heavenly discourse and God’s cothmeaAbraham take place at the preceding night,
providing that the day begins at nightfall (cf. J48:1). Kugel, on the other hand, prefers thedifith,

but with a different reasoning. The author of Jeid is fond of significant days, and the signiftadays

for the author are the first and the fifteenth (ELigvValk through Jubilee<07).

41 Segal Book of Jubilegsl98. Clement Leonhard, on the other hand rejeet$assover association with
the Akedah. For him, the whole Akedah story onlydgs to the feast of Unleavened Bread as described
in 18:17-19 (see Leonhardewish Pesach234-235). In Jubilees, Passover is not the adyivial being
linked to the Akedah story. The feast of UnleaveBedad also has its origin from the Akedah (Jub.
18:17-19). Though it is only identified as “the tfeal of the Lord", the reference to the feast of
Unleavened Bread is clear. Abraham celebratesritséwen days, in concurrence with his seven-day
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We will now proceed to the Passover passage (J)b.Téhe backbone material
for Jubilees 49 is Exodus 12, with additional imbation from other parts of the
Pentateuc? The main concern in this passage is the preciserohation of the
Passover regulation. The people must celebratBaksover at the exact timing (49:1, 7,
10-12, 14, 15; cf. the Unleavened Bread in 49:&)ch strict Passover law also
regulates the manner of sacrificing the Passov813(412-14), the people who are
qualified to join (49:17) and the only place toat®hte it, that is, in the Lord’s sanctuary
(49:16, 18). Failure to comply accordingly will u#sin severe punishment (49:9).

Aside from the Passover instruction, there aré stine narrative recollections
of the Passover in Egypt. These appear mainly lseks 49:1-6. It describes how the
Israelites who celebrate the Passover are proteuibite the firstborn of Egypt are
killed. The time marker (“For on this night,” Ju#9:2) is important. By emphasizing
the night, Jubilees regards the night as the beginof God’s salvation, a position that
is similar to Exodus 12. Furthermore, it shows ttég very night is the beginning of
both the Passover festival and joy. For Jubildes Passover night is a decisive turning
point that changes the fate of the Israelites ferev

Jubilees, however, introduces a new characterccizsstemd?® Mastema is the
leader of the spirits who has been granted aushoviér a number of spirits (Jub. 10:7—
9). A few verses later, Mastema is also called 48atfJub. 10:11). In the Passover
story, it is “the forces of Mastema” who are semtkill the firstborn of Egypt (Jub.
49:2). The same forces also threaten the liveseofdraelites (Jub. 49:3).

The exact role of Mastema and his relation to Gedcuite ambiguous. When
Moses tries to release lIsrael, the prince, Mastam#he one who counters him by

helping the Egyptian sorcerers (Jub. 48:9). Butfilgr days, from the fourteenth to the

journey in the Akedah story. Later the people ohés must also celebrate this seven-day feast. By
associating the feast of Unleavened Bread withAtkedah story, the author tries to show that, fréwe t
beginning, Unleavened Bread is always celebratedndem with the Passover.

42 Halpern-Amaru, “Pesah and Massot,” 311-313; Vaikder, Book of Jubilees83-84.

3 The entity is originally called “prince of enmity(hnvwnn “w) which later becomes Mastema.
Mastema originally means “enmity” (see Shemaryalalmbn, “Hebrew Written Fragments From
Masada,”DSD 3, no. 2 (1996): 172; cf. Jan Dochhorn, “Der Stdes Teufels in der Urzeit: eine
traditionsgeschichtliche Skizze zu einem Motiv fiitischer und frihchristlicher Theologie mit
besonderer Berticksichtigung des Luzifermyth@g,K 109, no. 1 (2012): 10-11).
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eighteenth, he is bound, unable to accuse thelitesné48:15). Another reason for his
bondage is so that the Israelites can plunder thptians without any impediment

(48:18). He will later be released on the nineteeatprovoke the Egyptians to pursue
the Israelites (48:16). However, when God punighesEgyptians with the plague of
death, it is “the forces of Mastema” that are geriill the Egyptian firstborn, and it is

the Mastema whom the Israelites are protected f(dt2-3). Yet the forces of

Mastema are also called “the Lord’s forces” (Juh4

This depiction of Mastema has its own problem. lad#ma is waging war
against Moses and the Israelites, why would héestiihe Egyptians? If Mastema is
bound on the fourteenth, why is he at the same terg to kill the firstborn? Segal
suggests that the ambiguous role of Mastema idaliie function in Jubilees. In short,
Mastema is there to distance God from evil actfns.

While this might not sort out all the inconsistergi one thing is clear: there is
another character in the exodus drama. In JubiMestema becomes the antagonist,
the leader of the evil spirits. He seeks to ruid bring failure to God’s chosen people.
Nevertheless, his action and power are restriatelccantrolled by Gof®

I will now turn to the depiction and function ofethblood ritual. The main

passage for the blood ritual is Jubilees 49:3-4.

This is [the sigrff which the Lord gave them: into each house on witiwse
they saw the blood of a year-old lamb, they weretacenter that house to kill
but were to pass over (it) in order to save all wiave in the house because the
sign of the blood was on its door. The Lord’s farckd everything that the Lord
ordered them. They passed over all the Israelites. plague did not come on
them to destroy any of them — from cattle to madkmdogs.

(Jub. 49:3-4)

44 SegalThe Book of Jubileeg24-27.

5 Some have argued that Mastema is not quite arestity (e.g. Todd R. Hannekefihe Subversion of
the Apocalypses in the Book of Jubilg&anta: SBL, 2012], 77—82). Sometimes he is degd more as
God’s agent, who replaces God in doing things wlaidh unfitting for the holy God. Nevertheless, the
fact that he has the desire to stand against Maisdshe Israelites is still valid. When Mastemandsa
against Moses in Egypt, there is no indication tieis ordered by God to do so (Jub. 48:9). Thade
the case when he is bound for a certain time gdhavill not be able to accuse the Israelites(BB:

4% vanderKam omits this phrase, noting that it iseaib$rom older manuscripts. He suggests that thel wo
is an explanatory addition, influenced by the samilerm found at the end of the verse (VanderKam,
Jubilees 315). Others who take in the phrase include tigoa by R. H. CharlesTihe Book of Jubilees
[London:SCPK, 1917], 253), Wintermute (“Jubilee®40), and SegaBpok of Jubilegs224).
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Similar to Exodus 12, in Jubilees 49 the blood fioms primarily as a sign and not as a
magical charm. The blood only protects the peamdéréctly. God is the one who saves
and protects them from the forces of Mastema. Tineef pass over the Israelites not
only because of the blood but also because Godrortem to do so. Some have
suggested that Jubilees continues to advocateptiteopaic character of the Passol/er.

They state that this understanding is shown in%9:1

Now you order the Israelites to celebrate the Resseach year during their
times, once a year on its specific day. Then aspiganemorial will come before
the Lord and no plague will come upon them to &iid to strike (them) during
that year when they have celebrated the Passovtsrtamhe in every respect as it
was commanded.

(Jub. 49:15)
Those scholars conclude that, just as the bloogiothe Israelites from the plague of
death, a proper Passover celebration will helpldter generation to ward off plagues.
However, such a conclusion should be taken cauyioliss not that the Passover ritual
will ward off evil and plague, a function that isnglar to other ancient magic or ritual.
On the contrary, proper observance will ensure eot@n and blessing from the
covenant God (cf. Jub. 1:10). Failure to do so sedult in God’s punishment, hence the
plague. It is better to read verse 15 in the carméxovenantal language. The blood is
indeed apotropaic in function, but within the reaifiGod’s covenant with his people.
The next section describes the Passover legisl@tidn 49:7-21). There are two
main emphases in Jubilees’ Passover law: the timaimd)the location of the Passover

ritual *8

The focus on the proper Passover timing is evidemh the widespread

temporal indications throughout this passage. Alyeia the opening verse, Moses is
reminded to “celebrate it [Passover] at its timettos fourteenth of the first month, that
you may sactrifice it before evening, and so thaytimay eat it at night on the evening
of the fifteenth from the time of sunset,” (Jub #9cf. vv. 7, 15). Jubilees’ general

timeframe is in line with the legal passages in Bemtateuch. However, Jubilees also

47 SegalHebrew PassoveR33; SchlundKein Knochen 108; Leonhard)ewishPesach 29.

48 vanderkam, “Exegesis of Pentateuchal Legislatiodubilees and Related Texts Found at Qumran,” in
Pentateuchal Traditions in the Late Second TempléoB, ed. Akio Moriya and Gohei Hata, JSJSup 158
(Leiden: Brill, 2012), 191-92.
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seeks to clarify some ambiguous timing. So sacsdtie precise timing that those who
fail to celebrate Passover at the appointed timre agjainst God and should be
“uprooted” (v. 9).

Another legal concern in Jubilees is the locatibthe ritual. Following the cue
from Deuteronomy 16, the people can only celelbitzePassover within the vicinity of
the Lord’s sanctuary, that is, the temple of Jdamsa(Jub. 49:16-17, 18-24).The
people should only kill the Passover victim theaad eat it in the temple courtyard.
Passover observation outside the temple precirsttictly prohibited.

In Jubilees, the Passover ritual follows and expamdl the biblical description
and laws. God commands the Israelites to slaughyear-old lamb. They should roast
it on fire; “boil” it on fire, the whole of it. Whver is left in the morning should be
burned. They should break no bone. Two reasongigea for the last command: (a)
because no Israelites’ bones will be broken andbézpuse it is a festal day. For the
meal, they are to eat the Passover lamb with wAi®e6]. This is the first mention of
wine as a part of the Passover meal. However, tisenr® mention of bitter herbs or
unleavened bread to be eaten with the paschal |diné. Passover participants are
limited to males of 20 years old or above (v. IND age or gender regulations are
mentioned in the Pentateuth.

The last section of the Passover passage disctissésy of Unleavened Bread
(49:22-23). Similar to the Passover, the Israelies called to celebrate Unleavened
Bread accordingly. They should celebrate it foresetgtays, bringing sacrifice on each of
the days. In Jubilees, the seven days correspotitetduration of Israel’'s escape from
Egypt to the crossing of the Red Sea. They shoslol @lebrate it in a joyful manner.
These journey and joy motifs hark back to the Akedtory, where it takes Abraham
seven days to go and return from the test. Hencahf&mn celebrates the seven-day
festival “joyfully” (Jub. 18:17-19). This theme ®leven days of festive joy’ can also be

found in the Passover of Hezekiah (2 Chr 30:21-a28) the remnant community (Ezra

49 Before the temple is established, they are tcocate Passover at the Lord’s tabernacle (49:18, 21)
0 However, similar legislation is found in the Tem3croll 17.8.
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6:22)>! The author of Jubilees contrasts the joyous selegneelebration with the first

celebration in Egypt where the people celebr&teaistily” (Jub. 49:23).

2.4 Ezekiel the Tragedian Exagoge)

Exagogeis “a tragic drama from the hellenistic period afhirecounts the story of the
exodus from Egypt> The author is known as Ezekiel, the poet of Jewiabedies.
The drama is dated to the second century BCE,erittost likely in Alexandrid® As a
tragic drama, the work is written in dense metrggitences’ Ezekiel's primary source
for the exodus story is Exodus 1-15, with Moseshasmain character. The relevant
text for our study is found in lines 153-192. Tieswhere the writer recounts the
Passover law and the rescue story from Exodus h2. Hassover story iBxagoge
appears after a reference to all the plagues (Ebelg. 132—-151). Most scholars now
divide the passage into two parts. The first paB3¢174) depicts God’'s speech to
Moses while the second part (175-192) is Mose®apéo the Israelites.

God’s speech Moses’ speech
“This month...” as the time of 153-155 190-192
liberation
The ritual killing and the daubing of tl| 15€-15¢ 175179, 18-18¢
blood
Dreadful messenger/de. 15¢ 187
Eating the Passover in haste, driven | 16(-161 18C-184

*1 The termpannnw or (“day of your joy”) appears in Num 10:10, but ifees to the appointed festivals
and the new moon festivals. It is likely that Jab# derives the phrase from both 2 Chr 30:21-23 and
Ezra 6:22 (Betsy Halpern-Amaru, “Joy as Piety & Book of Jubilees,”JJS56, no. 2 [2005]: 191). It is
unclear why the festive joy is mainly related t@ theven days of Unleavened Bread. In the biblical
account, Passover is never related to the motjbyf Jubilees, on the contrary, describes the Haggpt
Passover as “the beginning of joy” (49:2). FollogiiHalpern-Amaru and others, joy in the context of
Jewish worship and festivals does not refer togugasubjective feeling. Rather, it is “a set ofcdete
behaviours’ generally associated with sacrifice fastive consumption of sacrificial food,” (ibid.86).

®2R. G. Robertson, “Ezekiel the Tragedia®TP,2.803.

%3 |bid., 804; Howard Jacobsofihe Exagoge of Ezeki@Cambridge: Cambridge University Press, 1983),
13; Carl R. Holladayfrragments from Hellenistic Jewish Authpdsvols. (Atlanta: Scholar Press, 1983—
1996), 2.311-313.

** He is using iambic trimeter, a common meter use@rieek tragic drama (Holladajragments 2.301;
Robertson, “Ezekiel,” 803).

5 Robertson, “Ezekiel,” 815; JacobsdBxagoge 122-24; HolladayFragments 485-87. In general,
these two sections follow the similar two Passdeegislation sections in Exodus: God’s command to
Moses (Exod 12:1-20) and Moses’ command to the lpg@xod 12:21-27). Ezekiel however does not
follow his source strictly, as evident by a numbeallusions to Exodus 13 in the first section. $¢é&ms

to rearrange the content of each section freely.
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by theking

The gifts of the Egyptians as paymr 162-16¢€

Celebrating the Unleavened Br: 167-171 18E-18¢

Firstling Consecration 172-174 -

The content of the two speeches might indicate Rhesover elements that Ezekiel
deems essential in his retelling. The first Passalement mentioned is the time
marker. Ezekiel places the time marker at the beggof the first speech and the end
of the second speech, thus formingraniusio (Ezek. Trag. 153-154; 190-192):

‘O el 80° dulv mp@Tog EviauTy mTEAeL

&v T30 dmaw Aadv el GAAn xHdva,

This month will become the first of the year fouyo
in this month | will lead the people to anotherdan
(Ezek. Trag. 153-154)

xax@v yap Té@vd’ amaAdaynoetatl,
xal Tobde uyvds E€odov di1dol Hedg
Gpy) 08 unvédv xal xpdvwy obTog TEEL.

For they will be set free from these evils,
and in this month God will provide their Exodus.
This marks the beginning of their months and ses¥on
(Ezek. Trag. 190-192)

God’s speech begins with the reckoning of the t(Beek. Trag. 152-153: cf. Exod
12:2). That month will become the first month oé thear for the people (Ezek. Trag.
153, 192). For on that month, God would bring tle®gle out to the Promised Land
(Ezek. Trag. 154). On that month, he will provithe xodus (Ezek. Trag. 191). The
inclusio indicates a strong emphasis, not simply for theetimarker, but for what the
time signifies. It primarily signifies God’s salidgfact.

The next element is the slaughter and the daubitigedblood (Ezek. Trag. 156—
158, 175-179, 185-186), which is closely relatedhto threat of the deadly angel or,
simply, death (Ezek. Trag. 159, 187). Ezekiel seemsnphasise the significance of the
Passover blood. Israel is to smear the door witledI'so the deadly angel might pass

over the sign” dmws mapéAby ofjua dewods dyyetos, Ezek. Trag. 159). While the tradition

°¢ The Greek text and its translation are taken frtotiaday, Fragments
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of the destroying angel can be found in the bibkeat (cf. 2 Sam 24:16; 1 Chr 21:15; 2
Chr 32:21; Isa 37:36), this is the first time thestloyer in Exodus 12:23 LXX is
identified explicitly as an angel.

In Exagoge the blood is regarded as a sign (cf. Exod 12:t3eems that the
apotropaic function of the blood is always connédtethe blood functioning as a sign.
In other words, in itself, the blood has no magipalver to ward off deatt. Some
suggest that Ezekiel still considers the bloodhfjttogether with the manner of eating in
haste, necessary for the Passover of the laterajiores>® But this is not clear from the
text. Ezekiel is primarily depicting the exodusaahistorical event. Thus, the Passover
described should also be treated likewise. Evédeihints that the Passover should be
celebrated by later generations, it is unclear tviietails should be followed. It suffices
to say that Ezekiel's main purpose is not to preagroper Passover regulation.

After the story of the death threat, Ezekiel mot@she Passover meal (Ezek.
Trag. 160-161, 180-184). In the first speech, Etekrites that the Israelites have to
eat the Passover meal at night (160). In the sespedch, they have to do it with girded
loins, shoes on their feet, and staves on theid$§h80-182). In both speeches, Ezekiel
mentions that Pharaoh will cast them out from Edypthaste” (Bv] omoudj, Ezek.
Trag. 161, 183).

According to the Exodus account, the Egyptians gitatever the people want
because God has granted them favour (Exod 12:35WAti)e Ezekiel also incorporates
this section, he adds an important note. The liseaehre not plundering the Egyptians.
Rather, what they receive is a payment for whay tieve suffered in Egypt. In other
words, it is to compensate their hardship durirayvesly (Ezek. Trag. 166). This is
important since the plundering motif might have ssdianti-semitic sentiments toward
the Jews living in Alexandria. Thus, the compemsatnotif serves as an apologia on

behalf of the Jew%

57 See the discussion on Jubilees in Section 2.3.
58 SegalHebrew PassoveR5; see also Schlunkein Knochen81-83.
%9 JacobsonExagoge 127.
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Afterward, Ezekiel mentions the Unleavened Breadival. It is depicted as the
“seven days unleavened®nf’ yuépas dlupa, Ezek. Trag. 189). Ezekiel adds some non-
biblical material to the depiction of the festivihe feast is held for seven days since it
takes seven days for the lIsraelites to travel fiegypt (Ezek. Trag. 168-169). As
mentioned before, the seven-day journey can alséobed in Jubilees, both in the
narrative of the Akedah (Jub. 18:17-19) and thes®aes (Jub. 49:22-23). By rooting
the seven-day period in the exodus journey, the ietween the feast and the exodus
event is amplified. It answers the question of vihgy should celebrate it for seven
days. Above all, the people should keep the UnieaddéBread “for they will be set free
from these evils” (Ezek. Trag. 199).

Closely related to the feast is the redemptiorheffirstborn (Ezek. Trag. 172—
174). Since it is placed after the Unleavened Br&atilund believes that it is part of the
feast. If this is true, then this inclusion canfbend in no other text: Another possible
explanation is that Ezekiel is just following thetlme found in Exodus 13, where the
regulation regarding the Unleavened Bread (vv. §+d@ollowed immediately by the

command to set apart the firstborn to God (11-215).

2.5 The Wisdom of Solomon

Wisdom of Solomon is a hellenistic Jewish writimgost likely written in Alexandria,

any time between 30 BCE and 40 &Hhe most relevant text for our study is Wisdom

€0 Jacobson argues that this phrase should be cemhicthe prohibition on eating leavened breaderath
than the celebration of the feast in general. Hason is that leaven is commonly used in the danish
and Christian context as a symbol of evil or impurHence, just as God frees them from evils, they
should also avoid eating the symbol of evil, asga f their deliverance (ibid., 128-129). Schlumas
guestioned this interpretation, especially in lighthe usage in the New Testamefeifh Knochen82).

61 Schlund Kein Knochen8L1.

%2 This interpretation has its own problem thougmc8i Ezek. Trag. 152-174 is the part where God
speaks to Moses (par. Exodus 12:1-20), the allusi@xodus 13:6—15 seems to be out of place. Tns c
only work if we assume that Ezekiel is quite fraearranging his material into his rather dense icadtr
text.

63 See the different positions and discussions indBlrD. Chesnutt, “Solomon, Wisdom of,” ifihe
Eerdmans Dictionary of Early Judaisned. John J. Collins and Daniel C. Harlow (Granapigs:
Eerdmans, 2010), 1243; Hans Hubrigie Weisheit Salomon®as Alte Testament Deutsch: Apokryphen
4 (Gotingen: Vandenhoeck & Ruprecht, 1999), 15+¥&ter L. GrabbeWisdom of Solomo(Sheffield:
Sheffield Academic Press, 1997), 87-91; Samuel @hHwe Exodus Story in the Wisdom of Solomon: A
Study in Biblical InterpretationJSPSup 23 (Sheffield: Sheffield Academic Pre887}, 145-149; David
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18:5-25. Within the literary context, the passag@art the book’s last section which
extends from Chapter 11 to 19. Here the authos tak foundational story of Israel’s
exodus from Egypt, using seven antitheses to csintin@ destruction of Egypt and the

rescue of Israél’

Egyptians Israelites
(1) 11:1-14 Nile changed into blood Water from ribek
(2) 16:1-4  Swarms of beasts Swarms of quails
(3) 16:5-14 Locust and flies Healed from serpents
(4) 16:15-29 Rain of hail Rain of manna
(5) 17:2-18:4 Darkness Pillar of fire
(6) 18:5-25 Death of the firstborn Israel’s Ifeeserved

(7) 19:1-13 Drowned in the Red Sea Passes threaighy
In the sixth antithesis, the author depicts thetide&the Egyptian firstborn in contrast
to the protection of the Israelites (Wis. 18:5-ZB)e author begins by stating how the
Egyptians kill the infants of the Israelites (ckdé 1:22) and how one child, Moses, is
rescued from the infanticide. In retribution, Gadkeds the lives of Egyptian firstborn
and, later, the lives of the Egyptians themselbgsflood (Wis 18:5). The author then

describes the Passover-night rescue,

éxelvn % VO mpoeyvwody matpdow Wby, e dodalds eidétes ol émioTevoay
Spxots émevbupnowaoty. mpooedéyhy Umd Aol cov cwTypia wév dixaiwv, éxbplv ot
amadela @ yap éripwpriow Todg Umevavtious, ToUTw Nubs Tpooxalesdyevos
¢dékaaas.

That night was made known beforehand to our ancessm that they might
rejoice in sure knowledge of the oaths in whiclhyttrested. The deliverance of
the righteous and the destruction of their enemiexe expected by your people.
For by the same means by which you punished oumiseyou called us to
yourself and glorified us.

(Wis 18:6-8)
“That night” refers to the time when God strikee Egyptian firstborn (cf. Wis 18:10-
19). The phrase itseléxeivy 1 v0g, is also found in Exodus 12:42b. For the author of
Wisdom, the Passover rescue story is known asniheturnal liberation’. For him, the
night is well known not merely because of the pkof death. The significance is far

greater. First, it signifies the deliverance oaidrand the destruction of her enemy (Wis

Winston, The Wisdom of Solomon: A New Translation with bhiiion and CommentaryAB 43 (New
York: Doubleday, 1979), 20-25.
64 Grabbe Wisdom 21; HilbnerWeisheit 8; WinstonWisdom of Solomori1-12.
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18:7). Second, ‘that night’ is also credited asgehe time when God calls and lifts up
Israel to be his people (Wis 18:8). That nightis beginning of Israel as a nation under
God'’s rule. Third, the night of deliverance hadieen made known to the patriarchs
(mpoeyviabn matpdaw Huiv).%® Since God has promised the deliverance, the pettsa
respond with joy, for they believe that God’s preenwill certainly be realised (Wis
18:6).

It is worth noting that, in Wisdom 18:8, the autliges the first person plural. It
is no longer just about Israelites in the past. Godishes their enemies, and yet, in the
same manner, he “glorified ushuds ... &d6¢acac).?® The calling and glorification of
Israel are not things of the distant past. The &essnight is seen as the beginning of
Israel's life as the people of G8H.Thus, the author uses the first person plural to
intertwine the past and the present. It appeatgshigoresent Jews in Alexandria share a
similar identity and fate to those in the past. #\gh, the God who liberated the
Israelites in the past is the same God who willeshis people in the present. This
didactic point is shown in the conclusion of th@ko

XATA TAVTA Yap xUpLe EUEYyaAUVas TOV Aady aou

xal é065aoas xai oby Umepeldes € TavTl xalp@ xal TOTY TapLoTAUEVOS

For in everything, O Lord, you have exalted anditied your people,
and you have not neglected to help them at allgiared in all places

(Wis 19:22)
In short, the author of Wisdom recalls the storyhef Passover-night rescue, along
with other parts of the exodus story, to strengttienfaith of the Jews in Alexandria

against the temptation or oppression of the gesffile

® The mention of the patriarchs (plural) is rathebiguous. Cheon argues that it refers only to Aanah
The plural is but a generalization of individuaheoof Wisdom'’s interpretive techniquesxpdus Story

83, 113). Hence, it is a reference to God’s staterabout the future fate of Israel in Genesis 15143
(ibid., 82; WinstonWisdom of Solomor315). Hubner, however, argues that it also refedacob since
God also speaks about Israel’s future fate in Egy@enesis 46:3—4/Neisheit 213).

® The same manner here most likely refers to tretlifig redemption (Winstor\Wisdom of Solomon
315). While the firstborn of Egypt are killed, tfiestborn of Israel are redeemed (cf. Exod 13:1+2-

16).

®7 Ibid.

®8 |bid., 63—64; Grabba)isdom 93; CheonExodus Storyl47.
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Wisdom does not use the temioya or equivalent. The closest one can get is
the implicit mention of Passover sacrifice (Wis9)8° Wisdom notes that the people
“offer sacrifice in secret”pudjj ... bucialov), and only the close community of Israel
has access to both the ritual and its consequéec@totection and deliveranc®).

As shown above, the author of Wisdom uses antghescontrast the Egyptians
and the Israelites. The antithetical parallel te teath of the Egyptian firstborn (Wis
18:10-19) is the preservation of Israelite livesig\¥8:20-25). The latter part recalls
Israel’'s experience of a death threat in the wildss. In the biblical account, the story
is found in Numbers 16:41-86.To link the two episodes more closely, the authfor
Wisdom appropriates some elements from the Passowst:

One such element is the depiction of the ministryAaron in contrast to the
blood sign in the Passover story. Wisdom relatesPthssover night to the death of the
firstborn (Wis 18:5-7). However, it does not dedicw Israel is protected from the
plague of death or the destroyer. It only mentithred God strikes down the Egyptian
firstborn. The absence of blood daubing or probvectlanguage indicates a non-
apotropaic outlook? What is shown, is that the Egyptians cannot estrape the death
of the firstborn inflicted by God’s “all-powerful evd” (6 mavtoddvauds ... Aéyos, Wis
18:15). In contrast, the Israelites also experigheghreat of death during their journey
in the desert. But they are saved through the tmnisf Aaron. Aaron becomes the
mediator who shields the people through “prayer prampitiation by incense” (Wis
18:21), with which Aaron is able to fend off “theemger (tov xoAalovta, v. 22), also
known as “the destroyerd GAefpedwy, v. 25). The last termj éAefpedwy, is especially
close to the destroyer mentioned in Exodus 12123 §\ebpevovta). The author of

Wisdom seems to know the tradition about the dgstravho poses a death threat to

69 CheonExodus Story84; WinstonWisdom of Solom16; Schlundkein Knochen79.

" Udo Schwenk-BressleGapientia Salomonis als ein Beispiel friihjudischextauslegungBeitrége zur
Erforschung des Alten Testaments und des antikdentums 32 (Frankfurt am Main: Peter Lang, 1993),
268; SchlundKein Knochen79; for the various interpretations of the term\is 18:9, see Winston,
Wisdom of Solomor316.

"I The BHS and Rahlfs’ LXX have a slightly differemimbering. There, the passage is found in Num
17:6-15.

2 Cheon Exodus Story83.
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Israel on Passover night. He, however, transfers ihe Aaron episode. It is possible
that he downplays the apotropaic function of thesBaer slaughter. As shown in
Wisdom 18:20-25, it is the priestly role of Aarowt the blood of the Passover animal,
which wards off the destroyer.

Wisdom does not mention the motif of haste in Céaf8. Instead, the author
moves it to 19:2, where it becomes part of the sévantithesis, the drowning and
rescue at the Red Sea. In that passage, the atdies how the Egyptians send the
Israelites out in hastewu{ta omoudfic mpoméuavtes adtods), though they regret it later.
However, in Wisdom 18:21, Aaron is said to act inswift manner ¢meboag ...
mpoepaynaev). Aaron’s quick act is already found in the biblipretext (Num 16:46%
Nonetheless, the wording in Wisdom 18:21 (the veridw) is closer to the story about
Israel going out in haste (the noeoudy). It is possible that the author of Wisdom uses

the similar root word as a strategy to make thedpisodes closer to each other.

2.6 Philo of Alexandria™

There is no doubt that Philo’s allegorical approaffects how he reads and presents the
Passover. Such an approach is, in a way, diffdrent that in other texts analysed so
far. In his writings, Philo differentiates betwettse literal and the deeper, or allegorical,
meaning. While still accepting the literal meanihg, nevertheless gives prime position
to the latter>

For Philo, the essence of Passover can be summiadwp Greek terms he uses
to portray Passovetz dwafatipie (the crossing-festival) or simpBidfaois (crossing
over). In classical GreelzBatypiov refers to the sacrifice or offering made before

crossing a bordé?. Integral to Philo’s Passover as SwxBatpie is the shift of its focal

3 In Numbers, Moses orders Aaron to carry the cegsiekly (@méveyxe T Tdyos).

"4 Texts and translations of Philo’s works are takem F. H. Colson, G. H. Whitaker, and Ralph Marcus
(eds.),Philo in Ten Volumes (and Two Supplementary Vadr€L (London: Heinemann, 1929-1953)
S Adam Kamesar, “Biblical Interpretation in Phildif The Cambridge Companion to Philed. Adam
Kamesar (Cambridge: Cambridge University PressQpR0r.

76 jutta Leonhardt]ewish Worship in Philo of Alexandri@SAJ 84 (Tubingen: Mohr Siebeck, 2001), 29;
Isaak HeinemannPhilons griechische und judische Bildung: Kultugieichende Untersuchungen zu
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point. Passover is not seen primarily as the pgssfnthe plague of death over the
Israelites. Rather, it is understood in terms cddgs crossing of the Red Sea, from the
land of Egypt to the Promised LanQE 1.4). In his allegorical interpretation, Passover
is a ritual that celebrates the crossing of thd fom the passionsrév mafév, Spec.
2.147;QE 1.4;Leg 3.94, 165Her. 255;Congr. 106). It is the purification of the soul
(Spec 2.147), with the end goal of arriving at virtuedathe divine and imperishable
(QE 1.4; Sacr.63; Her. 192; Congr. 106). It is clear that, for Philo, the crossingeo
from passions is the essential meaning of the Ras50

Jutta Leonhardt suggests that the connection o$dvas to passion in Philo
might be derived from the rather similar Greek temnya andrdoyew.”® Hence, based
on Philo’s usage, Fuglister argues that the wogdpktweennaoya andmaayelv may
have been present among the Hellenistic Jews ifirteentury CE? It is true that the
early church also tries to linkioya with the passion of Jesus based on the tetsgev
(e.g. Melito of Sardis and Justin MartjP)However, in every case, one should accept
the claim of Leonhardt and Flglister cautiouslyild’mimself never uses the verb
maayewv in relation to the Passover, but only the nm’aebg.gl

Philo’s symbolic reading of Exodus 12 is on fulsplay in Quaestiones et
solutiones in Exodurmh He uses parts of the exodus story to supportidea of the
liberation of the soul from the bondage of passidf@ example, he assumes that the
termmpofatov (sheep) is derived frompopaivw, meaning, “to go forward, to advance”.
Hence a sheep is used as the Passover victim girggenbolises the advancement
(mpoxom) of the soul into perfectionQE 1.3, 8;Leg 3.165;Sacr 112). Unleavened

bread represents the lowly soul, in contrast toldffty arrogance of the leaveneQE

Philons Darstellung der judischen Gese(kldesheim: Gerge Olms, 1962), 120. See alsatmment
in Colson,Philo,7.394-95.

" LeonhardtWorship in Philg 35; SchlundKein Knochen75.

8 | eonhardtWorship in Philg 30.

79 Fuglister, Heilsbedeutung 166. See also Michael Theobald, “Paschamahl wch&tistiefeier: Zur
heilsgeschichtlichen Relevanz der AbendmahlsszeneiiLukas (Lk, 22,14-38),” itF-ir alle Zeiten zur
Erinnerung” (Jos 4,7): Beitrage zu einer biblisch&edachtniskultyred. Michael Theobald and Rudolf
Hoppe, SBS 209 (Stuttgart: Verlag Katholisches Bibek, 2006), 160-62.

8 SeePeri Paschad6; Dial. 40.1-3.

81| eonhardtWorship in Philg 30.
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1.15). The bitter herbs symbolise bitterness towhedformer life and the bitterness of
unlearning the lure of passionQE 1.15; Congr. 162). To have “the loins girded”
means to control and discipline the passidQi (.19). It also signifies the effort to
constrain desireLeg. 3.154), as well as readiness to ser@acf 63). The last
interpretation will be significant for understanglia particular Passover-related passage
in Luke. In De sacrificiis 63, Philo joins up the allusion to “girded loinwiith the
readiness to serve (For we are bidden to keep dlssdver... “with our loins girded”
ready for service xal yap 16 ITdoya ... mpootétaxtat motelbal as dodis mepielwouévous
Toluwg mpog vmnpeatiav €yovrag). The similar pairing of “girded loins” and the tifaof
readiness is found in Luke 12:35-40. In the Lukasspge, Jesus instructs his listeners
to gird their loins EoTtwoav dudv ai éodles mepielwouéval, v. 35) and concludes with a
call to be preparedei vueis yiveae éropor, v. 40) for the ParousfA.

Philo’s allegorical interpretation enables him tage the Passover in Exodus 12
and the Passover of his time in a similar planss&eer in Egypt is not significantly
different from later celebrations. Such proximisy strengthened by Philo’s particular
view on two themes: (a) the priesthood of all teegle and (b) the adornment for the
house with the temple’s dignity. RE 1.10, Philo explains that, in the time of Exodus
12, priesthood has not been instituted yet, andetmple has not been built. This is why
the people are permitted to manage the sacrifitélse&r own places. In another text,
Philo adds that God edicts a law which permits sagiractice once a year during the

Passover.

In this festival many myriads of victims from notilt eventide are offered by
the whole people, old and young alike, raisedtiat particular day to the dignity
of the priesthoodxt’ éxelvny v Huépav iepwatvng dEibpatt TeTiunuévol). For
at other times the priests according to the ordieasf the law carry out both the
public sacrifices and those offered by private \idtlials. But on this occasion
the whole nation performs the sacred rites andaggriest with pure hands and
complete immunity €¢te 0¢ cdumav T &vos peta mdovs adeiag ayvals xepoiv
iepoupyel xal iepbtat)...This practice which on that occasion was the Itesu
spontaneous and instinctive emotion, was sanctidnyethe law once in every
year to remind them of their duty of thanksgiving.

(Spec 2.145-146)

82 See the discussion in Section 5.1.1.
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As Philo states, during the Passover festival,péeple are the ones who sacrifice the
animals. This is possible since, at that time, tleegive the dignity of the priesthood. In
other words, for that particular day, they becomests. God himself has granted such a
privilege for them. Likewise, iMos 2.224-225, God ordains that during Passover the
whole people exercise the priestly roledymav T €0vog iepdtar). Every person
considers it an honour to participate in the phiest €xdortouv vouilovtos igpwaivy
TeTiuijobar).

The people’s great joy is also given as one of rigsons for their special
privilege. Philo notes that, “so exceedingly joyfgre they that in their vast enthusiasm
and impatient eagerness, they naturally enouglifisadrwithout waiting for the priest”
(Spec2.146; cf.Mos 2.225). The Passover is, in a sense, a thankirgiféeo God, who
liberates them from Egypt.

A similar logic is used to explain the domesticniemple, Passover sacrifice.
On that day, each house is “invested with the ordvwemblance and dignity of the
temple” @xfiua iepol xal cepvotyta meptBéRAnTar, Spec 2.148). Every dwelling
becomes an altar and a temple of GQ& (L.10). Philo uses this to explain the daubing
of the doorposts with blood. Just as a divine affgwith the pouring of blood is made
on the altar of the temple, a similar offering isde at the entrance of the hou&d(
1.12).

One cannot but wonder whether Philo legitimises an-temple Passover
celebration. The priesthood of all people and #mpie-likeness of the houses, all
suggest a domestic celebration. It is true thatoPis a high view of the Jerusalem
temple. All sacrifices should be made there, tree@lwhere God dwellsSpec 1.67—
69). Despite that, he also believes that “the hsghand in the truest sense the holy,
temple of God is...the whole universe3gec 1.66). Scholars are divided in their
opinion. Some posit that Philo’s description of $ta®r is that of Jerusalem. Thus, they

still sacrifice at the temple. Only the meal isemxded to houses within Jerusaf&m.

83 Schlund Kein Knochen7s.
84 SegalHebrew PassoveR9; LeonhardtWorship in Philg 32—33.
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Others argue that it describes better the Passovdexandria since there is no mention
of the temple or Jerusalem in the texts af6ve decentralised Passover position seems
to be more plausible. This is especially clear frSpec 2.145, in which the contrast
between the common ritual practice (where the twiase in charge) and the Passover
(where the people are in charge) clearly indicatesdifferent ritual modes. Philo is not
describing a ritual where the people are co-opegatiith the priest&® Even if Philo’s
description is actually about the Passover in Zdeuns, it does not really affect the
theological message he wants to convey. Histor@abnstruction aside, it is clear that
somehow all the people are invested with the pyieste and all the houses with the
character of the temple.

Several other Passover details can be observediio’'sPwork. According to
Spec. 2.145the animal sacrifices number in tens of thousantiey are slaughtered
from noon until evening. Elsewhere Philo notes thatsacrifice should be done before
the ninth hour or 3 pmQE 1.11). The Passover date remains the same, thiedoth of
the first month $pec 2.149;Mos 2.222). Fourteen indicates a sacred number #inge
the sum of two sevens or two weeks (Spec. 2.02B;1.9). Before the meal, each
person needs to be cleansed through a purificattenand, during the meal, they
celebrate it “with prayers and hymns3fec 2.148). Some suggest that the hymns here
are the Hallel, taken from Psalms 113-%18.

Philo also differentiates between Passover anddveleed Bread. In his list of
the ten festivalsoéxa éoptai) Passover is listed fourth, while Unleavened Brisasixth
(Spec 2.41), though later he explains Unleavened Breadlation to, and immediately
after, PassoveiSpec 2.150-161). For Philo the reason for having thieavened bread

is not merely due to the hastiness of the peogleisg out of Egypt. He believes it has

85 Nicholas de Lange, “The Celebration of the Passavésraeco-Roman Alexandria,” iManieres de
Penser Dans L’'antiquité Méditerranéenne et OriemtaMélanges Offerts a Francis Schmidt Par Ses
éléves, Ses Collegues et Ses Aetis Christophe Batsch andatlilina Vartejanu-Joubert, JSJSup 134
(Leiden: Brill, 2009), 165; Mireille Hadas-Lebéthilo of Alexandria: A Thinker in the Jewish Diaspo
trans. Robyn Fréchet, SPhA 7 (Leiden: Brill, 2012)7; Joel Marcus, “Passover and Last Supper
Revisited,”"NTS59, no. 3 (2013): 309; See also E. P. Sandedaism: Practice and Belief, 63 BCE-66
CE (Philadelphia; London: Trinity Press InternatigridCM, 1992), 134.

8 Contra Leonhardt/Vorship in Philg 32.

8 bid., 30; Hadas-LebePhilo, 107.
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a universal significance. For Philo, the spring irqu is “a kind of likeness and
portraiture of that first epoch in which this womds created”§pec 2.151). God uses
every bloom and every flower to remind the peogl¢he creation. The spring is “an
image of the primal origin” §pec 2.152). Moreover, the fourteenth of the month is
when the moon is full, hence the light and brigemnéhroughout the day and night
(Spec 2.155). As for the unleavened dough, Philo exglai

...the springtime, when the feast is held, the fofiithe corn has not reached its
perfection, for the fields are in the ear stage rmoidyet mature for harvest. It was
the imperfection of this fruit which belonged tetfuture, though it was to reach
its perfection very shortly, that he considered hhidpe paralleled by the
unleavened food, which is also imperfect, and seriee remind us of the
comforting hope...

(Philo, Spec 2.158)

In addition, the leavened is a work of art white tunleavened is the gift of nature
(2.159). Thus, “the spring feast must restore noathé earliest times of the Creation
and the uncorrupted innocence and frugality of prifial man.®®

Philo’s allegorical interpretation is strongly bauto his stance regarding the
Greek version of the Jewish Scripture. He seenielieve that the Greek version is not
inferior to the Hebrew counterpart. In fact, heigades that the translation is done under
divine inspiration. He records the story about KRtglemy Philadelphus, who requests
the Jewish High Priest for help to translate thevlaf Moses into Greek. The High
Priest then selects some who are well versed indéingsh Scripture as well as Greek

literature Mos 2.29-33). As they begin to translate the Law|dPhbtes,

They became as it were possessed, and, underatispjrwrote, not each scribe
something different, but the same word for word,tlasugh dictated by an
invisible prompter.

(Mos 2.37)
He even asserts that those who know Hebrew anckGridlefind both the Hebrew and
the Greek versions to be “one and the same, bothatter and words’Mos 2.40).

Hence for Philo, the Greek version is in itselfaered text on par with the Hebrew

88 Hadas-LebelPhilo, 106.
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version®® From this standpoint, it is possible for Philo &xercise allegorical
interpretation based on Greek terms and phrases.

Overall, Philo’s interpretation suits well to thentext of Alexandrian Jews.
Philo is able to solve the paradox of the Jews whlebrate the exodus from Egypt
while still staying in Egypt. The priesthood of ptople and the temple-likeness of the
houses open the possibility of celebrating the &eswithin the diaspora community,
without the need to go to Jerusalem. Above albugh his allegorical approach, Philo
is able to legitimise the Passover celebrationidetsf Jerusalem. The most important
matter is not the crossing of the location, but shiebolic crossing of the soul, from
passions to virtue and godliné8sThis strategy of interpretation might also belaypn
Luke-Acts. If Luke actually incorporates the thewfePassover and exodus into his
narrative, then he is likely to depict some kindrafvement from one point to another.
Whether the movement is geographical or symbolit be assessed in subsequent

chapters.

2.7 Liber Antiquitatum Biblicarum

Liber antiquitatum biblicarum (LAB)s most probably a work from the first century
CE®® It is generally agreed that LAB was written origlly in Hebrew? By
implication, it most likely has a Palestinian oridf It is basically a rewriting of the
biblical account from Adam to the death of Saul.

In LAB, there is no reference to Passover in thedeis account. In LAB 10:1-2,

the writer crams the ten plagues into a short Tisen he moves straight away to the

% Ibid., 66.

% Ibid., 104.

%1 Jacobson prefers a post 70 CE dating while Mumniy Harrington argue for pre 70 CE. See Howard
JacobsonA Commentary on Pseudo-Philo’s Liber AntiquitatuiiliBarum, 2 vols. (Leiden: Brill, 1996),
209; Frederick M. MurphyPseudo-Philo: Rewriting the BibléNew York: Oxford University Press,
1993), 3, 6; D. J. Harrington, “Pseudo-Philo,”@d Testament Pseudepigrapha vols. (New York:
Doubleday, 1983), 299; On pre-70 dating, see akaid) J. Harrington et alL,es Antiquités Biblique®
vols., SC 229-230 (Paris: Editions du Cerf, 1976)74.

92 gee the extended discussion in Daniel J Harringt@iblical Text of Pseudo-Philo’s Liber
Antiquitatum Biblicarum,” CBQ 33, no. 1 (1971): 1-17; cf. Jacobsdhseudo-Philo’s 1.215-24;
Harrington,Les Antiquités Biblique.76.

93 JacobsonPseudo-Philo’'s1.210-11.
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Red Sea episode. The reason for the omission ikamdoes the writer deem the
Passover and the decisive night unimportant? Thisot likely since the writer later
alludes to the story of the Passover-night reStue.

The importance of the night when God strikes thgpEgn firstborn and protects
the Israelites is highlighted in LAB 32:16. The wihahapter of LAB 32 depicts the
victory hymn sung by Deborah, Barak, and the pedgtdike the song in the biblical
account (cf. Judges 5), the hymn in LAB describesI’& glory, acts of salvation and
election of Israel from the time he confuses theglaages in Babel to the recent win
over Sisera. In the context, the approaching nighild end Deborah’s song of victory.
Hence, she calls the day not to end soon so sheardimue to sing God’s marvellous
work of salvation. However, she then picks up tlghihmotif and ties it to the theme of

salvation.

Wait, you hours of the day, and do not wish to ywuim order that we may
declare what our mind can bring forward, for nighit be upon us. It will be like

the night when God killed the firstborn of the Etigps on account of his own
firstborn.

And then | will cease my hymn, for the time is rie@ldfor his just judgments. For
I will sing a hymn to him in the renewal of creatioAnd the people will
remember his saving power, and this will be antestiy for it...

(LAB 32:16-17§°
The depiction in verse 16 shows that the authdamsiliar with the tradition of the
Passover-night rescue. A combination of referemgesalvation and night is enough to
trigger the association with the Passover res¢umuld be that “night” is the favoured
time for salvatior’® Furthermore, the author seems to depict an edolatal night of
salvation, one that will be similar to the Passavight rescué’ Some think that the

night being mentioned is not the eschatologicahtidut simply the approaching

% The absence of the Passover slaughter ritualtttegevith the lack of interest in temple sacrifiaed

the role of the priest, might support a post 70 dzfing (see Louis H Feldman, “Prolegomenon,” in
Biblical Antiquities of PhildNew York: KTAV, 1971], xxviii).

% Translation is taken from Harrington, “Pseudo-Bfiil

% Harrington,Les Antiquités Bibliques2.175. Jacobson thinks that it is odd for Debdmhequest the
day to halt but then proceed to sing about theumpat salvation. He suggests that there might be a
lacunae or a corruption in the text. Perhaps thene originally two nights: the approaching nightieh
Deborah wishes to delay, and the depiction of tiveré night of salvationRseudo-Philo’s2.293-94).

7| e DéautLa nuit pascale225, 354 n. 50.
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night”® However, scholars have noted the strong eschasalogomponent in LAB?
Thus, it is more likely that the author has in imsd a future salvation. To regard the
night as the night immediately after the victoryshittle significance in comparison to
reading it as pointing to the eschaton, even ictlyeA reference to a future salvation
also speaks more effectively to the present comtettte authot®

Elsewhere in the book, Passover is explicitly nwred in LAB 48:3 and 50:2.
Both identify Passover as the yearly festival inl@h The parallel biblical accounts
(Judg 21:19 and 1 Sam 1:3) only identify it as anual festival. The term used to
denote the yearly festival i1 o (translated as, “from year to year”). This term
is also found in Exodus 13:10. As a result, somggest that the identification of
Passover is based on the similar term being teadowever, the passage in Exodus is
a regulation regarding the Unleavened Bread, nes®eer. It seems that the people go
Shiloh mainly to offer the yearly sacrifice (1 Sdn3; LAB 40:2). If this is the case,
then Passover fits better since it is chiefly edab sacrifice (Exod 12:21, 27; Lev 23:5;
cf. JJW.6.423;Ant 9.271; 11.109-110).

The only reference to the Unleavened Bread is iB 1&:4,

%8 E g. JacobsorPseudo-Philo’s2.894.

% Harrington,Les Antiquités Biblique®.53-57; MurphyPseudo-Philp256-57.

100 The notion of eschatological Passover rescue redlrface in early rabbinic as well as targumic

literature. Discussion about the role of Passovethe future redemption is found Mekhilta de-Rabbi

Ishmael(late 3% century CE). In one passage, the rabbis showrdiffepositions on this matter, with

some affirming the role of Passover and otherdirgfut. Taking the cue from Exodus 12:42a (“Thatsw

for the LORD a night of vigil”) Rabbi Joshua belésvthat, just as the Israelites are redeemed frgyptE

on the night of Passover, the future redemptiohtekle place on the same night
A Night of Watching unto the Lardtc. In that night were they redeemed and in ningtit will
they be redeemed in the future — these are thesnair®. Joshua, as it is said: ‘This same night
is a night of watching unto the Lord.” (Mek. RhlsPishal4; Translation taken from Jacob Z.
LauterbachMekhilta de-Rabbi Ishmael: A Critical Edition, Basen the Manuscripts and Early
Editions 3 vols. (Philadelphia: JPS, 1933), 1.115-16).

Perhaps the most famous of these is the passdlge fafur nights, an expansion of Exodus 12:42 faand

Targum Neofiti 1 (3rd/4th century CE) and Targunel®o-Jonathan (7th/8th century CE).
Four nights are inscribed in the Book of Memoribéfore the Master of the world. The first
night, when he was revealed to create the worklsétond, when he was revealed to Abraham;
the third, when he was revealed in Egypt, and hisdhslew all the first-born of Egypt, and his
right hand delivered the first-born of Israel; ftoeirth, when he will be revealed to redeem the
people of the house of Israel from among the pesopdd he called all of them “nights of
watching.”(Tg. Ps.-J. Exod 12:42; translation takeom Michael Maher,Targum Pseudo-
Jonathan: ExodysArBib 2 [Edinburgh: T&T Clark, 1994], 195).

101 Feldman, “Prolegomenon,” cxxx.
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And when the times appointed for you come aroumd, Will acknowledge me
as holy on the festival day and rejoice before nmetle festival of the
unleavened bread and set before me the bread,rathepthe festival as a
memorial, because on that day you went forth froenland of Egypt.

(LAB 13:4)
This passage is a truncated version of Leviticugl-ZB Where the biblical passage
mentions both the Passover and the Unleavened Buagdthe latter is mentioned here.
The author seems to subsume the former into they.l& number of keywords, though
not mentioned in Lev 23:4-8, can be found in otounts. The motif of rejoicing is
found in 2 Chronicles 30:21-23, Ezra 6:22, andl@abi49:22—-23. The commemorative
nature of, and the reason for, the festival cafobad in Exodus 12:14, 13:3, 8, Jubilees

49:22-23, and Ezek. Trag. 190-192.

2.8 Josephus®

In Josephus, discussion about Passover can be fautvdb books:The Jewish War
(A.D. 75-79) andThe Jewish Antiquitiegaround A.D. 93/94)% In Antiquities 1-11,
Josephus describes all the narratives of Pass@&ebration in the Jewish Scripture,
omitting most of the legal passages. Josephusdsdbe Passover in Exodus ¥h{
2.311-313), in the wilderness of Sinai (Num 9:1+8/ 3.294), in the plain of Jericho
(Josh 5:9-1&nt 5.20), the Passover in the time of King HezekiahChr 30Ant
9.271), King Josiah (2 Chr 3%At 10.70), and the remnant community (Ezra 6:19—-
22/Ant. 11.104-110). His insistence on listing all thesgeaer-related narratives from
the Jewish Scripture might indicate the importapicBassover to Josephus.

The way Josephus uses the term Passowery¢/daoxa) and the Feast of
Unleavened Bready(¢éopt) tév ¢lopwv) differs at times. He does use Passover as a
standalone Ant 3.294; 5.20; 14.25; 18.90; 20.106), but sometirhes mentions

Passover followed by Unleavened Bread as the subségeven-day feashift 2.313,

192 Texts and translations of Josephus are taken tenty St. J. Thackeray et algsephus9 vols., LCL
(Cambridge: Harvard University Press, 1926—-1965julhlength study of Passover in Josephus can be
found in the work of ColauttiPassover For the analysis of Passover especiallydéwish War see
Siggelkow-BernerDie judischen Feste19-184.

103 steve Mason, “Josephus,” ithe Eerdmans Dictionary of Early Judaised. John J. Collins and
Daniel C. Harlow (Grand Rapids: Eerdmans, 20108-829; Thackeray]osephus2.xii; 4.X.
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317; 248-250). Such usage is similar to biblicaddiions and other second-temple
writings. However, unlike the biblical accounts awther second-temple Jewish
writings, when Passover is mentioned by Josephuges not incorporate Unleavened
Bread. On the contrary, he employs the tefniopty) tév ¢{pwv to incorporate
Passover, both explicitly (e.d.W.2.10;Ant 14.21; 17.213; 18:29) and implicitly.WV.
2.224, 244, 280; 4.402; 5.99; 6.290). Even in th#idal account where Unleavened
Bread is subsumed under Passover, he turns itthee way round Ant 9.271; 10.70;
11.109-110). In some instances, the Passover refersifically to the slaughtering
ritual (J.W.6.423;Ant 9.271; 11.109-110). In other words, it is consedeas a part of
the entire feast. Consequently, at times, the @iest of Unleavened Bread is not the
fifteenth, but the fourteenth. The varieties foundlosephus show that it is possible to
refer to Passover/Unleavened Bread in differentswapsephus does not follow the
standard reference in the biblical account strictly

Such usage is not insignificant, since a similagecean be found in Luke. For
example, in Luke 22:1, the Unleavened Bread is mhifirst, with Passover as an
additional explanation. Luke’s choice of words Isoaclose to that of Josephus.

"Hyyilev 0¢ % éopty) Tév dldpwv 1 Aeyouévn mdaya. (Luke 22:1)

v &{opwy €opthy xal ™y mdoya Aeyopévny (Ant 10.70)

THig Tév alopwy optiis Ay mhoya Aéyopev (Ant 14:21)
Judging by the close wording, it cannot be thatd_bas misunderstood the chronology
or the nature of the two feasté.It is possible that his usage is due to the common
usage in the first century CE. More will be saidtbis in due cours&?

In the post-biblical account, Josephus mainly appates Passover as the setting
for the confrontation between the Jews and the Remahis is especially clear in his
Jewish WarMason states that Passover “plays a basic rdleeinlevelopment divars

plot.”*%In this work, there are at least seven Passovate@lpassages’ Within these

104 Contra BovonlLuke 3:135.

105 see the excursus in Chapter 3.

108 Steve Masonjudean War 2FJTC 1b (Leiden: Brill, 2008), 11.
107 ct. siggelkow-Bernemie jiidischen Festel 73-176.
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passages, Josephus only uses the tewrya twice J.W.2.10 and 6.423). He primarily
employs the Unleavened Bread festival as the rengofor the timing of Passover
(J.W. 2.10, 224, 280; 4.402; 5.99; 6.290, 423). Throuwghthe Passover-related
passages idewish Way a basic storyline can be detected. It begins wmitiititudes of
Jews coming to Jerusalem for the Passover celebf8fiThe majority of them come in
peace, intending to fulfil their religious duty ttafully. They are not those who cause
uproars. Instead, seditions come from the minaftynsurgents (e.g. the Zealots, the
Sicarii) who stir the crowds to violence and inflchaos on the peopld.W.2.10-13;
4.402-403; 5.98-1039° Sometimes the culprits are certain Roman indivislsach as
the soldiers or the leaders who either mock or egpithe peopleJ(W. 2.224-225;
2.280)° Their inappropriate or abusive behaviours causatgiots. In the end, many
innocent Jews become victims of the outbreak dewvice §.W.2.30, 224-227; 4.402—
403; 5.98-105). Josephus intends to show that #jerity of Jews and their religious
life are not a threat to the Romans. The fault\Wwés the minority of Jewish rebels and
individual Romans. It is possible to celebrate age, without any uproar.W.
2.244)M1

However, peace cannot be achieved, and the situatintinues to deteriorate. It

escalates until the climax in A.D. 70 when Jerusals destroyed. It intensifies, as

108 Many now believe that Josephus’ exaggerates thebau of the people (three millions Jaw. 2.280
and more than two millions ihW.6.425).
109 giggelkow-BernerDie jiidischen Festel 76-177.
101bid., 177-178.
111 Read in this light, it is plausible that Josephiso depicts the biblical account of Passover with
same script. Jews commemorate the Passover indacu with the law given by God. Problems only
arise when the Jews are not allowed to celebrate, certain group seeks to sabotage the feast. The
Egyptians receive punishment due to their harsdtrirent of Israel. Should they deal with Israel igoad
manner, no calamity would befall them. When HezZekievites the northern country of Israel to celébra
the Passover, many reject his invitation. 2 Chil@B:only states that they “laughed them to scond, a
mocked them.” Josephus, however, states that:
...the Israelites were not only not persuaded, ahdaughed at his envoys as fools; and, when
their prophets exhorted them in like manner anéttidd what they would suffer it they did not
alter their course to one of piety toward God, theyred scorn upon them and finally seized
them and killed them. And not stopping even at éhasts of lawlessness, they devised things
still worse than those mentionedAnt 9.265—-266)
In the time of the remnant community, we find agaage mentioning the Samaritans’ aversion toward the
people Ant. 11.114). These hostile groups (the Samaritangtendiolent northern Israel people) almost
function as the prototype of later rebellious grauphe supportive Persian king can be either aomor
an example to the Roman leaders (Caesar?) on ddaliorably with Israel.
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Josephus points out, in the most ironic manner. mhay people coming to slaughter
the Passover have become the ones being slaughigredsacrificers share the same
fate as the Passover victims. The depiction ofsth@red fate is painted most clearly
where Antipater accuses Archelaus of crueltyW 2.26—33). In one part of the charge,
Antipater describes Archelaus’ most brutal act, Kiéng of the Jews during the

Passover celebration.

Proceeding to the main contention of his speecljAhépater] laid great stress
on the multitude of Jews who had been massacredAfblgelaus] around the
sanctuary, poor people who had come for a fesfivalthe Passoved.W. 2.10
and, while offering their sacrifices, had themsslbeen brutally immolatedi
gEAnAubévar pév éd’ Eoptny, mapa 0t Tals idals Buaials dpbis ameadaydat).

(J.W.2.30)
This incident is also recorded in tatiquities where Josephus notes how the people
coming to the Passover feast “had been slaughjesétike sacrificial victims” fepeiwy
&v Tpémew odaxbeiev, Ant 17.237)'? This twist appears numerous timeslawish War
(e.q. 2.224-227; cf. 4.402—-403). The scene of ¢hash feast with the most number of
animal victims is now changed to a dreadful scerith & huge number of human
casualtiesJW.5.567). Thus, Passover as the great symbol oataivand liberation
(J.W. 4.402; 5.99) has now changed to a symbol of tnagead destruction. As
mentioned by Josephus, “the feast was turned irtorming for the whole nation and
for every household into lamentationyeféofat 0¢ v éoptiv mévbog utv SAw T Ebvel,
BpFivov 0t xab éxaotyy oixiav, J.W. 2.227).

While Josephus notes that the fall of Jerusalermurscin SeptemberJ(W.
6.435)% he makes two references to the Passover befofaltfie order to constitute a
symbolic connection between the Passover and theTfee first is the mention of a
number of portents. Josephus states that these feigetell the destructiord (W.6.288—
299). Four of them occur around the time of Passgwesumably the last Passover

celebration in Jerusalem. Just before the Passa\might light appears at night around

2 Mason,Judean War 224-25, 185.

113 According to Josephus, it takes place on the mohtBorpiaios [opmiaiog). Scholars identify this as
the month of September; see, for instance Sacha,STalendars in Antiquity: Empires, States, and
SocietiedOxford University Press, 2012), 255-257.
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the altar §.W. 6.290). Then, a heifer gives birth to a landb{. 6.292). Around the
same time, the massive eastern gate opens updbly(sV.6.293). Finally, Josephus
notes the presence of an army on the cloud “notyrdags after the festivadéra 6¢ v
gopTyv o0 moAais Nuépats” (J.W. 6.296). Although the last portent actually happen
more than a month after the Passdvéthrough his wording Josephus clearly intends to
place it within the context of Passover. Josepluissithat some perceive these signs as
good signs. Perhaps this understanding is relabedhé liberation symbolism of
Passover. However, the contrary is true. Accordlingosephus, they are, in reality, bad
omens, foretelling the coming desolation and fallerusalemJ W.6.291, 295-2964°
The second reference recalls the reason behindextraordinary number of
victims in JerusalemJ(W. 6.420-432). Josephus claims that more than onkomil
people perish due to the siege of Jerusalem, nioshom are not from Jerusalem but
have come to Jerusalem intending to celebrate #ssdver/Unleavened Bread.\W.
6.420-421). Josephus then calculates that theraratend 2.7 million Jewish people
gathering in Jerusalem at the last Passover, ahoim are pure and holy.W.6.423—
425). Their state of purity stands in contrasth® impurity of the Jewish rebel factions.
The factions even fight each other off during tlesg®ver to control the templé.\(v.
5.98-105). Josephus then describes that “now tledewtation had been shut up by fate
as in a prisonbte ye wjv domep eig eipxtny UmO THg elpapuévng mhv cuvexelody To
gbvos...” (J.W.6.428). For Josephus, the number of Jews who thektdeath surpasses
all of the previous calamities that befall the deo@.W.6.429). | concur with Mason,
who comments that, “[flate selected Passover, wkien city overflowed with
inhabitants, as the time to imprison them for thalfcatastrophe!® Josephus uses the
Passover symbolism to depict the ironic fate of Jesvish people. While the first

Passover in Egypt liberates the people, the lassd®@r in Jerusalem imprisons them

114 This takes place on the2af Artemisios, the month after Xanthicus/Nisan.

15 The tendency to find supernatural signs to decifretime of salvation seems to be in the backupiou
of Jesus’ debate with the Pharisees in Luke 17:2@s€e the discussion in Section 5.2.1.1).

118 Mason, Judean War 211.
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within the walls of Jerusalem. Instead of salvatibseals their doom through death and
suffering. There is no more joyous celebrationy@drrowful lament.

Furthermore, Josephus does not end the mentioassioRer with the destruction
of Jerusalem. The final association is mentionedhduhe siege of Masada. The rebel
group, knowing that they will lose the battle agaithe Romans, chooses to end their
own lives. It is better for them and their famili@sdie an honourable death than to be
taken as prisoners and slaves. Therefore, on gie hefore the Romans’ final assault,
they commit mass suicide. More than 900 of therm|uoing women and children,
perish. Josephus then notes that the tragedydfos) takes place “on the fifteenth of
Xanthicusfrevrexatdexdty Eavrixod upvés” (J.W.7.401).

In this passage, Josephus does not use the tesovea®r Unleavened Bread,
perhaps because, after the fall of Jerusalem antkmple, the celebration ceases to
exist. However, the association with Passoveriliscgtar. The mention of the fifteenth
of Xanthicus (Nisan) indicates a possible Passtiwex marker. It is, after all, the night
of the Passover feast, the time when the peopldilzmted. Furthermore, the basic
storyline is similar to the Passover-related stfrthe siege of Jerusalem. Just as in the
siege of Jerusalem, the rebels are trapped in Masadrounded by the Romans and,
just like the fate of the people in Jerusalemyailty all the insurgents in Masada perish.
On this Passover, the hostility is finally put to end™'’ While the Passover plays its
climactic-yet-ironic role in the fall of Jerusaleindoes not end there. For Josephus, the
fall of Masada is closely tied to the fall of Jealesn. Both are part of the divine
punishment. The Passover time marker serves asportant element to connect both
episodes.

It is possible to divide Josephus’ Passover-relatedes of calamities into three
sections: (1) the numerous passages that take ptareo the destruction of Jerusalem
(2) the pivotal Passover-related passages on thieudgon of Jerusalem; and (3) the
passages after the destruction of Jerusalem Iteefall of Masada). It is clear that the

fall of Jerusalem (including the development ofsiisry plot) is the most dramatic of all,

117 Colautti,Passover120.
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in terms of its effect, length, and number of vitdi Even though the fall takes place
months after the Passover, Josephus makes sunhéhassociation is clear. In fact, for
him, the connection even seems to be necessaryirdinie pairing of Passover and
destruction is not limited to the fall of Jerusaldmevery Passover-related passage, the
theme of destruction is not far behind. It will m#riguing to see whether Luke also
appropriates the Passover in a similar manner, igguthe many Passover-related
passages to shape his narrative structure andtjieal messagbl.8

In addition, Josephus’ ironic depiction of Passosed the people of Israel
seems to bear some thematic similarities to thep&oaccount. Both recount the
warning about Jerusalem’s destruction: one thrquagtents, another through discourse.
Both warnings appear just around the time of Passdworeover, one can perhaps see

Jesus as the sacrificer who becomes the sacrifice.

2.9 Synthesis

Passover is part of Israel’s bigger story of thedes rescue. It is the beginning, the
dramatic and the decisive moment of Israel’s libera It is the time when God finally
fulfils his promise to bring the people out fromyBg In general, the Passover story
follows the passage from Exodus 12:1-13:16. lafe $0 conclude that Exodus 12 is the
primary source for later Passover-related passagpgecially in terms of the narrative
elements. Exodus 12 is the only biblical text fhatvides the background story for the
Passover festival.

In some passages, the context for alluding to thss®er indicates the
importance of the festival. In the biblical narvati Passover celebrations are closely
related to critical turning points in Israel's saion history. It begins with the exodus
from Egypt (Exod 12), the first celebration aftdretexodus (Num 9:1-5), the

celebration after crossing into the Promised Lalwlf 5:10—-11), during the restoration

118 5ee Section 7.3.
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of King Hezekiah (2 Chr 30) and Josiah (2 Chr 3#) finally the return of the exiled
community (2 Esd 6:19-22).

The concept of Passover in Israel’s salvation hystalso found in non-biblical
texts. In Jubilees, a Passover allusion is founthénAkedah story (Jub. 17:15-18:19).
For Josephus, especially in thewish Waythe Passover becomes a fitting symbol and
time marker for the tragic fall of Jerusalem and tlewish people. The festival that
commemorates Israel’'s liberation through the hah&ad has ironically become the
witness of the destruction of Israel. In other $exthe eschatological salvation is

associated with the time of Passover (Jer 38:8 LXX® 32:16-17).

2.9.1 The Passover Time Marker

The Passover is identified primarily by the timerkea. The most explicit identification
is through the term ‘Passover’ (festival) or, tHesely related, ‘Unleavened Bread'.
Another reference is by the date, that is, thetémmnth of Nisan, or an equivalent month.
The time marker is not only employed to mark theif@l time. Equally important is its
use to signify the salvation event of the Passetay.

In some passages, the Passover rescue time is ksiowpty as “that night”
(Exodus 12:41-42; Jub. 49:2; Wis 18:6; LAB 32:1&3.shown by LAB, a combination
of a night setting and salvation is enough to fett@ nocturnal rescugar excellence
Thus, it is likely that, in later tradition, the $3@ver rescue is synonymous with the
nocturnal salvation.

The allusion or connection to Passover can alsm&ee even though the event
being related does not take place on the fourteehtNisan. Josephus shows this a
number of times. In the passage regarding divimeepts, Josephus never says that they
occur exactly during the Passover. One takes plabare the Passover, but within the
timeframe when people come to Jerusalem to cekebfae other takes place more than
a month afterwards. By adding that it happens ‘mainy days after the festival,”
Josephus is able to connect the portent to theofPassA similar strategy is used when

he describes the fall of Jerusalem. While the tigles place in September, he uses a
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flashback to the last Passover to explain the todii of the human victims. Finally,
Josephus uses the fifteenth of Xanthicus as the tivarker for the massacre in Masada,
a date that is still within the time of Passovelebeation. Jubilees employs a similar
strategy in the story of the Akedah. The authodufilees never states the time of the
sacrifice of Isaac explicitly. The closest reckanof time is that the command is given
on the twelfth of the first month (Jub. 17:15). Tremders are left to decipher the
Passover allusion themselves. To support thishand®assover element is needed: the

killing of the Passover victim.

2.9.2 The Passover Victim

Essential to the Passover killing ritual is theddoof the slaughtered animal. The
specific function of it, however, differs among thexts. Some texts emphasise its
apotropaic function following the Passover in Egg¢pxod 12:13, 23; cf. Jub. 49:3-4;
Ezek. Trag. 159). The blood serves as a sign wpiokects the Israelites from God’'s
plague of death, executed by an agent or an etitye@ther texts alter the function of
the blood. In Jubilees, the Passover ritual wititpct Israelites from any disaster during
the year of the celebration (Jub. 49:15). In Wisdtm encounter with the destroyer is
shifted to the journey episode in the desert, witeigenot the blood that wards off the
destroyer but the ministry of Aaron (Wis 18:20-25).

In some texts, the motif of Passover victim is agtd beyond its ritual role. In
Jubilees, it is associated with the Akedah stotye Tnterplay between Isaac and the
substitute ram parallels that of the Passovermi@nd the Israelites. In Jubilees, such
an association is found in the Akedah. In the Akest®ry, Isaac is rescued just as the
Israelites are during the Passover night. In Jas€pbewish Wayr the Passover
celebration is associated not only with sacrifieg kvith a multitude of sacrifices.
However, as the story develops, the many people imtend to sacrifice perish due to
the violent uprising. They ironically share the sarfate as the animal victims

themselves. In théewish Way there is no rescue for the Jews. This is in estwith
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Jubilees’ Akedah story and the Passover night eegsyperienced by the Israelites in

Egypt.

2.9.3 The Passover Meal

In the Egyptian Passover, the meal is consumedhorey. Phrases like girded loins,
sandals on the feet, and staff in the hand ardatrincthe story (Exod 12:11, 39; Ezek.
Trag. 180-183). The hastiness is due to the sWétdtion and exodus that the Israelites
experience. The Egyptians are forcing the peoptdrom the land (Exod 12:39; Ezek.
Trag. 161, 183; Wis 19:2). The motif of haste isoaklosely associated with the
Passover-night rescue. In Isaiah, God promisesttiminew exodus rescue will not
come in great commotion and haste (Isa 52:12),eardllusion to the first exodus
rescue. In Wisdom, Aaron is said to save the Igesein a hurried manner (Wis 18:21).
Philo, however, interprets the readiness to jourseyitually. It symbolises self-
discipline to control passion or desire.

When the celebration takes place in Jerusalem, gestures are abandoned. The
meal is consumed either inside the temple (Juldl639within Jerusalem’s vicinityAnt
11.109), or in a domestic setting outside JerusgRmio, Spec 2.145-146).

Particularly important are the meanings which theahsymbolises. There are a
number of meal items mentioned in Passover texiseel items of food are essential:
the Passover (lamb), unleavened bread, and be#tbsi{Exod 12:8; cf. Num 9:11). The
Passover lamb is the most important item. Its edityris due to the importance of the
ritual slaughter of animals.

Besides the lamb, the unleavened bread is thefoatywith specific laws on its
preparation. The symbolic meaning of the breadedsflacross the texts. In Exodus, no
explicit meaning is attached to it, but it is retimplicitly to the motif of haste. Since
the people go out from Egypt so hastily, thereds enough time for the dough to be
leavened (Exod 12:39; cf. Deut 16:3). In Deuteroppinis also called “the bread of
affliction” (Deut 16:3). In Philo, it symboliseséHowly soul QE 1.15).

68



Wine is a later addition to the meal, as firstifeest in Jubilees (49:6). However,
it is possible that wine was incorporated muchieasince it normally symbolises joy —
a common sentiment that accompanies a festive regieb. Also essential to the meal is
the command to commemorate or remember the redemnffixod 12:14; 13:3; Jub.
49:7, 15; PhiloSpec 2.146).

In the end, the findings of this chapter open wprtany possible comparisons
and parallels between the appropriation of Passoviarly Jewish Writings and Luke-
Acts. These comparisons will be conducted acrosslikan passages in the next
chapters, beginning with the most critical sectiohuke that appropriates the Passover:

the passion narrative.
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3 READING THE PASSION THROUGH THE PASSOVER

As noted in the introduction to this work, the magiassage demonstrating the
significance of the Passover is the beginning & gassion narrative, that is, the
pericope of the Last Supper (Luke 22:1-20). Thisspge is where the termoya
appears most frequently throughout Luke-Acts (L@&1, 7, 8, 11, 13, 15). The
presence and significance of the Passover in tiesgpe are also least debated among
scholars. Thus, it is only natural to begin theewstigation of the Passover with the
Lukan passion narrative, analysing, in particulae, Last Supper pericope.

The aim of this chapter is twofold. | will argueathLuke primarily uses the
Passover theme in relation to the death of JestdeWhe theme is mainly found in the
Last Supper episode, it still points to the reatifythe death of Jesus. | will also argue
that Luke uses the Passover as one of the prinm@gidgical lenses to explain the
necessity of Jesus’ death in relation to God'siBalplan.

However, before we proceed to the main passagejeed to understand how

Luke sets the stage for the passion story of Jesus.

3.1 Setting the Stage: The Expectation of the Exodusitheration in Luke

One important, at times overlooked, factor in onderstanding of the Passover in Luke
22:1-20 is the narrative build-up prior to the L&stpper passage. In particular, it is
worth noting how Luke depicts the anticipation ebus’ arrival in Jerusalem. At least
three Lukan comments highlight the possible exoesectation: the idea of Jesus’
exodus (Luke 9:31), the people’s expectation ofdtaing kingdom (Luke 19:11), and
the people’s declaration of Jesus as the comirg (kinke 19:38).

As early as Chapter 9:31, Luke has stated thasdkm will be the place for an
event which he explicitly labels as Jesus’ exofuging the transfiguration, Moses and
Elijah were talking to Jesus about his exodus whietwas about to fulfil in Jerusalem

(Mwiafjs xal 'Hlag ... E\eyov myv €odov adtod, v 7uedlev mhnpoly év ‘Tepovgadnu).
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The use of the terr#£odog should not merely denote Jesus’ departure, whéther life
(i.e. death; cf. 2 Pet 1:15) or earth (i.e. asa@m)siRather, in this passage, it should also
be taken to signifyhe exodus of Israel, that is, the great liberationvimich God leads
the Israelites out from Egypt and into the Promikadd? In the LXX and other early
Jewish writings £0dos is used numerous times in relation to the exodste(Exod
19:1; of Pss 104:38; 113:1; Josephst 2:309, 320; 3:61, 305; 5:72, 261; 8:61; T.
Sim, 8:4, 9:1; T. Benj. 12:4; cf. Heb 11:22). Itlisely, therefore, that the idea of the
exodus event is behind the Lukan passage. In otbeds, Jesus’ death, resurrection,
and ascension are parts of the divine missiont{iseexodus) which he must accomplish
in order to realise salvation for the people.

As Jesus travels closer to Jerusalem, the asswocibéitween Jerusalem and his
death becomes clearer. According to Luke, Jesus dwisn Jerusalem, following the
fate of the prophets of old (Luke 18:31-32). Intfdaike quite often states that Jesus’
death is part of divine necessity (Luke 9:22, 4&;3B; 17:25). This statement should
have prepared Jesus’ followers for what they wereexpect when they reached
Jerusalem. However, a different kind of expectatoises. Some people assume that
when Jesus arrives in Jerusalem, the kingdom of @idchlso appear without delay
(Luke 19:11). For them, the eschatological restomatind salvation will take place
immediately there and then.

This triumphant expectation grows stronger whemusgesnters Jerusalem riding
on a colt that has never been ridden (Luke 1983@)ear depiction of the royal entry of
a promised King and Messiah (Gen 49:11; Zech 9:X)LXAs Jesus rides into

Jerusalem, his disciples give praise to God wittud voice:edhoynuévos 6 €pyéuevos, 6

1 Some think that it encompasses the death, resiome@nd ascension of Jesus (Johndarke 153;
Bovon,Luke 1.373; WolterlukasevangeliunB53; cf. BockLuke 1.869-70).

2 Jindtich Manek, “The New Exodus in the Books of LUkNgvT2, no. 1 (1957): 12-13; Fitzmyernke
1:793; Sharon H Ringe, “Luke 9:28-36: The Beginniigan Exodus,’Semeia28 (1983): 83—-99; Garrett,
“Exodus from Bondage,” 656—660; Mark L. StrauBse Davidic Messiah in Luke-Acts: The Promise and
Its Fulfillment in Lukan ChristologyJSNTSup 110 (Sheffield: Sheffield Academic Prd€£95), 285—
305; Greenl.uke 382; John T. Carroll,uke: A CommentanyNTL (Louisville: WJK, 2012), 217.

3 GreenLuke 684—-85; Bovonl.uke 3.8; Wolter L ukasevangeliug629.

71



Baaiebs év dvdpatt xupiov (Luke 19:38). For them, the promised king hasvedj and
he is ready to claim his throne.

Up to this point, the expectation of restoratioens$ from Jesus’ symbolic
entrance to Jerusalem. There is no indicationttieéxpectation is driven by a temporal
marker. Luke does not specify the time of Jesusvar However, Luke will mention
later that it is near the time of the Passoverlwal®oon (Luke 22:1). From this passage,
we can deduce that in Luke’s narrative world, Jeaus/es sometime before the
Passover celebration. If this is true, then thes®a= time marker seems to strengthen
the understanding that an eschatological salvagierpected by the disciples.

As shown in Chapter 2, some early Jewish textsatdithat the eschatological
salvation will take place at the time of the Passdueremiah 38:8 LXX; LAB 32:16).
What is more, Josephus’ numerous records regattimdiberation efforts during the
time of Passover might also indicate that suchx@e&ation was not uncommon among
people in the first century CE. It is likely, thésee, that the salvific symbol of the
Passover, together with the notion of the eschgicdd restoration at the time of
Passover, might further fuel the expectation of edmate liberation.

Nevertheless, Luke notes that the expectation vemeealised, a theme that is
also found in Josephus. As irony marks the expectalf liberation in Josephus, so the
same portrayal can also be said to take placeeimettord of Luke, though in a different
way. In Josephus, the people strive for liberatoort fail and perish. In Luke, the
deliverance does take place, but not as the pémaple expected. In Josephus, the death
of the people virtually ends the hope of liberatiamereas in Luke, the death of Jesus
paradoxically assures it. To explain this paradake draws deeply from the theme of

Passover.

3.2 The Passover Framing of Luke 22:1-20

The theme of Passover bursts onto the scene betfiening of the pericope of the Last
Supper (Luke 22:1). Luke begins by stating thatRlassover feast is now just around
the corner. For Luke, the Passover time markereessary for framing his narrative
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and, at the same time, conveying his theologicaitpbuke uses the Passover temporal
marker no fewer than three times to shape the Sapper account, as shown in the

outline below:

1. The Plot to Kill Jesus (22:1-6)
a. The temporal setting: near the Passover feas) (v. 1
b. The leaders’ intention to kill Jesus (v. 2)
c. Judas’ scheme with the Jewish leaders (vv. 3-6)

2. The Preparation of the Passover (22:7-13)
a. The temporal setting: the Passover day (v. 7)
b. Jesus’ instruction to prepare the Passover (\\2)8-1
c. The fulfilment of Jesus’ instruction (v. 13)

3. The Passover Meal Discourse (22:14-20)
a. The temporal setting: “the hour” of the Passoveainfe 14)
b. Acts and Words over the Passover meal (vv. 15-18)
c. Acts and Words over the Eucharist (vv. 19-20)

From this outlin€, we can infer that each section begins with a teaipgetting, one
that is closely associated with the Passover. lplliees the timing of the first section

(Luke 22:1-6) close to the time of the PassovestfeBhe Passover feast “was near”

* The passage division here is in agreement witht sa®lars. The only issue is the position of verée
Whilst some take verse 14 as the beginning of liirel section, others place it at the end of theosdc
section. Thus, instead of the division adopted ab@2:1-7, 8-13, and 14-20), they divide the ppeco
into 22:1-6, 7-14, and 15-20. A majority of schelprefer the first option (e.g. Christopher F. Ean
Saint Luke[London: SCM, 1990], 777; Greehuke 754; Walter Grundmanras Evangelium nach
Lukas THKNT [Berlin: Evangelische Verlagsanstalt, 197390; Jacob Kremet,ukasevangeliupKNT
[Wirzburg: Echter, 1988], 210; MarshalGospel of Luke 789; Nolland, Luke 3.1031; Wolter,
Lukasevangelium697). Others prefer the second option (e.g. Bptarke 3.140; Fitzmyer,Luke
2.1376). Fitzmyer sees verse 14 as a transitionabgge, bearing little implication to the division.
However, as shown later, the impact of the divistamnot be underrated. Luke uses the division to
communicate his theological emphasis on Passow@rorB gives three arguments for the inclusion of
verse 14 in the preparation narrative (7-14):l{@)thematic relation between verse 7 and 14; @ghdw
departure in verse 15; and (c) the fact that Lukefsllows his Markan source until verse 14 befor
proceeding with his own source in verse 15. Fosoea (a) and (b), it can be shown that the division
adapted in this chapter can equally explain thenttiee relationship. In Luke 22, the function of serl4

is similar to that of verses 1 and 7, as a tempigglal to begin a new section. For reason (c)fdabethat
verse 14 is taken from the Markan source does eatnnthat it cannot be attached to a new sectioan Ev
in the Markan preparation narrative (Mark 14:12-Ydgany scholars see Mark 14:17 (par. Luke 22:14)
not as the conclusion of the preparation story dsithe beginning of a new section (e.g. M. Eugene
Boring, Mark: A CommentaryNTL [Louisville: WJIK, 2006], 387-88; John R. Ddn& and Daniel J.
Harrington, The Gospel of MatkSP 2 [Collegeville: Liturgical Press, 2002], 3™Morna D. HookerA
Commentary on the Gospel Acording to St Miitkndon: Black, 1991], 29; Joel Marcudark 8-16: A
New Translation with Introduction and Commentak 27A [New Haven: Yale University Press, 2009],
949; Francis J. MoloneyThe Gospel of Mark A CommentaryPeabody: Hendrickson, 2002], 284).
Thus, it is also possible that Luke follows Markuse Mark 14:17 (Luke 22:14) as the beginning of a
new section, even though the content of the netioseis different.

73



(%yyrlev 8¢ % éopty ... mdoya). Here, he sets the stage for the unfolding drafkesus’
death, showing how the Jewish religious leaderk sedill Jesus and find an ally in
Judas. The second section (Luke 22:7-13) takee jpla¢he day of the Passover (v. 7).
Here, Luke depicts the preparation of the Passtivdre consumed by Jesus and his
disciples. Finally, Luke 22:14-20 describes thesBasr meal in which Jesus speaks of
the meal in relation to his suffering and the kiogdof God, followed by the institution
of the Lord’s Supper. In this section, the storywe®to “the hour” of the Passover meal
(xal oTe €yéveto 1) dpat, V. 14).

However, more than just depicting the Passover tmaeker, Luke also links

each marker immediately to the death of Jesussttiirer indirectly.

Luke 22:1-2
Now the festival of Unleavened Bread, which is edlthe Passover, was near

("Hyylev 8¢ % éopty .. mdoxa). The chief priests and the scribes were lookarg f
a way to put Jesus to deaifal(¢0jrowy ... 70 m&¢ VALY alToV)...

Luke 22:7
Then came the day of Unleavened Bread, on whicliP#ssover lamb had to be

sacrificed THMev 3¢ % Nuépa Tév dlopwv, év 1) &et Blecbar o mdoya).

Luke 22:14-15
When the hour camé&¢i dte éyéveto 9 @pa), he took his place at the table, and
the apostles with him. He said to them, “I haveeeygdesired to eat this

Passover with you before | suffetpp tol pe mabelv) ..."

In each passage above, the temporal signpostlgsvied by a reference to the death of
Jesus. The allusion is the clearest in verses 114ndl5 (takingrafelv as incorporating
death). In verse 7, there is no explicit remarkttos death of Jesus. It only states the
necessity for the Passover lamb to be sacrificadvever, | will argue later that the
passage symbolically points to the death of J&3uns. implication of the link between
the Passover and the death of Jesus is the neeslate the Passover theme to the
overall story of Jesus’ passion, even though ndig@kpPassover time marker is present

beyond Luke 22:12.

® Cf. Senior,Passion of Jesyg3. Luke’s interest in the Passover theme intimelato the passion can be
detected by comparing the Lukan text with pargdedsages in Matthew 26 and Mark 14.
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3.3 Passover and the Plan to Kill Jesus (Luke 22:1-6)

After stating that the Passover is near (22:1),eLukentions the discussion of the
religious leaders regarding how they can put Jesukeath (v. 2). This is not the first
time Luke records their death threat to Jesus.ukel9:22, Jesus has already predicted
their hostility, and when he enters Jerusalemthesat intensifies. While Jesus keeps on
teaching in the temple, the religious councils saekay to kill Jesus (Luke 19:47),
having tried a less-violent way to drive him awayKe 20:1), with no success. Jesus’
response, apparently, worsens the enmity (20:19jhése passages show that when we
come to the beginning of Luke 22, the death thieabt a new element. What is new,
however, is the link between the threat and thesd®a&s time marker.

In the Jewish Passover, the peril of death is mifssggnt part of the Passover
story (e.g. Exod 12:13, 23; 14:5-14; Jub. 19:2-A&K=Trag. 159, 187; Wis 18:5). The
guestion now is whether one should compare thehdbegat here with the similar threat

in Israel's Passover story. In my opinion, suchaomnection is plausible. The two

Matthew 26 Mark 14 Luke 22
(a) Plan to kill Jesus 1-5 1-2 1-2
(b) Anointing in Bethany 6-13 3-9 X
(c) Judas’ betrayal plan 14-16 10-11 3-6
(d) Passover preparation 17-20 12-17 7-14
(e) Words over Judas 21-25 18-21 21-23
(f) Words over the Passover X X 15-18
(9) The Eucharist 26-29 22-25 19-20

As shown above, all three Gospels begin with tlaa pif the Jewish religious leaders to put Jesaeadh
(section a). Only Matthew and Mark continue witk #imointing story in Bethany (b). Contrastinglykeu
omits the story and moves directly to Judas aggewnhelp the religious leaders (c). By omitting th
anointing in Bethany, Luke is able to focus on thet to kill Jesus, eliminating any unnecessary
digressions. Furthermore, Luke moves the passagkesus’ words over Judas (e) so that it comes after
the Eucharist (g) rather than before it. This ageanent avoids unnecessary disruption to Luke’satisier
flow, especially between Jesus’ interpretive woml@r the Passover (22:15-18) and the Eucharist
(22:19-20).

Aside from sectional removals and rearrangementke lalso adds and changes some words. In
22:3, Luke introduces a new character, Satan. dthBtion is not found in either Matthew or Mark. In
22:7, Luke changes the construction ibtd+ passive infinitive when he depicts the Passceerifice.
Compared to Luke, Mark’'s sentence is more desedpti tone. This change suggests a possible divine
passive at play, an issue that | will discuss lalerLuke, Jesus is the one who initiates the Resso
preparations (v. 8) whereas in Matthew and Marg,disciples are the ones who initiate the prepamati
(Matt 26:17; Mark 14:12). Luke’s longest additianfound in verses 15-16, where Jesus specificalg t
about the Passover meal and its relation to hithdsad the kingdom of God (f). This section is albse
both Matthew and Mark. Luke also has the sayingugloioinking the wine in the kingdom of God in
section (f). Matthew and Mark has this saying i@ Bucharist passage (Matt 26:29; Mark 14:25). Thus,
can be concluded that, in Luke, the juxtapositietween the Passover theme and the death of Jesus is
richer and more intense.
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accounts are comparable in general. Both statpthsence of the death threat even
though the details are rather different. In Exotidsthe death threat is part of the tenth
plague, the death of the firstborn. It is prima@ypunishment aimed at the Egyptians,
though it also threatens the Israelites. In LuketB2 death threat is directed towards
Jesus, who is also called the firstborn (cf. Luk&.2Aside from Jesus, no other person
is explicitly threatened.To push the two accounts closer, we need moreostipg data
that shows the parallel. One of these is provided ke 22:3, in the role played by
Satan.

In Luke 22:3, for the first time, the attempt tdl Klesus is concretised. The
missing link in the plan to put Jesus to deathudad Iscariot, who is “one of the
twelve.” Judas volunteers himself to hand Jesus over ihamge for a sum of money
(22:4-5). However, Judas is not the mastermind raelihe execution, nor is the
religious council. For Luke, the real mastermindSatan, who has entered Judas
(eloFiABev 0t oatavis eis Tovdav). Satan is the one who influences Judas to bdways.

Scholars have noted the particular relation betwberpassage here and Jesus’
temptation narrative (4:1-13). In Luke 4, the de¥ibidfoloc) tempts Jesus for forty
days (4:2). After finishing the test, the devil deg from him “until an opportune time”
(Gxypt xapol, 4:13). Most likely the “opportune time” refers toe story in Luke 22,
where Satan influences Judas to find an opportume Edxaipia) to hand Jesus over
(22:6)° However, why should the opportune time take pldoeing the Passover

period? In other words, why is the presence ofrSatgortant in Luke 22?

® The significance of the word “firstborn” for ouegearch is discussed in Section 4.2.1.

" The death-threat motif is not exclusive to thes@asr story. One can find this motif in other parftshe
OT, such as in the death threat to the righteowgs Bs 11:2-3; 37:12-14, 32; Isa 57:1; Lam 4:135.Wi
2:10-20), to the prophets (e.g. Jer 11:18-23; B:20:10), and also to God’'s chosen one (most
famously Isa 53).

8 Literally “being of the number of twelve®yra éx tol dpibuot Tév dwdexa). This cumbersome wording
has confused scholars. Some believe it is an itidicaf Judas only being numbered as one of thévave
but not really belonging to the twelve (e.g. Maitkh&ospel of Luke 788; Hans Klein,Das
Lukasevangelium: Ubersetzt und Erk|laKEK 1/3 [Gétingen: Vandenhoeck & Ruprecht, 200658).
Others believe otherwise, stressing the ironicigotfof the phrase. He is onetbk twelve yet he betrays
Jesus (e.g. WoltekL,ukasevangeliun693). The latter reading is to be preferred.

® Green,Luke 753 n. 23; Fitzmyen, uke 2.1374; NollandLuke 3.1029; SeniorPassion of Jesysi8.
Conzelmann pushes it too far when he states thauegen the temptation and the passion, Satan énabs
from Jesus’ ministryThe Theology of St. Lukians. Geoffrey Buswell [London: Faber, 1960], 180,
199). Even though Satan’s role is more prominenthwse two narratives, his power is still present,
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Scholars seem to overlook the possible link betw#ean and the Passover. The
book of Exodus does not record any demonic actwitiuring the Passover night rescue.
God declares, “I will strike down every firstbom the land of Egypt” (Exod 12:12).
God will pass over the Israelites, and therefor@lague will befall the Israelites (Exod
12:13). Here we only have three parties: God, thmelites, and the Egyptians.
However, further down in verse 23, we find a fourttaracter: a personified destroyer

who seems to be a separate entity, differentiated {5od.

For the LORD will pass through to strike down thgygtians; when he sees the
blood on the lintel and on the two doorposts, tRERD will pass over that door

and will not allow the destroyer (LXX:6v éAebpetovta) to enter your houses to
strike you down.

(Exod 12:23).

In Exodus, the identity of the destroyer is uncléara later development, this being is
interpreted differently. One interesting developirierthe identification of the destroyer
as an evil being. This interpretation can be foimthe book of Jubilees, where it is
called “Mastema” or “Prince (of) Mastema”. In Jwsk’ retelling of the Passover story,
Mastema plays the role of the destroyer. As showrChapter 2, Mastema is the
antagonist in Jubilees, ever seeking to destroyanm God’s chosen peopi&In one
passage, he is even named “Satan” (Jub. 10:11)nWihases tries to release Israel,
Mastema counters him by helping the Egyptian serse(Jub. 48:9). However, when
God punishes the Egyptians with the death plaguis, Mastema who is sent to Kkill.
Likewise, it is Mastema whom the Israelites aretguted from (Jub. 49:2-3). Even
though he is an evil being, his action is consadiand controlled by God.

The role of Satan in Luke 22:3 seems to paralkt ¢ Mastema in Jubilees. The
presence of Satan indicates that Jesus’ conflimbtisnerely with other human beings: it
is elevated to a cosmic battle between him ancetliebeing who seeks to disrupt his

mission.

especially in the form of demon possessions (eugel8:2; 8:26—-49; 9:1-6; 10:17; 13:32). Conzelmann
also seems to undermine the significant role oaisa the passion narrative. He argues that Sedan h
merely a subordinate part without significant impacthe saving event, cf. Ibid., 156.

10 See the discussion in Section 2.3.
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Satan does not stop at Judas in his assault. la RBK31, he attempts to destroy
all the disciples. Jesus says that Satan has demandsift all of them like wheat (
catavis éymioato ... Tob owidoal ag Tov oitov), for the purpose of wrecking their faith.
Thus, we have to understand the disciples’ runaingy and Peter’s denial as the result
of the devil's work. However, even though Peter #mel disciples seem to fail, Jesus
prays that Peter’ faith will not (Luke 22:32). Likke Israelites, Peter and the disciples
are protected from the assault of Satan.

Furthermore, as Jesus is captured, he says to thlesecapture him a rather
enigmatic sentence, “this is your hour, and the groef darkness” ity éotiv Dudv 1
Gpa xal % egouaia Tob axétous, Luke 22:53):" It is likely that the reference to the power
of darkness symbolises the power of Satan (cf. 26t$8)™

For Luke, Satan plays a significant role in thespas narrative> As in Jubilees,
Luke includes this other character in the narrativen evil being. The real conflict is
not between Jesus and the chief priests; rathisragainst this evil power, which seeks
to destroy Jesus’ disciples, especially their faif doing so, it tries to disrupt God’s
redemptive plan. As in Jubilees, its power is restd and controlled by God. The
phrase in Luke 22:31, “Satan has demandea{avés é&ntioato),” implies a request to
the higher authority (i.e. God), before the actian be doné&!

| do not say that Luke is influenced by Jubileeeh@/hat | try to argue is that it
is possible to have a demonic character within ss®&er story, as shown in Jubilees.
Moreover, since the passion is the climax of Jest@y, it is more likely to highlight

the presence of an evil supernatural power.

" satan's role in the Lukan passion has a stromgjtgftvith the parallel text in John, in which Satalso
enters JudasigfiAfev ei éxeivov 6 catavdg, John 13:27; cf. 13:2). However, Luke is the osyyoptic
writer who casts Satan in the passion narrativekMad Matthew do not mention it in their paratketts.

12 Senior,Passion of Jesu®2; Bovon,Luke 3:219; Greenl.uke 785; Wolter,Lukasevangelium728;
Carroll, Luke 446.

13 Senior,Passion of Jesud6-47; Greerl.uke 753; BockLuke 2.1773.

1t is probably safe to say that the idea of Gastrieting the action of the devil stems from the OT
tradition, especially Job 1-2. See Todd R. Hannegkbe Subversion of the Apocalypses in the Book of
Jubilees(Atlanta: SBL, 2012), 79; Woltet,ukasevangeliuni716; BovonLuke 3.177; Green, uke 772;
Nolland, Luke 3.1072.
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A comparison with Luke 4:1-13 also strengthenspihesibility of the Passover
background for the role of Satan in Luke’s passsbory. In Luke 4:1-2, Jesus is
tempted in the wildernesgv(tg éphuew) for forty days fuépas teooepdxovra).”® The
pairing of the spatial setting (wilderness) and tamporal (forty days) most likely
recalls the 40 years journey of the Israeliteh@wilderness (Exod 16:35; Num 14:33;
Deut 2:7; 8:2; Josh 5:6). Through this passageislegmbolicly re-enacts the history of
the Israelites in the deséftin his three temptations, Jesus responds by quétom the
book of Deuteronomy (Deut 8:3; 6:13; and 6:16).0auteronomy, the texts being
quoted are found in the context of the wildernessptation faced by Israel. There the
people are tempted by hunger (Exod 16:2-3), tempieest God (Exod 17:2-3), and
tempted to worship idols (Exod 32). As the dewvativity in Luke 4:1-13 is important
for the broader exodus theme in Luke, so is the oblSatan in Luke 22.

To conclude, in Luke’s Passover story, Satan is @l entity, possibly a
transformation of the “destroyer” tradition, who sterminds the assault on the divine
plan of salvation through JestisThe presence of the death threat and the involeme
of Satan, within the temporal setting of Passoweticate a situation that is likened to

that faced by the Israelites during the Passowhtmn Egypt (Exod 12).

Excursus: The Passover Reckoning in Luke-Acts

In Luke 22, there are two references to the Passtmast (vw. 1 and 7). In both
instances, the feast is placed in relation to thestifal of Unleavened Bread.
Furthermore, in those verses, the Unleavened Beeatntioned first, followed by the
Passover as a further explanation of it. This migbggest that the Festival of

Unleavened Bread seems to be the main way of réufdne two festivals.

15 For forty days representing forty years, see Ndn34; Ezek 4:6.

8 Not all scholars agree that Jesus is re-enacsimgll in the wilderness here. Bovon, for examphs to
compare Jesus’ 40 days in the desert with Mosesdad@® in the mountain of God (Deut 10:10). See
Bovon, Luke 3.142. The main problem with this position isttMoses does not experience temptations,
unlike the Israelites.

17 satan also plays a role in John's passion nagdtlehn 13:27). Since John is most likely latentha
Luke, John either used Luke as his source or at thay share a similar source/tradition.
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V. 1:"Hyylev 02 1 éopty) T@v al0pwv % Aeyouévy Tdoya
V. 7:"H)fev 0t % Nuépa Tév &lopwy [év] 5 el Bdeabar o mdoya

While the two are technically different feasts,yttege closely related to each other in
such a way that the line is blurred. Some argue tesed on the usage in 22:7, Luke
somehow confuses the tWdThey assert that Luke inaccurately takes the Welead
Bread as a one-day festival, hence the singhl#uépe.® Furthermore, even if Luke
knows about the seven-day Festival of Unleaveneshdrthe ritual killing of the
Passover animal does not take place on the figsbfithe feast (18 Nisan), but the day
before (14" Nisan)? Since this might put Luke’s understanding of tlasgdver feast in
guestion, | will address this matter.

Luke mentions the Passover and/or Unleavened Bresaleral passages.

Luke 2:41 7 €optij ToU maoya

Luke 22:1 ¥ éoptn T&v aldpwy 9 Aeyouévn mdoyxa

Luke 22:7 4 Huépa tév allpwy [év] 7 &et Bbeabar to mdoya
Acts 12:3  [ai] quépat T@ a{dpwy

Acts 12:4 7o maoya

Acts 20:6  Tag Nuépag TAY allpwy

As shown above, Luke is not fixed to one way ofradding the festival. He can refer to
the Passover alone (Luke 2:41), to the FestivdJrdéavened Bread (Acts 20:6), or to
both festivals (Luke 22:1, 7; Acts 12:3—-4). He sprenderstands the Unleavened Bread
as a multi-day festival, as shown in the plJrél nuépar (Acts 12:3) andrag nuépag
(Acts 20:6). Luke understands the Passover as lwriagof the days within the longer
Festival of Unleavened Bread. It is also clear thatakes the Passover as one of the
days of the Festival of Unleavened Bread (Luke 2&cts 12:3—-4).

The construction of Luke 22:1, for example, is veipilar to Josephus’ record:

Luke 22:1  "Hyywlev 0% %) €optn TV &{0pwy % Aeyouévn mdoya
Ant 10.70 v al0pwv éopthy xal TV TaoYe Aeyop.évny
Ant 14:21  Tijc Tév 4{0pwv foptiic Hv mdoya Aéyouev

18 E g. Bovon/uke 3.135.
19 Wolter, Lukasevangeliurrs95.
20 50 BovonLuke 3.142.
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This inevitably blurs the line between the two. Tilexible identification of the two
festivals is well known and well applied within Badewish literature. Luke seems to
follow this popular conventioft.

In Luke 22:7, Luke wants to specify one of the mdays of Unleavened Bread
he has in mind. He refers specifically to the oray dvhen the Passover lamb is
slaughtered, which, again, is quite similar to arostatement of Josephus:

Luke 22:7  *HMBev 3¢ % Nuépa tév alipwv [év] 3) et Beobal T mdoya

Ant 9.271  &votdomns 0¢ i Tév aldpwy €opTiis BloavTes THV Aeyouévny ddoxa ...

Mark and Matthew also indicate a similar undersitagdplacing the Passover ritual on
the first day of the festival of Unleavened Bredthtk 14:12; Matt 26:7). We cannot
assume that Luke is wrong about his Passover raakamthis verse.

One should also take into account the differentsaay which people reckon the
day and night. The Jewish calendar begins the r@gwirdm sunset, whereas the Greco-

Roman day starts at midnight or dawn.

Jewish Greco-Roman
Passover Sacrifice 14 Nisan 14 Nisan
Passover Meal 15 Nisan 14 Nisan

(Unleavened Bread first day)

It is possible that the intertwining between thesfaer and the Unleavened Bread is
due to the reckoning of the Greco-Roman day. InJéweish calendar, the Passover meal
and the first day of Unleavened Bread begin onlieof Nisan. In the Greco-Roman
calendar, that is still counted as the evening haf 14" of Nisan, so the Passover
sacrifice, meal, and the first day of Unleaveneedsl; all take place on the " of
Nisan. Since both Luke and Josephus write to ailgesnidience, it is very likely that
they use the more common Greco-Roman calendarrttapdhe temporal reckoning of
the Passover/Unleavened Bread.

In summary, Luke’s reckoning is not a mistake, isoit odd. Luke follows the

popular, less rigid reckoning of the Passover/Urdead Bread.

21 Alfred Plummer,A Critical and Exegetical Cmmentary on the Gospelaading to St. Lukedth ed.,
ICC (Edinburgh: T&T Clark, 1901), 490; MarshaBospel of Luke787; EvansSaint Luke 772; Bock,
Luke 2.1702; WolterlLukasevangeliun692.
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3.4 The Preparation of the Passover (Luke 22:7-13)

3.4.1 Luke 22:7 and the Death of Jesus

Luke begins this passage by stating that the Xftay of the Unleavened Bread has
come @ABev 3¢ % nuépa TAY dlVpwv). It is the day on which the Passover lamb hdseto
slaughtered[év] 7} e 60eabat T0 Tdoya). Some scholars have taken this short phrase to
be an allusion to the death of Je§ugust as the lamb is slaughtered, likewise Jesus is
killed. Others, however, disagré&The main issue here is how to understand the term
Jel.

Luke is fond of using this term to convey the maiff divine necessit§’ It
appears 18 times in his Gospel. Sometimes it igl us@n ordinary way, without any
concept of divine necessity (e.g. Luke 12:12; 1318t1). In most instances, however,
Luke employsdet to denote divine necessity as part of God's salviflan?® For
example, this notion is found when the twelve yeddsJesus states that he must be in
his Father’s housey( tois Tod matpds pov del eivai pe, Luke 2:49). Later when he begins
his ministry, Jesus says that he must proclaimgtied news of the kingdom of God
(edayyerioaobal pe Oel v Pacideiav Tob Beol, Luke 4:43). Luke also credits Jesus’
healing and encounter with sinners to the divineaate (13:16; 19:5; cf. in the parable,
15:32). Above all, the idea of divine necessity egs most often in passages where
Jesus states that he must suffer and be killeé@sophis mission (9:22; 13:33; 17:25;

24:7, 26; cf. 23:37; 24:44-45). The question nowlether théet construction in Luke

22 Grundmann,Lukas 390; Green, “Preparation for Passover,” 312; Keerhukasevangeliumn?211;
Senior,Passion of Jesu$1-52; Johnsor,uke 335; Greenl.uke 755; John P. HeilThe Meal Scenes in
Luke-Acts: An Audience-Oriented Approa8BLMS (Atlanta: SBL, 1999), 167.

23 Nolland,Luke 1033; EvansSaint Luke 778; Wolter Lukasevangelium696.

24 John T. SquiresThe Plan of God in Luke-AGtSNTSMS 76 (Cambridge: Cambridge University Press,
1993), 166-185; Conzelmanhhe Theology of St. Luk&53-154; I. Howard Marshall,uke: Historian
and TheologianExeter: Paternoster, 1970), 106-111; Charles dtgtve, “The DivineAET in Luke-
Acts: Investigations into the Lukan Understandifigsod’s Providence,NovT 26, no. 2 (1984): 168—90;
Joel B. GreenThe Theology of the Gospel of Lukéew Testament Theology (Cambridge: Cambridge
University Press, 1995), 34-35; Kenneth Bass, “Nherative and Rhetorical Use of Divine Necessity in
Luke-Acts,” JBPR1 (2009): 48-68.

25 Cosgrove, “The DivinAElI,” 173-75; SquiresPlan of God 167-173; Bass, “Divine Necessity,” 51—
53.
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22:7 should be read likewise, especially in respedhe necessity for Jesus to suffer
and die. A number of hints point to this line ofeirpretation.

First, as shown in the outline above, each sedtidruke 22:1-20 begins with
the Passover time marker (vv. 1, 7, 14). With tweéhe time markers (vv. 1, 14), there
are references to the death of Jesus (vv. 1, Iijs,Tit is plausible that Luke 22:7 also
follows this pattern, pairing the Passover temporatker with the death of Jesus. If this
is true, then the necessity of the slaughtered dvasslamb should allude to the
necessity of Jesus’ death.

Second, Luke changes the wording from that of Maik,source. The parallel
text in Mark 14:12 hagat tfj mpdty nuépa tév aldpwy, éte 6 mdoya ébuov... (“and on
the first day of the Unleavened Bread, when theyifiged the Passover...*f. In Mark,
the phrase is descriptive. In Luke, the additiondsdfgives a more imperative sense. In
Mark, the verb is active (2fvov—imperfect active indicatiyewhereas in Luke, it is
changed into passivéigsbai—present passive infinitive). Such changes, incéfieast a
greater emphasis on the Passover lamb. It isiiie when the Passover larés to be
killed.

One can argue that Luke’s construction demandsctiasge. Adei construction
requires an accusative noun as the subject. Sineérya becomes the subject, the verb
has to be passive to fit in. In addition, with tldenstruction, Luke can avoid the
impersonal plural in Mark#§uov).?” Even though Luke mainly useést to depict the
necessity of Jesus’ suffering and death, some achguestion a similar line of reading
in Luke 22:7. For them, the terdai only refers to the legal necessity — the lambthas
be killed as required by the TorghThe phrasing in Luke is only descriptive in its
meaning, not unlike that of Mark. Furthermore, somueks ondei as a reference to the

divine necessity do not include 22:7 in their dssian — possibly indicating their denial

%% The plural of the second phrase refers eitheh¢ocrowd (i.e. impersonal sense) or to Jesus and th
disciples. Some Bible versions change the phragepassive, leaving out the ambiguous subject (e.g.
NRSV, NASB; NJB).

27 cf. Marshall,Gospel of Luke791.

28 plummer,Luke 492; MarshallGospel of Luke791; Fitzmyerluke 2.1382; EvansSaint Luke 778;
Klein, Lukasevangeliunb61.
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of the theme in that texf. However, the main question remains the same: wdgs d
Luke add theéi into a descriptive phrase? Why does he not cortstine sentence using
a passive indicative verlt{6»), with which he can leave out the ambiguéeis™ It is
hard not to perceive a theological point here. &words and syntax can only take us
thus far, | will proceed to my next argument.

Third, there is a clear parallel between the Passlamb being slaughtered and
Jesus being killed. As stated above, Jesus mentignsuffering and death numerous
times. They are essential parts of God’s salvilempThe Passover lamb fits neatly into
this pattern. In the exodus story, the slaughté&et is necessary to God’s plan to save
the Israelites. If Luke understands the story amémmg of the Jewish Passover, it is
not hard to see how he would use the slaughtersdokar lamb in 22:7 to allude to
Jesus’ death. In fact, in Luke 22:14-20, Jesuslgleaes sacrificial language to explain
the bread and the wine in relation to his deathrénam this in Section 3.6).

It is worth noting Josephus’ description of the theaf the Israelites during the
Passover. In the post-biblical account, Josephuslynases the Passover as the setting
for the confrontation between the Jews, the insutsgeand the Roman$in more than
one account, Josephus notes that those who sadpéicome, ironically, the sacrifices
themselves JW. 2.224-227; 4.402-403; 5.98-105; 6.420-432; 7.400%-4The
symbolism in these descriptions lies in the faet thultitudes of people are slain during
the Passover because of the conflicts. Drawing flosephus’ numerous accounts, we
can conclude that it is possible to transfer thagenof the sacrificed Passover animal to
the people who sacrifice them based on two conditigl) numerous people are killed
and (2) they are killed around the time of PassoMewever, even Josephus is fairly
flexible in his depiction. In some cases, the peoafte not depicted as being in
Jerusalem to offer the sacrifice. However, sinoeythre killed around the time of

Passover, the comparison to the slain Passoverahien still be madeJ(W. 4.402—

29 The verse is not discussed at all in the workapfi@s. Cosgrove regards the usage in Luke 22ahas
example of ordinary use (“The DivimeEL” 173).

% Paul uses the passive indicative when he writesitalesus as the sacrificed Passover lamioygp 7o
maoya Nuidv eétidy Xpiotés — 1 Cor 5:7)

%1 See Section 2.8.
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403; 7.400-401). In other cases, the death doesvent have to be at the exact time of
the Passover sacrifice. Even if the massacre fallaee within a longer time frame, up
to a few months after the Passover, Josephusassiticiates the incident with the slain
Passover animal(W.6.420-432).

The main finding from the reading above is thateespn can be associated with
the Passover sacrifice when they are killed arghedime of the feast: a violent death
during the time of Passover is more than enougéstablish an association with the
Passover sacrifice. Likewise, in Luke, Jesus’ vibldeath around the time of the
Passover is sufficient to recall the Passover #eeriln Luke, Jesus as the one who

sacrifices (Luke 22:7) has become the sacrificeshifr(Luke 22:19-20).

3.4.2 Preparations for the Passover Meal (Luke 22:8—-13)

Despite the possible association between the slareghPassover lamb and the death of
Jesus, Luke does not expand the theme furtheeddsthe moves immediately to the
preparation of the Passover meal.

For a passage about preparation, Luke 22:8-13 sdemse longer than
necessary. Matthew, for example, has no problecompressing the pericope into three
verses (Matt 26:17-19). The length and the waystbey is narrated indicate why the
passage is significant. The passage begins withsJesstructing Peter and John to
prepare the Passover for them (v. 8). By placirsyugeas the initiator, Luke is able to
portray Jesus as the one who is in control of ifs@tson. It also shows that the Passover
meal is an important part of his mission. This ti®rsgthened through the manner in
which the Passover is prepared. When the discggksabout the location for the meal,
Jesus gives a specific instruction about whom thilymeet, where to go, what to say,
and what will happen (vv. 10-12). Jesus begins with emphatic and authoritative
“behold” (id0v), and tells Peter and John that a man carryireg @ill meet them. They
should follow the person into a house and, upoarerg the house, they should ask the
owner about the guest roond katalvpae) where Jesus intends to eat the Passover with

his disciples. The only other passage where Lukpl@m the termkatdivua is in the
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birth narrative (Luke 2:7), wherein no appropriplace is available in thextaAvpa for
Mary to give birth to Jesus. Here, thevil be a place in theataivpa. Could this be a
parallel intended by Luke? In the next chapterilll show that this is indeed the ca¥e.

Jesus continues his speech by stating that the rowitleshow them a large
upper room and they should prepare the Passoves. tReter and John obey and find
everything just as he has told them (v. 13). Somgrea that the Lukan Jesus has
prearranged the location with the house owner, givlybin secret to avoid disruption
from Judas® However, it is more likely that Luke is depictitige prophetic power of
Jesus? Jesus has to celebrate the Passover meal wittisgigles, since it is an integral
part of God’'s salvific plan. It must not fail or bdisrupted. Thus the prophecy,
representing divine power and involvement, is aradrthat the meal will surely take
place.

Another particular highlight from this passage I tuse of the preparation
language, especially the use @bipdlw, which appears in four passages in various

forms (vv. 8, 9, 12, 13) and functions asireiusioto the preparation pericope:

A: Jesus’ command to prepare the Passaren@oarte ... 70 maoya, V. 8)
B: The disciples ask where to preparel(féieis étoipnacwuey, V. 9)

A': Jesus reiterates the command to prepare trsoRarséxel étoipacarte, v. 12)
B'": The disciples prepare the Passowvesifiacav 10 macya, v. 13)

The preparation motif is significant within the lark narrative, especially in relation to
God’s promised salvation. It is mentioned in corimeacwith the ministry of John in
preparing the people to be ready for the Lord (LUKE?, 76; 3:4). John is the voice in
the wilderness, instructing the people to preparetfe coming Lorddwvy Podvtog év

Tf éppw: éTotpdoate T 600V xupiov, Luke 3:4; cf. Isa 40:3). In Luke 2:30-31, Simeon
declares, “My eyes have seen your salvation, whah have prepared in the presence

of all peoples” €dov oi ddbadpol pwou T cwthpdy cov, § Nrolwacas xatd mpéowmov

32 See Section 4.2.3.

33 Plummer Luke 492; MarshallGospel of Lukg792; BockLuke 2.1711.

34 GrundmannLukas 391; KremerLukasevangeliun®11; Johnson,uke 336; Heil,Meal Scenesl69;
GreenLuke 755; BovonlLuke 3.145; Wolter] ukasevangeliumb96.
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mavtwy T@v Aadv). Particularly important is the remark in Luke 852, the beginning
of Jesus’ journey to Jerusalem. Luke notes thatsJé&set his face to go to Jerusalem,”
because the time of his ascension was near. Ahsr decision, he sends some
messengers, presumably his disciples, “to makeapadipn” €roipasat) for his long
journey (9:52). While the preparation in this vemsight include a proclamation of Jesus
and the good news, one must not exclude the moredame preparation of lodging.
Scholars rightly note that the preparation of tiseigles in Luke 9:52 is very close to
the earlier role of John in preparing the way fesub (Luke 1:17, 76; 3:4j.The bottom
line is that even the more ordinary preparationLoke 9:52 is significant to Jesus'
accomplishment of his mission, and it should bentedi as a part of a call to prepare for
the coming Lord and his salvation.

It is likely that the preparation motif in Luke 22:13 should be interpreted in a
similar vein. The Passover preparation is a patt@icontinuation of the call to prepare.
In other words, the Passover preparation is alpoeparation for Jesus to accomplish
the salvific plan of God. Just as John the Bajptidis out to the people to be ready for

the coming Lord, Jesus instructs his disciples axerready for the coming salvatith.

3.5 Words over the Passover (22:14-18)

Jesus’ Passover meal in Luke is often interpretethé light of the Jewish Passover
seder, as found in Mishndtesaim 10 and Toseft®isha 16’ Thus, for example, some

claim that the cup and the thanksgiving in 22:17+f@esent the first cup of the seder
with its blessing (m. Pes. 10:2), and that the ang thanksgiving in 22:20 refer to the
third cup of the seder with its blessing, sincesitaken after the meal (m. Pes. 10:7).

The problem with this approach is the late datifdpath Mishnah (ca. 200 CE) and

35 E.g. Johnsonl.uke 162; GreenlLuke 404; Bovon,Luke 2.7; Klein, Lukasevangelium362; Wolter,
LukasevangeliupB70.

3 ¢f. Bovon (uke 3.142) who argues that the Passover preparai@n iindirect preparation for the
kingdom of God.

87 E.g. Fitzmyer,Luke 2.1389-91; EvansSaint Luke 785; Johnsonl.uke 337, 339; Nolland]luke
3.1047-1048; Greehuke 757-58. The work of Jeremias which outlines taesBver seder and compare
it to the Last Supper is still influential (JeresyiBucharistic Words84—88).
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Tosefta (ca. 300 CE) and that such a seder is like§t to have come from the post 70
CE era>® Some have criticised this usage as methodologidalived®® This does not
mean, however, that there is no seder-like Passduat during the NT era. It may not
be as elaborate as the Mishnaic seder, but sothe geder elements (food components,
wine, blessings, songs) should already have ex{8ted

Even if it is still possible to compare the LukaasBover and the Jewish
Passover seder, it is rather inadequate for anrstaaeling of the theology of Luke.
Luke is neither interested in the Passover ordertm® words of the blessing over the

meal and the wine. The structure of Luke 22:16-&@als a different emphagis:

I. The Passover meal (v. 15-18)
a: Jesus’ act and words over the Passover (\M6)5—
b: Jesus’ act and words over the cup (v. 17-18)

Il. The Eucharist (v. 19-26)
a': Jesus’ act and words over the bread (v. 19)

38 For the dating of the Mishnah and the Tosefta, $@eexample, Hermann L. Strack and Gunter
Stemberger,Introduction to the Talmud and Midrastirans. Markus N. A Bockmuehl, 2nd ed.
(Cdinbulglt T&T Cll1k, 1996), 109; Giinte[ Stembe(gel) “Dlting R[bbinic T(Tditions,” in New Testament
and Rabbinic Literatureed. Reimund Bieringer et al., JSJSup 136 (LeidBiit, 2010), 82; Eyal Ben-
Eliyahu, Yehudah Cohn, and Fergus Millelandbook of Jewish Literature from Late Antiquit5-700

CE (Oxford: Oxford University Press, 2012), 25, 2heTrelation between Mishnah and Tosefta is rather
complicated. Since Tosefta is dated after Mishmaany see the Tosefta as an early supplement and
commentary on the Mishnah. Bokser's work, for exmpalls into this categoryQrigins, 32; cf.
Abraham Goldberg, “The Tosefta - Companion to thishva,” inThe Literature of the Sages. First Part:
Oral Tora, Halakha, Mishna, Tosefta, Talmud, Extériractates ed. Shmuel Safrai, CRINT [Assen:
Van Gorcum, 1987], 283—-302). More recently, howeseholars show that the relation is not that sémpl
In fact many traditions behind the Tosefta areieathan those of the Mishnah (e.g. Joshua Kulfne“T
Origins of the Seder and HaggadalBR 4, no. 1 [2005]: 125-28; Judith Hauptmdereading the
Mishnah: A New Approach to Ancient Jewish TeXSAJ 109 [Tubingen: Mohr Siebeck, 2005]).
Hauptman thinks that the Tosefta actually presetiiesseder between 70 CE-200 CE. She believes that
this version of seder is earlier than the one desdrin the Mishnah (ibid., 51-52). See the helpful
discussion on the relation between Mishnah and flamse Paul Mandel, “The Tosefta,” iThe
Cambridge History of Judaism Volume IV:The Late BRoRabbinic Period ed. Steven T. Katz
(Cambridge: Cambridge University Press, 2006), 356-Even if the traditions behind the Tosefta are
earlier, they are still placed after 70 CE and lecannot really reflect the seder before the detstmu of

the Temple.

89 Stemberger, “Pesachhaggada”; Kldinkasevangelium664; Wolter sees Jeremias as the main culprit
that causes this lasting errdwukasevangeliug699).

40 E.g. Marcus, “Passover”; Naomi Cohen, “The Pass®ezler Eve in Philo’s Writing,” (2012): 1-19,
http://www.jewish-studies.org/.upload/Cohen_Naoufii.(Rather than using the Mishnah to explain the
NT text, the other way round is methodologicallyrmplausible.

41 Wolter, Lukasevangelium699; cf. J. H. Petzer, “Luke 22:19b-20 and theuGtre of the Passage,”
NovT26, no. 3 (1984): 249-52; Bovdnyke 3.153.

42| am using the longer text in my research. | wiicuss the textual issue with this text in thet reesh-
section.
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b': Jesus’ act and words over the cup (v. 20)

Luke’s main goal is not to depict the chronologytled meaper se Rather, the careful
structuring helps the reader to interpret partshef meal properly. As shown in the
structure above, each section (I and Il) has twdspé@—b and a'-b'). Within each
section, the two parts should be understood irt kigreach other. Thus, (a) should be
understood through (b) and vice versa, likewisgdat (b"). Furthermore, (II) should
also be understood in light of (I). Reading in thimy, (a') cannot be properly
understood without (a), likewise (b') in light df)( Thus, through the structuring, Luke
is able to parallel the Passover meal, which grdteis and commemorates the exodus
liberation, and the Eucharist, which anticipated aammemorates the new salvation in
Jesus.

Regarding the blessings, it is true that Luke nomistithe blessings several times
(22:17, 19, 20). However, he is silent over theceéxeords of the blessing. In addition,
Luke chooses the tergiyapiotéw (to give thanks) instead @dloyiw (to blessf® As
will be shown later, Luke’s main concern is Jesusiv interpretive words over the

entire Passover meal, words that go beyond theoPasseder and its Haggadabh.

3.5.1 Passover and Passion (Luke 22:15)

Jesus begins his discourse by stating his deepedesieat the Passover with his
disciples before he suffern{buuia émefiunoa tolito 10 maoya dayeiv ued Hudv mpd
Tol pe mabely, Luke 22:15). While, previously, Jesus’ passioragsociated with the
Passover time marker (22:1) and slaughter (22:&e lit begins to be related to the
Passover meal. Since Jesus’ death is immineng thex sense of urgency in observing
the Passover meal. The use of the cognate détideuic émebiunoa (‘I earnestly
desired,” lit: “I desired with desire”) intensifidke urgency and the importance of the
meal.

The relationship between Passover and Jesus’ passihis verse seems to be

strengthened by the pairing o&oya with maoyxew (“to suffer”), a phenomenon that can

43 Cf. Mark 14:22; Matt 26:26.
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be found in some early Christian writintfsThere is a debate, however, on whether the
wordplay is intended in Luke’'s Gospel. Some arguat this is unlikely, for good
reason: Luke always uses the aorist infinitive f@nabeiv) when he writes about Jesus’
suffering (Luke 9:22; 17:25; 22:15; 24:26, 48)f Luke wanted to make a wordplay, it
would have been better for him to have used thegprteinfinitive insteadﬂ(o’wxsn/).46
However, the fact that later writers can link the twords shows that we cannot dismiss
the possibility of wordplay. Luke is not the onlpedowho placesiaoya and maoyev
close to each othem Philo’s discussion aboutzioya, he also speaks aboutfos (e.g.
Spec.2.147;QE 1.4;Leg 3.94, 165Her. 255;Congr. 106)*’ Hence, some believe that
Philo may make the connection due to the similabiégweenndoya and mdoyew.*®
Within the Lukan text, some evidence also suppsuth a reading. Luke juxtaposes
néoxa immediately withmpd to0 we mabeiv, making the two very close to each otfier.
In the light of this, it is plausible to see theklibetweemaoya andmrdaoyev.™

Another possible option is that the parallel isially betweentafeiv anddayelv.

To recall, in Luke 22:15, Jesus saysibvuia émefiunoa tolito 10 maoya dayely peb’

vu&v mpo ol ue mabelv. By placing the infinitive after the accusativeyke is able to

highlight the parallet! The emphasis here is on the comparison betweemdtixties:

the consumption of the Passover on the one hantharglffering of Jesus on the other.

44 E.g. Melito of SardisReri Pascha46) and Justin Martyijal. 40.1-3).

5 Luke’s only other use of is in the perfect indieat(remévBaow), when he speaks about the Galileans
who are killed by Pilate (13:2).

¢ E.g. Matt 17:12.

47 See Section 2.6.

“8 | eonhardtWorship in Philg 30; Fuglister Heilsbedeutung166. Fuglister pushes it a step further by
stating that such a connection is known amongiteedentury Hellenistic Jews.

4 Theobald, “Paschamahl,” 161-162.

5%For additional discussion, see William Whallon, &TRascha in the EucharisNTS40, no. 01 (1994):
126-32.

*1 The first infinitive phrase aboveén(fuuic énebbunca Toiito T mdoxe dayelv) basically consists of a
main verb + accusative + infinitive as a compleragntverb. Luke has no problem with placing the
infinitive before the accusative (e.g. Luke 4:60fAw didwut admiv], 22:2 EljTouy...avédwow adtév...],
22:6 0jret... mapadotvar adtdv...], and 23:8 fv...0éhwv i3iv avTdv]). The second infinitive phraserdd

Tol pe mabelv) consists ofrpd To¥ (denoting time) + accusative + infinitive. Only two othempé Tol +
infinitive phrases are found in the Lukan writingisike 2:21 €pod tod cuAAnudbijvar adtov...) and Acts
23:15 rpd Tob éyyloar adTov...). In both verses, Luke places the accusative #fierinfinitive. Thus, it
appears that Luke carefully constructs his phraging2:15 by placing the two infinitivespgyeiv and
mabelv) at the end each phrase. By doing so, he is abéemplify the parallel between the eating of the
Passover and the suffering of Jesus.
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If Passover is the backdrop for understanding Jegeegth, then in this passage Luke
once again equates Jesus’ suffering to the Passtowgr The difference here is that the
parallel is with the consumption of the Passovealmeot with the slaughtering of a
lamb.

Whether the comparison is between two etymologiesyz andmdaayetv) or two
activities rabelv anddayeiv), Luke’s phrasing in this verse helps to bring Bassover

and the passion closer.

3.5.2 Passover Celebration at the Parousia

After stating his deep desire to consume the Passoeal, Jesus explains the reason for
his deep longing and the urgency of the Passovebiaion (Luke 22:16). He begins
by stating, “for | tell you” Léyw yap Ouiv). The redundamtéyw yap duiv in the mouth
of Jesus (also in v. 18) signals to the listenbed esus is about to state an essential
truth (Luke 10:24; 14:24; 22:37; cf. in the mouthJohn the Baptist, 3:8). In this case, it
is an important prophetic pronouncement: Jesus natl eat the Passover until it is
fulfilled in the kingdom of Goddf un ¢dyw adto éws éTou mANpwhij év Tjj Pagtieia Tol
feoll). From this statement, we can infer that it wél besus’ last Passover meal with his
disciples before his death.

Jesus’ death is not the only reality depicted irs@€el6, nor is it the ultimate one.
The statement also implies that Jesus will celebthe Passover again with his
disciples. It is clear that Jesus speaks aboutrd¢héty beyond his death. However,
precisely what does the statement mean? What gxadbeing fulfilled? When will it
be fulfilled? Moreover, what is the relation betwethe Passover and the kingdom of
God?

It is rather clear that the subject @minpw0jj in Luke 22:16 isadto, andadto
refers tord oy in verse 152 However,mdoxa can denote a number of things. It can

represent the Passover lamb, usually in relatidhécsacrifice (Luke 22:7; Exod 12:21;

°2 Some take the kingdom as the subject; hencetiei&ingdom which finds its fulfilment or “until &re
is a consummation in the Kingdom of God” (Mattheladk, “The ‘Fulfilment’ in the Kingdom of God,”
ExpTim57, no. 1 [1945]: 26). But this reading does fitahe syntax of the sentence.
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Deut 16:2, 6; 2 Chr 30:15, 17; 35:1, 11, 13; EzeDHJub. 49:19; Phild,eg 3.94, 165;
JosephusAnt 9.271), the Passover celebration (Luke 22:1; EXad 1, 48; Num 9:2,
3—4; 28:16; 2 Chr 30:1, 2, 5; 35:1; Ezra 6:19; Af10), or the Passover meal (Luke
22:8, 11, 13, 15; 2 Chr 30:18; Jub. 49:2; Philey. 1.255). Most scholars think that it
refers either to the lambor to the meal? Others see the Passover festival as a possible
reference?’

In my view, it should primarily stand for the Pagsomeal. Throughout Luke
22:8-20, Luke places the meal motif in the forefrdihe Passover meal is the focus of
the preparation (22:8-13). Furthermore, Jesus spaadut the fulfilment in the context
of the Passover meal (vv. 15-18). It is a meal tbatmemorates past deliverance while
looking forward to the future salvation. Througlesk verses, Luke is able to introduce
the notion of a future salvation in relation to P&ssover.

However, the way Luke constructs it, using the laage of fulfilment, is quite
startling. In this verse, Luke basically claimsttiiae long tradition of the Passover
celebration, with its rich history, is a mere shaduaf the true Passover celebration, a
mere pointer to what it has always been intendemhéan. By implication, there is the
idea that the deliverance commemorated at Passovderior in comparison to God’s
salvific acts in Jesu®.Bovon aptly summarises the implication of theestant in verse

16.

Passover has its value, but it has not yet reatbddliness. Even though it has
been wanted by God since the time of the exodwes) #wugh it is respected by
Jesus, the Passover is no less a human rituagnattsat looks forward to the
hoped-for reality, an imperfect celebration awajtiolfillment.>’

It is now clear that the Passover meal will fingl fiilfiilment in the kingdom of God.

From the parallel between 22:16 and 18, we canakethat the fulfilment will happen

%3 C. K. Barrett, “Luke XXII. 15: To Eat the PassoyedTS9 (1958): 305-307; JeremiaSycharistic
Words 208.

*E.g. Fitzmyer,Luke 2.1384; EvansSaint Luke 784; JohnsonlLuke 337; Nolland,Luke 3.1050;
Wolter, Lukasevangelium701.

° E.g. MarshallGospel of Luke796; Bovon)Luke 3.157.

%% Luke’s intention is therefore contrary to the retiten of D, where it replacesiypwdj with xawov
Bpwbn. The D text weakens the subversive nature ofutignient language.

57 Bovon, Luke 3.157; cf. Martin M. Culy, Mikeal C. Parsons, alashua J. Stigall,uke: A Handbook
on the Greek TexBHGNT (Waco, Tex.: Baylor University Press, 2016§9.
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when the kingdom of God comes. The question nowi&n does the kingdom of God
come?

Most likely, the fulfilment will take place at thearousia, the time when the
kingdom comes in its fullness. In other words, filiélment refers to the eschatological
Passover meal at the consummation, and not themation, of the kingdorrf Luke is
keen on depicting an eschatological or messianmgbet (Luke 12:35-37; 13:28-29;
14:15-24), and the eschatological Passover medieaeen in this light. Such an idea
is well known in the Jewish tradition (e.g. Isa &8; 32:12: 55:1-2; 65:18].
However, due to its Passover context, this meatlshbe understood differently, at

least in terms of its symbolic meaning.

3.5.3 What does Passover have to do with the Kingdomaaf?G

On the one hand, the intersection between Passonethe kingdom seems inevitable.
In Luke-Acts, the kingdom of God is one of the mmajbeological theme¥. Jesus’
mission can be encapsulated as proclaiming the geves of the kingdom of God

(Luke 4:43; cf. 8:1; 9:2, 11; Acts 19:8). Jesusches his disciples to pray for the

58 Nolland, Luke 3.1050; Fitzmyerl.uke 2.1390; EvansSaint Luke 785; SeniorPassion of Jesy$8;
Bovon, Luke 3.157; Klein,Lukasevangelium665; Wolter,Lukasevangelium701. Johnson regards both
options as equally possibleuke 337). Some scholars understand the phrase asaak®n the imminent
future, that is, the post-Easter era (e.g. Marsi&dspel of Luke797; Jerome H. Neyreyhe Passion
according to Luke: A Redaction Study of Luke’s i$utegy [New York: Paulist Press, 1985], 14;
Plummer,Luke 494). From this perspective, the Kingdom of Gediriaugurated through the death-
resurrection-ascension of Christ, and the discipig®rience this new reality there and then. Adocortb
this view, the eschatological Passover should refeéhe Eucharist, the new ritual meal that repdaite
old Passover. Jesus, then, is seen as present l&yisnloo spiritually with the believers. This linef
reading, while plausible, can be contested. Finstpme places, Luke describes the coming Kingdema a
future event, that is, at the Parousia (Luke 13288-21:27; cf. Acts 1:11; 3:21). Second, Luke never
indicates that Jesus is present spiritually ambegoelievers in the Eucharist after the resurractite is
not their companion, let alone the host. The cliodepiction of Jesus accompanying his disciplea in
post-resurrection Eucharistic setting is foundhie Emmaus narrative (Luke 24:13-35). Here, Jesus is
present in a bodily form, not spiritually.

%9 Nolland,Luke 3.1050; Steinl.uke 541; Pitre Jesus and the Last Suppé81-92, 512.

€0 See also Geoffrey WainwrighEucharist and EschatologfLondon: Epworth Press, 1971), 18-25;
Brant Pitre, “Jesus, the Messianic Banquet, anithgdom of God,"L&S 5 (2009): 125-153.

®1 See the works of Alexander Prielie Verkiindigung der Gottesherrschaft: ExegetisShedien zum
lukanischen Versténdnis vobeoileia rod Geod, WUNT 2.89 (Tubingen: Mohr, 1996); Costantino A.
Ziccardi, The Relationship of Jesus and the Kingdom of Gumaraling to Luke-ActsTGST 165. Roma:
Editrice Pontificia Universita Gregoriana, 2008;dkiael Wolter, “Reich Gottes’ bei LukadNTS41, no.

4 (1995): 541-63; Robert O'Toole, “The Kingdom obdin Luke-Acts,” inThe Kingdom of God in
20th-Century Interpretatigred. by Wendell Willis (Peabody: Hendrickson, 190847-62.
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coming of the kingdom (Luke 11:2). Jesus is prockd as the long-awaited Davidic
king (Luke 1:33; 19:38; ironically, 23:2-3, 37-3&urthermore, the people expect the
kingdom to arrive (Luke 19:11; cf. 23:51). The bawkActs ends with a remark on Paul
proclaiming the kingdom of God and teaching abasud (Acts 28:31). In fact, some
argue that the kingdom of God serves aialusioin Luke’s double work§?

On the other hand, the juxtaposition is rather $sirmy. Passover is rarely
connected to the kingdom of God. It is touched upmnly once in Matthew
(26:29)/Mark (11:25). Other NT writings do not sReauch about the kingdom of God,
let alone its relation to the Passover. Passovals not connected to the kingdom of
God in the OT and other second temple Jewish té&ktis. is mainly due to the lack of
the phrase “kingdom of God” itself in those writaf§ The teaching that the Passover
finds its fulfilment in the kingdom of God througitomeone’s death is only found in
Luke.

In The Assumption of Moses, we do find the relatiup between the death of
the righteous and the coming kingdom. The Assumptbd Moses speaks about a
certain Taxo, a Levite who chooses to die in rightmess with his seven sons (As.
Mos. 9:6). He believes that his death will surelgven God, not only to vindicate him
(9:7) but also to establish God’s kingdom (10:1pan¥ believe that The Assumption of
Moses can be dated from the early first century €&mn a Jewish milie§* hence

providing a window through which to understand 3esu

52 Wolter, “Reich Gottes,” 541; O'Toole, “Kingdom @od,” 161; Agustin del Agua Pérez, “The Lucan
Narrative of the ‘Evangelization of the Kingdom®bd’: A Contribution to the Unity of Luke-Acts,” in
Unity of Luke-Actsed. Joseph Verheyden (Louvain: Leuven UniveRigss, 1999), 648.

83 See for example D. Patrick, “The Kingdom of Godtie Old Testament,” iThe Kingdom of God in
20th-Century Interpretatigned. Wendell Willis (Peabody: Hendrickson, 1987J-79; John J. Collins,
“The Kingdom of God in the Apocrypha and Pseudegpda,” inThe Kingdom of God in 20th-Century
Interpretation ed. Wendell Willis (Peabody: Hendrickson, 1981)5-95.

64 E.g. Johannes Tromf@he Assumption of Moses: A Critical Edition withn@uoentary SVTP 10
(Leiden; New York: E.J. Brill, 1993), 116-19; others, likaraeli, think that it comes from a Christian
milieu (Edna Israeli, “Taxo’ and the Origin of theessumption of Moses,JBL 128, no. 4 [2009]: 752—
57). She argues that “Taxo” is a highly symbolieneaderived from the well known tetragram which
states that Jesus Christ is the alpha and the oififgeaotc] X[piotog] A Q), hence the combination
IAXQ. Another variation is to use the first two lettefsXpiotog (X andP), and the result iIBAXQ. By
changing the first word with ta’), a common symbol for the cross, we will gatXQ (ibid., 254-55). |
do not find her argument convincing. The etymoldgrythe name Taxo is quite speculative in nature,
without any evidence from early Christianity.
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While The Assumption of Moses shows numerous pesaldb Jesus’ own death,
the book does not link the death of Taxo and thmieg kingdom to the Passover. This
absence might be important when we discuss the imgar Jesus’ death in Luke.
Many have shown Luke’s strong emphasis on Jestiseasghteous sufferér,which is
not unlike the depiction of Taxo. Some argue that ltukan imagery of the righteous
sufferer is comparable to the depiction of the teghis in Wisdof® and Isaiah’s
suffering servant’ Jesus’ resurrection then is seen as God's viriditatowever, this
interpretation inevitably plays down the role oé thassover/exodus theme. Without the
Passover/exodus theme, the vindication of the emid is disconnected from Israel’s
great redemption in the past.

By juxtaposing the three themes of the passionesti, the Passover, and the
kingdom of God, Luke is able to explain how theddom will be established. Up to
this point in the narrative, discourses on the &org of God mainly explain the fact that
Jesus is the promised King (Luke 19:29-40; cf. 43®8) and that the kingdom will
come (Luke 10:9, 11; 19:11; 21:31). Those discaudd@ not mention how it will be
established. Thus, Luke 22:16 is the first expBtiatement that explains the necessity of
Jesus’ death to establish the kingdom. For Luk&ysleleath is not a failure. Rather, the
death follows the scriptural blueprint (i.e. theodus) of how God saves and establishes
his people. One can even argue that the climakkeokingdom theme is not Jesus’ entry
into Jerusalem when he is proclaimed as king. Rathe apex is found in Luke 22,
where the kingdom is finally inaugurated througle tAassover, transformed anew.
Thus, rather than weakening the validity of thegkiom and its claimant, the Passover-
passion connection strengthens the legitimacy e@kihgdom in the Lukan perspective.
If this is the case, then it slightly alters theywae interpret Jesus’ royal entry to

Jerusalem.

65 E.g. Robert J. Karris, “Luke 23:47 and the Lucaewof Jesus’ DeathJBL 105, no. 1 (1986): 65—74.

® peter Doble,The Paradox of Salvation: Luke’s Theology of th@sgr SNTSMS 87 (Cambridge:
Cambridge University Press, 1996).

7 E.g. Joel B. Green, “Was It Not Necessary for Messiah to Suffer These Things and Enter into His
Glory?’ The Significance of Jesus’ Death for Luk&seteriology,” inThe Spirit and Christ in the New
Testament and Christian Theolgggd. |I. Howard Marshall, Volker Rabens, and Casn&ennema
(Grand Rapids: Eerdmans, 2012), 71-85.
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3.5.4 The Passover of the King? Rereading Jesus’ Entiatzderusalem

The story about Jesus’ entry into Jerusalem begitis his instruction to two of his
disciples to prepare for it. They are to find amohdp back a colt from the village just
ahead of them in their journey (Luke 19:29-30).ties disciples go to the village, they
find it just as he has told theringlbévres ¢ ... ebpov xabis eimev adtols, 19:32). The
form of this section is very similar to the passadmut the Passover preparation in
Luke 22:8-13. In the latter passage, Jesus alsauats two of his disciples, Peter and
John, to go ahead to prepare the Passover med.tblerthe disciples find everything
just as he has told themmgh8évres 3¢ ebpov xabivg elpyjxer adrols, 22:13). With so many
parallels between the passages, scholars agrethéhawo are closely related and that
those who read the passage about the Passovergirepawill not fail to recall the
earlier passage about the entrance prepar&tibney conclude that both passages show
the prophetic insight of Jesks.

This interpretation, while helpful, fails to seeo#imer possible reason for the
parallel between the two passages: the connecéitwelen Jesus’ regal entry and Jesus’
Passover meal. The similarity of form might begnppst intended to show that the two
stories are inseparable. The same Jesus, who cldimsigh his regal entry, to be the
promised Davidic king, is also the one who statesng the Passover meal that his
kingdom can only be established by his death asdrrection. In other words, Jesus’
mission does not end with the kingship claim onjbigney to Jerusalem, or with his
entrance into the Temple. Rather, the journey ooes until his Passover, in other
words, his death.

Support for a relationship between the two passdges not only come from the
similar form of the preparation section. Anothesgible association can be shown from
allusions to the book of Zechariah in both passafiesdemonstrate this, | will begin
with the concept of the new covenant in Luke 22120this verse, Jesus says, “This

cup...is the new covenant in my blood} %awy) dtabnxy év @ alpati pov). Scholars

68 Marshall, Gospel of Luke789; Kremer ukasevangelium211; Johnsonl.uke 333; Nolland,Luke
3.1034; Greenl,uke 755.
69 GreenLuke 755; cf. Johnsomn,uke 296, 333.
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generally see the use of the phrase in Luke 22s2@naallusion to either Exodus 24:8

and/or Jeremiah 31:31-3%However, another possible pre-text is Zecharidh .8

As for you also, because of the blood of my covémath you (LXX: év aipatt

dabnxng), | will set your prisoners free from the watedgst.
(Zech 9:11)

In this text, God promises that through the blobtis covenant with his people, he will
set them free from captivity. Freedom from capyivisé a major motif in Luke, as
indicated in the scriptural quotation that defitfes mission of Jesus. In Luke 4:18-19,
Jesus reads the text from Isaiah where it statesng others things, that God “has sent
me to proclaim release to the captives...to let thpressed go freeafiéotaixéy pe,
wnpoéal aiyparwtols ddeaty ... dmooteilat Tebpavaudvous év ddéoel).

Furthermore, what makes Zechariah 9:11 particulsigpificant is the reference

to the coming king earlier in the passage.

Rejoice greatly, O daughter Zion! Shout aloud, Qgtdaer Jerusalem! Lo, your
king comes to you; triumphant and victorious is hamble and riding on a
donkey, on a colt, the foal of a donkey.

(Zech 9:9)

This verse functions as one of the pre-texts feugeentry into Jerusalem, where he
purposely rides a colt to enter Jerusalem, higlilighhis royal entry (Luke 19:29-38).
If Luke also sees Zechariah 9:9 as the backgroexdfor Jesus’ entry, it will not be
difficult for him to use the preceding Zechariaktten the covenant.

In fact, later Jewish texts make the exodus backgtoin Zechariah more

explicit. The Targum of Zechariah states that

You also, for whom a covenant was made by blodthve delivered you from
bondage to the Egyptians, | have supplied your si@ed wilderness desolate as
an empty pit in which there is no water.

(Tg. Zech9:11)?

70 E.g. Bock,Luke 2.1726; MarshallGospel of Luke807; FitzmyerLuke 2.1402; EvansSaint Luke
791; Johnsorl, uke 339; NollandLuke 3.1054; Bovonl.uke 3.159.

"™ Evans Saint Luke 791.

2 Translation taken from R. P. Gordon and K. J. €athThe Targum of the Minor ProphetarBib 14
(Edinburgh: T&T Clark, n.d.), 205-206.
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In the Targum, the captivity motif is interpretesian allusion to the bondage in Egypt,
whereas the waterless pit recalls the wanderinthefisraelites in the wilderness. The
Targum shows that it is possible to link the covemaotif to the exodus. Luke might
have known of this juxtaposition and used it t@sgthen the Passover framing of the
Eucharist. Through Zechariah, Luke is also ableulh the story of Jesus’ regal entry
closer to Jesus’ Passover meal. There will be nabkshment of the kingdom and

enthronement of Jesus without the Passover mealb#idately, the passion.

3.6 Words over the Eucharist (Luke 22:19-20)

After Jesus pronounces his words over the Passoeal in relation to the kingdom, he
proceeds to his words over the bread and the sengmaf wine. This passage (Luke
22:19-20) is one of the most problematic texts ikd. Since verses 19-20 are
important for developing my argument, a brief disgian of the textual issue is

necessary.

3.6.1 The Textual Issue of Luke 22:19-20

Some manuscripts (Codex Bezae and the majoritheobtd Latin texts) omit 19b and
the entire verse 20. What they havedsAafav dptov edyapiotioas éxdacey xal €dwxev
avtols Aéywv- TolTé éoTv TO c@ud wou. Then they join 19a immediately to verse 21.
Some scholars retain the long-text version as malgibased mainly on the external
evidence, since it is attested in the older marpiscp, X, B).”®

Other scholars, however, think that Codex Bezae athér similar textual
witnesses might represent the earlier reaZﬂngzodex Bezae and other western

witnesses generally expand the Alexandrian texh veitiditional words or phrases.

73 E.g. Marshall,Gospel of Luke799-800; Jeremiagucharistic Words 139-59; Joel B. Greerhe
Death of Jesus: Tradition and Interpretation in tRassion NarrativeWUNT 2.33 (Tubingen: Mohr,
1988), 35-42; NollandLuke 2.1041; FitzmyerlLuke 2.1387-88; BocklLuke 2.1719-20; Wolter,
Lukasevangelium699. Bovon is not quite certain, though he inekidhe longer-text is his discussion
(Bovon,Luke 3.154-56).

" G. D. Kilpatrick, “Luke 22.19b-20,/'JTS 47 (1946): 49-56; Evansaint Luke 790; e.g. Bart D.
Ehrman,The Orthodox Corruption of Scripture: The Effecteafrly Christological Controversies on the
Text of the New Testamdxford: Oxford University Press, 1993), 198-208rroll, Luke 433—-34.
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However, in some instances, their texts are coraidye shorter than the latter, a
phenomenon known as the ‘western non-interpolatidhis prompts some scholars to
argue for their old age. This is the case with L@&19b—-20. Bart Ehrman, for
example, has argued in favour of the shorter teaged on several reasdns.

First, he argues that the vocabulary, style, aedthieology embedded in verses
19b-20 are non-Lukan. Phrases lileep Ouév and avapvnow only occur here and
nowhere else in Luke-Acts. He says that Luke newdes about the covenant, let alone
the new covenant. He also argues that Luke doesane an understanding of the
theology of atonement since he does not mentiomatheom saying of Mark 10:45. The
only other place where atonement can be deteciadAists 20:28, where Paul urges the
Ephesian elders to take care of the church of Gluat ‘he obtained through the blood of
his own @v mepiemojoato o Tob alpatos Tol idiov).” Ehrman acknowledges that the
blood must refer to Jesus. However, Ehrman alsoesrghat the death of Jesus (“his
blood”) causes the people to realise their guitt kence, brings them to repentafite.

Second, the structure of verses 19-22 shows apsatlelism even without
verses 19b—20. Ehrman suggests that the passade chvided into two sections: 19a—

21 and 22.

A (19a) Then he took a loaf of bread...
B (21) But frAyv) see, the one who betraystfadidévrog) me is with me...

A’ (22a) For the Son of Man is going as it has besarthined,
B’ (22b) but ¢A%v) woe to that one by whom he is betrayegpédidorat)!

For Ehrman, the key to the parallel is the occureeof the termsAiy andmapadidwut
in verse 21 and 22b. The use of the similar telassyell as the similar structure of
verse 21 and 22b, make the parallel between 19a23admore likely. Both sections
begin with the depiction of Jesus’ fate and endhwie mention of the betray€r.

Finally, Ehrman reasons that it is easier to exyiae presence of the longer text

from the shorter one rather than vice versa (he.ttanscriptional probabilities). The

S Ehrman Orthodox Corruption 198—209.
"8 |bid., 202.
7 1bid., 206—207.
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longer text is added to ascertain that Jesus expees real suffering and death and that
his death atones for the sins of the world. In th&s, so he argues, the longer text
becomes a means to counter the Docetic heresibs #arly church®

It will not be possible to tackle all of Ehrman’sgaments?’ It suffices to say
that his first two arguments are debatable. Reggrdocabulary, the many hapaxes in
verses 19b—20 could well be due to Luke’s lightacttbn or absence of it. He merely
follows the traditional text as it is. Regarding ttheology of atonement, it is harder to
explain the blood purchase in Acts 20:28 as beung t guilt (as argued by Ehrman)
rather than atonement. To buy something, one rneepay the cost. Moreover, the cost
should refer to Jesus’ redemptive death on thesgcmet merely a violent deaif\.
Furthermore, the phrasing of verse 19a alreadyi@sphe concept of sacrificial death

on behalf of his disciples.

19aKai Aapwv dptov...ExAacey xal €dwxev avTols Aéywy: ToTé 0Ty TO cdud wou
19b 7o Omep Duv O10buevov: TolTo moLEiTE Eig THV EUNV Avauvnoy.

The comparison above shows that the statementrge b is already present, though
implicitly, in verse 19a. The phrase, “which is givfor you,” €6 vmép Opév 0106pevov)

is already implied by Jesus’ act of breaking andngj the bread to his disciples. The
instruction to commemorate the bread breaking ppsted by the many mentions of
bread breaking in Luke-Acts (Luke 24:30, 35; Act$2 46; 20:7). In fact, why would
Jesus undertake the highly symbolic act of breakimdj sharing the bread if not for the

purpose of remembrance? Thus, the argument thahéinee of the longer text (19b—20)

"8 Ibid., 207-209.

" The full-length monograph which addresses theutdxproblem of Luke 19b—20 is by Brady S.
Billings, Do This in Remembrance of Me: The Disputed Wordhen_ukan Institution Narrative (Luke
22.19b-20): An Historico-Exegetical, TheologicaldaBociological AnalysjsISNTSup 314 (Sheffield:
T&T Clark, 2006). His discussions and critiquegh®# main issues and previous proposals to exptein t
disputed text are particularly helpful.

80 “For the appeal in Acts 20.28a it is sufficientthink of the church as being set free and purahase
the cost of the cross. But once this is seen, tiesscmust be understood as the costly means of
redemption and not simply as the path to resuomectind exaltation; there is no ‘cost’ attached to
resurrection!” 1. Howard Marshall, “The Place of t&c20.28 in Luke’s Theology of the Cross,” in
Reading Acts Today: Essays in Honour of Lovedaf.QAlexandered. Steve Walton et al., LNTS 427
(London: T&T Clark, 2011), 166.
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is alien to Luke does not seem to be strong. Atvény least, the idea found in verse
19b already exists in verse 19a.

As for the structure, while Ehrman’s suggestionplausible, the traditional
structuring that includes verses 19b-20 is equadiysible (see the beginning of Section
3.5)8

It seems that the argument for the shorter-testtesstrongest when it comes to
the transcriptional probabilities. To explain tlomder text as a later addition is easier
than to show the shorter text as a subsequent iomf&sHowever, this is the only
argument in favour of the shorter reading. Evereh&hrman’s reasoning about the
anti-docetic interpolation is debatable. In thetpesurrection narrative, Luke mentions
that Jesus asks the disciples to touch him, prothag he is not a ghost, but a human
with flesh and blood (Luke 24:36-40). If that ist mmough, Luke also notes that Jesus
asks for food and eats it before the disciples4i~43). This episode should be
convincing enough to counter any docetic teachitg€hrman were correct, why
would an interpolator add the longer text to cour®cetism when it is already
countered in Luke 247 At the very least, Ehrmaniplanation based on the
transcriptional probability of Luke 22:19b-20 ishrar weak.

The strongest indication in favour of the longetttis from the evidence of the
manuscripts. Virtually only one Greek manuscrigimurts the short text (Bezae); others
are Latin manuscripts. Other Greek manuscripts faomore diverse area also support
the longer-text. In balance, it is safe to concltite the longer-text is part of Luke’s

intended text. | will now proceed with the interiation of the passage.

81 petzer has shown, quite convincingly, that Luke12220 is highly structured with plenty of
parallelisms (Petzer, “Structure”).

82 Even here, many scholars have tried to explaircttamge from the longer-text to the shorter. A more
recent view is proposed by Billings. He argues tha to the social circumstances faced by the redito
the codex Bezae, the longer text is omitted. Inigaar, the cannibalistic tone of the longer taggether
with the possible paganistic overtone of the tenovénant”, are seen by Billings as the main reasons
behind the omissiorDo This 165-174).
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3.6.2 The Eucharist

Kai AaBawv &prov edyapiomioas Exdacey xal €0wxey alTols Aéywy- TolTé €Ty TO
odpa pov o UTEp VWGV O10dpevov- ToliTo TolelTe eig THY uNv dvapvnoty. xal To
TOTHPLOV WoAUTWS LETA TO OelTvijoat, Aéywy- ToUTo TO ToTyplov 1 xawy otabnxy év
T alpatl pou TO UmEp VY xyuvvipevo.

Then he took a loaf of bread, and when he had dgivanks, he broke it and gave
it to them, saying, “This is my body, which is givdor you. Do this in
remembrance of me.” Moreover, he did the same With cup after supper,
saying, “This cup that is poured out for you is tigsv covenant in my blood.”
(Luke 22:19-20)

The Lukan depiction of the Last Supper (Luke 22208s similar and yet, at the same
time, different from the Jewish Passover meal. Bovor instance, notes this ambiguity
by stating that “[tlhe atmosphere may be that efRassover, but what takes place here
is not the Passovef*This ambiguity has caused some debates regartuénpadsition of
the Eucharist in relation to the Jewish PassovameSmaintain that the Euchatrist is, in
fact, a ritual that eclipses and substitutes thes®zer of old* Others argue that the
Eucharist is not the Christian version of the JaviRassover; it is seen as an additin.
Whatever one’s position is regarding the Euchatista-visthe Passover, there should
be no doubt that the Lukan version of the Last Supppermeated with allusions to the
Passover.

We can establish some parallels between the Lggte8wand the Passover. The
clearest association is the setting of the mealfit¥he Eucharist is instituted in the
context of the Passover meal (Luke 22:15-20), coteduat the time of the Passover
(22:7, 14). In fact, the parallels between the &ams meal (vv. 15-18) and the
institution of the Eucharist (vv. 19-20) demongrtite proximity of the two meals. For
instance, Jesus’ act of sharing and giving tharmksttie meal (vv. 19, 20) is not
exclusive to the Eucharist. Already in verse 11daes said to have taken a cup of wine,
given thanks, and distributed it to his disciples.

xal Oefduevos motThplov ebyapioTioas eimev- Adfete Tolito xal diapepioate eig
éautole:

83 Bovon,Luke 3.158.
8 Nolland,Luke 3.1056; cf. Fitzmyei,.uke 2.1392; Bockl_uke 2.1722.
8 Wolter, Lukasevangelium
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Then he_took a cup, and after giving thanks he, sdidke this and divide it
among yourselves (Luke 22:17)

xal APy dptov edyaploTioas exdagey xal dwxev alTols ...
Then he toola loaf of bread, and when he had given thanksytieelit and gave
it to them (Luke 22:19)

xal TO TOTHPLOV WIAUTWS LETA TO OetTvijoat
Moreover, he did the same with the cup after sufipgke 22:20)

This understanding of a shared meal in the Eudhpaissage stems from a similar idea
in the Passover meal. The Passover participants s communal meal, symbolising
a shared fate and identity. The parallel showsctdminuation of the Eucharist from the
Passover.

Another implication of such an outline is the pkalabetween Jesus’ acts and
words over the Passover (15-16a) and his acts andgsvaver the bread (19). The bread
is certainly likened to the Passover lamb. Sineeliread represents the body of Jesus,
that is, his death, the parallel indirectly linksetdeath of Jesus to the slaughtered
Passover lamb. As mentioned before, one major eiewfethe Passover story is the
death of the Passover lamb. In Luke, the only acttaravho dies in the passion story is
Jesus. Thus, it seems clear that Luke associagedahth of Jesus with the Passover
lamb.

The idea of anamnesis in Luke 22:19 also suppbegpéarallel between the two
meals. There, Jesus instructs his disciples taveead eat the bread “in remembrance
of me Eic ™y éuny avapvnow)”’. The remembrance element is also essential én th

Passover ritual.

This day shall be a day of remembrance for you. ¥ball celebrate it as a
festival to the LORD; throughout your generatior@iyshall observe it as a
perpetual ordinance.

(Exod 12:14)

You must not eat with it anything leavened. Foreseways you shall eat
unleavened bread with it -- the bread of afflictietbecause you came out of the
land of Egypt in great haste, so that all the dzfygour life you may remember
the day of your departure from the land of Egypt.

(Deut 16:3)
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The relationship between the Passover and the HEatha strengthened using the
anamnesis motif. The Israelites are to commemdirseday when they depart from
Egypt. The emphasis is on the particular day whed Begins his redemptive act, that
is, the day of the Passover meal. Likewise, theiplss are to remember God's
redemptive act through Jesus, in particular, hiatldelt is his death that is tied
specifically to the Passover and Euchdfist.

The final parallel is the position of the celeboatirelative to the actual salvific
acts. Both rituals are celebrated before the retakmes place. In the Exodus account,
God instructs the Israelites to celebrate the Rasduefore he performs his mighty act
to lead them out from Egypt. In the Lukan passalgsus charges his disciples to
commemorate the new ritual meal before he accohgdighe mission to save his
people. This parallel is rather significant. Logwould dictate that a ritual celebration
only takes place after the attempt for liberat®successful. The placement of the ritual
before the actual salvation shows the convictiat the attempt will be successful. In
the case of Luke, the death of Jesus is never ag&m unfortunate event or failure;
rather, it is decisive for the salvation to takagal.

For every parallel between Passover and the Lggpe3lpassion, we also find
some differences — details that go beyond thettomail Passover script. It is clear, for
instance, that in Luke, Jesus is not linked diyettilthe Passover lamb. Instead, it is the
bread that represents the body of Jesus. The empisaguite different from the
traditional Jewish Passover ritual where the lamlgiven the primary position in the
ritual meal. As shown in the previous chapter, @éhee three food components required

in a Passover meal: the Passover lamb, the unledusead, and the bitter herbs (Exod

8 Contra Wolter (ibid., 706). While it is true thtte remembrance must have included the life and
teaching of Jesus on earth, the focus is on hierso§ and death. The whole context of Luke 22:1i20
built upon the theme of Jesus’ passion. Wolter algpies that the act of remembrance is only refated
the bread and not to the wine (ibid., 700, 708)Luke, there is no explicit anamnesis tied to Wiee,
unlike the Pauline Eucharist (1 Cor 11:25). Theaadage of his argument is that even with no mergfon
the wine, the notion of bread-breaking alone ingpleEucharistic meal. This might explain the nurasro
post-resurrection bread-breaking activities in Lélas (Luke 24:13-35; Acts 2:46; 20:7). It seematth
bread-breaking is how Luke refers to the Euchafistshown elsewhere, there is more than one way to
refer to the Eucharist. Paul uses the phragexxds deimvov/Lord’s supper (1 Cor 11:20). Didache 9:1
usesy euyaptotia (the thanksgiving). It is not likely that Luke dme the drinking of the cup unnecessary
and excludes it from the anamnesis. “Bread-bredksthe way Luke denotes the Eucharist.
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12:8; Num 9:11). In every case, the Passover |antbe core element of the meal since
it is related, first, to the act of daubing bloaahd later to the Passover sacrifice at the
Jerusalem Temple. The primacy of the lamb migha bksthe reason why Jubilees only
notes the eating of the lamb, with no mention ef dither two components (Jub. 49:6).
The other two components of the meal receive ldtl@o symbolic significance in the
OT and the second-temple literature, apart fromioPfihe unleavened bread does not
convey any soteriological significance in the recaf Exodus 12. The bread is
unleavened due to the hastiness of the exodus (ExX&3-34). Only in Deuteronomy is
the bread seen as the bread of affliction (Deu)1&owever, at least that is more than
the bitter herbs, which receive no symbolic or tbgizal explanation.

The depiction above indicates two major shifts #&ttthe Eucharist apart from
the Jewish Passover. First, the focus is shiftech fthe lamb to the bread. In Luke, the
bread has replaced the lamb as the symbol of tbenrptive act. In the Lukan
Eucharist, the bread represents the body of Jbsnisgn and given to the disciples. The
acts of breaking and giving signify the death cdu¥eon their behalf — a sacrificial
death®” Luke continues this idea through Jesus’ acts aodisvover the cup of wine.
Wine is a later requirement for the Passover nm@albably first recorded in Jubilees
49:6. However, the consumption of wine in the sgtdf a feast would have signified
joy and celebration (cf. Ps 104:15; Eccl 10:19Y). Fesus, it would be none of those. As

a consequence, in the Lukan account, wine becomesymbol of blood, and the

8" There is a great debate on whether Luke exhibiteealogy of atonement. Whereas some affirm the
presence of such a doctrine in Luke (e.g. Fitzmiyeke 2.1401; BocklLuke 2.1726-27); John Kimbell,
The Atonement in Lukan Theolo@yewcastle: Cambridge Scholars Publishing, 201gt)ers deny it.
Even those who deny it have different opinions rdigg the significance of Jesus’ death (see the
discussion in Hermie C. Van Zyl, “The Soteriolodidéeaning of Jesus’ Death in Luke-Acts: A Survey
of Possibilities,” VE 23 [2002]: 533-57; cf. Green, “Was It Not Neceg%afimothy W. Reardon,
“Recent Trajectories and Themes in Lukan Soterigglo@BR 12, no. 1 [2012]: 77-95). More recently,
Michael Gorman has proposed a new model (i.e. #& novenant model) that might explain the
conundrum. The covenant model acts almost like emltizical umbrella that can incorporate many
elements related to the death of Jesus. He staesRor Luke, then, this means Jesus’ death, eopa
whole divine event of deliverance (suffering, deatsurrection, ascension/exaltation), has a paatic
purpose that isot lessthan atonement (something that effects the forgige of sins) but isiuch more
than that,” (Michael J. Gormafihe Death of the Messiah and the Birth of the NeweGant: A (Not So)
New Model of the Atonemeftugene: Cascade Books, 2014], 39 italics original other words, the
forgiveness of sin is only part of the larger sfigaince and meaning of the death of Jesus (see B5d
43).
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poured out cup of wine represents the blood of sJéming shed for the sake of his
disciples. Luke has already stressed the importahtiee wine in Jesus’ Passover meal
(Luke 22:15-18). However, the celebratory charastéhe Passover wine is postponed
to the Parousia (Luke 22:18).

Luke also associates the cup of wine/blood of Jestisthe new covenant. In
fact, the cup, which is poured out for his disciples the new covenant in his blood
(Luke 22:20). Such a notion also goes beyond tlssd¥@r symbolism of the wine, but
it is not totally disconnected from the exodus tkeffhe idea of the new covenant is
found in Jeremiah 31:31 (38:31 LXX; cf. Exod 24Z#&ch 9:11), where God promises
that he will make a new covenant with the Israslitewill surpass the one that God had
made with their forefathers when he brought thetobi&gypt (v. 32; cf. Exod 24:8).

The second major shift is the focus on the meaéats of the sacrifice. In Luke,
the meal clearly takes precedence over the sarifioe shift is clear when we compare
it with the Jewish writings up to the second-tenpéeiod. Though there are records and
instructions regarding the consumption of the Pamsoneal, some records give the
impression that the Passover festival is mainlywkmdor its numerous sacrifices. One
example is the story of the Passover of Josiahi235). It is worth noting that the
preparation language is also used extensivelyisnpéssage. The terénoind{w appears
numerous times (2 Chr 35:4, 6, 12, 14[2x], 15,%&uch intensive use is also found in
the parallel text of 1 Esdras (1:4, 6, 14, 15). WHioth 2 Chronicles and Luke use
¢toipd{w numerous times, it is the difference that revehks focus of Luke. In 2
Chronicles 35, the term is mainly used in relatiorsacrificial activity. To prepare the
Passover means to prepare the lamb for sacrifiteeaTemple. In Luke 22:7-13, the
term is used exclusively in relation to the Passoweal Nothing explicit is mentioned
about preparing the sacrifice.

Another example is found in Josephus. He recolmr@sPassover-related stories

mainly in terms of the slaughtering of the Passcw@mals Ant 2.311-313; 3.248,

% n the MT, the corresponding temrd, usually in hiphil form, also appears in verse 10t in verse
12. In verse 10 the LXX usestopfdw to translatgia. In verse 12, The MT has the hiphil Bfo (“to
remove”).
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294; 9:271; 10:70-72; 11:110;W.6:423). In particular, for Josephus, the Passaver i
mainly known from the offering of multitudes of sdices to God Ant 14:25; 17:213,;
J.W. 2:10). The remark on the Passover sacrifice inel.dkund in one verse (Luke
22:7), looks completely pale in contrast to thengiase portrayal in Josephus. For
Luke, not only the Eucharist has eclipsed the Ra&ssdut the ritual meal has also
overtaken the sacrifice.

The movement beyond Passover symbolism becomes pnom@nent when we
note the development of the spatial and temportingeof the passion narrative.
Regarding the spatial setting, the Christ evermdmfrpassion to resurrection and
ascension, does not take place at the temple.cln idhen we come to Luke 22 (the
beginning of the passion story), the temple disappeand will not return to the
narrative until after the ascension (Luke 24:53he Ttemple, in a sense, is being
bracketed out from the salvific event. This omissiight partly explain the move from
sacrifice to the meal, and from the lamb to theatlrd he focus now is on Jesus and not
the temple. The sacred is embodied in him, and eweerhe goes, there the presence of
God also lies.

A similar strategy of bracketing out the importaméehe temple can be found in
Philo and the Mishnah. For Philo, the Jews cahcsiliebrate the Passover in Alexandria
on an equal footing with those who are in Jerusafnilo argues that once a year only,
at the time of the Passover, God grants permisgipnhe lay people to conduct the
sacrifice in their houses, for the people are agbmvith the dignity of the priesEpec
2.145-146;Mos 2.224-225) and their houses with the dignity leé temple $pec
2.148;QE 1.10).

The Mishnah moves a step further. According to BlarBokser, the Passover
regulation in the Mishnah is a response to posCE)Judaism, when the Temple is
already a past realiffy. Without the Jerusalem Temple, the ritual sacrifie@not be

officiated. Thus, the Mishnah makes a number ohgka® Instead of the slaughtering

8 Bokser,Origins, 1.
% bid., 37-48.
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ritual, the focus is on the meal. In a way, sucanges relegate the importance of the
Passover lamb. In Mishnah Phipa 10:5, Rabbi Gamaliel instructs that the threedfo

items (the Passover lamb, the unleavened bread,tl@dbitter herbs) should be

verbalised*
A. Rabban Gamaliel said, Whoever did not say theseethhings on
Passover did not fulfil his obligation:
B. Pes&, masah, and merorim [=passover offering, unleaveneddyrand

bitter herbs]

C.1 Pesa — because the Omnipresent skipped over the hookesur
ancestors in Egypt.

C.2 Merorim — because the Egyptians embittered thes lofeour ancestors in
Egypt.

C.3 Massah — because they were redeertfed.

D. Therefore we are obligated to give thanks, to prais glorify, to crown,
to exalt, to elevate the One who did for us alstheniracles and took us
out of slavery to freedom, and let us say beforen HHallelujah (Ps.
113:1f.)%

Bokser argues that “by requiring that all threengebe verbalized, Gamaliel in effect
equates them. The verbalisation contributes to ldrger effort of making the
unleavened bread and bitter herbs as necessang aadrifice.* In the text, each item
takes a particular symbolic meaning. He believed this is yet another strategy to
downplay the importance of the Passover sacrificeamparison to the unleavened
bread. It is the unleavened bread that symboliseseédemption. The Passover lamb,

meanwhile, only refers to the part when God passed the houses of the Israelités.

%1 The translation is taken from Ibid., 30. Boksesdmhis translation on manuscripts that contaitebet
and earlier Mishnah texts (ibid., 29, 107; Kulp,righns,” 111). Examples of these manuscripts aee th
Kaufmann manuscript (Kaufmann MS A50), Parma A nsanipt (de Rossi MS 138) — both available
online at _http://jnul.huji.ac.il/ditalmud — and éwe manuscript (http://cudl.lib.cam.ac.uk/view/MS-
ADD-00470-00001/1). Text from these manuscriptéeddf from the printed editions of Mishnah, the base
text for many English translation of Mishnah (elgcob Neusnef,he Mishnah: A New TranslatigiNew
Haven: Yale University Press, 1988); Philip Blackmilishnayoth 6 vols. (New York: Judaica Press,
1963); DanbyMishnah.

%2 |n the printed text, the explanation of the bitterbs is given after the unleavened bread. Alse, t
explanation of the unleavened bread reads: “becawrstrefathers were redeemed in Egypt.”

% Later manuscripts add, “In every generation agreis duty-bound to regard himself as if he peripna
has gone forth from Egypt, since it is said, Andi wghall tell your son in that day saying, It is &ese of
that which the Lord did for me when | came forth ofiEgypt (Ex. 13:8).” See BoksdDrigins, 119-20

n. 13.

* Ibid., 42.

% Ibid., 79.
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We can see that such a strategy is also at pléyeirLukan text. On one hand,
Luke shows that Jesus’ death is likened to theifszciof the Passover lamb. On the
other hand, he moves away from a sacrificial urtdaing of the lamb and focuses on
the bread and the wine.

However, Luke goes further than Philo and the Maghigo, by also moving
beyond the border of the Passover time marker. @&sePhilo and the Mishnah still
regard the Passover time marker as a non-negotialelment of the Passover
celebration, Luke does not comply. For all the knties to the Passover story and
symbolism, Luke does not depict a Passover nightue There is no miraculous
liberation on that night, as might be expectedheydisciples. Rather, what we have is a
partially anti-climactic scene. After the last sappliscourses, Jesus and his disciples
return to the Mount of Olives. There, he instrutesm to pray so they may not fall into
temptation (Luke 22:40). For his part, Jesus prays,the disciples fail to do so, for
they are sleeping because of grief (v. 45). Thampin that accompanies the disciples
during the triumphant entrance has turned into shgiNo imminent liberation is to be
found, only the imminent death of Jesus, their éead@he passion story itself extends

far beyond that night through to the third day.Bs/on points out,

Luke 22 causes us to enter into the Passover, ts¢ sacred time of year in the
Jewish religion. But the decisive event does nahaide with the most sacred
moment of that ceremony: to the Passover, Luke #uelsSunday resurrection.
When the Sabbath is mentioned (23:54, 56), ittima of waiting that is brought
to fulfilment only in an unexpected — and therefprevocative — manner on the
next day and not at the end of time (24:1ff). Esrpart, the death of Jesus keeps
its profane and historical character that no liwa veil covers, no paschal
typol%%y affects ... The most somber moment doe®aocour in the middle of the
night!

Bovon’s observation shows that Luke mainly usesRassover and its symbolism for a

theological purpose. The Passover becomes a helgfalogical lens to help people to

understand the passion of Jesus without dictatiagverall storyline.

% Francois Bovon, “The Lukan Story of the PassionJebus (Luke 22-23),” irStudies in Early
Christianity, WUNT 161 (Tubingen: Mohr Siebeck, 2003), 76.
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3.7 Closing the Stage: The Realisation of the Exodus Bgctation in Luke

Luke has now established what he intended to: sigttie significance of the Passover
and its unbreakable association with the passibardis only one matter left for him to
deal with. Prior to the passion story, he has cdlye§hown the escalating expectation
of the exodus liberation. Now he needs to presesibsure, in the form of an exodus
realisation, to complete the exodus framing ofstisy.

Two passages seem to indicate the exodus framing.fifst passage is Luke
24:44. In the context, Jesus has just appeared tdistiples. Responding to the shock
of the disciples who think that he is a ghost, 3egas to prove that he really has a body
with flesh and bones and is able to consume a (@eaB6-43). Afterwards, Luke notes
that Jesus begins his teaching, explaining the sségeof the events thus far. The
beginning of Jesus’ teaching, however, is rathmilar to the beginning of the book of
Deuteronomy.

Elmev 08 mpdg adTots- obTot of Adyot wov ods ExdAnoa mpds Ouds &Tt &v obv iy

Then he said to them, "These are my words thabkespo you while | was still

with you
(Luke 24:44)

obToL of Adyot ol EAdAnoey Mwuafic mavtl Iopan ...
These are the words that Moses spoke to all Isra@Deut 1:1)

Excluding the speaker and the addressee, virtadlligther words are the samror of
Adyot, odg, ENddnoa/éhddnaev.®’ Since Luke depicts Jesus as a prophet like Masets (
3:22; 7:37), it is plausible that the Lukan textinsended to recall the beginning of
Deuteronomy. The similar occasion of both text® désds support to the association.
At the beginning of Deuteronomy, Moses sums upel@gast in the wilderness before
he exhorts the Israelites to listen to and obey' $ortlinances. Likewise, in Luke, Jesus
begins his explanation by reiterating his previtemschings to his disciples and, later,

exhorts them to be his witnesses (Luke 24:44-49).

% peter W. L. WalkerJesus and the Holy City: New Testament Perspectivederusalem(Grand
Rapids: Eerdmans, 1996), 79. Another similar phias®und in Jeremiah 30:4 (37:4 LXX), where it
says, “These are the words that the LORD spokeearaing Israel and JudafKdi odtor of Adyor ol
Eanoey whprog éml Iopant xai Touda).” Though similar, it is more likely that the Lukaext recalls Deut
1:1 due to the association between Jesus and Moses.
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The second possible reference to the exodus iglfouthe use oéfdyw in Luke
24:50. In that verse, Luke notes that Jesus lesddistiples out to Bethan3Egryayev
0¢ adtovs [Ew] Ewg mpds Pnbaviav), blesses them, and then ascends to heaven. ifhe te
é¢dyw is only used once in the Gospel of Luke. In At term is commonly used to
depict how God brings the Israelites out from Egaits 7:36, 40; 13:17; cf. Heb 8:9).
The term “to bring out” &dyw) is often used in the OT, especially in the Peniel
(aside from Genesis), to describe how God bringddhaelites out of Egypt (e.g. Exod
3:8, 10-12; 6:6-7;12:17, 42, 51; 13:3, 9; 32:117%7, 12, 32; Lev 19:36; 22:33; 23:43;
Num 15:41; 21:5; 23:22; Deut 4:20, 37; 5:6, 1526:21, 23; 9:26, 29; 13:10). It is thus
highly probable that its usage in the Lukan tesbakcalls the exodus therife.

The location of the 'leading out' might explain theesence of the exodus
allusion. Luke first mentions the place in 19:28 {ark 11:1), at the beginning of the
story of Jesus’ royal entrance to Jerusalem. loéated near the Mount of Olivess(
8pos Tév EAaiidv), a place that bears eschatological significaficghe OT, Zechariah
prophesies that the feet of the Lord shall stanthenMount of Olives at the eschaton,
to save his people (Zech 14:4). It is likely thaike is aware of its eschatological
significance. In the Jerusalem narrative, Jesusyaweturns to this place rather than
staying overnight in Jerusalem (Luke 19:37; 212&%.39). In Acts, after the ascension
of Jesus, the disciples return to Jerusalem “fieenmhount called Olivet’do Spovg Tod
xaAovpévou ‘EAaiédvog), another way of designating the Mount of Olivast§ 1:12).

It is possible, therefore, that Jesus’ act of legdhis disciples out from
Jerusalem to the Mount of Olives signifies a nevodess. Through his passion-
resurrection-ascension, Jesus has completed hduex@f. Luke 9:31) and is now
leading his people out from Jerusalem, a symbatic G leading the believers to

himself, in which God'’s salvation is realised.

% Manek, “The New Exodus in the Books of Luke,” ZBerhard Lohfink,Die Himmelfahrt Jesu:
Untersuchungen zu den Himmelfahrts- und Erhéhumgstebei LukasSANT 26 (Munchen: Koésel-
Verlag, 1971), 164; Walkedesus and the Holy City9. Some argue that such an interpretation fgerat
weak (e.g. Arie W. ZwiepThe Ascension of the Messiah in Lukan ChristaldggvTSup 87 [Leiden:
Brill, 1997], 87; Wolter Lukasevangeliun795). (Zwiep 87; Wolter 795)
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It is true that the so-called exodus from Jerusalerthe Mount of the Olives
looks pale in comparison to the great exodus frogypE at least in terms of its
geographical or spatial movement. However, in megdiuke, one might recall the
interpretation of Philo. Philo, too, emphasisegigitsal or symbolic understanding of
the exodus. According to Philo, the true meaninthefPassover for the later generation
it is the crossing of the soul, from passion tauér For him, the exodus is not primarily
geographical, nor is it even necessary. The Jevesamh in Egypt can still live in Egypt
while celebrating the Passover faithfully. Likewise the Lukan text, the movement
from Jerusalem to the Mount of Olives is essentiadymbolic, evoking the
eschatological symbol attached to the latter. Tthese is no problem for Luke to depict

the disciples as returning to Jerusalem afterwérdke 24:52).

3.8 Synthesis: The Shaping of the Passover-Passion Rag

We have examined how Luke appropriates the Passovas passion narrative. The

Passover theme appears in full force in the peeicdpghe Last Supper (Luke 22:1-20).
In that passage, Luke uses the theme in various.w&yst, he employs the Passover
time marker to frame not only the Last Supper bsb dhe death of Jesus. On three
occasions, the Passover time marker is closelyecte Jesus’ passion (w. 1, 7, 14).
Second, Luke makes use of the Passover story tindepict Jesus’ passion. He

combines the death-threat motif and the involvenwnthe evil entity to shape his

narrative. In the Jewish Passover story, Israedac death threat from the personified
“destroyer”. In Luke, Jesus faces a death threatenminded by Satan. Moreover, Luke
places the ritual before the actual salvation isceted, a chronology that mirrors the
Passover story in Exodus 12. Third, Luke recaksdhcrificial element of the Passover
ritual. Luke uses sacrificial language in the d#égpicof the Last Supper meal. He also
notes that the Passover lamb has to be slaughtar@dssible prefiguration of the

necessity of Jesus’ death. However, the associdt@ween the Passover lamb and
Jesus is rather vague. Finally, Luke uses the RPassteal to frame the new ritual meal
of Eucharist. In particular, the Passover food congmts (bread and wine) and the
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commemoration element have been transferred igdeticharist. Luke also associates
the food components and the commemoration motti thié imminent death of Jesus.

It should be clear by now that Luke primarily usies Passover theme in relation
to the death of Jesus. To be precise, the Pasbegemes a theological lens to explain
the necessity of Jesus’ death within the broadeiifisaprogram. One needs to be
cautious here. | am not claiming that it is theyce®planation for the death of Jesus, nor
is it an exhaustive one. Luke employs many thecklgnotifs to explain the reality of
Jesus’ death.

This finding is an important complement to somedais proposed by a number
of scholars to explain the death of Jesus in thgp&loof Luke. For many years, scholars
have questioned whether Jesus’ death bears arificsalgnificance in Luke-Acts. The
majority deny such a notioll.Conzelmann, for instance, claims, “the most imgatrt
finding...is that there is no trace of any Passionstmism, nor is any direct
soteriological significance drawn from Jesus’ siffg or death *® Thus, scholars have
tried to find an alternate model to explain bettex Lukan data. Some of the models
seek to compare Jesus to certain individual typlese range from seeing Jesus as a
martyr (Martin Dibelius)\™* the righteous sufferer (Robert Karris, Peter Dptffethe
suffering servant (Joel Greel(}, the second Adam (Jerome Neyr&}) to the
hellenistic noble death (Gregory Sterling, PetemeBy'°° While these models are very
diverse, they all have one similarity: all of thexclude or diminish the apparent role of

the Passover in the death of JeffisBy intentionally or accidentally setting the

9 «All agree to recognise that Luke rarely confersageriological function on the cross,” (Bovdryke
the Theologian 183-84); for a recent survey regarding this tpgiee Hermie C. Van Zyl, “The
Soteriological Meaning of Jesus’ Death in Luke-A&sSurvey of Possibilities,VE 23 (2002): 533-57.
100 The Theology of St. Luk201.

102 Martin Dibelius,From Tradition to GospelSecond revised. (Cambridge: Clarke, 1971), 201.

102 karris, “Luke 23"; DobleThe Paradox of Salvation

103 Most recently Green, “Was It Not Necessary,” 80-84

104 Neyrey,Passion 165—83.

105 Greg Sterling, “Mors Philosophi: The Death of JeBuLuke,”HTR 94, no. 04 (2001): 383-402; Peter
J. ScaerThe Lukan Passion and the Praiseworthy De&fiM 10 (Sheffield: Sheffield Phoenix Press,
2005).

108 1t seems that the unpopularity of the Passovereaistims from its connection to the expiation or
atonement model which some scholars have propesgdRitzmyer]l uke 2.1401; BocklLuke 2.1726—
27; cf. Kimbell, Atonement In this model, Jesus is depicted as the Pasdawdy being sacrificed on
behalf of the people.
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Passover theme aside, explanations of the deaflesafs become rather fragmented,
showing no strong continuity with God’s salvifictadound in the Jewish Scripture.

Furthermore, while models which likened Jesus t® dewish martyr or righteous

sufferer also have precedence in the Jewish Soegijgitod other second-temple literature,
they do not have the grand soteriological impac¢hefscale of the exodus event.

By using the Passover as his theological lens, Liskable to achieve two
outcomes. First, he is able to establish the caityirand parallels between Israel’s
foundational story and the new foundational sttnpiigh Jesus. The Passover story of
Exodus 12 stands as the beginning-yet-decisive mbmesrael’s history and identity
making. Likewise, the Passover story of Jesus aplishes a comparable feat.
Continuity, especially to the Jewish Scriptureais important and constant theme in
Luke-Acts, for it gives more credence to the sigaifice of the Lukan story.

Second, Luke is able to explain the necessity susledeath. Death is an
essential part of the Jewish Passover story andasiynessential for the exodus
liberation. There will be no exodus without theiantof death, no liberation without
slaughtered Passover lambs. Luke seems to under#iss connection and makes
extensive use of it. As shown above, virtually @ékments of the Passover theme,
whether the time marker, storyline, sacrifice, inral meal, all point to Jesus’ death. In
fact, through the lens of Passover, Luke is ablexigain the necessity of Jesus’ death
for the programme of salvation. While the Passaeeipt requires death, it does not end
with it. Rather, there is only one result, thatsalvation. For Luke, Passover is to the
exodus what Jesus’ passion is to God’s salvations€quently, in his passion narrative,
Luke always places Passover in tandem with theigras$ Jesus. Passover never stands
alone. It always points to the passion, and, when®&®assover-passion is found, the

theme of salvation is never far behind.
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4 PASSOVER IN THE INFANCY NARRATIVE

If Passover is so vital in Luke’s passion narrativés also possible that Passover plays
a substantial role in other parts of the Lukan atare. Furthermore, if Passover is
closely associated with Jesus’ passion, being @ldgeal lens to explain the latter, it
will be interesting to see if the pairing of Passepassion is also found elsewhere in
Luke-Acts.

In this chapter, | attempt to show that the Pagssthame is already present and
plays a significant role in the story of salvatidepicted in the infancy narrative. | will
demonstrate that, already in the infancy narrativéke pairs the themes of Passover
and Jesus’ passion, following the fundamental stdrgalvation as newly described in
Luke’s passion narrative. Furthermore, the Passanmdrits interplay with the passion
narrative will gradually become clearer and wilheh its climax in the final part of the
infancy narrative (i.e. the finding of the boy Jesuwhere the explicit reference to

Passover finally appears.

4.1 Setting the Stage: The Exodus Theme in Zechariahidymn (Luke 1:67-79)

Since remarks about Passover are somewhat elusilie infancy narrative, | will begin

my investigation by tracing the allusions to thedster exodus theme in the hymn of
Zechariah. The presence of the exodus in this gpassauld raise the possibility of an
allusion to Passover in the infancy narrafivehe hymn of Zechariah can be divided
into two parts. The first part depicts the comiatyation and saviour (vv. 68-75), while
the second part deals with the role of John (vw78$. The focus of our investigation is

the first part.

1 Some scholars argue that Luke 1:51 also alludéiset@xodus theme (Bovohuke 1.62; Greenl.uke
104). In that verse, Mary speaks about how Goddm@svn his strength “with his army Bpayiovt
avtol). The OT frequently describes how God brings Iscag of Egypt with his arm (Exod 6:6; 15:16;
Deut 4:34; 6:21; 7:8, 18-19; 9:21, 29; 26:8; 2 KFs36; Pss 76:15-16; 135:10-12). While the argument
is plausible, the phrase seems to be the onlyiafius the exodus detected in Mary's song. The lafck
support from other part of the song will lessen pleusibility of this reading. In this way, Zectednis
song is different to that of Mary. As | will showatér, we can detect nhumerous allusions to exodus in
Zechariah’s song.
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At first glance, two OT themes seem to be promingra promise of a Davidic
king (v. 69) and the covenantal promise to Abralam72—73). Luke has introduced
these two themes earlier in the narrative (Luke2133, 54-55). However, standing
behind them are allusions to many other OT textsthames, including the exodus. We
might detect the first exodus allusion in Luke h68here Zechariah declares that God
“has visited” émeoxédato) his people.

EdAoyntog xbptog 6 Oeos Tol Topand, 6Tt émeaxédato xal émoincey AITpwaty TG

Aaé adtol,

Blessed be the Lord God of Israel, for he has Iddieeourably on [lit: for he
has visited] his people and redeemed them.
(Luke 1:68)

Zechariah uses the terfmoxéntopar again in verse 78 when he states that the Davidic
Messiah, portrayed as the dawn from on Highl] visit (¢moxéberar) the Israelites.

In Luke, the term always denotes God’s favouraliit ¥o rescue his people,
when God is taken as the subject (Luke 1:78; 718644; Acts 15:445.In the OT, the
use of the term is rather broad. When God is thiejesti the OT writers use
¢moxémtopal to denote either God's favourable visit (e.g. Gdnl; 50:24-25; Exod
3:16; 4:31; Ruth 1:6; 1 Sam 2:21; Ps 8:5 LXX; 108XX) or judgment (e.g. Exod
32:34; Ps 58:6 LXX; 88:33 LXX). Sinc&noxéntopat is widespread in the OT, we need
to justify its connection to the exodus. Followithgg methodology outlined in Chapter
1, if there is more than one possible pretext, likeliest pretext is the one that is
foundational to Israel's tradition, identity, andtery. Among the many possible OT

pretexts foémoxéntopat, Exodus 4:31, in particular, fits the category.

And the people believed and were glad because @ddhserved [lit: visited]
the sons of IsraeBf émeoxédato 6 Bedg Tolg viods IopanA) and because he had
seen their oppression. Then the people bowed dodia obeisance.

(Exod 4:31 NETS)

2 GreenLuke 119; BovonLuke 70.

® Some manuscripts have the aotistoxéyato (8% A C D KT A = ¥). The aorist would tie it closely to
the divine visitation in v. 68, which also has #arist form. However, the future fits the contekive.
76-79 better, as the depiction is mainly in therfetense.

4 Hence the NRSV translation of Luke 1:68, “he haskkd favourably.”
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There are several parallels between Luke 1:68 awodils 4:31: God is the subject, the
similar formémeoxédato is used, and Israel, God’s people, is addresséxht V¥ more,
both also portray God’s favourable intention toesdis people. Though the actual
salvation is not realised yet, the certainty oh#és been declared beforehand. The
grandiose scale of salvation described in Luke J1v@@re God's salvific act is so
immense that Israel’'s enemy will be defeated aatttie people will be able to worship
and serve him again without a single hindrance {dy.74—75), can only be compared
to, and recall, the exodus evént.

The second part of Luke 1:68:t ... émoinoey AVtpwaty T6 Aad adtol (lit: “for
... he has made redemption for his people”), is clos@salm 110:9 LXXAVtpwoty
améotethev T4 Aad avtol (*he has sent redemption for his people”). Sclsolave noted
the allusion to the exodus in Psalm 110 LXXhe exodus theme is especially clear in

Psalm 110:4-6 LXX,

4He made mention of his wonderful deeds;
merciful and compassionate is the Lord.
®Food he provided for those who fear him;
he will be ever mindful of his covenant.
® Strength of his works he proclaimed to his people,
to give them heritage of nations.
(Ps 110:4-6 NETS)

One way of interpreting these verses is that tiefigat the story of the exodus, from the
beginning of the liberation from Egypt to the ocatipn of the Promised Land. The
phrase “wonderful deeds” in verse 4 most likelyatescGod’s salvific acts to liberate his
people from Egypt. In verse 5, the provision ofdauight allude to the giving of the
manna to the lIsraelites in the wilderness. Findly giving of “the heritage of the

nations” in verse 6 should refer to the giving bé tPromised Land. The remark on

5 Compare this, for example, with the useémfoxéntopar in Ruth 1:6. In this verse, Naomi decides to
return to Israel after hearing that God has beeauiable toward Israel. However, in Ruth, the istha
God dealt with is famine, not salvation from themry. Certainly, in terms of scope, this is lessdiase
than the Exodus event.

6 Leslie C. Allen,Psalms 101-50rev., WBC 21 (Nashville: Thomas Nelson, 2002)%5;12amuel Terrien,
The Psalms: Strophic Structure and Theological Centary, ECC (Grand Rapids: Eerdmans, 2003),
757, 758; John Goldingasalms, Volume 3, 90-15BCOTWP (Grand Rapids: Baker Academic, 2008),
304-5; Walter Brueggemann and William H. Bellingér,, Psalms NCBC (New York: Cambridge
University Press, 2014), 483.
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covenant remembrance (cf. Ps 110:9b LXX) alsotfiesexodus story (Exod 2:24; 6:5).
If the exodus is the primary background of thislidsahen the remark about God's
redemption of his people in Psalm 110:9a should® atscall the exodus event.
Moreover, based on this exodus background, somaasshargue that the cultic setting
for Psalm 110 LXX is, in fact, the Passover fedtivi Luke actually alludes to Psalm
110 LXX, is he aware of the exodus associatiorhef Rsalm®? The possibility will be
weak if we only have one example of such usagdods not warrant that Luke also
knows and wants to show the exodus associatiomtiehe Psalm. However, if we can
find other exodus-related Psalms in Zechariah’gysanwill raise the possibility that
Luke indeed knows and intends to allude to the esdtieme via the Psalms. In fact,
this is precisely the case when we examine Luké.1:7

Luke 1:71 describes how God has spoken throughptbphets that he would
save the Israelites from their enemies and those mdte them. The pairing of “the
enemy” ¢ éxfpéc) and “the one who hates8 ucév) is found most often in the Psalms
(e.g. the LXX of Pss 17:18; 20:9; 37:20; 43:11;134:67:2; 82:3; 88:24; 105:10). There
are three possible opposing sides to the “enenaied™those who hate”: God (Pss 20:9;
67:2; 82:3), an individual (Pss 17:18; 37:20; 54:88:24), and Israel as a whole (Pss
43:11; 105:10). Of all the Psalms with the pairifgalm 105:10 LXX appears to

parallel Luke 1:71 the close$t.

Psalm 105:10 LXX Luke 1:71
xal E0waey adToVG €x YELPOS LITOUYTWY cwtnplay € éxBpdv Nudv
xal EAuTpwoato avTods éx xetpog Exbpol xal éx YEIPOS TAVTWY TGV UIToUVTWY NUAS,

" Terrien,Psalms 758; GoldingayPsalms 90-150304.

8 Although Bovon does not link the verse to a speddT pretext, he still thinks that it might be a
recollection of the exodus tradition (Bovohuke 1.72). Rusam suggests that Luke 1:68 alludes to
Exodus 4:31 (foémeoxéparo) and 2 Sam 7:23 (farmoinoey Mitpwow) due to the relation of the two OT
texts to exodus tradition (Dietrich Rusabas Alte Testament bei LukéBZNW 112 [Berlin: Walter de
Gruyter, 2003], 69). The allusion to 2 Sam 7:23 lmhigot be necessary since we have shown that the
phrasing in Luke 1:68b is closest to Psalm 110:XLahd that Psalm 110 itself has a strong exodus
background.

% Cf., Nolland,Luke 1.87. Contra Wolter, who argues that the pairtnmore generic, without referring
to any specific pretext (Woltet,ukasevangeliuml14). Even if Wolter is correct, it does not mehat

the usage in Luke 1:71 has no indirect referencthnéotheme of exodus. A cumulative view of God's
salvation in the past cannot escape its grounding the foundational exodus event.
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And he saved them from the hand of that we would be saved [lit: salvation]

people that hate from our enemies
and redeemed them from an enemy’s harhd from the hand of all who hate us.
(NETS)

In both texts, the people of God are saved front #1@my/enemies and from the hand
of those who hate. In Psalm 105 LXX, Israel as ale/lis opposed to its enemies. This
national scope is similar to that found in Zechaligasong. Likewise, the term 'salvation’
is found in both passagts.What is more, Psalm 105:10 LXX speaks of God's
redemption, a theme that is also found earlier ukd_1:68. If Psalm 105:10 LXX is
indeed the main pretext, it strengthens the exodigsence in the Lukan text since we

can detect the presence of the exodus in PsalnL AR5

And he rebuked the Red Sea, and it became dry,
and he guided them in the deep as in a wilderness.
And he saved them from the hand of people that hate
and redeemed them from an enemy’s hand.
And water covered those that afflicted them:;
not one of them was left.
And they believed in his words,
and they sang his praise.
(Ps 105:9-12 NETS)

As shown here, the context of Psalm 105:9-12 LX>abkeut how God rescues the
people from the Egyptians, leading them safely sstbhe Red Sea. Read in this context,
the enemy and those who hate the Israelites ireviEyshould be the Egyptians.

Now we have allusions to two exodus-related Psalfealm 110:9 LXX in Luke
1:68, and Psalm 105:10 LXX in Luke 1:71. The preseof two exodus-related Psalms
should lend support to the argument that Luke knthesexodus background of those
Psalms and alludes to them in order to conveyxbdus theme.

Moving to Luke 1:72—-73a, Zechariah declares thatl Gas shown the mercy
promised to our ancestors, and has rememberedohiscbvenant, the oath that he
swore to our ancestor Abraham.” The motif of coven@membrance can be found
numerous times in the OT (e.g. Gen 17:7; Exod 2A:24;26:42; Ps 104:8 LXX; 105:45

LXX). The covenant or promise to Abraham is notaa related to the exodus theme.

1 The verbrg{w in Psalm 105:10 and the noaatypia in Luke 1:71.
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Elsewhere in Luke, the remark about Abraham hasimpto do with the exodus theme
(e.g. Luke 1:54-55; Acts 3:25; 7:8). Thus, someauarthat the covenant remembrance
motif in Luke 1:72 does not indicate an exodus tygp.' However, the covenant
remembrance in this passage is different. It isgaawithin the larger context of God’s
coming salvation, which alludes to, and recalls,¢kodus event a number of times. It is
possible that the usage of the motif in Luke 1§ 3imilar to that in Exodus 2:24 (cf.
6:5), where God is said to have heard the cry eflshaelites, and he “remembered his
covenant with Abraham, Isaac, and Jacapifo6y 6 beds Tiic dtabins adtod Tis mpos
ABpaay xat Ieaax xat Iaxwf). In both passages, God’s remembrance of the /Albmah
covenant causes him to rescue the Israelites.

The evocation of God’s covenant within the exodetirsy is also found in
Wisdom 18 The Passover-night rescue is made known to theapets, and they
rejoice in the certainty of the oath (Wis 18:6). Whhe author of Wisdom does not use
the word “covenant” §afyxn), he uses another term, “oatl¥pxoc). In Luke 1:72-73,
8pxog is used alongsid@abdnxy. Later, the author of Wisdom combines both terrhemv
he depicts the ministry of Aaron (Wis 18:22). Wtis words, Aaron is able to save the
lives of the Israelites, by “calling to mind thetlostand covenants given to the fathers”
(8pxovs matépwy xal dabixag dmouvioag). | have shown in Chapter 2 that the depiction
of Aaron’s ministry in Wisdom 18:20-25 should badean relation to the exodus rescue
mentioned in Wisdom 18:6-19.

Perhaps the strongest case for the link betweeenzmi remembrance and
exodus rescue in the song of Zechariah is the duréixplanation given regarding the
covenant. Zechariah states that God has shown nzemdyremembered his covenant
(Luke 1:72) so that the people, being rescued fthe enemieség yepds éxBpiv
puafévtag), may worship/serve himigtpedew adté) without fear (Luke 1:74). Being
rescued in order to worship God is a recurring fmisti the exodus stor}? God

continuously demands that Pharaoh release thegebjdrael so they can worship him

1 E.g. BovonLuke 1.74.
12 5ee Section 2.5.
¥ GreenLuke 117; RusanDas Alte Testament bei Luka2.
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(Exod 4:23; 7:16, 7:26; 8:16, 9:1, 13; 10:3). Intfat least on one occasion, the demand
is tied closely to the threat of the tenth plagueless Pharaoh submits, the Egyptian
firstborn will perish (Exod 4:23). Pharaoh finalbyrrenders and orders Israel to go
away and serve the Lord as demanded (Exod 12:31).

To conclude, there is strong evidence that the fiest of Zechariah’s song
(Luke 1:68-75) alludes to, and recalls, the exasltent. While the exodus story is not
the only OT pretext, it remains one of the mainnihéic background¥. Having
established the possible presence of the exodusuld actually be surprising if Luke

does not follow it up in his next passage, thehbmdrrative.

4.2 The Nativity Scene: The Firstborn and the ShepherdéLuke 2:8-20)

That the birth of Jesus is not commonly associatdth the Passover is hardly
surprising. There seems to be no Passover allulsibalone clear citation in the te'xt.

Nonetheless, judging from the density of exodussatins in the song of Zechariah,

It is worth noting another possibility of discoireg the Exodus background in Luke 1:68-74. As
shown, virtually all of the phrases above are nafesively linked to Exodus but to numerous similar
phrases found in the Greek OT. This might indiGatwidespread and common usage of those phrases,
without the attempt to pinpoint a particular pretebhe meaning and significance of those phrasaseco
from their accumulative and continuing usage. Tgrisduces a common understanding of what those
terms, phrases, and themes mean for the Jewishep&ap example, the notion of a coming Davidicgkin
does not necessarily recall one OT pretext. Neetds, it is safe to assume that the people would
understand this idea derives from the OT. Thuseats of textual allusion, what we have here is a
thematic allusion.
Assuming that this is the case, we can still afguehe Exodus background in the Lukan passage. The
passage describes a new salvific act of God, oaramth the exodus event. Since the exodus is the
blueprint for later liberation and salvation, theference to a new or eschatological salvation el
compared to it. As argued by Fishbane:
...the “Exodus” motif emphasizes the temporal-hist@riparadigm in whose image all future
restorations of the nation are to be manifest. Acood between the first and succeeding
redemptions is the issue, for each generation kbdie the first exodus as the archetypal
expression of its own future hope (Fishbane, “TEeodus’ Motif,” 121).
15 Perhaps the closest attempt to place the incamatithin the context of Passover is in the work of
Saint Ephrem, a fourth century Christian writemfr&yria. In his commentary on Exodus 12, he explain
that just as the Passover lamb is taken on thé teniNisan, likewise Jesus is conceived on eartithen
same date. In order to do this, Ephrem placesngels pronouncement to Zechariah on the tentthef t
seventh month. Then the angel’s visit to Mary isrsionths after the visit to Zechariah (cf. Luke @):3
Hence, the visit/pregnancy takes place on the teiithe first month (Ephraenthe Exodus Commentary
of St. Ephremtrans. Alison Salvesen, Rev. ed., Moran EthoiScd@away, NJ: Gorgias Press, 2011], 32).
For a possible reason behind Ephrem’s reconstnyctee Sebastian P. Brock, “Passover, Annunciation
and Epiclesis Some Remarks on the Term Aggen in the Syriac i¥lessof Lk 1:35,”"NovT 24, no. 3
(1982): 224-25.

121



there is a possibility that Luke also intertwinesng Passover/exodus elements into the
birth narrative. Two details are particularly sigrant: the depiction of Jesus’ birth

(Luke 2:7) and the depiction of the shepherds (L8 15-20).

4.2.1 The Birth of Jesus, the Firstborn (Luke 2:7)

Within the birth scene, the actual descriptionhaf birth of Jesus is recorded in a single
verse (Luke 2:7). After a long journey from Nazhr&s Bethlehem, the time has come
for Mary to give birth. Luke writes that Mary “gaverth to her son, the firstbornik¢i
€texev TOV VIOV alTijs Tov mpwToToxov). The function of the term “firstborntpwrotoxog)

in this verse has been a subject of discussion gntommentators. Michaelis, for
example, expresses his bemusement, “It is hardayo véhat the special point of
describing the newborn child apwtétoxog is.”® The common reading among scholars
IS to takerov mpwtéToxov as the modifier (i.e. the attributive adjectivé)rev viov, hence
the translation, “she gave birth to her firstboron.&’ In this construction, the
mpwtoToxos functions primarily as a social title, describidgsus’ position in relation to
Mary. Reading it in this way, scholars try to expléhe importance of the term in a
number of ways. Some think that it is an apologiprove that Mary is indeed a virgin
prior to the birth'® or that Jesus is indeed the first child of M&hHowever, an
apologia for Mary seems unnecessary. The virgimfy Mary has already been
documented during the visit of the angel Gabrielk@g 1:26-38), where Mary is
addressed twice with the termpfévos (both in v. 27). Later, when the angel says that
Mary will bear a son, she questions whether itassible, since she has not yet had any
sexual relationsnis éorat TotTo, émel dvdpa ov ydoxw, v. 34)%° In response, the angel
states that the divine power will enable her tocsive — a strong prefiguration of the
virgin birth. Accordingly, it is unnecessary for kel to reiterate the defence by using

mpwToTox0g iN the birth narrative.

%W, Michaelis, *tpwrog, xAy,” TDNT 6.876.

1750 NRSV; cf. ESV, NASB, RSV, KJV.

18 E g. Greenluke 128. cf. MichaelisTDNT6.876.
19 Wolter, Lukasevangeliurri25.

20 | jt: “How will this be, since | know no man?”
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Others argue that through this term, Luke indicéess aware of Jesus’ other
siblings who are born to Mary later (Luke 8:19—-20jowever, why does Luke need to
explain the existence of Jesus’ younger siblingthis passage? If this is the case, then
the term seems to bear little theological or nareagignificance. Another opinion is that
the term does not necessarily require comparisaéh siabsequent births. Hence, the
argument goesmpwtétoxos does not denyuovoyéwys.?? Nevertheless, the question
remains the same: why is Luke usifygetotoxos instead ofrovoyévng?

Another way of reading, which is more plausibletastake thempwtéToxos
primarily in relation to God. In this readingev mpwtdtoxov functions substantivally,
independent fromov vidv adtijs, hence, the translation “she gave birth to her, Som
firstoorn.””® Even if tov mpwtéroxov operates as a modifier, the placement of the
adjective specifies an emphasis on the modffiend thus, the translation above is still
acceptable. In this construction, thewtotoxos is taken as a possible Christological
titte. The main emphasis is not that Jesus is its¢bbrn of Mary; rather, he is “the
firstborn” in relation to God, denoting the spedahd that they shaf@.

The use ofmpwtotoxos to refer to the special relationship with God fitss
precedent in the OT. David is called the firstbbynGod (Ps 88:28 LXX). This Davidic
motif might fit into the context of the Lukan pagsasince Jesus is the promised
Davidic king (Luke 1:32-333° The reference to the city of David as the placenah
Jesus is born (Luke 2:4) also supports this theme.

There is, however, another possible parallel. Le&kems to invoke the exodus
story, especially where God calls Israel his fiostb (Exod 4:22§ denoting God’s

special relation to his people. In Exodus, there ddear interplay in the use of the term.

21 E g. Robert H. Stein,uke NAC (Nashville: Broadman & Holman, 1993), 107.

22 E g. FitzmyerLuke 1.407-8.

23 Cf. the similar syntax in Luke 3:22%( el ¢ vids wov 6 dyamytds) in which the adjective is taken
substantially in NRSV (“You are my Son, the Belo¥ed

24 cf. Daniel B. WallaceGreek Grammar Beyond the Bas{&rand Rapids: Zondervan, 1996), 306.

25 Bovon, Luke 1.85-86; Eugene Laverdiere and Paul Bernitae Firstborn Of God: The Birth of
Mary’s Son, Jesus: Luke 2:1-ZChicago: Liturgy Training Pubns, 2007), 33—-36;Marshall,Gospel of
Luke 106.

28 Heinz SchirmanrDas Lukasevangeliuth Teil: Kommentar zu Kap. 1,1-9,39ThKNT Ill (Freiburg:
Herder, 1969), 104; SpicGLNT3.211.

2T E.g. James R. EdwardEhe Gospel according to LUKBNTC (Grand Rapids: Eerdmans, 2015), 73.
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If Pharaoh does not release God's firstborn (I3raéle¢én God will kill all the firstborn of
the Egyptians (Exod 4:22-23; 11:5; 12:12, 29). l#g¢ same time, God will protect all
the firstborn of the Israelites from the death #trén turn, God requires the Israelites to
sacrifice firstborn male animals to him in orderédeem their firstborn (Exod 13:2, 13,
15).

Support for the exodus context of the term is folatdr when Jesus visits the
Temple of Jerusalem for the first time during mfancy. Luke notes that Jesus’ parents
take him there to fulfil the Mosaic law regardimg ffirstborn son.

Kai éte émdiolnoay ai nuépal tol xabapiopod adtédv xata Tov vépov Mwicéws,

aviyayov adtov eig Tepocolupa mapactijoal Té xupiw, xabos yéypamtatl év véuw
xuplov 6Tt v &paev dtavoiyov untpav dytov Té xupiw xAnbnoetat...

When the time came for their purification accordiogthe law of Moses, they
brought him up to Jerusalem to present him to tbrel I(as it is written in the law
of the Lord, "Every firstborn male [lit: every malehich opens the womb] shall
be designated as holy to the Lord")...

(Luke 2:22-23)

Although the termmpwtétoxos is not used in this passage, we can detect themot
the firstborn from the phrageiv dpoev diavoiyov untpav (“every male which opens the
womb”). Most scholars think that the presentatiboves the piety of Jesus' parents in
following the law, and that Jesus is raised in@ppr religious mannéf. However, the
focus is still on Jesus. A comparison to the injasiory of John the Baptist shows the
importance of the firstborn reference for Luke. Whiohn is also a firstborn, the
firstborn label is given exclusively to Jesus. Rartnore, only Jesus is presented to
God. This privilege indicates that, for Luke, timstborn identity of Jesus is special. It is
more than being merely firstborn as in the firshany children. It indicates his special
relation to God. The scriptural quotation in Luk22 shows that Jesus is set apart,

consecrated to God (cf. Luke 1:38)The presentation of Jesus to God at the Temple

28 Fitzmyer,Luke 1.421; Johnsori,uke 56; Greenl.uke 140-41; Wolterl.ukasevangeliugl35.
29 Marshall,Gospel of Lukel17; BovonLuke 1.99.
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prepares the reader for the coming narrative, tyeJesus in the Temple, where Jesus
himself claims his unique relation to God as hitheg*

The Passover association of the firstborn ritual loa derived from the fact that,
in the Jewish Scripture, the firstborn ritual i&/ays linked to the Passover rescue. Luke
2:23 is cast as a proper Scriptural citation, shénom the formulacabig yéypamtal év

vouw xuplov. It is a loose quotation, closest to Exodus 13wdith seven similar words.

xabwg yéypamtar v véuw xuplov 6Tt miv dpaev Owavoiyov untpav dytov T@ xupiw
xAnbnoetar (Luke 2:23)

xal adeels mdv davolyov untpay, T dpoevixd, T xvplw: mdv dtavolyov uitpav
éx T@v PouxoAiwv 7} év Tolg xTrvecly cou, 8oa édv yéwnTal ool, TG APUEVIXA
ayacete Té xvplw. (Exod 13:12)

As noted above, the command to set apart the dinstinale is stated three times in
Exodus 13 (vv. 2, 12, and 15). This firstborn ritisaalso described in Numbers 3:13;
8:17. All these passages tie the firstborn ritoabbd’s salvific acts in Egypt, especially
the slaying of the firstborn (cf. Ezek. Trag. 1724} If all the OT texts above connect
the firstborn ritual to the Passover rescue, ormilshsuspect that Luke knows about
this tradition and might have incorporated it ihie narrative’™ If this is the case, then

identifying Jesus as “the firstborn” implies twartys. First, it denotes Jesus’ special
relation to God, parallel to the relation betwesmaél and YHWH (Exod 4:22). Second,
by recalling, and having Jesus participating i finstling sacrifice (cf. Exod 13:14—

15), Luke introduces the Passover rescue storthi@tdackground.

% The presentation motif has led some to argueHerparallel between the presentation of Jesus and
Samuel (MarshallGospel of Luke117; Fitzmyer,Luke 1.421; Raymond E. Browrf,he Birth of the
Messiah: A Commentary on the Infancy Narrativeh&éGospels of Matthew and Lyképdated edition.
[New York: Doubleday, 1993], 450-51; Gredémnke 142; BovonlLuke 1.99). Wolter rejects this parallel
claim, noting a number of differences, such asléol of a firstborn motif, that Samuel was brought
much later, and that he remained at the temple thi¢epresentatiorL(ikasevangeliupi35).

31 Scholars do not fail to notice this special relafireferring to this recurring motif in Jesus’ geatation

at the temple (Luke 2:22-23) and, later, Jesusiaggtion of his relation to God in the first Passovisit
(Luke 2:41-51). See Nollantluke 1.105; Steinl.uke 107; Brown,The Birth 418; Greenluke 128;
Carroll, Luke 65. What is lacking, however, is the discussibrthe Passover/exodus underlying those
texts. Luke does not simply describe Jesus or &ients as pious Jews who observe all the necessary
religious rituals. He also points out the significa and the foundational story behind those relgiacts

(i.e. the foundational story of Passover/exodus).
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4.2.2 The Shepherds who Watch by Night

The first group of people who receive the news esud’ birth are the shepherds.
Scholars disagree on why the shepherds are chegée &rst recipients of the news. To
answer this question, several interpretations Hmen proposed. First, some consider
the shepherds as sinners whose trades are deerlednif However, such a negative
description of shepherds comes from literaturerate time of Luké® Moreover,
shepherds receive a positive outlook in Luke-Acid alsewhere in the NT (Luke 15:4;
Acts 20:28; cf. Mark 6:34; John 10; Rev 17:7). Thiss interpretation is not likely.

Second, shepherds represent those who are soaralyeconomically needy,
being regarded as lower-class peas%tAnTﬁis connection is possible, since the motif of
lowliness is found earlier in Mary’s song (Luke 2)5However, if this is the case, we
still need to answer why the shepherds are chostead of other groups. They are not
the only group who are deprived both socially acdnemically. There are many others
in this category. Even if this interpretation isspible, the shepherds should have
another function in this passage.

Third, the presence of the shepherds helps togyottre coming saviour as the
true shepherd of Israel. This reading is suppobgdhe fact that David was and is
known as a shepherd. Here the angel declaresdsas & the awaited Davidic king, and
that he is born in the city of David. This interfat@®on is possible since it is not difficult
to link the shepherd symbolism to David. On toptlwit, David was a shepherd who
tended his father's flock in the vicinity of Bethlem (1 Sam 17:15§. However, this
interpretation is not without problems. Marshadi; €xample, argues that the link would
make more sense if the child, and not the withneskéss birth, were the one related to

the shepherd symbolistf.

32 F. L. GodetA Commentary on the Gospel of St. Lukeols. (T&T Clark: Edinburgh, 1976), 1.130.

%3 E.g. b. Sanh. 25b. In this Talmudic text, the gssfon of the shepherds is deemed unclean, siage th
are said to intentionally let their cattle grazesomeone else’ land. Hence, they are grouped tegeiith
the tax collectors and the publicans.

34 Marshall,Gospel of Lukel08; Fitzmyer|.uke 1.408; Greenl,.uke 130-31.

% Schirmannl.ukasevangeliuml08; cf. Fitzmyerl.uke 1.395, 409.

% Marshall,Gospel of Lukel08; cf. CarrollLuke 69.
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Fourth, the shepherds provide the link to the dleddTower of the Flock”
(T_[x,}"?*_r;p /IMigdal Eder), where the promise of the coming Ns$as been foretold.
The main pretext for this association comes fronsd¥li4:8 where God, addressing the
Tower of the Flock, promises the restoration of kirggdom3’ While scholars differ in
assessing this vietl, Luke seems to allude to the text of Micah (esplyc@hapters 4
and 5) in his infancy narrative. For instance, saeh@matic similarities can be found in
Luke 1:33 (Mic 4:7), 1:74 (Mic 4:10) and 2:14 (ME:5[5:4 MT/LXX]). Another
possible allusion is to Micah 5:2 (5:1 MT/LXXJ.While Micah 5:2 is quoted only in
Matthew (2:6), the wording of Luke 2:11 can be weWwas Luke’s rendering of the
Micah text. However, one major issue with this iptetation is that in Micah 4:8, the
tower is identified as part of the vicinity of Zidierusalem and not Bethlehéfh.

Finally, some propose that the shepherds symbtiseGreco-Roman idea of
either an ideal humanity or the Golden Adén all likelihood, even if this proposal is
plausible, the Lukan context seems to demand, pilymalewish background and
symbolism rather than Greco-Roman.

Despite the differences, all the proposed integhi@ts above focus on the
(symbolic) identity or quality of the shepherds.nép however, has analysed the night
setting and the shepherds’ actions, in order t@rstdnd their role in the birth narrative.

Given the findings in Chapter 2, a night settingyimihave greater importance

than being merely the background for a story, dafigavhen it is placed in the context

3% And you, O tower of the flock=Gy-57an), hill of daughter Zion, to you it shall come, thermer
dominion shall come, the sovereignty of daughteusiem” (Mic 4:8). See Browrhe Birth 421-3;
Bovon argues that options 2 and 3 are both presestiow the birth of the messianic shepherds (Bpvon
Luke 1.87).
38 Brown, for instance, argues in favour of this viéBrown, The Birth 421-424; Bovonl.uke 1.87).
Fitzmyer, on the other hand, thinks that it pushesdata too far (ibid., 1.87; Fitzmyénke 1.395).
39 «gyt you, O Bethlehem of Ephrathah, who are ontheflittle clans of Judah,

from you shall come forth for me one who is tcerid Israel,

whose origin is from of old, from ancient days”
40 Fitzmyer,Luke 1.395.
41 More recently, WolterLukasevangelium127; idem, “Die Hirten in der Weihnachtsgeschichin
Theologie und Ethos im frihen Christentum: Studiedesus, Paulus und LUk&8JUNT 236 (Tubingen:
Mohr Siebeck, 2009), 355-72; Stefan Schreiéejhnachspolitik: Lukas 1-2 und das Goldene Zeitalt
SUNT 82 (Gétingen: Vandenhoeck & Ruprecht, 2009).
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of God's salvatiof> While the story of God's salvation can be foundtually
everywhere in the OT, and within a variety of catdeit is more likely to associate the
notion of nocturnal salvation with the Passovehhigscue (e.g. Exodus 12:12, 41-42;
Deut 16:1; Jub. 49:2; Wis 18:6; LAB 32:18)In the Lukan passage, we have both the
night setting and the salvation message. Luke svtitat the shepherds keep their flocks
“by night” (t#js vuxtds, Luke 2:8) and, on that night, an angel of thedLproclaims to
them the good news, that a savioaw®np) is born on that day (Luke 2:11). The
nocturnal setting alone does not prove the presefcan allusion to the Passover.
However, this is the first hint of the concept.

The second hint is found in Luke 2:8 where thecsctof the shepherds is
described. Luke notes that they are in the fieldeeping watch over their flock by
night” (pvidaooovres Pulaxag Tis vuxtog émt THv moluvny adtdv). The issue here is
whether to take the phrase in a neutral sensera se¢ting for what is to come, or in a
theological/religious sense. In the theologicalsserthe notion of keeping watch, or
better, the obligation to keep watch at night matif found in the Passover night rescue
(see Section 2.1). The religious duty of watchihgight appears in Exodus 12:42. The
night observance is in response to God’s greatfasalvation:*

If salvation by night is part of the people’s rébigs repertoire, we have to
rethink the significance of this Lukan phrase. Nigéscue is close to the memory of the
Passover rescue. Luke does not situate Jesus’tyirthight. Strictly speaking, it is the
announcement to the shepherds that takes pladghdt Is it particularly important to
have the declaration of salvation depicted by right exodus is indeed in the

background, then the night is a reminiscence offthesover rescue. Furthermore, one

42 See Section 2.9.1 in this study. Marshall recktmst somehow Luke chose the night as the
“appropriate time ...for divine revelationGpspel of Lukel108). However, he does not explain why it is
so. For some, the sole purpose of the night seiing dramatise the angel’s appearance in glofighs
(Fitzmyer,Luke 1.409; NollandlLuke 1.106).

43 See the conclusion of Chapter 2.

44 A number of scholars interpret Exodus 12:42 thtothge shepherd imagery. U. Cassuto argues that the
language of watching in Exodus 12:42 is derivedrfrthe depiction of the watch of the shepherd.
(Commentary on the Book of Exoddsrusalem: Magnes Press, 1967], 148). Hamiltonngents on the
verse by stating, “here is Heaven's Shepherd “kegpiatch o’er his flock by night,” HamiltorExodus

195.
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of the reasons why the shepherds are suitableea#sh recipients of the good news is
because they kept watch by night. They might represhe proper attitude of the
righteous: to keep watch for God’s coming salvation

| do not say that the shepherd’s symbolism is oelgted to the Passover rescue
theme. It is somehow still related to the Davidierhe. However, | am arguing that it is
not limited to the Davidic theme. Just as in Luk&8%74, it is possible to combine a
number of motifs within a passage. In additionh® Davidic theme, the Passover theme
is helpful when it comes to interpreting the impote of the night setting, as well as
the remark about the action of the shepherds (&p keatch by night). If the Davidic
theme focuses mainly on the “who”, that is, thentdg of the coming king and saviour,
then the Passover theme refers primarily to thev*han other words, the manner of
God'’s salvific acts. The presence of the Passoveomly evokes the memory of exodus
liberation but also, within the Lukan narrative, filreshadows the way Jesus
accomplishes God'’s salvation: through his passésuHrection.

Is it therefore possible that Luke casts the shejshas the model response to the
message of salvation? Is it because they are kge&gtch by night, when everyone else
is sleeping, that they receive the message of tiat?aJudging from the analysis above,
such an interpretation is possible.

Luke continues to depict the action of the shephasda model response in Luke
2:15-20. Following the angelic proclamation andiggathe shepherds decide to go to
see the saviour in Bethlehem. So they “went Witﬂtéia(ﬁ)\eav omevoavtes) and found
Jesus there, just as the angel had said to thebuk# actually alludes to the motif of
the night watch, then the motif of haste documeriieid might also allude to Israel's
hasty journey out from Egypt during the Passovghti? What is rather clear from
Luke is the function of the shepherds as modeloedgents. They respond to the angelic
announcement appropriately, going quickly to Béthla to see the saviour (Luke 2:15—

16). Later they tell others about their experie(&é8) and, in the end, they return from

% This is not the first time the act of going witadte is recorded by Luke. When Mary goes to visit
Elizabeth, she too, goes with hasi@apiay ... émopetdy...petd omoudfic, Luke 1:39). In the case of Mary,
no additional Passover allusion is found.
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Bethlehem, “glorifying and praising God8ddlovtes xal aivolvres Tov Bedv, Luke
2:20). The exemplary function of the shepherdshmastretched further back to include
their alertness during the time when the salvai®mevealed, symbolised by their

watchfulness by night.

4.2.3 The Prefiguration of the Passion in the Birth Nave

So far, | have examined allusions to the Passavehe birth narrative. | will now
proceed to the next task: establishing the predigom of the passion, which is found in

Luke 2:7

xal ETexev TOV VoV alTHg TOV TPpWTETOXOY, Xal ETTapyavmaey alTOV Xal GVEXAIVEY
adTOV &v ddTVy), OLOTL 00X RV adTols TOTOS v TE) XaTAAVYATL.

And she gave birth to her firstborn son and wrappied in bands of cloth, and
laid him in a manger, because there was no pladhdo in the inn
(Luke 2:7)

The description of Jesus’ birth has been a puzaxenfany interpreters. This perplexity
is especially true for the second part of the sceutnere Jesus is said to be wrapped in
swaddling cloths and laid in a manger. This unugpaairayal occurs again later. When
the angel announces the birth of Jesus to the shdphhe gives them a sigtu{ Toiito
Hudv T onueiov):*® they will find a baby “wrapped in bands of clotasd lying in a
manger” éomapyavwuévoy xal xelpevoy év datwy, V. 12). Later still, when the shepherds
go to Bethlehem to find Jesus, they find the baling in a manger” Keipevov év T
datvy, V. 16). The repetition of the unusual descriptstiould cause us to pause. Why
does Luke emphasise this? It is true that it besoansign that helps the shepherds to
find Jesus, but being a sign for the shepherdsatabe the only function that the
swaddling cloths and the manger have. Luke usuesfs repetition to stress important
themes or messages. For example, Luke repeatesityiloles John the Baptist as the one
who prepares the people for the coming Lord (1767,3:4), emphasising his role as the
forerunner of Jesus. Luke also describes the ceiorerof Paul at length on three

occasions (Acts 9:1-22; 22:3-21; 26:9-18), strgssia impact of Paul’'s conversion on

46 Cf. Exod 3:12; 2 Kgs 19:29; Jer 51:29 LXX for similar construction.
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his calling and mission. Perhaps the best-knowmgi@ is the numerous predictions of
Jesus’ death and resurrection. This message isiaonedt repeatedly in the Lukan
Gospel (9:22, 44; 17:25; 18:32-33; cf. 24:7), iatileg its important role within the
foundational story of salvation in Jesus. The thegamples above show that, through
the strategy of repetition, Luke intends to convkgological messages. We should
suspect that a theological message is intendedughrdahe repetition in the birth
narrative. Some think that the manger is a sigowfiness, as it contrasts with the royal
identity of the baby/ Others think that it should be read alongsidealsdi:3, through
which the Lukan manger would symbolise the God fimally sustains his peopf&.

One possible function of the sign, apart from hedpihe shepherds finding the
baby Jesus, is to point the reader to the pasdiaresus. However, associating the
manger with the passion seems to be unwarrantedubfstantiate the association, | will
begin with another term that is found in both tivthblscene and the passiofraivpa.
This term only appears twice in Luke, once in tlethbscene (2:7) and once in the
Passover preparation (22:11). In the birth nareatMary is said to give birth in the
manger since there is no place for them in the tguoesn €v ¢ xa’rakéya’n).“g Fast
forward to the Passover preparation, Luke notesJbsus instructs his disciples to ask
about the guest room to be used for having theovassneal fol éotiv 16 xataivua
émou TO maoya peta TAV padyTdv pou ddyw;). Reading back from the passion, the
reader would recall the birth scene through thegyeisi the same terfi.In the infancy
narrative, access to thetaiuvua is denied. In contrast, in the passion narratiesud
and his disciples are granted access tadhélvua.

If it is true that Luke uses the term to bridge gassion narrative and the birth,

and if it is important for him to bridge the twheh Luke might also use other details to

47 Bovon, Luke 1.89; CarrollLuke 67. Wrapping is a common custom even for theaniclews (Ezek
16:4); see Edwards$,uke 72. Carroll Luke 67) also thinks that it symbolises the nurtureghef mother
that is fitting to royalty (cf. Wis 7:4-6).

48 Brown, The Birth 419; Greenl.uke 135.

49 Contra NRSV, “in the inn.” “Guest room” would bebatter translation since Luke uses another term
for “inn” (i.e. mavdoxelov); cf. GreenLuke 128-29; Edwardd,uke 72—73.

%0 Heil, Meal Scenesl70; Fitzmyer|.uke 2.1383.
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support the link. One shared term might not be ghdo establish the association. At
this point, we need to return to the sign of thengea.

The significance of the manger is partly found t& meaning. A manger is a
feeding trough for animals. Thus, 'feeding’ seeamrtsetthe keyword. Cyril of Alexandria
might not be that far from deciphering the puzzlinage when he says that Jesus, by
being laid in a manger, becomes the food, whilepineple are the beasts. According to
Cyril, the image recalls another picture: Jesushasbread of heavefi.There is little
doubt that Cyril's portrayal derives from the Johiae context (John 6:22-59). Cyril is
the one who associates the manger with the bredwtafen, not Luke. Nevertheless,
there is a grain of truth in Cyril's logic, a reagtg which Luke also shares: a manger is
mainly associated with food or feeding.

If the manger actually invokes the image of feeditigen the closest parallel
should be the Last Supper. Jesus’ Last Supper snBdssover meal are held in the
xataivpa. The bread and the wine, which the disciples corsusymbolise his body
and blood, sacrificed on their behalf. Through dsath, Jesus has become the
nourishment to feed his disciples.

Thus far, we have observed that the birth narratee be associated with the
Last Supper pericope through the similar use ofxtheiuvua and the idea of feeding.
However, the prefiguration does not stop therel.LJohnson proposes another parallel,
that is, between the birth scene and the burialestis (Luke 23:53), where Joseph of
Arimathea “took [the body of Jesus] down, wrappenh ia linen cloth, and laid it in a
rock-hewn tomb where no one had ever been laddl’ ¥zbehiv évetiMéev adTd avddvt
wal E0nxev adtdv év uvipatt Aaeutd ob obx N 0ddels olmw xefuevos). In both stories, we
find a rather similar act: Jesus is wrapped inhcknd laid down. Johnson argues that

through these two passages “birth and burial miemch other®® However, more is

1 Commentary on Lukddomily 1 (cf. Cyril of AlexandriaA Commentary on the Gospel According to S.
Luke trans. R. Payne Smith [Oxford: Oxford Univerdtsess, 1859], 11).

52 JohnsonLuke 53. Carroll's interpretation actually is not tfaw from Johnson's (CarrolLuke 67). He
focuses on the last phrase in Luke 2:7 (“becauseetivas no place for him”). He believes that it
prefigures Jesus’ later rejection in Nazareth al agehis struggle to find a place to “lay his hefldike
9:58). Yet, is Jesus not facing the ultimate régecin his suffering and death?
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needed to verify the link. Strictly speaking, thetepisodes use different words and
phrases to denote the wrapping of the cloths aadatying down of Jesus. In the birth
narrative, Luke usesmapyavéw (“to wrap with cloths”) andivaxiive (“to lay down”).

In the burial scene, Luke uses the phraselicow ocwdévt (“to wrap with linens”) and
tibnut (“to place”). At best, the two stories are linkedt through similar terms, but
concepts. However, a case of similar terms can &eenthrough the venkeipat. In the
birth narrative, when the angel informs the shegé@bout the sign, he states that they
will find a child wrapped in cloth and “lying in manger” geipevov év ¢atvy, Luke
2:12). Later, when the shepherds go to Bethlehéery find the child “lying in the
manger” geiuevov év Tj datvy, Luke 2:16). In the burial episode, Luke mentidimast
the place where Jesus is buried is a new tomb, ravhe one had ever been laid? (
oUx v 00dels olmw xelpevos). Among the Synoptic Gospels, Luke alone addsphiase.
Mark and Matthew only state that Nicodemus “plac@@ijxev) the body of Jesus in the
tomb (Matt 27:60; Mark 15:46; cf. John 19:42, wheesi the pluradfyxav). The Gospel

of John also indicates that the tomb has never bsed before. However, John uses the
more common term “to placéfnu” (wyuelov xawdy év @ oVdémw ovdels R Tebeipévos,
John 19:41). It is plausible that Luke uses thei@ple xeipevos in Jesus’ birth (Luke
2:12, 16) and burial (Luke 23:53) to bridge the &azounts.

In conclusion, in the birth narrative, allusionsthe passion of Jesus are packed
into the only verse that actually describes thénbaf Jesus (Luke 2:7). For Luke, the
passion needs to be prefigured from the beginninesus’ life (i.e. his birth). The link
seems to have an explanatory function, to showJisus’ death is not an accident but a
necessary part of the divine plan of salvationthe birth narrative, Luke points his
reader to the passion mainly through the unususdrggion of the birth: being wrapped
in bands of cloth and laid in a manger, an anireatiing trough, for there is no place for
him in thexatdAvpa. The presence of the Passover in the birth naeratiould also
create an associative link between Jesus’ deathGaouls plan of salvation, for the

Passover rescue story also intertwines death dvatiss.
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4.3 Jesus’ First Passover: A Story of Prefiguration? (uke 2:41-52)

The final passage to be analysed in this chapténdasstory of Jesus’ first Passover
(Luke 2:41-52). Itis in this passage that the tegaya first appears.
Kai émopevovto ol yovels attol xat’ €tog i Tepovaainu T éoptij Tol maoya. Kal
6te &yéveto ET@Y 0wdexa, avaBavévtwy adtdy xata To Edog THs opTi. ..

Now every year his parents went to Jerusalem ferféistival of the Passover.
And when he was twelve years old, they went upsasiuor the festival.

(Luke 2:41-42)

In this scene, Jesus goes to Jerusalem with hegato celebrate the Passover. When
they have finished the celebration, the parentarmeto Nazareth. Jesus, however,
remains in Jerusalem, forcing his parents to gk tacJerusalem to find him. After
three daysyera nuépas tpeic), they find him in the temple, listening to andegtioning
the religious teachers. When the parents questisrb&éhaviour, Jesus responds by
asking why they search for him. They should knoegud replies, that he must be in his
Father's house/affairgy tois tof matpés pov et eivai pe). Nevertheless, in the end,
Jesus obediently follows his parents back to Nazare

Scholars differ on the significance of the Passowerthis passage. Their
interpretations depend on whether or not they beeptissage as prefiguring Jesus’
death and resurrection. We can divide their intgggion into two camps. The first
group affirms that the passage anticipates thendsad resurrection of Jesus, and thus,
takes the “Passover” as a proleptic sign to thesipagesurrection narrative. On the
contrary, the second group denies the prolepticinga hence, they consider the
Passover time marker to be insignificant.

Proponents of the prefiguration reading can besttdwack to the church fathers
such as Ambrose and Origen. They base their readagly on the phrase “after three

days” (uetd Wuépag Tpekc) in verse 462 They claim that the phrase refers to the three-

53 Ambroise de MilanTraité sur L’évangile de s. Luc I: Livres I5Mtans. Gabriel Tissot, SC 45 (Paris:
Editions du Cerf, 1956), 2.63; Origerdpmélies sur s. Lydrans. Henri Crouzel, Francgois Fournier, and
Pierre Périchon, 2nd ed., SC 87 (Paris: EditionsCduf, 1998), Fr. 46; cf. Réne Laurentilésus au
Temple mystére de Paques et foi de Marie, en Luc 2, @8%udes Bibliques (Paris: Gabalda, 1966),
169; Arthur A. Just, JrLLuke ACCS NT Il (Downer Groves: InterVarsity Pres§03), 54.
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day period of Jesus’ death-resurrection. Some mmodeholars have picked up this
proleptic interpretation and attempted to show thider motifs in the passage (e.qg.
divine necessity, the reference to Jerusalem, tbet-and-found, and the
incomprehension of the parents) also support teiguration reading?

However, virtually all scholars nowadays rejecttsam interpretation? They
argue that, in Luke, the phrase “after three ddysta nuépag Tpels) is never used to
refer to Jesus’ death and resurrection. Luke ctergiy uses the phrase “on the third
day” (tjj tpitn nuépa, Luke 9:22; 24:7, 467§ nuépa Ti tpity, Luke 18:33). They
conclude, therefore, thatta uépas Tpeis signifies an ordinary designation of time or a
non-exact time interval (i.e. “after several daﬁ”l’for them, the purpose of the passage
is to show Jesus’ special relation to God, hisaaxttinary wisdom and knowledge,
and/or his role as Israel's teachérThese have nothing to do with the death and
resurrection of Jesus.

Since the incident takes place in the Jerusalempleenscholars think that
reason is needed to move the setting from Jesusetown of Nazareth to Jerusalem.
Thus, the Passover festival, on which the Jewseqeired to go to the Holy City, is
only necessary to enable the change of the nagrlitation with no further role. As a
result, most scholars regard the Passover timeanasdkbearing no major influence on
the content of the story. De Jonge, for examplaclmles, “The explicit reference to the
feast of the Passover in 41-2 serves to explain Jesus came to be in Jerusalem, and

not to give the whole episode a paschal signifiedffc

54 Laurentin,Jésus au Templ®5-109; cf. J K. Elliott, “Does Luke 2:41-52 Acipate the Resurrection?,”
ExpT83, no. 3 (1971): 87-89; Frederick W. DankiEsus and the New Age: A Commentary on St. Luke’s
Gospel(Philadelphia: Fortress Press, 1988), 75; Johriagkg 59, 62. J.-J. Lagrange notes that the three-
day duration is similar to the resurrection (alseé days — quoting from Mark 8:31; 9:31; 10:3dpugh

he does not press it furthéfvangile selon saint Lu@aris: Gabalda, 1948], 95).

55 E.g. de Jonge, “Sonship,” 326-27, 336—-37; Marskdkpel of Lukel27; Fitzmyerluke 1.441-42;
Sylva, “The Cryptic Clause,” 139-40 n. 22; Nollahdike 1.128, 130; BrownThe Birth 487; Bock,
Luke 1.266—67; Bovorl, uke 1.112; Wolter] ukasevangeliugl48.

%8 cf. J. B. Bauer, “Drei TageBib 39, no. 3 (1958): 355-57.

57 de Jonge, “Sonship,” 353-54; Sylva, “The CryptilauSe,” 139; Brown,The Birth 483, 486-87;
Fitzmyer,Luke 1.437.

%8 de Jonge, “Sonship,” 336; cf., the similar statetri®y Sylva: “Luke mentions the Passover in 2:41 in
order to provide a reason for Jesus to be in thples and not so as to refer to the resurrectififhie
Cryptic Clause,” 139-40 n. 22).
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Contrary to the majority view, | will argue for twmain premises. First, the
passage can and should be read as a prolepsis pasision-resurrection of Jesus. | will
try to advance new arguments to counter the margcbbns raised against this
position. Second, the Passover reference has dicagn role in this passage, beyond
what scholars have assigned to it. In short, inas here just to point to the passion-
resurrection of Jesus. Rather, through the referelngke heightens the expectation of

God’s salvation, a major theme that appears throughuke 1-2.

4.3.1 Reading Luke 2:41-52 as a Prolepsis to the Pagssairection of Jesus

It is important to note that the proleptic and syphithinterpretation does not deny the

non-proleptic and more literal reading of the pgesan other words, the passage does
not exist only for the sake of another passagehis case, the passion narrative). We
can find, in this passage, some themes that arfoaotl in the passion narrative but are
closer to the context of Luke 1-2. Examples of ¢ltbemes are:

(a) The piety of the parents, shown during their regulait to Jerusalem for the
religious festival (Luke 2:41; cf. Luke 2:22—-23 eesalso the similar description
of the piety of Zechariah and Elizabeth in Luke)1:6

(b) The growth of the boy Jesus in wisdom and favowk@d. 2:40, 52; cf. the
growth of John the Baptist in 1:80)

(c) The significant role of Mary (she is the one wheas to Jesus, not Joseph —
2:48; cf. Luke 1:26-56; 2:34-35; Mary is said teasure some sayings and
events in her heart, cf. Luke 2:51; cf. 2:19).

| argue that on top of the 'normal’ reading, thede can sense another, a proleptic and
symbolic one. The passage seems to require thantémpretation does not stop at the
here and now, but anticipates a future event. Il didlcuss five main motifs that point
toward the passion: the journey to Jerusalem, ¢fierence to “after three days”, the

lost-and-found motif, the answer of Jesus, andribemprehension of the parents.
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4.3.1.1 The Journey to Jerusalem

In the opening scene, Jesus is said to go to Jemshuring the Passover. In the Gospel,
Luke only records Jesus’ journeying to Jerusalenfooin occasions. The first is when
the baby Jesus is presented to God through thénfiysacrifice (Luke 2:22-23). The
second passage is our current text (Luke 2:41-H2%. third passage is when Satan
takes him to Jerusalem to be tempted (Luke 4:9% [Hst record is of Jesus’ final
journey to fulfil his mission. Out of the four pasggs, only two link the Jerusalem
journey to the Passover festival — our current ggessand the story of Jesus’ final
journey. Since Jesus’ last journey to Jerusaleecnusial, indicated by Luke’s numerous
mentions of it (Luke 9:31, 51; 13:22; 17:11; 18:39;11, 28; cf. see Section 3.1), any
similarity to that journey should cause us to pawsgiey would Luke portray another,
and only one other, Passover journey to Jerusaldm?similar setting is the first hint
that is given by Luke to alert the reader to thessime parallel between the two

passagey

4.3.1.2 The Lost-and-Found Motif
After the setting comes the incident. When the mpigrgo back to Nazareth, the boy

Jesus is somehow left behind in Jerusalem. Whendaenot find him, they return to
Jerusalem to continue their search. The searchefaus is frequently mentioned in this
passage (2:44, 45, and 49). After three days, finejly find him in the Temple. The
delay in finding Jesus certainly heightens theitemsbut there seems to be more than
just a dramatic effect. It is plausible that thetiand-found motif in this passage
symbolises death and resurrection. L. T. Johnsaygesis this interpretation by
comparing it with the parable of the prodigal dmhere the father, upon welcoming
back the younger son, orders the servants to prepéeast, “for this son of mine was
dead and is alive again; he was lost and is foufit” odtos ¢ vids wou vexpds My xal

Gvélnaey, v dmodwdms xal evpébn, Luke 15:24; cf. v. 32). In this passage, we fihd

% see Laurentin)ésus au Templ®5-99.
80 3ohnsonLuke 60.
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first explicit reference that equates being lost death and being found to
resurrection/coming back to life.

We should be cautious with this comparison; thetexdnis rather different. In
the parable, the lost son represents sinners widedrastray but later repent. Jesus,
however, is the one who has come to find and dasdoist (cf. Luke 19:10). Thus, the
two lost-and-found incidents have a rather differeanse. Nevertheless, it is still
plausible to accept the general idea of lost anddcas denoting death and coming back
to life without the need to compare Jesus and ds¢ $on in detail. This general
association of lost and found to death and comancklio life is depicted later in the
resurrection scene.

When we read the resurrection narrative, we caacti¢hat Jesus’ response to
his parents is somewhat similar to the angels’omse to the women who visited Jesus’
tomb. In Luke 2:49, Jesus asks his parents why #egych for himxal eimev mpdg
adTovs- Tl 81 élnTeiTé pe), whereas in Luke 24:5, the angels ask the womiey tivey
look for Jesus (lit: why do you look for the livilgnong the dead/ {yteite tov (Bvta
weTe Tév vexpiv, Luke 24:5)

The presence of the lost-and-found motif alone @aowdt be enough to prove the
death and resurrection prefiguration in Luke 2:£21-Fhere is one important factor that
would verify the association between the lost-foomatif and the death-resurrection of

Jesus: the mention pkta nuépag Tpeis.

4.3.1.3 “After Three Days”

It is remarkable how a temporal marker can strotegyl the Lukan reader to grasp the
prefiguration of the passion-resurrection in ousgaaye. Had Luke not mentiongeka
nuépas Tpeis, the prefiguration argument would be very shakywever, with the
addition of the phrase, it is hard not to see #®oaiation. In reading the saying, one

cannot fault the Lukan reader for recalling theuresction of Jesus. The phrase is used

®1 L aurentin,Jésus au Templd.08.
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in this sense a couple of times in the NT (Mat637Mark 8:31, 9:31; 10:34). There is,
nevertheless, one key issue with the phrase.

As previously mentioned, scholars generally obje¢he proleptic interpretation
because Luke uses a different phrase wheneverfées it®® the resurrection of Jesus.
Instead of “after three dayspidra Nuépas Tpeis), Luke prefers “on the third day*q
Tpitn Nuépa, Luke 9:22; 24:7, 46; Acts 10:48§ nuépa ij tpity, Luke 18:33; cf. 1 Cor
15:4). This is one of the main weaknesses of tlpgnents of the proleptic reading.
They recognise that the phrase in Luke 2:46 iogfit from Luke’s standard phrase for
the resurrection. Even so, they fail to argue whg oould still read the expression in
Luke 2:46 as a prolepsis to the resurrection. Mgl gre is to argue thatra Huépag
Tpels can refer to the resurrection. To state it negativ will show that scholars cannot
use the different phrasing to substantiate theraegu against the proleptic reading.

To begin with, the Synoptic Gospels use both thidinal peta Tpeis nuépas and
the ordinaltjj tpity Nuépaltii nuépa Tij Tpity to depict the resurrection of Jesus. Mark’s
preferred phrase igta tpeis nuépas (Mark 8:31; 9:31; 10:34). Mark never uses “on the
third day” in his writing. The only other variatias “in three days” d& Tpiév Huepiv/

v Tplalv Nuépals), referring to Jesus' claim that he would rebdild Temple in three
days (Mark 14:58; 15:29; cf. Matt 15:32; 26:61; d¢h19, 20). Matthew’'s preference
for denoting the resurrection 1§ tpitn Nuépa (Matt 16:21; 17:23; 20:19). However, in
Matthew 27:63peta Tpels nuépag is used for resurrection, showing that Matthew rhas
problem in using two different phrases to desctit®resurrection, a position that Luke
might also adopt.

In Acts, ueta Tpels Huépas appears in 25:1 and 28:47In both cases, the saying
bears no allusion to Jesus’ passion-resurrectiohol@rs apply this to prove thatra
Tpels nuépag could not allude to the resurrection. Howevers ttan be contested. The
similarity of a phrase does not necessarily implsirailarity of function. The context

dictates the usage and function of a phrase. IlNthethe expression “on the third day”

%2 Acts 25:1 Three days aftereta tpels nuépas) Festus had arrived in the province, he went omfr
Caesarea to Jerusalem.
Acts 28:19 Three days latetega uépas Tpeic) he called together the local leaders of the Jews.
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does not always refer to the resurrection. For @tenthe short formyj tpitn (“on the
third [days]”) in Acts 27:19 makes no allusion tetresurrection. On the other hand,
when Luke notes that Saul is without sight “foreifirdays” fv fuépas tpeis) after his
encounter with Jesus (Acts 9:9), scholars thinkt tie phrase might evoke the
resurrectiorf?

To support my claim that the ordinal “on the thttay” and the cardinal “after
three days” are at times interchangeable, we neéabk at another linguistic parallel:
Luke's use of the ordinal “on the eighth day” arm tcardinal “after eight days”.
References to eighth day/eight days occur threestim Luke (1:59; 2:21; and 9:28) and
once in Acts 7:8. In Luke 9:28, the phrase is mdated to any religious time marker,
and it only functions as time marker without furttieeological sens¥.Both Luke 1:59
and 2:21 tie the time marker to the ritual of cimmision, the first is the circumcision of
John, the latter of Jesus. Acts 7:8 also depictauwicision. Luke, however, uses two

different phrasings in those verses:

Luke 1:59 On the eighth dayv(tj #uépa tfj éyddy) they came to circumcise the
child.

Acts 7:8 And so Abrahaipecame the father of Isaac and circumcised himhen t
eighth day tfj nuépa T§j dyddy).

Luke 2:21  After eight days had passétt ErAnadnoay nuépat dxtw), it was time to
circumcise the child.

The first two verses share a similar phrase. Beththe ordinal number (“eighth day”).

This usage is attested, albeit with variationsytimer writings (e.g. Gen 21:4 LXX, Lev

12:3 LXX, JosephusAnt 1:192, 214; Phil 3:5). In spite of that, Luke masproblem in

using the cardinal number (“eight days”) to referthe same religious time marker

3 “The explicit mention of “three days” is provooatj especially since Luke is concerned to conform
Paul to the image of Jesus, ... but there is not gm@&vidence to support an argument for a deliberate
allusion” (Luke T. JohnsornThe Acts of the ApostleSacra Pagina 5 [Collegeville: Liturgical Press,
1992], 164). Others follow Bauer’s view that “thréays” here is a mere round and conventional number
Bauer, “Drei Tage”; cf. Rudoph Pesdbie Apostelgeschicht&KKNT 5 (Zurich: Benziger, 1986), 2.305

n. 27; Jacob JervelDie Apostelgeschicht&KEK 3 (Goétingen: Vandenhoeck & Ruprecht, 19981 2.

22.

® “Now about eight daysiel %uépar oxtd) after these sayings Jesus took with him PeterJahd and
James, and went up on the mountain to pray.”
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(Luke 2:21; cf. Gen 17:12 LXX). The variations shdlmat Luke does use different
phrases to refer to the same religious time masden though he has a default phrase.
The usage is similar to the issue of “after thragsd and “on the third day”. Luke uses
the ordinal numbering as his default phrase, afjhaaiso uses the cardinal phrase as a
variation.

To conclude, the constructiarera Tpeis nuépas cannot be used to reject an
allusion to the resurrection in Luke 2:46. Thusdiag it alongside the journey motif
(Jesus going to Jerusalem at Passover) and tharlddiound motif (the parents find
Jesus “after three days”), the phrasea tpeic Nuépas most likely points the reader to

the resurrection.

4.3.1.4 Jesus’ Answer

After the parents locate Jesus, they questiondtiaViour. Jesus’ response is one of the

most enigmatic sayings in Luke, answering the goestnd the complaint raised by his

parents.
xal eimey mpds adtols- Tf 871 ElnTelTé pe; odx fderte 8T1 v Tols Tol maTpds pwou del
elval ue;

He said to them, "Why were you searching for me®yoiu not know that | must
be in my Father's house?"
(Luke 2:49)

What doegv Tois Toll matpds nov exactly mean? Scholars generally interpret thisngay
in four ways?5 First, it indicates the location, hence the hookeny Father (i.e. the

temple)®® Several reasons are given in favour of this readine main issue raised by
the parents is the whereabouts of Jesus, thdtedsjuestion of locality. Thus, it is most

natural that Jesus also gives an answer in line thig question. Second, it refers to the

% For a detailed discussion on the interpretatier, lsaurentinJésus au Templ88-72). He presents five
possible interpretations that have been suggesgescholars, including the early church fathers: (1)
taking tols as “things”; (2) takingroic as people; (3) domain/sphere; (4) affairs; (5) koos dwelling
place. Laurentin himself argues for the spatialiawpt(house/dwelling place). He is aware of the
suggestion of an intended ambiguity — that is, d6 ldouble meanings (both locality and activity).
Nevertheless, Laurentin rejects such an interpogigsee his reasoning in pp. 68-72).

66 Marshall,Gospel of Lukel28; Fitzmyer|.uke 1.443; Brown,The Birth 475-6; Nolland|.uke 1.131—
32.
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business or the affairs of the heavenly Fath&ome think that the issue here is not the
location but the task of Jesus. He is to do whatRather has sent him to do. Third, it
denotes “those of my father,” that is, the peopédohging to God® Finally, the
ambiguous phrase causes some to see double referahavork. In other words, it
refers to both the location (temple) and the taskesus?’ For some, the task refers to
the teaching of Jesd$The fourth option seems to be most fitting. Whiie first option
appears to be most natural, Jesus’ activity suggestextended symbol of the Temple
that would include his task (i.e. the affairs of tRather) Strictly speaking, the affair
should be related to the Temple locality. Sinds ielated to the Temple, and it is in the
context of the teaching in the Temple (among theehers), it must refer to Jesus’
teaching ministry at the Temple. That it is speaifiiy referring to the teaching ministry
is in agreement with Luke’s theolod§.The only other time when Jesus goes to the
Temple and teaches there is in Luke 19-21. Sirtoléine passage here, Luke 19 depicts
Jesus going to Jerusalem (19:28) and then proagedithe Temple (19:45). Jesus is
described as teaching in the Temple more than (#c86-37). D. Sylva is correct in
stating that the enigmatic phrase also prefiguessisl teaching in the Tempi&Sylva,
however, does not address why Luke singles outsJddeaching at the Jerusalem
Temple. In other words, why is the prefigurationteéching in the Temple crucial for
Luke? Once again, the temporal marker might prothéeanswer. Luke 19-21 is part of
the broader Passion Week narrative. It shows Jghe climax of his ministry. Sylva’s

interpretation actually lends support to the passesurrection interpretation of this

57 JohnsonLuke 61.

%8 See the discussions in Browifhe Birth 476—77; and Bock,uke 1.269.

59 de Jonge, “Sonship,” 333-5; Bovdnyke 1.114; Wolterukasevangeliunl49-50.

° john J. Kilgallen, “Luke 2:41-50Foreshadowing of Jesus, Teachdib 66, no. 4 (1985): 557-59;
Sylva, “The Cryptic Clause,” 136.

" We should also note that what is clear from theagtev Tois ol matpds pwov is Jesus’ special relation
to his father. In fact, it could be Luke’s intemtito highlight the relation rather than the taskhatéver
the ambiguous task is, it comes from and is reladatie heavenly Father. This is not the first tibuke
denotes Jesus’ unique identity. Luke first expouhdsidea in Luke 1:35, by mentioning Jesus as“&o
God". Later in the birth narrative, Jesus is “tirstborn” not only of Mary, but also of God (Luke7
Luke picks up this notion again when depicting theby Jesus being presented to the Lord at the
Jerusalem Temple (Luke 2:22-24).

2 See, for instance, Robert F. O'Toolajke’s Presentation of Jesus: A Christolo@ubBi 25 (Rome:
Editrice Pontificio Istituto Biblico, 2004), 13-21.

3 Sylva, “The Cryptic Clause.”
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passage. One cannot escape from the impressioriLtkat 2:41-52 has a proleptic
function, and the prolepsis is specifically refegrito the Passion Week, the final and
climactic part of Jesus’ ministry. As Craig Evandsit, Jesus’ teaching “may very well

anticipate his final teaching in the temple at Basstime during Passion weekK.

4.3.1.5 The Incomprehension of Jesus’ Parents

If we accept that all four motifs being discussedas point to the passion-resurrection,
then it is very likely that the incomprehensionJafsus’ parents also denotes such a
reading. After Jesus explained that he had to besifiather’'s house/affairs, his parents
became perplexed, since they “did not understanat Wh said to them™i adtol od
cuvijxay TO pijua 0 éAainaey adtoig, V. 50). In the Gospel, Luke uses the termminu.
four times. It is found in Luke 2:50, 8:10, 18:3hd 24:45. In Luke 8:10, the term is
used when the Lukan Jesus explains why he speaparables to the crowd: so that
they may not understand when they hear him ¢xodovres un suviédow — cf. Isa 6:9;
Matt 13:13; Mark 4:12; Acts 28:26). In this passag® passion-resurrection
prefiguration is found. However Luke 18:34 paintdifferent picture. In the context of
that passage, Jesus is explaining that he willogéulfil the Scriptural prophecy in
Jerusalem, namely, he will suffer, be killed, ais& magain on the third day (vv. 31-33).
Luke then notes that the disciples “understoodingthbout all these thingsidi adTol
o000tV TouTwy cuvijxav). The short discourse about Jesus going to Jemsial shared by
both Matthew (20:17-19) and Mark (10:32—-34). Eveny enly Luke depicts the
incomprehension of the disciples. Later in the jpestirrection narrative, Jesus would
overturn their lack of understanding. Jesus rdigsravhat he has said before, that he
must fulfil what is written about him in the Scripé and that he is to suffer, die, and
rise again on the third day (Luke 24:44, 46). Byndoso, Jesus tries to make them
understandtre dijvoiéev adTév Tov volv ol cuvidvar Tas ypadds, V. 45).

It is clear that, in the latter two passages (Lde34 and 24:45), the use of

cuvinut is related to the passion-resurrection of Jeswsveder, in what way does the

74 Craig A. Evansl.uke NIBC (Peabody: Hendrickson, 1995), 42.
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usage in Luke 2:50 also point in the same dire€@tidime key, once again, is the
narrative development up to this point. If we takat, earlier in the passage, Luke has
already established the prefiguration through tlepiation of Jesus’ journey to
Jerusalem at Passover and the finding of Jesus dfteee days, then the
incomprehension of the parents is similar to theomprehension of the disciples in

Luke 18:34 (and the overturning of it in 24:45).

4.3.2 The Function of the Passover in Luke 2:41-52

Having shown the likelihood of the prefiguration d3#sus’ passion-resurrection, | will
now focus on the function of the Passover. Thereidunction of the Passover in this
passage is to assist with the proleptic interpietatf the passage. As shown above, the
combination of the journey to Jerusalem, the Passiming, and the three days to find
Jesus, all point forward to the passion-resurractibJesus. However, aside from this
function, are there other reasons for the mentiaihe Passover in this narrative? If its
role is only to point to the passion-resurrectithre, Passover seems to be secondary to
the passion-resurrection. In other words, it ige¢henly for the sake of the proleptic
interpretation. Thus, it appears to have no inhesggnificance. Nevertheless, some
findings point in a different direction. Luke seetonsattach more to the Passover than
we might think. To understand other possible fuordi of the Passover, we need to

analyse the role of time markers in Luke-Acts.

4.3.2.1 The Role of Religious Time Markers in Luke-Acts

In Luke-Acts, some temporal markers play littleerobut others are closely integrated
with the theological meaning and function of thiated passage. The latter is especially
true when the time marker in question is connettetthe sacred or religious calendar.
Here, | will examine three religious time markers particular: the eighth-day
circumcision, the Sabbath day, and Pentecost.

The circumcision on the eighth day is a common faraavithin Jewish custom

(Gen 17:12; 21:4; Lev 12: 3; cf. Acts 7:8; Phil B:buke also mentions this practice in
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relation to John the Baptist (Luke 1:59) and J€&u®1). However, Luke seems to be
more interested in one part of the ritual, the maof the child® In the case of John,
the people wish to name him after his father Zdehapresumably in accordance with
their custom. However, the choice made by Elizabatidl later, by Zechariah himself,
shocks them, for his parents want to name the badiyn”, following the instruction of
the angel (Luke 1:13). For the people, the decisiatme parents is beyond the common
practice. At least, they should give him a name ihaised by one of their relatives (v.
61). However, the naming incident escalates quiekhgn Zechariah, after naming the
baby through writing, is able to speak and evemplpesy about the child immediately
(vv. 63-64, 67). This causes people to wonder atheututure of the child (v. 66).

There is an inherent expectation in the religigusl, in this case, to name the
child after the father, or at least, one of thetieés. It seems that naming after the
father or one of the relatives indicates the bondedtity that a child has to his kin.
Moreover, most of the time, the child will alsolé in his father’s footsteps. However,
what happens in this passage is beyond the exjpectdtie naming incident shows that
the identity and task of the child are determingd3wd. The divinely-given name will
accomplish the divinely-given task.

A similar, though less dramatic, scene is also ounthe circumcision of Jesus.
The focus is on the naming of Jesus. Similar ton,Jdbsus, receives his name from the
angel before he is even conceived in the womb (LuR&; cf. 2:21). As in the case of
John, here the divinely-given name shapes theitgieartd mission of Jesus. What we
have in these two circumcision scenes is the pattérorientation, disorientation and
reorientation.

This threefold pattern is also at play in Jesusflats on the Sabbath. In Luke,

the Sabbath is the setting for Jesus’ polemic airdarpretation of the Sabbath law. In

S Commentators struggle to find other texts thabiporate the naming of the child into the eightly da
circumcision, since a child is usually named whernishborn. The only parallel example is found ia th
rabbinic tradition (Pirke Rabbi Eleazar 48 [27cl)here Moses is named on the occasion of his
circumcision. Another issue derived from this pgssi the tradition of giving a boy his father'swea
Naming after the grandfather seems to be more comBwn, The Birth 369; NollandLuke 1.79; cf.
Bovon, Luke 1.70; GreenlLuke 109). In every case, in the narrative, Luke pmes¢hem as common
customs.
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fact, Luke puts two Sabbath incidents close to ezbkr (Luke 6:1-5, 6-11). In both
cases, Jesus or his disciples act against the abba, at least according to the
Pharisees and the scribes (vv. 2, 7). The religieaslers expect them to behave
according to the Sabbath law, and they are furiwlien Jesus and his disciples break
the Sabbath prohibition. However, through the ianid, Jesus gives his authoritative
rereading of the Sabbath law, and thus, defendsati®ns (vv. 3-5, 9-11). The
temporal setting (i.e. the Sabbath day) is necgssarmeighten the dispute and to
achieve greater impact rather than if Jesus onty aaliscussion on the Sabbath law
without the accompanying subversive act on the Stbiay.

Moving to Pentecost, in Acts 2, Luke uses the Vastas the setting for the
outpouring of the Holy Spirit. At first, the peopleho have come to Jerusalem are
perplexed when they hear the disciples speak inynd#ferent languages (Acts 2:1—
13). Some even think that they are drunk (Acts3R:Nevertheless, Peter then explains
that theglossolaliais the fulfilment of Joel's prophecy (Acts 2:14321

The exact reason for choosing Pentecost as thegsdtr the outpouring is
debated. It might be that Pentecost is chosen sirisehe nearest pilgrimage festival
after Passover. Some, however, have argued thatetipgence of Jesus ascending to
heaven and the descending of the Holy Spirit islfgrto Moses’ ascending to Mount
Sinai and returning with the Law. In this readiRgntecost, where the people receive
the Holy Spirit, is seen as the celebration of $iveai event, where the people receive
the Torah from God® The similar motion of divine ascending and desuends
significant in showing the continuity of God’s werghaping and building his people:
then with the giving of the Torah, now with the igiy of the Holy Spirit.

All three examples above show that religious timarkars make significant
contributions to the understanding of the relatedspges. Jesus’ action will only
produce the most significant impact when it takese at a particular time. Without the

time marker, the passage loses its theological welyithout the naming ritual on the

76 See the discussion in Sejin PaPentecost and Sinai: The Festival of Weeks as abCaion of the
Sinai EventLHBOTS 342 (London: T&T Clark, 2008), 176-238.
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eighth day, the naming itself might not create ameasiness among the people.
Without the Sabbath time marker, the discourse 88abbath will have a lesser impact.
Furthermore, without the Pentecost time marker atipouring of the Holy Spirit will
not have a sense of continuity with Jewish histdtywill also lack a sense of the
national scope of the event. Consequently, it iy likely that the Passover time marker
in Luke 2:41-51 has a significant function.

We have noted in previous chapters that, firstfanemost, Passover celebrates
God’s great act of salvation on a national scaée {he exodus liberation). Luke appears
to direct his readers to such an association whey tead the reference tdoya. The
association does not only come later in Luke 2&telad, it is already present in Luke 2,
when the first reference tatoxa enters the view. In Luke 2, not only does therezfee
to the Passover bring forth the message of satvaliot it also becomes the climax of

the culmination of the salvation message throughoke 1-2.

4.3.2.2 The Culmination of the Salvation Message in Luk& 1—

It is safe to say that salvation is the major thehnag unifies the whole of Luke 1-2. To
be precise, Luke 1-2 is loaded with remarks about @od will soon fulfil his promise
of salvation through Jesus. They come in diffemeays and subthemes. In the very first
scene (Luke 1:5-24), the angel announces to Zedh#rat John the Baptist will “turn
many of the people of Israel to the Lord their G@dike 1:16), a strong indication of
Israel’s restoration. When the angel visits Mawy skates that Mary will conceive a son,
who is the promised Davidic king (Luke 1:32), anteethat is concomitant to the
eschatological salvation. Mary later picks up thévation theme in her song, stating,
among other things, that God has helped Israalediie remembers the covenant he has
made (Luke 1:54). In the next scene, Zechariah daueshall the remarks above in his
prophecy, stating that God will redeem his peopleké 1:68), and he will raise the
Davidic king (Luke 1:69), for he remembers his cuet (Luke 1:73). Furthermore,
Zechariah also notes that his son, John, will glevknowledge of salvation to the

people (Luke 1:77).
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Luke continues to invest the narrative with the sage of salvation in the birth
scene. Jesus, the firstborn, is born in the citypa¥id (Luke 2:7), substantiating the
claim to the Davidic kingship. Later an angel appea the shepherds and proclaims
that “a Saviour, who is the Messiah, the Lord”asrb(Luke 2:11).

Luke completes the depiction of the hope of satwatihrough the story of
Simeon and Anna. Simeon is described as someonaswhaiting for “the consolation
of Israel” (Luke 2:25). After seeing Jesus, Simeatmtlares that his eyes have seen
God’s salvation (Luke 2:30). Finally, Anna also ak& about Jesus “to all who were
looking for the redemption of Jerusalem” (Luke 2:38

Though there are a variety of themes in Luke 1-e2v(axodus, Davidic king and
messiah, redemption, restoration, and consolatiait),point to the eschatological
salvation that is now imminent. This conditionimga&tes a strong sense of salvific hope
as we go along in the narrative, each time strotiger before. It is in this light that we
should read the first referenceréoya.

Having oriented his reader to numerous mentiorie@expectation of salvation,
Luke finally introduces the Passover explicitly.wé follow Luke’s narrative progress
so far, where the expectation of salvation is gflyppresent, we could not but see that
the mention of Passover also conveys the hopehadtgan. What | am trying to show is
that we cannot read Luke 2:41-52, which is thel feetion of the infancy narrative,
separately from earlier narrative development. &itlee earlier narrative constantly
conveys the message of salvific hope, the sameageshould also be present in Luke
2:41-52, and the keyword that associates the pasedabe theme of salvationigaya.

While Luke builds up the expectation of salvatidmough the notion of
Passover, he also uses it for another reason. Whileling up the salvific hope
throughout Luke 1-2, he introduces another thena i not part of the common
portrayal of salvation: the necessity of Jesustlidéaaccomplish the work of salvation.
Luke is careful in presenting the passion withirk&u—2. Each time the presentation
grows stronger and more explicit. The first antitipn of passion, as noted above, can

be detected from Luke 2:7. In this verse, we fitldseoons to the Last Supper and the
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burial of Jesus. Even so, these allusions are rathgue. Later, when we encounter
Simeon, the “dark” side of the salvation is ongxstéearer. In his prophecy to Mary,
Simeon says that a sword will pierce her soul (LAKE5). Some think that it refers to
the redefinition of kinship in Jesus’s teaching.riyJaas the mother, has no special
privilege. Mary, like many others, has to learn weey of obedience and trust, changing
her perspective of true kinship as discipleshipthers think that it refers to the pain of
witnessing the suffering, rejection, and death efu3’® Green suggests that it could
refer to both of the aboV&.If it is true that Mary’s pain includes Jesus’ fesihg and
death, then it lends support to the possibilityt hianeon’s saying already foreshadows
the passion of Jesus. Within the infancy narrative prefiguration reaches its climax in
Luke 2:41-52, where numerous allusions to the passsurrection of Jesus are found.

By associating the pairing of Passover-passioradyg as the infancy narrative,
Luke is able to prepare his reader to reflect oairthpossible link, and thus,
compatibility. It is true that Passover conveysiessage of salvation, but it is also true
that within the story of Passover, there is theilhodtdeath.

To sum up, the reference to the Passover in Luk&-22 is necessary for three
reasons. First, it orients the reader to the messag hope of salvation, a theme that
Luke builds up continuously in the infancy narratisecond, it reorients the reader to
see the possible compatibility of God'’s salvatiowl desus’ death, since both salvation
and death are part of the Passover story. Findllyelps to point to the passion-
resurrection story of Jesus, where Luke will ongaia delve into the Passover theme to

explain the relation between Jesus’ death and Gadstion®

" Fitzmyer,Luke 1.430; Brown The Birth 463—66; CarrollLuke 79.

"8 Nolland,Luke 121-22; MarshallGospel of Lukel23; Bovon)uke 1.105.

" GreenLuke 149.

80 |f the critics are correct, that the Passover eeronly to move the setting to Jerusalem, then Luke
should be partly at fault for making streams ofgilole allusions to the passion-resurrection. Heukho
rather use a different religious festival, or am@ymous one. However, as it stands, it is mordylikeat
Luke actually intends to parallel the two narragive
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4.4 Conclusion

Aware of the importance of the Passover and itvakdn tie to the passion of Jesus,
Luke brings the two together as early as the infamerrative (Luke 1-2), virtually at
the beginning of his Gospel. After a preparatorykyvavhere Luke presents scores of
allusions to the exodus event (Luke 1:67-79), mefaly introduces the Passover in, of
all places, the birth scene. Jesus, as the firstboill be presented to God via the
firstling ritual, a ceremony that is rooted in tRassover story. The Lukan shepherds,
who keep watch by night and who rush to see thg Babus reflect the Passover night
watch and the hasty journey of the exodus, allther purpose of seeing (the Lukan
shepherds) and experiencing (the Israelites in §ggpd’s salvation. In the midst of
these, Luke begins to introduce the passion ofsJémwugh the prefiguration of the
Last Supper and the burial of Jesus.

The pairing of Passover-passion becomes more peorhin the final part of the
infancy narrative (Luke 2:41-52). With the culmioat of the message of salvation
throughout Luke 1-2, the introduction of the Passantensifies the expectation. Luke,
however, reorients the understanding by presentingmerous anticipations of the
passion-resurrection in the same passage. Lukemse¢he possible compatibility of
God’s salvation and Jesus’ death through the Passtivis true that Passover recalls
God's great salvation. Yet, Luke also notes that Btassover depicts the necessity of
death as part of the salvation story. It sufficesay that the Passover theme is well

integrated into a net of Jesus’ death-resurregirefiguration in the infancy narrative.
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5 PAROUSIA AND THE PASSOVER VIGIL

Does the Passover have anything to do with theuB&® In Lukan studies, Parousia is
a topic that gains much attention from scholarsr kwstance, Conzelmann’s
groundbreaking study operates with the fundamegalimption that Luke is handling
the issue of the delay of the Parousia. Later pméters often take Conzelmann’s study
as a partner in dialogdeesulting in some studies on the Parousia anesbkatology
of Luke? However, these studies do not significantly incogpe the place and the
function of Passover in their discussion — a gap ltlattempt to bridge.

We should begin with what we already know. In oxaraination of the Last
Supper, we know that Luke extends the Passover @isnb to the final celebratory
meal at the Parousia (Luke 22:16). For Luke, thiebration at the Parousia is the
ultimate Passover feast. Luke does not denote st familar to the earthly Jewish
Passover, for it would be a digression from theHanist, the Christian transformation
of the Passover commemoration meal. We should thkefuture Passover meal
reference in a symbolic way, signifying the celdéiora of God’s eschatological
salvation. What is not clear from the depictiowisether the Passover at the Parousia
will also take place at the time of the earthlyd®a®r. Luke is cautious not to attach the
Passover time marker to the Parousia. Luke neatgssthat the Parousia will take place
at the Passover. As will be shown later, the qaestif time is a sensitive issue, and
Luke needs to handle it carefully. It is possitilatt within the Jewish or Christian

circles, there existed a belief that the final aibn would happen at the Passover. How

! For an overview of scholarly opinions in respots€onzelmann, see Bovohnyke the Theologiarl—
85; cf. John T. CarrollResponse to the End of History: Eschatology anga8dn in Luke-ActsSBLDS
92 (Atlanta: Scholars Press, 1988), 1-30.

2 E.g. A. J. Mattill, Jr.Luke and the Last Thing®ilsboro: Western North Carolina Press, 1979)GS.
Wilson, “Lukan Eschatology,’NTS 16, no. 04 (1970): 330-47; Beverly Roberts Gavefifehe
Eschatology of Luke-Acts RevisitedEncounter43, no. 1 (1982): 27-42; CarroResponseMichael
Wolter, “Israel’'s Future and the Delay of the Paiapyaccording to Luke,” idesus and the Heritage of
Israel: Luke’s Narrative Claim upon Israel’'s Lega®d. David P. Moessner (Harrisburg: Trinity Press
International, 1999), 307-24; Anders E. Nielsentil It Is Fulfilled: Lukan Eschatology accordintp
Luke 22 and Acts 2Q0VUNT 2.126 (Tubingen: Mohr, 2000); Michael Wolt&Eschatology in the Gospel
According to Luke,” inEschatology of the New Testament and Some Relatednizntsed. Jan G. van
der Watt, WUNT 2.315 (Tubingen: Mohr Siebeck, 2Q021)-108.
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would Luke deal with this problem? To answer thisesfion, | will analyse two

passages in particular, Luke 12:35-40 and 17:20-37.

5.1 The Girded Loins: Parousia and the Passover-like \gil (Luke 12:35-40)

Luke 12:35-40 is part of a long section that rusnf Luke 12:1-13:9. In this unit, the
Lukan Jesus exhorts his hearers to be watchfut@pdepare for the coming judgmeént.
No passage within this section is more expliciitsnvigil exhortation than Luke 12:35—

40, where we find strong allusions to the Passover.

5.1.1 Passover Allusion in Luke 12:35

*Let your loins be girdedand your lamps lit "Eotwoay Ouév ai dodieg
meprelwopdvar xal of Myvor xaibuevor); >°be like those who are waiting for their
master to return from the wedding banquet, sottmag may open the door for
him as soon as he comes and knoc¢kBlessed are those slaves whom the
master finds alert when he comes$g(éxfav 6 xlplog ebpraet ypnyopoivras);
truly 1 tell you, he will gird himself(repi{woetal) and have them sit down to eat,
and he will come and serve theffif he comes during the middle of the night, or
near dawn, and finds them so, blessed are thogessfaBut know this: if the
owner of the house had known at what hour the thisef coming, he would not
have let his house be broken infSYou also, be readyxat Uuels yivesle
g¢rotpot), for the Son of Man is coming at an unexpecteatho

( Luk 12:35-40§

This passage begins with the command, “Let yoursldie girded and your lamps lit”
('Ectwoayv v ai bodles meptelwopévar xal oi Ayvor xaiéuevor). People gird their loins
(i.e. adjusting the long robe with a waist-belt)emtthey are set to travel or work; hence

the idea of being prepared or dressed for actitve imagery of girded loins is quite

common in the OT (1 Kgs 18:46; 20:32; 2 Kgs 4:29; 9ob 38:3; 40:7; Prov 31:17; Isa

% Nolland, Luke 2.ix; Green,Luke 27; cf. Wolter,Lukasevangeliumix. Marshall brackets this section
from Luke 12:1-13:21 (MarshalGospel of Luke9).

# Words in italic are my own translation. Luke 12:38 has no parallel in Mark and Matthew. Scholars
generally suggest that the closest parallel in Mattis the parable of the ten bridesmaids (Matt-253).
Similarities include the theme of watchfulness, thight setting, the waiting motif, the preparedness
motif, and the mention of the lamps. But even hbege are differences in terms of characters, wiods
“lamp” (Aopmag in Matthew andwyvog in Luke), and scenarios. The closest Markan pelradithe Lukan
passage is Mark 13:32—-37. Luke 12:39-40 has alghkiraMatt 24:42—-44. For discussion on the relatio
and sources behind this passages, see, for exaRigmyer,Luke 2.984-85; Nollandl.uke 2.699-70;
Bovon, Luke 2.229-30.
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32:11; Jer 1:17; Ezek 23:15; 44:P8However, some scholars think that the Lukan
wording is closest to Exodus 12:11, a passage wihéglicts God’s instruction to the
Israelites to eat the Passover with their Ioins;iegili5 Some also find support for the
Passover background in the second part of Lukes1Z:#8e command to have the lamps
lit postulates a nocturnal setting, a situationilsinto the Passover rescue story which
also occurs at nigHt.

Apart from the argument from verbal agreement dredpossible night setting,
proponents of the Passover allusion hardly subatantheir view further, and as such,
others have contested this interpretation. MiciNeelter, for example, argues that the
verse denotes the readiness of someone, presurskgs, to serve and not the
readiness to travel. In short, what is in the bamkgd is not the Passover, but the
portrayal of household slaves, readying themseiveserve their mastérFor him, the
domestic setting in verse 35 is explained furthevarses 36—-38 when the Lukan Jesus
follows up the exhortation with the illustration thfe servants who have to stay awake
and wait for the return of their master, whethesiin the middle of the night or near
dawn? As a reward for their wakefulness, the master tgilid himself” (mepilwoeTal —

a similar term used in verse 35) and serve ther87). Furthermore, Wolter argues that

the pairing with “be preparegbecbe éropo” (verse 40) shows that this passage is

® Different LXX texts use different terms for “torgl’. Besidestepi{éwwuyt, the terms commonly used are
{wwvuut (2 Kgs 4:29; 9:1; Job 38:3; 40:7; Ezek 23:1bjiwwwupt (Prov 31:17), anduodiyyw (1 Kgs
18:46). For some, the context is the putting othefsackcloth, a sign of lament (1 Kgs 20:32; 124.B).
The context of Ezekiel 44:18 is on the proper éhaghof the priest.

6 Green,Luke 500; BovonLuke 2.231; Crispin H. T. Fletcher-Louis, “The Gospdilief Saying (Luke
12.39-40 and Matthew 24.43-44) Reconsidered,” Understanding, Studying and Reading: New
Testament Essays in Honour of John Ashémh Christopher Rowland and Crispin H. T. Fletdbauis,
JSNTSup 153 (Sheffield: Sheffield Academic Pre888), 50-51; cf. AllisonThe Intertextual Jesu§9—
60; Josef ErnstDas Evangelium nach LukaéRegensburg: Friedrich Pustet, 1977), 407-8Acaigust
Strobel, Untersuchungen zum eschatologischen Verzdgerungepno auf Grund der spatjudisch-
urchristlichen Geschichte von Habakuk 2,2NbvTSup 2 (Leiden: Brill, 1961), 209 n. 4. L. Johnson
proposes that it is “a very loose translation &f liiblical expression” found in Exodus 12:11ike 203).
However, what Johnson means by “a very loose @#insl’ is not clear. It does not seem to have any
difference from “allusion”. Fitzmyer, on the othband, is open to the possibility of an allusion to
Passover, but he argues that later, the phrasemasca common expression of instruction for readines
(Luke 2.987).

" “Once the simultaneous and paradoxical presesceoi the night supposed to be for rest?) of the be
and the lamp is noticed, the allusion to the Passisvundeniable” (Bovori,uke 2.231).

8 Wolter, Lukasevangelium61.

% bid.; DankerJesus and the New Ages3; cf. MarshallGospel of Luke535.
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thematically closer to other passages where simiganings are found (1 Maccabees
3:58, Philo’sDe sacrificiis63, Shepherd of HermeSimilitude8.4.2, and Luke 17:8¥.

To respond, it is true that verbal agreement alsn@ot strong enough to
substantiate the presence of the Passover in tkgtoaind of Luke 12:35. It is also true
that verse 35 should be read alongside verses 38h8&: the setting is that of domestic
slaves who are ready to serve their master. Howéverdomestic background does not
negate the possible Passover referéhde fact, contrary to Wolter, Philo'®De

sacrificiis 63 has a strong reference to Exodus 12:11.

Let us then say nay to all hesitation, and presentelves ever up-girded and
ready to give thanks and honour to the Almightyr Wwe are bidden to keep the
Passover, which is the passage from the life ofpéh&sions to the practice of
virtue, “with our loins girded” ready for serviceof yap 6 Iaoya, v éx mabiv
elg dowunow dpethic didPfacty, mpoorétaxtar moglobar “tag dodlc mepelwouévous”
eTolpuws mpog vTpeaiav Eyovtag). We must grip the material body of flesh, that is
the sandals, with “our feet,” that stand firm andes We must bear “in our hands
the staff” of discipline, to the end that we maylkvaithout stumbling through
all the business of life. Last of all we must eat meal “in haste” (Exod. xii. 11).
For it is no mortal passage, since it is calledghssover of the Un-create and
Immortal one. And right fitly is it so called, ftliere is no good thing which is not
divine and is not of God.

(Sacr. 63)

Here, the readiness to serve is part of Philo’sition of the Passover story, especially
Exodus 12:11. At first, Philo points out that theople are instructed to keep the
Passover, which symbolises the crossing from ddsirgirtue. The manner of the
keeping is with girded loinsrds dodic meprelwopévou), which for Philo, represents the
readiness to servétbipws mpog vmnpeaiav Exovrag). Later, he will continue his spiritual
interpretation of elements from Exodus 12:11 (éhg. meaning of “the sandals on our
feet,” and eating “in haste”). This passage showat Philo is able to pick up the
element from Exodus 12:11, in this case the “gird&us”, and pair it with the motif of
readiness. This appears to be what Luke seekshieva; namely, to ground the motif

of readiness and watchfulness of the ParousiaeifPtissover story (v. 40). Philo has no

0 \wolter, Lukasevangeliurm61.
1 A number of scholars acknowledge the domestidnggtyet they still argue for the presence of the
Passover (e.g. Greeinjke 500; Bovonluke 2.228, 231).
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issue with switching the image of the readinesséwel (as required by the context of
Exodus 12:11) to the image of the readiness toesétvs possible that Luke also does
not restrict the context of Luke 12:35 to a donwesetting alone. It is likely that by
using the phrase “girded loins”, Luke wants to presthe basic, broader idea of
readiness. In this way, it is possible for him noarporate the image of the Passover
night into the composition.

Second, even though the imagery of the girded |l@nsither extensive in the

OT, the wording of Luke 12:35 is very close to tbhExodus 12:11.

Luke 12:35 "Eotwoav 0udv ai dodleg meptelwouéval xal oi AVyvot xatépevor:
Exodus 12:11oftws ¢ dpdyecde adTo ai dodles dudv mepelwopévat. ..

Aside from one different word order, the Exodusttexvirtually identical to Luke
12:35a. The similar vocabularies and almost idahtweord order seems to be strong
enough for the reader to recall the Passover stAtyleast one early Christian
commentator (Cyril of Alexandria) thinks that thérgsing of verse 35 recalls the
similar exhortation in the Passover night.

Could it be that Luke phrases it in such a wayetcall the Exodus text? This
seems to be the case. In his Gospel, the tepnjwvvupt appears in three places (Luke
12:35, 37; and 17:8).

Luke 12:35 "Ectwoav Vudv ai dodves meptelwaopévar xal of AVyvot xatbuevor:

Luke 12:37  dunv Aéyw Ouiv 61t mepilwoetarl xal dvaxivel adTods ...
Luke 17:8  éroipacov i dermviow xal mept{weduevos Staxdvet pot éws dayw xal miw

From the comparison above, we notice that only 2133 Luke joinséadis with

mept{chvwupt. The termmepilchwwupt is capable of standing alone as an intransitivi,ve
and the examples above show that Luke may use thimmway (12:37, 17:8). By
incorporatingéaeis in 12:35, it is likely that Luke wants his readerrecall Exodus

12:11%3

12« _.the Saviour elsewhere spake: 'For let yourdpide says, be girt, and your lights burning.' Byt

their loins being girt, He means the readinesefrmind for every good work...And in like manner the
law also of Moses plainly commands those who ati@flamb: 'Thus shall ye eat it: your loins sla|
girt..." (Cyril of Alexandria,Luke 204; cf. 436).

131t is also possible that the presencei@pis enables Luke to create a symmetric sentencengaifi
dodies meplelwopévar with of AVyvor xarduevor, where both consist of article + noun + participiewever,
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Third, the reference to the Passover is supporyeithé fact that Luke creates a
slight distance between verse 35 and the imageal ftllows (vv. 36—38). In other
words, the setting of verse 35 is not completelyrab by the domestic imagery of
verses 36—38, opening the possibility of anothémge(in this case, the Passover night
story). When the discourse begins in Luke 12:38rehis no explicit reference that
points to servants in a domestic setting. In tleas®, Jesus only says that the disciples
need to be ready, as those who are constantly ree@and alert throughout the night.
Only later in verse 36, Jesus urges his discipesniulate those who wait for their
master to return, and it is here that we first emter the servant motif.

Reading in this way, it is possible to take verSea8 referring not only to the
servant imagery (vv. 36—38) but also to the tmedgery (v. 39). Assuming that thieves
usually break in at night, the house owner shoelelkwatch by night, with the light on.

The breakdown of this passage is as folldtvs:

verse 35: be girded...be lit (imperative)

verse 36-38: example 1 — servants who preparédéocdming master (at night)
verse 39: example 2 — house owner who prepargldéaroming thief (at night)
verse 40: be prepared (imperative)

In the outline above, verse 35 serves as the geeenartation, verses 36-39 are the
two examples of verse 35, and verse 40 is the geiwrl, forming annclusio with the
exhortation from verse 38,

There are two arguments for taking both verses 88 40 as general
exhortations. First, as mentioned above, verses3drésented before the example in
verses 36—38. Furthermore, it is distanced from386sy a new introduction in verse
36a (“and you [should be] like the men waitbg/ Opeic Supotor  avlpwmors

mpogdeyouévols...”). Though we need to add a verb to clarify ve3éa, for there is no

by placingai éodies mepielwopévar first, the reference to Exodus is stronger tharuite were to place it
second.

4 Cf. EvansLuke 198; Carroll,Luke 273-74. Contra some interpreters who prefertidithe passage
into vv. 35-38 and 39-40. See, for example, Matstaispel of Luke532-33; Fitzmyerl.uke 2.985—

86; Bock,Luke 2.1172.

5 Bovon,Luke 228. Others posit that the exhortation of veS@l80 encompasses verses 41-48 (see J. J.
J. van Rensburg, “A Syntactical Reading of Luke35248,” NeoT22, no. 2 [1988]: 436—37; Gredrmnyke

500).
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verb there, we cannot supply it from verse "Fmtwoav is a third person plural, while
verse36 demands a second person plural verb sinceutijecs isopeic. In short, while it

is true that verse 36 is joined to the previousegthe link is rather loose, due to the
different form of verb requireHS.

Second, at least one early church writing (the Bligaat the end of the®'1
century CE) seems to know and juxtapose versed@ter with the instruction in verse
40, showing that both function as a general exkorta

Tpnyopeite Omep Tiic {wiic Opdv: of Ayvor duév un ofecbiTwoay, xal al éodieg

Oudv wy éxduécbuoay, AL yiveabe Erowpor od yap ofdate ™V dpav, &v 7 6
xUpLog NV Epyetal.

Watch over your life: do not let your lamps go catd do not be unprepared
[lit: do not let your loins loose], but be readyr fyou do not know the hour
when our Lord is coming.

(Did. 16:1)*’

Though not certain, it is possible that the passdmeve derives from Luke 12:35-40.
At the very least, one cannot deny that the paioihfoins girded” and “lamp” is only
found here and in Luke 12:35, thus indicating s of relation between the two.
The order to keep waltclygyyopeite) is found in Luke 12:37, while the exact phrasing
referring to being readyyfyesfe éroipor) is found in Luke 12:40, along with the

explanation that nobody knows the time of the retwfrthexipios (Luke haso viog Tol

18 @.g. MarshallGospel of Luke535.

" Text and translation from Michael W. Holmégostolic Fathers: Greek Texts and English Traristat
(Grand Rapids: Baker Academic, 2007), 366—67.

8B, C. Butler, “The Literary Relations of Didach@h. XVI,” JTSXI, no. 2 (1960): 268.

19 The level of certainty about this relationshipwewer, differs greatly among scholars. Butler issmo
certain that Didache is dependent on Luke, wheTem&ett is more cautious in his affirmation (Buler
“Literary Relations”; Christopher M. Tuckett, “Syptic Tradition in the Didache,” iThe Didache in
Modern Research: 199@d. Jonathan A. Draper, AGJU 37 [Leiden: BriB96], 108—-110). Some admit
that there is some kind of relationship, but in@t possible to ascertain it (e.g. Murray J. Snifffhe
Lord Jesus and His Coming in Didache,” Tine Didache: A Missing Piece of the Puzzle in Early
Christianity, ed. Jonathan A. Draper and Clayton N. Jeffordait: SBL Press, 2015], 387-388;
Andrew GregoryThe Reception of Luke and Acts in the Period Bdfemrgaeus: Looking for Luke in the
Second CentufWUNT 2.169 [Tubingen: Mohr Siebeck, 2003], 120pn%& argue that the similar
expression comes from a common source (e.g. ButhétreeterThe Four Gospels: A Study of Origins,
Treating of the Manuscript Tradition, Sources, Authip, & Dates[London: MacMillan, 1924], 511;
Richard Glover, “Didache’s Quotations and the SyiwoBospels, NTS5, no. 1 [1958]: 21-22; Jonathan
A. Draper, “The Jesus Tradition in the Didache,The Didache in Modern Research: 198@. Jonathan
A. Draper, AGJU 37 [Leiden: Brill, 1996], 87). Alté end of the spectrum, some deny any relationship
between the two (e.g. Kurt Niederwimmérhe Didache: A Commentgryiermeneia [Minneapolis:
Fortress Press, 1998], 124).
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avBpuymov). Whether the Didache is reliant on Luke or boghivke the phrasing from a
shared tradition, both writers seem to understdmed gassage in a similar way. The
writer of the Didache does not see the instructiaascoming from two different
categories, where the first part is based on sé&vara domestic setting and the latter
from a different setting. Rather, both speak of #ane thing. They can be used
interchangeably, since all of them are instructibmsthe reader to be ready for the
Parousia. Following the reading of the Didachesitikely that the Lukan text also
assumes the same understanding. The instructiomsrges 35 and 40 have a similar
function, and their meaning is not bound by theipalar examples in verses 36—-38 and
39. The main idea concerns continuous alertnessreadiness for the coming Lord.
Hence, the broader scope of verse 35 lends suppoat possible reference to the
Passover rescue. The imperatives to let the l@ngitded (v. 35) and to be prepared (v.
40) are not mere depictions of being prepared teeseas argued by Wolter; instead,
they comprehend the broader preparation for anwereq in this case, the encounter
with salvation in the Parousia (cf. Luke 12:46-47).

By taking Luke 12:35 as encompassing both the s¢m@agery (vv. 35-38) and
the house owner/thief imagery (v. 39), it is poksib argue that Luke uses the Passover
allusion in verse 35 to ground his Parousia exhiortan Luke 12:35-40 as a whole.
What began as a Passover exhortation in Exodusl 1i&: how transformed into an
admonishment concerning the Parousia. For LukeguR& is not just another moment
in history. It is the climax of God’s salvific aeily. It is the time of the final judgment
and salvation (cf. Luke 17:22-37; 21:25-28). A sgpleexhortation is needed to show
the importance of the event. The expectation ofolsa requires a Passover-like
vigilance. Just as the lIsraelites were on constdett, waiting obediently for God’s
rescue, likewise the believers need to be on cohstiert, waiting faithfully for the
Parousia. However, unlike the first exodus genemnatvho “girded their loins” for one
night only, Luke shows that the believers shouldd‘gheir loins” for an indefinite
period. The primary concern for Luke is the rightitade and not the time of the

Parousia.
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5.1.2 Thematic Correspondence to Exodus in Luke 12:35-40

Support for the presence of Passover allusions doesome from verse 35 alone. It
also arises from the numerous motifs that are edlalosely to the Passover/exodus

theme within and around our passage.

5.1.2.1 The Watchfulness Motif

The watchfulness motif abounds in our passage: domirof six verses talk about the
need to be in constantly vigilant (Luke 12:35, 38, and 40). This motif is common in
both Jewish and Christian circles. Even the nigatelv imagery is rather common. It
stems from the idea of soldiers or watchers, watgtirom a city tower for possible
night attack or danger, since the city is more grdible at night (e.g. Neh 4:22; 1 Mac
12:27; Jud 7:5; Josephusht 19:253;J.W.4:209, 645; 5.510-511). The night watch is
mentioned a number of times in the Psalms (Pss; 83:8:148; 90:4; 127:1; 130:6),
describing either God as the watcher of his peopBavid as waking in the watches of
the night. Unlike the Psalms, in the Lukan texisifesus who exhorts his followers to
stay vigilant, to wait for the final salvation. Bhpattern of exhortation is rather similar
to the Passover night vigil (e.g. Exod 12:42), asancerns a wait for the sudden
coming of God’s salvation. In Exodus, the Israslige instructed to stay vigilant,
waiting for God’s sudden liberation at night. Inkey the believers are called to stay
watchful, constantly waiting for the Parousia. Thall not know the exact time of the
Parousia. If our reconstruction is correct, them watching motif in Luke derives not
from observing the daily life. Rather, it deriveerh the Jewish religious repertoire, in

particular, the Passover night vigil.

5.1.2.2 The Thief Motif (12:39)

One of the main issues in Luke 12:35-40 is theusioh and function of the thief
imagery (Luke 12:39). The inclusion seems to infetrthe flow of the discourse.

Without it, the whole passage will be just as iigélle, if not more so.
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In general, scholars agree that the primary pdirnhig illustration is to invoke
readiness for Parousia, as stated clearly in va6s® Some see that a one-to-one
correspondence is possible, where the master didbsehold represents the disciples,
and the thief, Jesd.Others are more cautious about the correspondstai@g that
the parable does not require such a relationsliipy Birgue that the most important part
is the matter expressed by the pardbldowever, one cannot escape from the apparent
parallel. The depiction of the Parousia as a corttigf is part of the repertoire of the
early church (1 Thess 5:2, 4; 2 Pet 3:10; Rev 16:1t5s difficult not to compare the
coming thief with the coming Jesus, even if thinag the main emphasis of the story.

C. Fletcher-Louis, however, has pushed furtherftimetion of the thief motif,
arguing for a possible exodus background to thisgieny* His basic argument is that
the thief motif is a development of the plundenngtif found in the exodus. This motif

is first found in two Exodus texts (Exod 3:22 ari3b).

[E]ach woman shall ask her neighbor and any womangl in the neighbor's
house for jewelry of silver and of gold, and clatpi and you shall put them on
your sons and on your daughters; and so you shaidpr the Egyptiansc{!

oxuAevoeTe Tovg AlyuTTious).
(Exod 3:22)

. and the LORD had given the people favor in thghtsbf the Egyptians, so
that they let them have what they asked. And sy thiendered the Egyptians

(xal goxdAevoay Tovg AlyuTtious).
(Exod 12:36)
The plundering of Egypt during the Passover redsualso recorded in some Early
Jewish texts (Ezek. Trag. 162-166; Phildps 1.140-142; Josephusnt 2.314; cf.
Mek. R. Ish.Pisha13.129-140). All of these retell, with some vaadas, the plundering

of the Egyptians.

29 Some manuscripts add in verse3nyépnoey [av] xal odx (\"“*AB K LN P Q WI' A @ ¥). This
addition pushes further the watchfulness motif lees termynyopéw (“to be alert”) is already used in
12:37. Perhaps it is an attempt to harmonise wistithéw 24:43 (Fitzmyet,uke 2.989).

21 Carroll,Luke 274; SteinLLuke 359; more implicit, KleinLukasevangeliug63.

22 GreenLuke 498; Wolter Lukasevangelium63.

2 Fletcher-Louis, “Gospel Thief Saying.”
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According to Fletcher-Louis, the most common intetation of the plundering
motif is the execution of divine justice, yet sote&ts somehow change the emphasis.
Josephus and the Mekhilta note that the Egyptiesghe ones who give to the Israelites
willingly (Ant 2.314; Mek. R. IshPisha 13:129-140). There is no trace of the
plundering motif. Fletcher-Louis suggests thasitue to the embarrassment caused by
such a motif* Plundering can easily be associated with the fastealing or robbery. It
seems inappropriate to tie this immoral behaviaulstael, let alone to God. He then

suggests that this problem is recorded in the RlegRabbi Eliezer.

The Holy One, blessed be He, said: If | bring fdftk Israelites by night, they
will say, He has done His deeds like a thief. Tfeee behold, | will bring them
forth when the sun is in his zenith at midday.

(PRE 48¥°

In PRE 48, there is a polemic regarding the tim&o#l’s rescue during the exodus. A
night rescue would liken God to a thief, which mseanbarrassing image. Although PRE
itself is a late text (8-9" century CEF?® Fletcher-Louis argues that a similar tradition
lies behind PRE 48 and the thief motif in the NTcArding to him, the polemic shows
that the saying about God as a thief can be foomzhg the Jews in the 1st—-2nd century
CEZ?" For Fletcher-Louis, this is the reason the thiefgery is used in Luke 12:35-40.
In evaluation, Fletcher-Louis’ proposal is probablg rather weak — especially with
PRE 48 as the only clear evidence. Furthermoré,uke the household is not being
burgled. If we can find another passage that algblights the plundering motif, it
might strengthen the link between the thief imagarg the Passover reference in Luke
12:39. In fact, we do find one passage that defhetplundering motif: Luke 11:22.

In this passage, Jesus is debating with some whstign his acts of exorcism

(Luke 12:14-20). In verse 20, Jesus states thHa fasts out demons “by the finger of

* Ibid., 57.

% Translation from Gerald Friedland@®irké de Rabbi Eliezer: (The Chapters of Rabbi Eli¢zerGreat)
According to the Text of the Manuscript Belongiagdbraham Epstein of Vienr(aondon: Kegan Paul,
Trench, Trubner & Co, 1916), 386.

26 strack and Stembergdntroduction to the Talmud and MidrasB29; for a more recent discussion on
the issue of dating, see Dagmar Borner-KI&itke de-Rabbi Elieser: nach der Edition Venedigl45
unter Berlicksichtigung der Edition Warschau 1852 26 (Berlin: Walter de Gruyter, 2004), xxix-ilv

%" Fletcher-Louis, “Gospel Thief Saying,” 57-58.
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God” (év daxtiAw feol), then the kingdom of God has come to them. Thiagghis used
to confirm that God is the source of his powerastout demons. It recalls an incident
in Exodus when Egyptian magicians, after seeingpthweer behind Moses’ mighty act,
acknowledge that, “this is the finger of GodixtuAos beol éotiv Todro, Exod 8:19
[LXX 8:15]).%

Afterwards, Jesus gives another illustration,

When a strong man, fully armed, guards his casiseproperty is safe. But when
one stronger than he attacks him and overpowershentakes away his armour
in which he trusted and divides his plunder §xiia adtol diedidwaty).

(Luke 11:21-22)

Scholars generally assume that the most plausiblexis for Luke 11:21-22 are Isaiah
49:24-25 and/or 53:1%.But what if the Lukan text also evokes the pluiemotif
from Exodus? In Luke, the household is attacked| #re@ master's possessions are
plundered. In Exodus, the Egyptians are attacke@dy through the plagues and their
possessions are plundered by the Israelites. IreLtlke strong man represents the
Devil. In Exodus, the “strong man” is Pharaoh aall the gods of the Egyptiangio
Tolg Beoi Tév Alyvmtiwy” (cf. Exod 12:12§°
To reiterate my previous point, it is possible thake’s choice of imagery or

illustration does not stem solely from common kredge or the observation of daily

28 Fitzmyer,Luke 2.922; NollandLuke 2.639; Greenl.uke 457; Pieter W. van der Horst, “The Finger
of God.” Miscellaneous Notes on Luke 11:20,” $ayings of Jesus: Canonical and Non-Canonical
NovTSup 89 (Leiden: Brill, 1997), 91; Woltdrpkasevangelium418. Elsewhere the phrase appears in
Exod 31:18 and Deut 9:10. Among the three, Deud $1syntactically closest to the Lukan text. Hence
some argue in favour of Deut 9:10 as the Lukaneptefe.g. Robert W. Wall, “The Finger of God'.
Deuteronomy 9.10 and Luke 11.20NTS33, no. 1 [1987]: 144-50). Others see a doublereete that
incorporates both Exod 8:19 and Deut 9:10 (e.g. &dwJ. Woods,The “Finger of God” and
Pneumatology in Luke-ActdSNTSup 205 [Sheffield: Sheffield Academic Pre¥)1], 87-98). In my
opinion, even though the Lukan text is syntacticalbser to Deut 9:10, it is thematically closerExod
8:19. Hence, the combination of a similar phragktheme favours Exod 8:19 as the pretext.

29 Marshall, Gospel of Luke477; Fitzmyer,Luke 2.923; WoodsThe “Finger of God,” 181; Bovon,
Luke 2.122; WolterLukasevangeliup¥19.

%0 The association of Pharaoh to the Devil can badom Revelation 12. By taking the exodus as the
background for Revelation 12, the depiction of dnagon/devil evokes the depiction of Pharaoh. dsst
the dragon tries to destroy the woman, likewiser&bla the archetype antagonist, tries to destnaels
(Jan DochhornSchriftgelehrte Prophetie: der eschatologische @&stdll in Apc Joh 12 und seine
Bedeutung fir das Verstandnis der JohannesoffemigadVUNT 268 [Tlbingen: Mohr Siebeck, 2010],
91, 327-28; for the exodus context of Rev 12:16,Jm Dochhorn, “Und die Erde tat ihren Mund:auf
Ein Exodusmotiv in Apc 12,16 ZNW88, no. 1-2 [1997]: 140-42).
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life. It might be that the images of thief-at-nigptundering, and night watch are also

derived from the Jewish religious repertoire: ii$ tase, the Passover story.

5.1.3 Parousia via Passion?

So far, the focus of our investigation has beemhenrelationship between the Passover
and the Parousia. The coming of the Son of Marfe&rly at the heart of Jesus’ teaching
in Luke 12:35-40. Nevertheless, it does not mean tiere is no link between this
passage and the passion narrative. As shown frerpahicope of the Last Supper, Luke
ties the three themes of Passover-passion-Parmggther (Luke 22:16). The task now
is to see whether Luke also inserts prefiguratmthé passion in his Parousia discourse
here. For Luke’s readers, the death-resurrectioareson of Jesus has already taken
place. However, in the narrated world of the Gospdluke, it is still in the future for
the disciples. It is possible that some of the thein Luke 12:35-40 also prefigure the
passion narrative.

a. The Role Reversaln his illustration, the Lukan Jesus notes tlat,the servants
who are constantly watching, the master will giid loins and serve them (Luke
12:37). This motif of role reversal is also found Jesus’ discourse during the
Eucharist,

“For who is greater, the one who is at the tabl¢herone who serves? Is it
not the one at the table? But | am among you asubizeserves.”
(Luke 22:27).

One should admit that while the imagery is veryilsimthe context seems to be
different. In Luke 22, Jesus teaches his discipleshe attitude of servanthood,
setting himself as an example. In Luke 12, théhfalhess of the servants triggers
the master’s act of service to them. Neverthelégsrole reversal where Jesus is
portrayed as the master-who-serves occurs onlyeset two passages (implicitly in
Luke 12:37 and explicitly in Luke 22:27).

b. The Exhortation to VigilanceWhile the command to be watchful is primarily in
anticipation of the Parousia, it is also appliedtite time of the passion. This
secondary anticipation is hinted in Luke 12:41.eAffesus gives the exhortation
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(12:40), Peter then asks whether Jesus tells tfableafor the disciples or everyone
(xOpte, mpdg Nubs ™ mapaPorny TavTyy Aéyels # xal Tpos mavtag). Scholars argue on
the identity of the two groups, since the text odifferentiates between “us” and
“everyone”3! Whatever the exact identity of the two groups rolgg it is clear that
in the narrative “us” must include Peter and trezighles.

Scholars also tend to see Peter's question as a hiwerary device to clarify to
whom Jesus is addressing his parables. As Margbaits out, “it is difficult to see
what motivated Peter’s question, and it looks niikke a saying created in the light
of the following parable® Though Peter's motivation cannot be ascertairteis, i
possible that Jesus’ exhortation applies to Petdrthe disciples especially, as they
are to face oppositions later in the narrative, whesus is caught (Luke 22:39-62).
Jesus has warned them that they too need to barprepLater, Jesus will warn
Peter again during the Passover (Luke 22:31-34)) again at the Mount of Olives
(22:46). Despite this, they fail to be vigilant, tims case, to get up and pray. The
result is dispersion and denial (22:54-62). Whaudehas done, being vigilant
through prayers, the disciples have failed to dayQater, in Acts, do we find that
what the disciples have failed to do, the earlyrchwill correct (Acts 12:5, 12).
Luke’s depiction of Peter’s question about readingsike 12:41), coupled with his
failure (Luke 22:39-62), serves as a reminder &relers to make every effort to

be faithful by keeping a constant vigil.

5.1.4 Conclusion

| have shown that Luke 12:35a (“let your loins bedgd”) is a textual allusion to
Exodus 12:11, a passage which depicts the Israadit¢ing the Passover with girded
loins, being ready to leave at any time. The staténm verse 35 encompasses the two

illustrations of the watchful servant (vv. 36-38)dathe watchful house owner (v. 39).

31 Some differentiate between disciples/ministers #red crowd/laity (FitzmyerLuke 2.989; Bovon,
Luke 2.236-37; Greer,uke 503), others between elite disciples and theipless at large (BocK, uke
2.1177). Still others differentiate between thogeowlo God’s will and those who do not, following. vw
47-48 (WolterLukasevangeliupd63; Klein,Lukasevangeliup¥63; NollandLuke 2.702).

32 Marshall,Gospel of Luke540; cf. NollandLuke 2.702; Green,uke 503.
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Verse 35 also form amclusio with verse 40, where Jesus exhorts his readels to
prepared for the coming Son of Man. The link betweerse 35, where the Passover is
alluded to, and verse 40 shows that Luke comp&ed$arousia to the Passover-night
rescue. Possible additional Exodus themes (thefsnati watchfulness and the
thief/plundering) also support this link. Throudtese Passover allusions, Luke urges
the believers to “gird their loins,” to have thesBaver-like vigilance as they wait for the

Parousia.

5.2 Passover and the (Wrong) Expectation of the Parousi Luke 17:20-37

We have examined the first Parousia discourse (l1iZk@85—-40). Now | will proceed to
the second Parousia discourse that might contdisiahs to the Passover, namely,

Luke 17:20-37.

5.2.1 The Exchange with the Pharisees (Luke 17:20-21)

| shall begin with Jesus’ discussion with the Pseses (vv. 20—21) This passage might
indicate how Luke deals with the view that the esclogical salvation will take place
on Passover. The passage begins with the Phasaskes) when the kingdom of God is
coming réte Epxetar % Pagtieia Tod Beov). Up to this point, Luke has been describing
the Pharisees as being hostile toward J&ThUS, it is likely that the question in this

passage also bears a similar tdhanswering their question, Jesus says,

14

5 o ¢ ’ ~ ~ \ ’ 5 Y 2 ~ 3 A TS
obx Epyetal v Pactreia Tob Oeol perd mapatnpRoews, 000E épolicty- idob woe ¥-
éxel, 1000 yap 7 Pactieia To Beol dvtog D&V EoTiv.

33 Scholars differ in viewing whether or not vv. 2@-¢hould be included in vwv. 22—37. The majority who
opt for the inclusion argue that vv. 20-21 are \&@nyilar to vv. 22-23. In both cases, Jesus dedlsthe
topic regarding the outward sign of the cominghaf kingdom of God (vv. 20-21) or the son of man (v
22-23). In response, Jesus rejects those pursuitggizes alternative answers (Carrdfesponse73;
Nolland, Luke 2.851; Green,.uke 627-28; Bovonl.uke 2.513; Wolter] ukasevangeliugb75). Others,
who opt for exclusion, argue that there are diffiees in terms of the audience, the expected ansarmls
the answering techniques (see for example Lagrabgengile selon saint Luc459; Fitzmyer,Luke
2.1158-59). In my opinion, Luke clearly links theot passages through a similar topic ( i.e. the gron
expectation) and similar literary pattern. Lukeetgremploys this literary strategy. Thus, in eveage the
two passages should be read together (that isifdom each other, though not necessarily to supplan
each other).

34 See Luke 5:21, 30; 6:2. Jesus also depicts theseba negatively (Luke 11:39-44).

% Johnsonluke 263, 266.

165



The kingdom of God is not coming with things thandbe observed (lit: with
observations); nor will they say, ‘Look, here it isr ‘There it is!" For, in fact,
the kingdom of God is among you.

(Luke 17:20b-21)

Jesus answers with two negative statements (itataom observed, and it cannot be
located) and a positive one (it is in their midsigsus’ response assumes that the
Pharisees are operating from the position to whiglobjects. They seem to believe that
they can actually predict the coming of God’s kiogd through “observation”
(rapatipyotg). Scholars generally interpretpatypnois in this passage as referring to a
close observation or analysis of supernatural drolagical signs® However, a
minority of scholars, such as August Strobel, el that the observation is tied
particularly to the eschatological Passover restisere | will argue in favour of the
latter position: the notion of an eschatologicad$®aer rescue is indeed standing behind
the Pharisees’ belief regarding the signs of thmiog kingdom. | will begin with the
NoUNTapaTNpyalLs.

The nounmapatnpyots is ahapax legomengrwhich only occurs here in the NT,
though Luke uses the verrpatypéw several times (Luke 6:7; 14:1; 20:20; Acts 9:24).
Luke uses the verb to render how the Phariseeshwhéc activity of Jesus closely. In
each verse, the purpose of their observation ifnth an opening to accuse Jesus of
breaking the law or uttering false teachffigh similar idea is found in Acts, when the
Jews seek to ambush Paul. In short, Luke alwaydosthe verb in a negative way.

The word mapatypyots is found in Josephudintiquities 8.96, 10:72, and in
JewishWar 1:570. InAntiquities10:72,mapatypnois appears in the context of Josiah’s
Passover, though it is not directly related todbeervation of Passover. The noun also

turns up in the Epistle to Diognetus 4% eferring to the calculation of specific months

3¢ GreenLuke 629.

%7 Strobel, “Die Passa-Erwartung.”

% perhaps the choice of word also hints at an irdagus rebuked the Pharisees subtly not to dosa clo
observation, something that they had actually doriesus (cf. Johnsobouke 263).

39 “And as for the way they watch the stars and treomso as to observe months and daysdé
Tapedpelovtag alTols AoTpolg Xal CEARVY THY TapaTip)oty T&Y uqvéyv xal T6v Huep@v mogiohar), and to
make distinctions between the changing seasonsnedidy God, making some into feasts and others
into times of mourning according to their own ineliions, who would regard this as an example of
godliness and not much more of a lack of underé@®d (HolmesApostolic Fathers701).
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and days, and the reckoning of the moon and thes sta relation to religious
observation. For the author of Diognetus, suclalstshould be reproved. Perhaps he is
taking a cue from Paul, who also reproves suclvigic(iGal 4:10). In fact, in the text of
Galatians, Paul uses the verpatnpéw.*?

The noun is also employed in the translation of @Greek OT by Aquila,
Theodotion, and Symmachus. They use it in Exodud2l® replace the LXX word
mpoduAaxs, which is attested two times in this vefSeBoth Aquila and Symmachus
replace the twarpoduiaxy in Exod 12:42 withmapatipnois. Theodotion follows the
LXX for the first part and combinesapathpnais with dulaxy for the second paff.
This has led Strobel to argue that the observatidruke 17:20b—21 refers specifically
to the Passover watch. In other words, it stemm ftbe belief that the Messiah will
come during the PassovEr.

Scholars generally have two major objections agedtiobel’s argument. First,
the understanding of final salvation during the d9@asr seems to be a late
development? This is especially true since Strobel tries topsup his position by
referring to some rabbinic works such as MishnakaBleim (early 4 century CEY?
Mekhilta de-Rabbi Ishmael (late™3century)?® Targum Pseudo-Jonathan™(@"
century)?” and Exodus Rabbah (1@entury)*® Second, the context of Luke 17:20-21
seems to demand a general observation of signseuassarily related to the time of

Passover.

“%“You are observing special days, and months, @agans, and yeafigépas mapatypeiche xal wives
xal xalpobs xai éviautovs.”

! The Hebrew word here sanw (“watchs/vigils”), assuming that the text behine MT is theVorlage

42 Fridericus Field, ed.Qrigenis Hexaplorum Quae Supersu@xonii: e typographeo Clarendoniano,
1875), 102; Wever&Exodus 178.

4% Strobel, “Die Passa-Erwartung,” 172-3; August B#tp“A. Merx Uber Lc 17:20f”ZNW51, no. 1-2
(1960): 133; August Strobel, “Zu Lk 17:20Biblische Zeitschrif?7, no. 1 (1963): 111-13.

4 “The primary —and decisive— objection to Strobégothesis is his reliance upon late texts tobdista
the existence of a firm popular expectation linked®assover prior to Luke.”(CarrolResponse78; cf.
Fitzmyer,Luke 2.1160; Nollandl.uke 2.852; BovonlLuke 2.515).

45 Strack and Stembergéntroduction to the Talmud and Midrash09.

“° Ibid., 255.

47 paul Flesher, “The Targumim,” ifudaism in Late Antiquity. Part 1: The Literary aAdchaeological
Sourcesed. Jacob Neusner, Handbuch der Orientalistiid@re Brill, 1994), 49.

“8 Strack and Stembergéntroduction to the Talmud and MidrasB09. Strobel’s usage is mainly found
in “Die Passa-Erwartung,” 165—-66.
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5.2.1.1 Sign and Passover-Night Rescue in Early JewishsText

For the first objection, it can be shown that thgpextation of salvation during the
Passover is recorded in some early Jewish writiRgghermore, some texts even depict
the appearance of supernatural signs during theoRass Our primary witness for this
phenomenon is Josephus. Josephus records a nuhgmetents that supposedly happen
around the time of the last Passover celebratdemsalem before its fall.W.6:290-
299)*° When the people are coming for the Passover fadsight light shines around
the altar and the temple at midnightW.6.290). Afterwards, a cow that is brought in to
the temple for sacrifice gives birth to a land\.6.292). Around the same time, the
eastern gate of the inner court, which is massngeraade of brass, opens up by itself
(J.W.6.293). Finally, “not many days after the festivalera 0t v optny 00 moAAis
nuépats), there are chariots and armed battalions seethansky §.W. 6.296—299).
Although the last portent actually happens a maafter the Passover, through his
wording Josephus associates it with the Passover.

Josephus notes that the uneducated people regapbttents as good signs. It is
not difficult to see why the people interpret thasgns favourably. They take place
during the Passover, a time when the people commaenthe great salvation of the
past and hope for a similar grand salvation offthare. The Roman oppression only
reinforces this expectation further. Thus, for gemple, signs during the Passover can
only have one meaning: God’s salvation is near. él@x§, Josephus writes that their
interpretation is incorrect. Only the scribes anel €¢ducated ones understand that they
are actually bad omens, for they signal the destmiof the Temple of Jerusaled\{V.
6:291; cf. 6:295).

A second possible witness is the tradition behiadtantius’Divine Institutes
7.19, where Lactantius, an early fourth-century i€tan author, writes about the
Parousia and the final judgment that follows. Latites first expounds that Jesus’ return

will take place at midnight.

4% See also the discussion in Section 2.8.
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This is the night that we shall celebrate watcHgthe advent of our king and
God. It has a double meaning: on that night heinegllife after his passion, and
on that night he will regain his kingship of thetha.>

(Div. Inst. 7.19.3)
The night that Lactantius refers to is the timeJesus’ resurrection (i.e. the Christian
maoxae). He says that Jesus will regain his kingship lo& $ame night. It is unclear
where Lactantius gets this idea fréhiHowever, the passage of the two nights (“on that
night he regained life...and on that night he withan his kingship) looks fairly similar

to the two-nights motif found in Mekhilta de-Ralibinmael,

A Night of Watching unto the Lardtc. In that night were they redeemed and in
that night will they be redeemed in the future—éhage the words of R. Joshua,
as it is said: ‘This same night is a night of watghunto the Lord.”

(Mek. R. Ish.Pisha14)?

In this passage, the Mekhilta comments on the raghigil in Exodus 12:42. Here, the
two nights clearly refer to the Passover night. Yéhs, in Lactantius, the focus of the
night motif is on Jesus, in Mekhilta it is on God&demption. In the Mekhilta, there
seems to be a polemic on whether or not the figaheation will take place on the night
of Passover. The rabbis show different positionshasmatter, with some affirming the
role of Passover and others refuting it. Takingdbhe from Exodus 12:42a (“That was
for the LORD a night of vigil’) Rabbi Joshua belesvthat, just as the Israelites are
redeemed from Egypt on the night of Passover, uhed redemption will take place on
the same night. This position is immediately redutey Rabbi Eliezer. Based on a
different proof text (Psalm 81:4-5), he argues thigtel will be redeemed in the month
of Tishri>® Nevertheless, the passage above shows that savish Jercles linked the
future redemption with the time of the Passoversidilar tradition is also found in

some Jewish texts that depict the same two-nigtdemption motif, based on Exodus

50 Translation taken from Anthony Bowen and PeternGay, Lactantius: Divine InstitutesTTH 40
(Liverpool: Liverpool University Press, 2003).

®1'S. Freund thinks that Lactantius’ claim might lkeéated to the belief of the so called Quartodeciman
Christians who celebrate the Christian Passover. Eiaster) on the £ANisan, following the Jewish time
reckoning Stefan Freund,aktanz. Divinae institutiones. Buch 7: De vita teeaEinleitung, Text,
Ubersetzung und KommentdiK 31 (Berlin: Walter de Gruyter, 2009), 494.

52 Translation from LauterbacMekhilta 1.115-16.

*? Ibid., 1.116.
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12:42 (e.g. Tg. Neof. | Exod 12:42; Tg. Ps.-J. EX@#42; cf. Exod. Rab. 18:12). In
fact, as has been pointed out in Chapter 2, theamirof the eschatological Passover-
night rescue might have been present in the writfrigAB.>*

After depicting the future night of salvation, Lantius describes the sign that

precedes the Parousia:

Before he descends he will give the following signsword will suddenly fall
from the sky, so that the just may know that treeléx of the holy army is about
to descend, and he will come with angels accompagnlyim to the centre of the
earth, and in front of him will go an inextinguisiia flame, and the virtue of the
angels will put into the hand of the just all tHatst which besieged their
mountain, and the host will be killed from the thivour till evening, and blood
will flow in torrents. When all his forces have Ibegestroyed, only the impious
one will escape, and he will be the destroyer sfdwn virtue.

(Div. Inst.7.19.4b-5)

For Lactantius, the sign of Parousia is manifestedugh a sword that falls from
heaven on a coming Easter night. This is followed the portrayal of Jesus,
accompanied by the “holy army” from heaven, wholveiting punishment to the
ungodly. In Lactantius’ apocalyptic thought, theodus framework seems to play a
major role. At the start of his apocalyptic disc®jrhe likens the end time to the time of
the exodus. Just as God saved his people and ylegtEEgypt with many calamities,
likewise God will save his people and show manysignd portents at the end time
(Div. Inst 7.15.1-6).

The pairing of the final judgment and the swordhirbeaven is also found in a
number of other texts. The image of a sword fallirgm the heaven is found in the
Sybilline Oracle 3.672-73, and it is very likelyathLactantius uses this oracle as the
source of his imagery. Another similar text is a Christian work: Revebati19:13-16.
The depictions in Revelation and Lactantius arg g@nilar. In Revelation 19:11, John
sees the vision of someone coming from heavenngidin a white horse. He is
accompanied by “the armies of heaven” (19:14),asd/ord is coming out of his mouth

(19:15). He will strike down the nations, and hdl wile over them (19:15). What is

54 See Section 2.7.
%5 Freund Laktanz 495.
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more, he is called, “King of kings, and Lord ofdst (19:16). There are a number of
similarities to the text of Lactantius. Both haveferences to the sword and the
descending army. Both depict Jesus, the great kmmging down to destroy his
enemies® What is missing is the temporal reference. Reilatoes not state when the
Parousia will take place. Furthermore, in Revetatithe sword does not function as a
divine sign.

A third text, which is far more significant for ostudy, is a Jewish text, Wisdom
18:16,

For while gentle silence enveloped all things, aight in its swift course was
now half gone, your all-powerful word leaped fromalen, from the royal
throne, into the midst of the land that was doon@edtern warrior carrying the
sharp sword of your authentic command, and stoatl féled all things with
death, and touched heaven while standing on thk.ear

(Wis 18:14-16)

Though this text has fewer thematic similaritiesthiat of Lactantius, it is important
because it is actually a reference to the Passught, not to the final judgment in the
future. In Wisdom, God’s agent, “the all-powerfubrd” (6 mavtodtvapos Adyog) carries
the task of killing the firstborn of the Egyptiaidoreover, he is depicted as carrying a
sword to perform the judgment. This text, or thadition similar to Wisdom, might
explain how Lactantius or his source constructsefehatological Passover rescue with
the sign of the descending sword.

It seems that a divine sign involving a sword andyais rather popular among
the Jewish writings. It is worth going back to Jusgs again, since he also mentions the
sign of the sword. In fact, Josephus makes thisarkenjust prior to his discussion

regarding portents during the Passover:

Thus it was that the wretched people were deluti¢iobatime by charlatans and
pretended messengers of the deity; while they eetlieeded nor believed in the
manifest portents that foretold the coming deswotatbut, as if thunderstruck and
bereft of eyes and mind, disregarded the plain imgsnof God. So it was when a
star, resembling a sword, stood over the aityifo uv dte vmep THv TOAY daTpov
ot poudala mapamiiaiov), and a comet which continued for a year.

% E.g. David A. ThomasRevelation 19 in Historical and Mythological CortieStBL 118 (New York:
Peter Lang, 2008), 141, 155.
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(J.W.6.288-289)

In this passage, the star that is shaped like adsisdhe first of many portents that point
to the desolation of the TempleAlthough Josephus does not specify the timinghef t
sign, judging from its placement prior to the potteduring the Passover, he might
intend to associate it with the festival. The lpsttent, related to the Passover, is the
appearance of the troops of an army on a cld.6.296—-299).

As an early fourth-century Christian texdjvine Institutesis rather late to
support my argument regarding the eschatologicasd®eer rescue in the first-century
Jewish context® However, while Lactantius’ account regarding tlening of Jesus
with the sign of sword and an army is close to ttmtRevelation 19:13-16, the
association of the Parousia with signs during Rassseems to point toward different
sources’ perhaps sources that share the same tradition Witidom 18:14-16 and
Josephus’ account ihW.6.288—-299. Could the passages from Wisdom and dosep

show that the eschatological interpretation of Hassover festival, coupled with the

" Freund also acknowledges the parallel with thegienaf the heavenly sword between Lactantiis,

Inst. 7.19.4b-5 and JosephusW.6.288 (Freundl.aktanz 495).

%8 Some have argued that one of the main sourcesigapocalyptic passagbig. Inst.7.15-19) is the
Oracle of Hystasped'he main proponent of this position is David Bkrs He proposes that tigacle of
Hystaspeds a first-century Jewish apocalyptic text (DafAldisser, “Hystaspes and John of Patmos,” in
Judaism and the Origins of Christianiiyerusalem: Magnes Press, 1988], 390-453; cf. @&ranan, “A
Messiah in Heaven? A Re-Evaluation of Jewish ands@an Apocalyptic Traditions,” ifext, Thought,
and Practice in Qumran and Early Christianityd. Ruth A. Clements and Daniel R. Schwartz, S§DJ
[Leiden: Brill, 2009], 281-2). If Flusser is corteave have another possible Jewish reference to an
eschatological Passover. He believes that the ti@piof the sword-sign during the Passover night is
derived from theéOracle of HystaspefDavid Flusser, “The Deatch of the Wicked Kingy’Judaism of
the Second Temple Period. Volume 1: Qumran and &yaticism trans. Azzan Yadin [Grand Rapids:
Eerdmans, 2007], 166). Judging by Lactantius’ teogieto use pagan sources to support his Christian
view (Bowen and Garnseyactantius 16), it is possible that his two-nights motif asso derived or
developed from the Oracle of Hystaspes or anotiwy dewish tradition.

In evaluation, it is rather difficult to pinpointxactly which parts are from Lactantius and whiclke ar
originally from Hystaspes. It is true that there arnumber of explicit quotations from HystaspeserE

so, these are few (7.15.19; 7.18.2). The majorftythe passages are written from the viewpoint of
Lactantius. Flusser believes that the overall alyptia outlook ofDivine Institutes7.15-19 is taken from
the Oracle of Hystaspes-or him, the many similarities with the book of\Rlation show thatlystaspes

is one of the sources for Revelation. Neverthelésme takedHystaspesout of the equation, it is likely
that Lactantius actually uses Revelation and/or SH®ylline Oracles as his primary sources (see Jan
Dochhorn, “Laktanz und die Apokalypse: Eine Untelsing zu Inst. 7.15-26,” i\ncient Christian
Interpretations of “Violent Texts” in the Apocalygsd. Joseph Verheyden, Tobias Nicklas, and Andreas
Merkt, SUNT 92 [Gétingen: Vandenhoeck & Ruprecl@t1 2], 133-61; cf. Freund,aktanz 495).

%9 Cf. Dochhorn, “Laktanz und die Apokalypse,” 15657
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presence of supernatural signs (in this case, néaseord and army), might already be

present during the Second temple period? In alihlood, this view is plausible.

5.2.1.2 Parousia and Jesus’ Travel to Jerusalem

For the second objection (i.e. that Luke 17:20d@picts a general observation of sign,
not related exclusively to the Passover), | wilbwhthat Luke makes a strong link
between the question of the Pharisees and Jesusielp to Jerusalem when the
Passover is at hand. At this point, it is worthkiog at the overall Passover marker in
Luke. The combination of the sacred place (Jerosabnd the sacred time (Passover)

seems to trigger a high expectation of the comingdom during Passover.

a. Moses and Elijah speak to Jesus about #ios, to be accomplished in
Jerusalem (Luke 9:30-31)

b. The Pharisees ask when the Kingdom of God wouldecimke 17:20-21)

c. The Disciples ask where the Parousia would takeeplauke 17:37)

d. The crowd assume that the Kingdom of God will arsoon since Jesus is near
Jerusalem (Luke 19:11)

e. Jesus enters Jerusalem in a royal manner (Luk®-41490

f. Jesus celebrates Passover with his disciples (R2k&-20)

The first four Passover/exodus markers above (ar@)unique to Luke. Even in the
passage about Jesus’ Passover celebration (f), lsukiee only Gospel that depicts
Jesus’ Passover discourse (22:15-16) prior tortsttwtion narrative. In all the markers
above, Luke mentions either one or both of the alfspatial markers. In (a), Jesus is
to accomplish his exodus in Jerusalem. The exoeliggence opens the possibility of
there being a Passover time marker. In (d), ontusiem is mentioned. In itself, the
text is unclear on whether a Passover time markerlso assumed. Likewise, when
Jesus enters Jerusalem, no clear temporal markmesent, but, as we have seen in
Chapter 3, his royal entry is closely related te Rassover meal with his discipfés.

Finally, in (f) Jesus celebrates the Passover wighdisciples in Jerusalem. It is during

this Passover setting that he ritualises the measfilis death to his discipl&S.

60 See Section 3.5.4.
61 See Section 3.6.
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| have shown that, in the Lukan narrative, the etqi@n of the kingdom is not
only tied to thewhere of Jesus’ journey (i.e. Jerusalem) but also tovthen of the
journey (i.e. the Passover). It is possible theeeto see this framework behind (b) and
(c). In (b), the Pharisees ask about wieenof the kingdom. In (c) the disciples ask
about thewhere of the future salvation and judgment. On the oaedh Luke ties the
death of Jesus closely to the concept of a Passeseue that takes place in Jerusalem.
On the other hand, he tries to correct the misqutmme of the nature of his mission and
the arrival of the kingdom. The focus is not on aeyestial sign; rather, it is on the
person of Jesus. Likewise, the place of the samatnight not be as some have
assumed. It is not tied to a certain place, buhéoperson of Jesus. The restoration will
not come immediately as some have estimated. The a@f the final restoration is
unknown. The focus is to be on faithfulness to desnd it is this faith that the
Pharisees lack.

Since the Pharisees are generally portrayed assopgpdesus (e.g. Luke 5:21,
30; 6:2, 7; 7:30; 11:39-44; 12:1; 15:2; 16:14)s itikely that the question is raised from
their doubt about him. The exchange might indithse they have their own answer and
are testing Jesus. Jesus, however, does not attenvguestion directly. Rather, he notes
the wrong ways of recognizing the coming kingdomhe-ways presumably held by the
Pharisees.

The basic problem with the Pharisees is their disb@ Jesus. Their demand for
a 'sign during Passover' is rejected by Jesus. Kliggdom has already been made
present through him. There will be no outward sigrtee only sign they will receive is
Jesus himself, especially in his death and resimwreqLuke 11:29). The sign is
Christocentric. The Kingdom of God is also experash only through Jesus. The

parable about Lazarus and the rich man is apprepniere.

He said, 'No, father Abraham; but if someone goethém from the dead, they
will repent." He said to him, 'If they do not listéo Moses and the prophets,
neither will they be convinced even if someonesigem the dead.™

(Luk 16:30-31)
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What Jesus tries to say, in short, is that if sameetoes not believe, neither miracle nor
divine sign will be able to change their heartislfaith that the Pharisees need, not a
supernatural or celestial sign. Their lack of faghcontrasted with another story, just
prior to their exchange with Jesus. In Luke 17:Bl-dnother story unique to Luke, ten
lepers encounter Jesus when he is on his journdgrtesalem. Their plea for healing is
granted immediately by Jesus. However, only onermstand thanks him, a Samaritan
(17:15-16). Jesus then says to that person togyahd go, for his faith has made him
well (17:19). What the Samaritan has (i.e. faith Pharisees fail to have.

In conclusion, Jesus’ exchange with the Pharigedisates two suppositions: (1)
Luke might have the notion of an eschatologicalsBesr-night rescue, with or without
a sign, as the context for the exchange betweeRlhhesees and Jesus; (2) there seems
to be a polemic regarding the primacy of calcutatime time of the future redemption,
an idea that Jesus refutes. For Luke the timingoisthe ultimate matter. Rather, the

ultimate matter is the attitude — and to this scibjee will now proceed.

5.2.2 The coming Son of Man (Luke 17:22-37)

We now come to the second part of the passage. a&ken the first section, the
exchange is between Jesus and the Phariseeshkedéstourse is between Jesus and

the disciples.

*’Then he said to the disciples, "The days are comwingn you will long to see
one of the days of the Son of Man, and you will s@¢ it(émbuunoete piav Tév
Ruep®y Tob viol Tob dvbpdimou idelv xal ovx &Pedbe). “They will say to you,
'Look there!' or 'Look here!' Do not go, do not séftin pursuit.>*For as the
lightning flashes and lights up the sky from orgedio the other, so will the Son
of Man be in his day.

(Luke 17:22-24)

After his exchange with the Pharisees, Jesus now tus attention to his disciples. The
similarity between the pattern in this passage Bh@0-21 cannot be doubted. Though

the audience, the topic and the answer are diffetlegy are set to mirror each other.
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Luke 17:20-21 Luke 17:22-24

Audience The Pharisees The disciples
Topic The coming kingdom of God the day of the SoiMah
Pattern they will (not) say they will say

“Look here...there!” “Look there...here!”

({000 &3¢ 7* éxel) ({000 éxet, %+ idob wde)
Negative answer  not with observation do not go, do not pursuit
Positive answer it is in your midst He will come like lightning

The similarity and the way Jesus answers showttietdisciples have a comparable
misunderstanding regarding the respective subjettem Jesus predicts that they will
have a longing to see “one of the days of the Sdviam,” but that they will fail to see
it.

When the NT writers speak of the day of the Pamusis generally depicted as
taking place on a single day. There will only be dimal decisive da§? Luke is the
only NT writer that juxtaposes the singular dayted Parousia (Luke 17:24, 30, 31) the
plural “days of the Son of Man” (Luke 17:22, 26hdathe nocturnal “on that night”
(Luke 17:34). This has led to many discussions tiatw.uke actually means by the
various construction®.| will first discuss the plural construction.

Regarding the plural construction, the contextrtyeaquates the plural “days of

the Son of Man” with the days of Noah and the dzfyisot.

8just as it was in the days of Noah, so too it bélin the days of the Son of
Man. *'They were eating and drinking, and marrying andngegiven in
marriage, until the day Noah entered the ark, &edfiood came and destroyed
all of them.?Likewise, just as it was in the days of Lot: thegres eating and
drinking, buying and selling, planting and buildjigut on the day that Lot left
Sodom, it rained fire and sulfur from heaven anstrged all of themi’= it will

be like that on the day that the Son of Man is atee

(Luke 17:26-30)
Both in the days of Noah and in the days of Logpgle go about their usual activities
until the single day of judgment. In light of thgsarallels, we are required to take “days

of the Son of Man” in the same vein. In the daythef Son of Man, nothing special will

62 E.g. Matt 24:36, 42; Mark 13:32; John 6:39, 40, 84; 1 Cor 5:5; Eph 4:30; Phil 1:6; 1 Thess 5:2; 2
Tim 1:18; 4:8; Heb 10:25; 1 Pet 2:12; 2 Pet 3:7,110) Rev 16:14.

83 See the helpful discussion in T J. Lang, “You Miksire to See and You Will Not See [it]': Reading
Luke 17.22 as Antanaclasis]SNT33, no. 3 (2011): 284-287.
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happen. People will go about doing their daily hass until the day, the singular “day
of the Son of Man,” when Jesus will suddenly retammd judgment will be executed.

If this is correct, then there is only one moreaigss$o be dealt with. Why would
the disciples yearn for one of these days, if thesis nothing significant about theffi?
T. J. Lang has proposed that the phrias@uyunoete ... ideiv xal odx &eabe is a case of
antanaclasis wordplay between two similar words or terms, lwith different
meanings> The problem with the disciples is not that thejf not see “one of the days
of the Son of Man,” rather, they have misunderstibedfuture. Their misunderstanding
and incomprehension are common in Luke. Take,armgple, a similar theme in Luke
19:11. The crowd, and presumably the disciplesebelthat the kingdom of God will
come in its fullness very soon. It will come whezsuds enters Jerusalem. The timing
(near Passover) and the kingly manner of Jesugy etib Jerusalem, riding a donkey,
followed by the shout taken from the royal Psalmly deightens the expectation (Luke
19:29-38).

For the people, Israel will have her liberty thared then, and her enemies will
be defeated at once (cf. Luke 1:68-75). The expeatdan the Psalms of Solomon

17:21-26 serves as a useful comparison:

Look, Lord, and raise up for them their king,
a son of David, to rule over your servant Israel
in the time that you know, O God,
Undergird him with the strength to destroy the ghteous rulers,
to purge Jerusalem from the Gentiles
who trample her down to destruction;
In wisdom and in righteousness
to drive out the sinners from the inheritance;
to smash the arrogance of sinners like a pottar;s |
to demolish all their resources with an iron rod;
to destroy the lawbreaking Gentiles with the wokthis mouth;
to scatter the Gentiles from his presence at nésath
to condemn sinners by their own consiences.

® This is one of the reasons some scholars rejeatralation between the days of the Son of Manthad
days of Noah and Lot. Steven Bridge, for examplestjons, “why would the disciples long to see the
period just prior to Jesus’ return, especially whign period is characterized by sinful obliviorn(8teven

L. Bridge, “Where the Eagles Are Gathered”: The Deliverancetibé Elect in Lukan Eschatology
JSNTSup 240 [London: Sheffield Academic Press, P(®5.

® Lang, “You Will Desire,” 283.
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He will gather a holy people
whom he will lead in righteousness;
and he will judge the tribes of the people
who have been made holy by the Lord his God.
(Ps. Sol. 17:21-28)

Most likely, Psalms of Solomon was composed orityria Hebrew during the last half
of the first century BCE’ Scholars have proposed that Ps. Sol. 17, in péaticis a
response to the siege by Herod the Great arourBICE®® In this text, God’s chosen
king will come to Jerusalem, claim it from the Gk¥, cleanse it, and destroy the
enemy, that is, the oppressive Gentile rulers. 8ynglso, God’s people will finally be
restored and made holy. While there are similaritiéth Jesus’ announcement of the
kingdom, there are also some differences. Jesussiore of the kingdom is not
triumphalistic in nature, nor is it imminent upons harrival in Jerusalem. This
misunderstanding is what Jesus wishes to cormedteld, the kingdom would come, but
not in the way that they thought. The timeframe &mel nature of the kingdom are
different.

We can now reconstruct the meaning of Luke 17:22F24 the disciples, the
plural “days of the Son of Man” refers to the imeih days when Jesus would reign,
and Israel would be restored. Hence, they longdtetand experience one of these days.
However, their understanding is incorrect. As Grpets it, “they will not see what they
are looking for because they are looking for themgrthing.®® They misunderstand the
eschatological timetable. First, Jesus must undsujfering and death (Luke 17:25).
Then there will be a period characterised by sims evils, just like the time of Noah
and Lot (vv. 26—-33). Finally, all of a sudden, Xeuuill return, and the day of salvation
and judgment will take place. Thus, the discipless@mmanded not to trust any claim

about the immediate restoration of Israel (v. 23).

%6 Translation taken from Robert B. WrighRsalms of Solomon: A Critical Edition of the Grebdxt
JCTC 1 (London: T&T Clark, 2007).

7 \Wright, Psalms of Solomoi6—7, 11.

68 Wright, Psalms of Solomo; Kenneth Atkinson, “Herod the Great, Sosiugl #e Siege of Jerusalem
(37 BCE) in Psalm of Solomon 17ovT 38, no. 4 (1996): 313-22; idem, “On the Herodiaigid of
Militant Davidic Messianism at Qumran: New Lighofn Psalm of Solomon 17JBL 118, no. 3 (1999):
435-60; idem, “Toward a Redating of the Psalmsadi®on: Implications for Understanding tB@&z im
Lebenof an Unknown Jewish Sect]SP17 (1998): 95-112.

59 GreenLuke 633.
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5.2.3 “On That Night”: A Passover Allusion?

Myw Opdv, Tadty Tff vuxtl Ecovrar bo éml xivyg wids, 6 els mapadnudbicetar xal
6 €tepog adpebnoeTar:

| tell you, on that night there will be two in obed; one will be taken and the
other left.
(Luke 17:34)

The peculiar phraseatty t# vuxti in Luke 17:34 has generated no little discussion.
Proponents of it being an allusion to Passoverethat the phrase indicates the idea of
the final redemption on the Passover night, somgtthat is quite well known in early
Jewish literature. However many have opposed sumdading. For one, many of the
proofs (rabbinic and targumic literature) are dmicde very late. They cannot warrant
that a similar tradition is at work in the Lukanspag€e® Second, it is possible to
understand the passage without any need of intaekxallusion. Since Luke is
depicting those who sleep, it requires a noctutimé setting. It is also seen as a
common aspect of Lukan style to use paired exan{piete-female, night-day). Even
so, it still fails to explain why Luke wants to defpa nocturnal judgment. There are a
number of arguments in favour of there being ams&h to Passover in this passage.

First, the phrase is peculiar to Luke. The pargédsage in Matthew depicts two
men working in a field, followed by two women grind meal (Matt 24:40-41). In each
case, one will be taken and the other left behMthether one assumes Luke is
depending directly on Matthew or using Q, the cosidn is still the same. Luke
somehow opts to change the daytime working depidtito nocturnal rest

Second, the phrase might recall the Passover-regtie’® The phraseaity i

vuxti, in its various orders, is found several timeghie LXX (Gen 19:33; Exod 12:8,

0 Fitzmyer,Luke 2.1172.

e Marshall,Gospel of Luke667—-68; Johnsomuke 265; NollandLuke 2.862; BridgeWhere the Eagles
Are Gathered49; Wolter Lukasevangeliunb84.

2 In Matthew and Mark, the phraseity tjj vuxti is used during the Passion week where Jesus sedic
either the scattering of his disciples or the deofi@eter when he would be caught (Matt 26:31,N3drk
14:30). In Luke, the phrase is also used to depeswift judgment to the rich fool (this very nighuke
12:20). In Acts, Luke employs the phrase in thewesnarrative of Paul (Acts 27:23). This is very
significant for my thesis, since | will show lat#¥at the rescue narrative of Paul in Acts 27 alkmas to
the rescue theme of Passover.

"3 Ernst Lukas 491; J. Duncan M. Derrett, “On That Night': Luké&:34,”EvQ 68 (1996): 38; cf. Lang,
“You Will Desire,” 297.
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12; Ruth 3:2; Judith 11:3, 5; 13:14). Only Ruth B&5 the same word ordew(ty T7j

vuxtl), whereas others havej vuxti tadty. The usage in the Passover narrative is
particularly important. The phrase is used twicernagphasise the very night when God,
on the one hand, saved the Israelites and, ontlte band, placed judgment upon the

Egyptians.

And they shall eat the meat this nighj uxtt TadTy), roasted in fire, and they
shall eat unleavened bread with bitter herbs. (Ext8 NETS)

And | will pass through in the land, Egypt, on thight €v tfj vuxtt TadTy), and

I will strike down every firstborn in the land, Hgty from human being to
animal, and on all the gods of the Egyptians | wdecute vengeance. | am the
Lord. (Exod 12:12 NETS)

The night rescue is also highlighted in some edelyish texts.

That night éxeivy % v0&) was made known beforehand to our ancestors,a&o th
they might rejoice in sure knowledge of the oathsvhich they trusted. The
deliverance of the righteous and the destructiotheir enemies were expected
by your people. For by the same means by whichpgoushed our enemies you
called us to yourself and glorified us.

(Wis 18:6-8)

Wait, you hours of the day, and do not wish to ywuim order that we may
declare what our mind can bring forward, for nighit be upon us. It will be like

the night when God killed the firstborn of the Etigps on account of his own
firstborn. And then | will cease my hymn, for then¢ is readied for his just
judgments. For | will sing a hymn to him in the esral of creation. And the
people will remember his saving power, and thid el a testimony for it...

(LAB 32:16-17)
In Wisdom, the Passover-night rescue is simplyedaltthat night” éxeivy % w§&). The
writer assumes that his readers can identify withemy trouble which night he is
referring to. In Wisdom, “that night” has been fld to the forefathers of the
Israelites. On “that night” the Israelites have eoted God to deliver them and to
destroy their enemies. Through God’s liberatiorfthat night”, God calls the Israelites
to be his own and glorifies them. In LAB 32, Deldosangs the song of victory after the
Israelites have defeated their enemies. She caltbe day not to end too soon, so she
can still express her praise and joy. However,d¥es not liken the night to something
bad, which would stop her praise. Rather, the nightinds her of the Passover-night

rescue. She does not stop recalling the glorioss Ipat continues with a song “in the
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renewal of creation,” possibly referring to a f@guestoration (LAB 32:16-17). In this
passage, Deborah ties the present salvation tdainedational past salvation (the
Passover-night rescue) and the final restoration.

Third, the interplay between day and night in Lyke that daykv éxeivy T
nuépa, V. 31; on that nighttadty 7 vuxti, v. 34) is also found in the Passover rescue

narrative (Exodus 12—-13). Consider the followirsg: li

For | will pass through the land of Egytbiat At novoa | &y T vuxtl Tadty
night...(12:12)

This dayshall be a day of remembrance for i ovn | 9 quéea ... admy
you. (v. 14)

Foron this very day brought your companies| =4 gy oA | v ... T uépa Tadmy
out of the land of Egypt: you shall obseties ‘ ' '

day... (v. 17) mnorn | T Yuépay TavTy
...on that very day“ all the companies of the | mrn oyn pepa | vuxtds

LORD went out from the land of Egypt (v. 41 (v. 42 — at night)
That was for the LORR night of vigil”® to NI O™MNY 5" -
bring them out of the land of Egypt.

That same nighis a vigil to be kept for the "1 Y Rn | éxelvn 9 voE admy

LORD by all the Israelites throughout their
generations (v. 42)

That very dayhe LORD brought the Israeliteg

out of the land of Egypt ...(v. 51) TN DTN OXP | & T pkepq excelvy

Remembethis dayon which you came out of At orn | oy uépay TadTyy
Egypt...(13:3)

Today in the month of Abib, you are going out. oYn | onuepoy

(v. 4)

If the Passover rescue is really in Luke’s minantlnis interplay between the day and
the night (of rescue) derives from the same intemgle found in Exodus 12-13.

What then is the reason for the Passover reveibesain Luke 17:22-37? Why
is Luke referring to the Passover-night rescue gethe same time, refuting any effort

to place the Parousia in the timeframe of the Ressaight rescue? It is most likely that

" The LXX, for some reason, drops the temporal efee in verse 41. The translator replaces it vi¢h t
temporal reference from verse 42. See Section.2.1.1

s Throughout the Hebrew OT, the temmnw can only be found here. The reason for, and meaofing
the plural form is somewhat puzzling. William Proipyinks that it indicates a double meaning: to duar
as well as to perform the obligation [Profxodus 416]. It is also possible to take thenw as plural of
abstraction, emphasizing the concrete manifestati@ctivities (GKC 48136g—i). The LXX, on the othe
hand, simply translates it into the singutatguaxy.
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Luke is making an effort to invest the Parousiahwiite theme of the Passover rescue,
but without predicting the timeframe. For Luke, twmning of the Son of Man is similar
to the Passover night. It will be a sudden andtsseg$cue and judgment. It cannot be
predicted; therefore, there is no time to relaxe ®sciples and the readers are to stay
faithful until the end amidst hardship and tribidat (Luke 17:33; cf. 17:19). This is
how the believers should prepare themselves, twbstantly on guard (cf. Luke 12:35—
40). In the comparison between the Parousia t¢#ssover-night rescue, the followers
of Christ are exhorted to be on constant alert, ljks the Israelites during the Passover

night.

5.2.4 Passover, Parousia, and Passion

As in Luke 12:35-40, Luke 17:20-37 also touchesnuihe passion of Jesus, though
more explicitly. Reference to the passion is firside in verse 25 in the form of a

prediction of the passion:

But first he must endure much suffering and bectef by this generation.
(Luke 17:25)

The passage above comes after the Lukan Jesus #tatewhen he returns for the
second coming, it will be clearly revealed justth® lightning flashes and lights up the
sky from one side to the other” (Luke 17:24). Hoee\before the Parousia, there is a
necessary step to be taken. Thus, first, it is se® for Jesus to suffede(
avtov...mabelv) and die. There will be no Parousia without passio

The presence of a prediction of the passion wighdiscourse on the Parousia is
found only in this Lukan teXf Although the insertion seems to be peculiar te takt,
the link between passion and Parousia in this pgasss very similar to another

prediction in Luke 9:22:

" Bridge, Where the Eagles Are Gather&8. Lang, however, goes further in arguing thaite 22:22-37

is not a Parousia discourse; rather, it is an d@ation in light of the coming passion of Jesus @.dfYou
Will Desire,” 283, 290-99; idem, “Where the Body, [There Also the Eagles Will Be Gathered': Luke
17:37 and the Arrest of Jesu®ibint 21, no. 3 [2013]: 327-35). It is not likely thaulte 22:22-37
denotes the passion exclusively, without any refeze to the Parousia. As will be shown later, Liske
able to juxtapose the passion with the Parousid (dfe 9:21-27), taking the two events as a coptiisu
phenomenon.
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Luke 9:22
Ol Tov vidy Tol dvlpwmov modda Tabely xat
amodoxpachiivat amod Tév mpecfutépuw...

Luke 17:25
Tp@Tov 0¢ el adTdV ToAAR mabely xal
amodoxipachiivat amod g yevedis TavTyg.

The Son of Man must undergo great
suffering, and be rejected by the elders.

But first he must endure much suffering

.and be rejected by this generation.

In fact, the outline and theme of Luke 9:21-27 asyvsimilar to those in Luke 17:20-

37.
Luke 9:21-27 Luke 17:20-37
Passion prediction 9:22 17:25
Those who save their lives..., 9:24 17:33
those who lose their lives...
The coming Son of Man 9:26 17:22, 24, 30
The kingdom of God 9:27 17:20-21

It is worth noting the similar timetable for th@amusia. Each discourse begins with a
prediction of the passion, followed by a certaimiqu of testing, and ends with the
coming of the Son of man. The only difference iatthn Luke 17:20-37, the Lukan
Jesus might also be alluding to the Passover-négitue.

The second possible prefiguration of the passidouad in Luke 17:37. In this
passage, the disciples inquire about the locatioth® coming Parousia, and Jesus

answers in a puzzling way:

Then they asked him, “Where, Lord?” He said to th&ihere thebodyis, there
the eagleswill gather.” @mov T acdua, éxel xal of detol émovvaybhoovtar)’’

(Luke 17:37)
The disciples’ question (“wheréfouv”) harks back to that raised by the Phariseesezarli
(“whenfréte”). Since Jesus has already stated that one caatmilate the time of the

Parousia, it seems that the disciples resort tthanstrategy. They try to ask about the

"7 Most modern translation has “corpse” and “vultliiesplace of the more literal “body” and “eagles”
(e.g. NRSV, ESV, NIV; contra RSV, KJV). The Greekrd for “corpse” isttéua (cf. the parallel text in
Matt 24:28) and “vulture” isydy (Lev 11:14; Deut 14:13; Job 5:7; 15:23; 28:7; 39:2Gail O’'Day
observes that the change from eagles to vulturémsed on modern observations of bird behaviour,
which is not necessarily followed by ancient wist¢Gail O’'Day, “There the? Will Gather Together’
(Luke 17:37): Bird-Watching as an Exegetical Adii in Literary Encounters with the Reign of God
ed. Sharon H. Ringe and H. C. Paul Kim [London: T&lark, 2004], 290-96).
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location where the redemption will take place. tnhbpassages, Jesus refuses to provide
a straightforward answer.

In the case of Luke 17:37, interpreters generaly the maxim to mean that the
coming day of the Son of Man will be obvious enotighall to se€? Just as birds of
prey will spot a carcass when it is there, thedwelis will surely notice the Parousia
when it happens. However, there might be more i® rtiaxim than just denoting the
obviousness of an event.

As mentioned above, the only type of sign that deswuld give is
Christocentric (Luke 17:20-21). He himself will iee sign of God’s salvific acts.
Jesus’ answer in Luke 17:37 should probably be iraithis Christological sense. It
might not be hard for the readers to relate “thdybdro cidua) to Jesus’ death. Luke
uses the word several times in relation to Jeseathd During the Last Supper, Jesus
says to his disciples, “this is my bodyfo{té éotiv 10 odua pov, Luke 22:19). After
Jesus’ death, Joseph of Arimathea asks the peanis§iPilate to take the body of Jesus
(To gépa tol Inool, Luke 23:52) in order to give it a proper buriahter, some women
find out where his bodyr§ c@dua adtol) is laid (Luke 23:55). When they return two
days later, they cannot find the bods @édua, Luke 24:3), a story which will be
reiterated by the two disciples on their way to Eanm (Luke 24:23)° Hence, the
juxtaposition of “the (dead) body” in the maxim bbike 17:37 and the notion of
salvation behind it is likely to evoke the imagetloé passion. If this is true, then the
reference to the body of Jesus in this passage podlether the Parousia and the
passion, regardless of what “eagles” might actugiybolise®

In fact, it is possible to take this passage asingutogether Parousia, passion,
and the Passover rescue. Steven Bridge argueshimagagles might symbolise the

deliverance of the elect. He finds such a notioBxodus 19:

"8 E.g. FitzmyerLuke 2.1168, 1173; Greehpke 636; BovonLuke 2.525.

"9 Numerous NT passages also uégc to describe Jesus’ body in relation to his pasgog. Rom 7:4; 1
Cor 10:16; 2 Cor 4:10; Heb 10:10; 1 Pet 2:24).

8 Some argue that the eagles refer to the beliefensa discussion on the varying views, see Bridge,
Where the Eagles Are Gatheret-21; Lang proposes that the eagles symbolisentiséle capturing
force (Lang, “Where the Body Is,” 320-40).
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Then Moses went up to God; the LORD called to hiomfthe mountain, saying,
"Thus you shall say to the house of Jacob, andhellsraelites: You have seen
what | did to the Egyptians, and how | bore youeamgles' wings and brought
you to myself xal avélafov dubs woel éml mTeplywy GET@Y xal Tpoayyayounv
Opds TPog EUaUTOV).

(Exod 19:3-4)

Here YHWH recounts how he saved his people from Hgyptians, specifically
likening the deliverance to YHWH carrying his pempn the wings of the eagles and
bringing them to himseff* If Bridge is correct, then Luke has transferred &xodus
language to the Parousia. Whereas in the exodugy@théred his people to himself, in

Luke, the believers are gathered to Jesus.

5.2.5 Conclusion

As Jesus is near to Jerusalem just before the ¢iimeassover, Luke notes that the
expectation of an eschatological restoration heighiamong the people. In Luke 17:20
there is a possibility that the Pharisees haveet@hatological Passover rescue in the
background, as indicated by their demand for a &igm Jesus to verify the coming
kingdom (Luke 17:20). Jesus refutes this requeshiakading and unimportant. Jesus
himself will be the subtle sign. Through Jesus,kimgdom has already taken shape in
their midst.

Luke also depicts the issue of a misunderstandirdgsus’ Parousia discourse to
his disciples (17:22-37). The Lukan Jesus refutesassumption that the restoration
would immediately come once he had arrived in ddems (cf. Luke 19:11). The Lukan
Jesus teaches the disciples a different timetabléhé Parousia. After his suffering and
death, there will be a certain period of distr€3sly afterwards will the Parousia take
place, swiftly and suddenly. The Lukan Jesus likbesParousia to the Passover rescue,
excluding any temporal references. Like the Istegliin the time of exodus, the

believers must also be in constant readinessjghiitey must be faithful until the end.

81 Bridge, Where the Eagles Are Gatheréd1—82.
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Finally, the Parousia is also strongly linked te fhassion, creating a three-fold

juxtaposition between Passover, Parousia, andgrafisike 17:25, 37).

5.3 Conclusion: From Passover to Parousia

Does the Passover have anything to do with theu8&® The Parousia discourses in
Luke 12:35-40 and 17:20-37 seem to affirm the aaton. In fact, the question is not
whether the Passover has anything to do with theuBa. Rather, it concerns which
elements of Passover are necessary and whicharedzey.

| have shown that the Passover-night rescue idedlto in these passages. Luke
situates both of them within the travel narrativhere Jesus is advancing closer to
Jerusalem near the time of Passover. The narrpliaements heighten the expectation
of an eschatological Passover rescue. Luke hastewdhe Parousia with a Passover-
like quality. It is likened to the Passover-nigbscue (Luke 12:35; 17:34). In this light,
the believers must be in constant readiness,ikesthe Israelites of old, anticipating the
coming salvation and judgment (12:36—40). The @misteadiness is to be understood
in terms of faithfulness until the end (17:26). Hwer, it is also clear that Luke refuses
to tie the time of Parousia to the Passover-nightue together. The time of Parousia is
unknown, and it must stay hidden (12:40; 17:24).eWkhe time comes, the believers
will definitely know it (17:37). They are discoured) from focusing on any outward
signs of Parousia, thereby busying themselves thiéhtime of the second coming.
Rather, they are to emulate the vigilance of Pamsaegardless of the timing of the
Parousia. The only necessary sign is Jesus angdaBson. As Michael Wolter aptly

concludes, the Lukan eschatology is,

... being determined essentially by quality; and osécondarily by time. To
exist ‘eschatologically’ in this sense means thdiri€ians always have to
conduct their lives as if the Son of man is behhm door. From this follows: in
terms of time, eschatology has been swallowed uetligs; i.e. by the quest for
the proper conduct in lif&,

82 \Wolter, “Eschatology,” 106.
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6 PASSOVER AND THE RESCUE NARRATIVES OF PETER AND PAUL

In a way, the Passover allusions in Acts diffenfrthose in the Gospel of Luke. So far,
this study has concentrated on the person of Jéisesstory of his birth/infancy, his
passion, and his Parousia. As we move to Acts,ftlces shifts to the two main
characters of the book: Peter and Paul. It wilshewn that in Acts, the Passover plays
a major role in the prison rescue of Peter (Actsalil the sea rescue of Paul (Acts 27).
Just as in his Passover-related stories of Jesuse bxtends a similar soteriological
significance to the Passover allusions in theseueesnarratives, constructing his
theology of salvation through the pairing of thes&®aver and the passion.

A good number of scholars have noted the presericallasions to the
Passover/exodus in Acts 1However, their significance has yet to be examinefull.
As for Acts 27, there have been far fewer propamanivocating for the presence of the
Passover in the passage, let alone arguing faigtsificance’ This is understandable,
since allusions to Passover in the sea rescue wifdPa not as clear as in the prison
rescue of Peter in Acts 12.

Before examining each passage in detalil, it is kvdobking at the parallels

between Peter and Paul in relation to Jesus.

6.1 The Parallel Lives of Jesus, Peter, and Paul

Within Acts, Peter and Paul play a major part i tlarrative development, as well as in
the theological presentation, of the book. Peteadsve in the earlier part of Acts

(Chapters 1-12), whereas Paul is most prominenienlater part (Chapters 13-28).

1 Strobel, “Passa-Symbolik und Passa-Wunder in AZBfl"; Walter Radl, “Befreiung aus dem
Geféangnis: Die Darstellung eines biblischen Gruedtas in Apg 12,BZ 27 (1983): 81-96; Pescbje
Apostelgeschichtel.363; David Parry, “Release of the Captives:l&gibns on Acts 12, inLuke’s
Literary Achievement: Collected Essagsl. Christopher M. Tuckett, JISNTSup 116 (Sheffislheffield
Academic Press, 1995), 161; Garrett, “Exodus fraondage”; O. Wesley Allen Jihe Death of Herod:
The Narrative and Theological Function of Retriloatiin Luke-Acts SBLDS 158 (Atlanta: Scholars
Press, 1997), 98-107; Jenny Read-Heimerdinger, ‘Réd=nactment of the History of Israel: Exodus
Traditions in the Bezan Text of Acts,” iHonouring the Past and Shaping the Futuee. Robert Pope
(Leominster: Gracewing, 2003), 89-93; Per&ots Marguerat]es Actes1.425-526.

2 One major proponent is Pervgts 663.
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Though the two characters rarely encounter eacér athActs, with the exception of
Paul's first meeting with the apostles (Acts 1026 and during the council at
Jerusalem (Acts 15), Luke depicts many paralletsvéen Peter and PallWhat is
more, Luke shows many parallels between Peter/®adilJesus, the main character in
the Lukan Gospel. In many ways, Luke shows the difdPeter and Paul as being in
accord with the life of Jesus. As scholars havedathrough the parallels, Luke is able
to communicate their legitimacy as successors sf@island leaders of the church, as
well as the continuity between their ministries alesus' ministry.Just as Jesus heals
miraculously (Luke 13:10-17; without directly mewtia person 7:1-9), so do Peter
(Acts 3:1-10; without directly touching a persof:9:32—-35) and Paul (without direct
touch in Acts 18:11-12; Acts 28:8-9). Just as Jessisrrects (Luke 7:11-17; 8:49-56),
Peter and Paul also call somebody back into liggeiPrevives Tabitha (Acts 9:36—43),
while Paul brings Eutychus back to life (Acts 2@2) All three proclaim salvation
both to Jews and to Gentiles (Luke 24:44-48; A¢t8:21-4:4; 10; 13:16-52; 17:16—
33; 28:23-31). All three are rejected by their querople and persecuted (Luke 4:16-30;
22-23; Acts 5:17-21, 33, 40; 12:1-11; 13:45, 5019421:27-36; 22:22; 23:12-15;
24:1-9).

One of the many parallels employed is the Petrim& Rauline version of the

passion of Jesus. Many consider Acts 12 to be #igne version of the passion and

3 See e.g. Talbert iterary Patterns Trompf, Historical Reccurencel116-78; O'Toole, “Parallels”;
Praeder, “Jesus-Paul”; Moessner, “The Christ M8siffer’”; James D. G. DunnThe Acts of the
Apostles Epworth Commentary (Peterborough: Epworth Pré88€6), xiv—xv; Green, “Acts 20.28”;
Clark, Parallel Lives KeenerActs 1.555-62; Samson Uytanlétlke-Acts and Jewish Historiography: A
Study on the Theology, Literature, and Ideology wfe-Acts WUNT 2.366 (Tubingen: Mohr Siebeck,
2014), 72-157. As indicated by the scholarly wgsrabove, the parallelism extends beyond Jesus and
Peter/Paul. Parallels can also be found betweeph8teand Jesus, or even between Phillip and other
characters.

* There are many variations to this argument. Sdrimk that the goal is to ease the tension betwester P
and Paul: they are compatible, amidst all theifedénces. Others argue that it is to legitimise the
leadership and ministry of Paul as, at least, antgahat of Peter and the other apostles. Stilert see

the two as having equal authority with differentnisiry callings: Peter represents the ministrytie t
Jews, while Paul represents the ministry to thetilgsn See the helpful discussion in Praeder, ‘Sesu
Paul,” 23—-29; cf. Moessner, “The Christ Must Suffe221-227; Clark,Parallel Lives 35-53; Arie W.
Zwiep, Christ, the Spirit and the Community of God: Essayshe Acts of the Apost|éd/UNT 2.293
(TUbingen: Mohr Siebeck, 2010), 166-70.
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resurrection of JestsAs for Paul, the most likely candidate for hissien of passion-
resurrection is Acts 21-28with Acts 27 (the shipwreck episode) as Paul'sses
parallel to Jesus’ death.

Since Peter and Paul are the two main charactefet® it is no wonder that
some see it as a two-part book, with Peter donmgatie first part (Acts 1-12) and Paul
the second part (Acts 13—28This division was reckoned as early as tfeéntury, in
Arator's De actibus apostolorurhWhile the division may not be accepted by all, and
while it is not the only possible way of outlinidgts, it is still justifiable if we base the
division on the two main characters. We can sultist@nthis division by the similarity
between the beginnings and the endings of the éstioss.

At the beginning of Peter's saga, Peter and thestlgsoreceive the promised
Holy Spirit, before witnessing to the people (A2 As for the beginning of Paul’s
chronicle, he and Barnabas are commissioned byigt before embarking on their
missionary journey, predominantly to the gentilésté 13). This, in turn, recalls the
story of Jesus, to whom the Holy Spirit descendddsabaptism (3:21-22). Later, Luke
notes that Jesus begins his ministry after beiddplethe Spirit (Luke 4:14-15; cf. 4:1).

Luke constructs the ending sections of Peter and'sPeespective narratives
along similar lines to the passion-resurrectiodedus (Luke 22—24). Thus, one can see
Acts 12 as the climax of Peter’s story in Actgsltrue that he will appear again in Acts

15, but no longer as the main protagonist. Likeyuses 27—-28 is the climax of Paul's

® E.g. Robert W. Wall, “Successors to ‘the Twelvetarding to Acts 12:1-17,CBQ 53, no. 4 (1991):
634-42; Johnsomm,he Acts of the Apostle®18; KeenerActs 2.1866; Marguerat,es Actesl.427-29.

® e.g. Michael D. GouldefType and History in Act§London: SPCK, 1964), 61; James D. G. Dunn,
Beginning from JerusalentChristianity in the Making (Grand Rapids: Eerdma?009), 957; Marguerat,
Les Actes2.250.

7 Goulder, Type and History in Actg4; KeenerActs 1.561.

8 F. F. BrucePeter, Stephen, James and J¢@nand Rapids: Eerdmans, 1994), 23—-24; Pegkets 21.

® Richard J. Schrader, edirator's On the Acts of the Apostles (De Actibudsiplorum) CRS 6
(Atlanta: Scholar Press, 1987), 8. Pervo arguessineh division is “arguably more reflective of Att
internal parallelisms”(Pervo, Acts 21; cf. Richard Belward Rackhariithe Acts of the Apostles: An
Exposition 4th ed. [London: Methuen, 1909], Ixi—Ixv; Charlds Talbert,Reading Acts: A Literary and
Theological Commentary on the Acts of the ApgsResding the New Testament [New York: Crossroad,
1997], 93-94).
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story in Acts, as the main protagoni&fThese parallel versions of ‘passion narrative'
indicate the likelihood that the Passover themadon the passion of Jesus will also be
found in the 'passions' of Peter and of Paul. &, fénis is exactly what | will argue. |
will show that, in the narrative endings of Peted &aul, Luke appropriates the pairing
of Passover-passion to tell the foundational stirod’s salvation. With this parallel

in mind, we will begin the analysis of Acts 12.

6.2 The Rescue Narrative of Peter (Acts 12)

Scholars assess the possibility of Passover atlasioActs 12 differently. A number of
scholars argue for the presence of the allusibi®thers do not mention or discuss
them!? Perhaps they just overlook the issue or seetinasportant to the interpretation
of the passage as a whofeStill others, while acknowledging the possible Rasr
allusion in Acts 12, regard it as secondary. Inrthges, what is primary is the parallel
between Peter and Jesus, especially the paralldietgpassion-resurrection of Jesus
(Luke 22—24)* Witherington represents scholars in this posititren he proposes that,
"Luke does not on the whole play up the Passowwrcations of these events, and one
should probably look to the more proximate analegiéth the story of Jesus™

Our understanding of the function of Acts 12 wilfeat the argument for the
presence and significance of the Passover. If 225 indeed the version of the passion
for Peter, and serves as the climax of Peter'ssecthen it is better to examine it in

light of the passion story of Jesus in Luke.

10 Similar to Peter, Paul also appears in the fiest pf Acts (1-12) where Peter is the main charatte
this section, Paul, who is still called Saul, ig get the main protagonist (Acts 7:58-8:1; 9:1-B0D;30;
12:25).

1 See footnote 1 of this chapter.

12 E.g. Ernst Haencheffhe Acts of the Apostl¢Bhiladelphia: Westminster, 1971); Joseph A. Fiem
The Acts of the Apostles: A New Translation witthobtuction and CommentanAB 31 (New York:
Doubleday, 1998); Gerhard SchneidBig Apostelgeschichte2 vols., HThKNT 5 (Freiburg: Herder,
1980).

13 E.g. Conzelmann, who states that there is “nocilgingoing Passover symbolism heredtis of the
Apostles 93).

1 E.g. C. K. BarrettA Critical and Exegetical Commentary on the Actshef Apostles2 vols., ICC
(Edinburgh: T&T Clark, 1994-1998), 1.578; Darrell Bock, Acts BECNT (Grand Rapids: Baker
Academic, 2007), 425.

15 Wwitherington,Acts of the Apostle881-82.
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6.2.1 Peter's Rescue and the Passion of Jesus

Acts 12 begins with a new, yet familiar, characking Herod. The “Herod” mentioned
in this passage is Herod AgrippaThis is the first time Luke introduces him. Luke
notes that this Herod seeks to persecute the clfaath 12:1). One of his evil deeds is
the execution of James, who is one of the twelv&gA?2:2). As this pleases the Jews,
he proceeds to arrest Peter, intending to exedntdalter (Acts 12:3-4).

Although Herod Agrippa first appears in Acts 12 thame “Herod” should be
familiar to the Lukan reader by now. The decisioruse “Herod” instead of “Agrippa”
is the first indication of Luke’s intention to p#led Peter's life to the life of Jesus. In the
early church, the name Herod has become synonymitisan evil king who opposes
Jesus and the believers. At least this is the edteLukel’ In the beginning of his
Gospel, Luke mentions Herod the Great (Luke 1i5)ater, when John the Baptist
begins his ministry, another Herod (the Tetraftts) introduced (Luke 3:1). This is the
Herod who imprisons John (Luke 3:19-20) and beh&ads(Luke 9:9; cf. Matt 14:1—
12; Mark 6:14-29). Finally, the same Herod is iwveal in the trial of Jesus and
contributes to Jesus’ suffering and death. Lukesittat Herod and his soldiers “treated
him with contempt and mocked him” (Luke 23:11).

Though Herod'’s role in the passion of Jesus seerhe tmediocre, covering only
six verses (Luke 23:7-12), Luke highlights his imipoce in Acts 4. There, Luke
depicts the prayer of the disciples after the Jeweligious leaders have threatened
them. They quote Psalm 2:1-2, which describeslgegag of kings, rulers, and peoples

who are against God’s messiah. They believe tl@aPtalm finds its fulfilment in the

16 E.g. BarrettActs of the Apostled.573; WitheringtonActs of the Apostle883-384; Marguerat,es
Actes 1.429-430.

17 John B. WeaverRlots of Epiphany: Prison-Escape in Acts of the giles BZNW 131 (Berlin: Walter
de Gruyter, 2004), 209-210; Keengkets 2.1868-1869; WitheringtonActs of the Apostles382;
HaenchenThe Acts of the Apostle381. In theMartyrdom of PolycarpPolycarp is arrested and killed by
a certain HerodMart. Pol. 21:1; cf. 6:2; 8:2). This is another indication lmdw the name Herod is
synonymous with an opposing ruler for the earlyrchu

18 Luke does not record the evil intention of Herbd Great. However, Matthew mentions that this Herod
seeks to kill the baby Jesus, since the baby igrdegl as a contender for the Jewish kingship. Wigen
fails to eliminate Jesus, he Kkills all the infaoyb in Bethlehem (Matt 2:3, 13, 16).

191.e. Herod Antipas (cf. Josephust 17:188).
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time of Jesus. Furthermore, Herod is identifiedas of those who oppose and oppress

Jesus.

“...it is you who said by the Holy Spirit through oancestor David, your
servant: ‘Why did the Gentiles rage, and the peopteagine vain things? The
kings of the earth took their stand, and the ruterge gathered together against
the Lord and against his Messiah.” For in this city fact, both Herod and
Pontius Pilate, with the Gentiles and the peopless@el, gathered together
against your holy servant Jesus, whom you anointed...

(Acts 4:25-27)

Herod's name is mentioned first in the lists, foka by and alongside that of Pilate. It
is clear that Herod is not a minor character in phssion story. Rather, he primarily
stands for “the kings” of Psalm 2:2, who opposaiseslis evil deed equates to that of
Pilate and the peoplél.

As the reader comes to Acts 12, Luke has set tteepon and role of Herod as
the antagonist king. In many ways, the deeds ob#iéxgrippa in Acts 12 parallel the
Herod of the Lukan Gospel. Just as Herod the Tatrarurders John the Baptist, Herod
Agrippa executes James (Acts 12:2). Just as Héed e¢trarch is involved in the death
of Jesus, Herod Agrippa seeks to put Peter to déathhe death of James pleases the
Jews, Herod Agrippa intends to please them futtlyezapturing Peter. The coupling of
Herod Agrippa and the Jews as the opposition offthiewers of Jesus recalls the
similar opposition by Herod the Tetrarch, Pilatel ahe Jews against Jesus (Luke 22—
23). To bring the two passages closer togethereLiserts information about the

timing of the arrest.

After he saw that it pleased the Jews, he proceedardest Peter also. (This was
during the festival of Unleavened Breadhy d¢ [ai] fuépat T6v ¢lduwy.) When
he had seized him, he put him in prison and haini@dover to four squads of
soldiers to guard him, intending to bring him cuthe people after the Passover
(BovAduevos peta TO maoyae avaryayelv adTov TG Aad).

(Acts 12:3-4)

20 susan Garrett links the function of Herod in Petetory to Satan in Jesus’ story (“Exodus from
Bondage,” 675-76). This implies that Luke would aglay the use of the name Herod as representing an
evil king who opposes the church. However, it i$ imgpossible for the Herod of Acts 12 to have more
than one role or function. On the one hand, théstetto use the name Herod inevitably recalls jones
Herods. On the other hand, it is possible that Héwas the same function as Satan depicted in tepebo

of Luke. At least, the role overlaps.
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Herod arrests Peter during the festival of the Bvé@ed Bread/Passover and intends to
execute him afterwards. In Luke-Acts, the pairifgttte Unleavened Bread and the
Passover only appears here and in the passion (iokg 22:1, 7f* As mentioned in
Chapter 3, the plan to kill Jesus takes place ardha time of Passover (Luke 22:1).
Later on, Jesus is arrested on the Mount of Olafees the Passover meal (Luke 22:54).
In short, the similar timing of the arrests of Jesind Peter establishes the parallel
between the Lukan passion narrative and Act& Exen if we take “after the Passover”
as after the seven-day festival of Unleavened Bfadstill does not weaken the
relationship between Peter's death threat and #ssd¥er time marker. As noted by
Beverly Gaventa, “mere chronology is not the pdffit.

Another detail that highlights the Peter-Jesuslfedris found in verse 5. Luke
notes that, while Peter is imprisoned, “the chyscdyed fervently to God for him.” In
the passion story, it is Jesus who prays to Godrbdfis arrest (Luke 22:39-46, 47-48,
54). There, Jesus exemplifies the vigil by his prayontrastingly, the disciples, Peter
included, fail to be vigilant and pray. Insteadgytifall asleep due to their grief (Luke
22:45). When we read Acts 12, it is the church wkemplifies the vigil in their prayer.
Peter, in contrast, is sleeping (Acts 12:6).

If we liken Acts 12:1-5 to the beginning of Jesp@ssion, then we can read Acts
12:6-11 as the parallel of Jesus’ death and redione The combination of Peter’s
sleeping and arising helps to build tfid.uke notes that Peter is sleeping in the prison

(0 ITétpog xopwpevos...). In the NT, the woratorpdopat (to sleep) is commonly used as

21 As in Luke 22:1, the pairing of the Passover amel festival of Unleavened Bread in Acts 12:3-4
possibly indicates a more popular usage of thosmasterather than a strict one. See the excursus in
Chapter 3.

22 E.g. Garrett, “Exodus from Bondage,” 672; Schneideie Apostelgeschichte2.103 fn. 16;
ConzelmannActs of the Apostle®3; Wall, “Successors,” 635; Johnsdine Acts of the Apostleg11;
Barrett,Acts of the Apostled.577; Marguerat,es Actes1.431; PervoActs 308; KeenerActs 1879.

23 E.g. Frederick F. Brucdhe Book of Actgev. ed., NICNT (Grand Rapids: Eerdmans, 19884, 12 8.

24 Beverly Roberts GaventActs ANTC (Nashville: Abingdon Press, 2003), 183.

%5 Garrett adds that the prison setting also strexmgttihne parallel. She argues that imprisonmenités o
associated with darkness. It can also symbolisknsis, death, and existence in Hades. She quotes
Wisdom (16:13b-14; 17:14-21; 18:4) and the Hodayt®H 3.17-18) as examples. In short, Garrett
believes that the prison setting “evokes thoughtshe bonds of Satan and death,” (“Exodus from
Bondage,” 671). However, upon a closer look, thetegi from Wisdom and the Hodayoth depict the fate
of the wicked in Hades. In the case of Wisdoms ithe punishment of the Egyptians, not the Iselit
Such a bleak rendition might not be suitable irePgtase.
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a euphemism for death (Matt 27:52; John 11:11-1&s A:60; 13:36; 1 Cor 7:39;
11:30; 15:6, 18, 20, 51; 1 Thess 4:13-15; 2 Pet?3:¥Vhen the angel of the Lord
comes to rescue, he wakes Peter up (Acts gefpev adtov; literally: he raised him
up), instructing him to rise quickl{aota év tayet). Elsewhere, Luke uses batjeipw
andavicyw to denote the resurrection of Jesus (Luke 9:2331&4:5, 7, 34, 46; Acts
2:24, 32; 3:15; 4:10; 5:30; 10:40; 13:30; 13:34.37

Moving to the house of Mary (Acts 12:12-17), thecleange between Peter,
Rhoda, and the gathering believers implies thatpthet resurrection narrative is in the
background” In this passage, Rhoda, the maidservant, is tise fierson to witness
Peter's rescue. In the Gospel, the female disciplesthe first witnesses of Jesus’
resurrection. When Rhoda informs the believers ysiyn they refuse to believe — until
they see Peter with their own eyes. Similarly, wiies female disciples tell the other
disciples joyously, they too refuse to believe #ilihey see Jesus with their own eyes.
While the believers in Acts 12 at first think thais not Peter but his angel, the first
disciples in Luke 24 think that they are seeingJestus but a ghost. After the meeting,
Peter departs from them, mirroring Jesus who deges his disciples (Luke 24:31,
51).

All the points mentioned above show that the resstoey of Peter is deeply
embedded in the passion and resurrection storyestis] In fact, the narrative
development in Acts 12:3-17 resembles the proghess the beginning of Jesus’
passion, death-resurrection, until the post-restime encounter with his disciples
(Luke 22—-24). It is safe to conclude that Luke loiately portrays Acts 12:3-17 in the
light of the passion-resurrection of Jesus.

In spite of this, Luke also pens down a number efaids that cannot be
explained as parallels to Jesus. This is espedraleywhen Luke depicts the manner of

Peter’s rescue from the prison. Descriptions sushha presence of the and&his

26 gee also ibid., 672; Parry, “Release of the Captivi60. Another equivalent tersmfetdw can also be
employed similarly (Matt 9:24; Mar 5:39; Luke 8:32ph 5:14).

%7 Garrett, “Exodus from Bondage,” 673-674; Margudras Actes1.429, 436-37.

%8 Some argue that the presence of the angel isl@laralthe post-resurrection story where two men,
presumably angels, appear to the women explairiieg resurrection of Jesus in Luke 24:2-7 (e.g.
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many instructions, and the miraculous way of thecue seem to be foreign to the
passion-resurrection story. If the goal is only nmatch Peter's rescue to Jesus’
resurrection, there is no need for many of theidetaActs 12:6-11. Thus, there should
be another reason why Luke highlights those detiitsst likely, Luke tries to re-enact

the exodus liberation in the rescue story of Peter.

6.2.2 Peter's Rescue and the Re-enactment of the Exodus

The rescue of Peter begins to take shape whengat ainthe Lord suddenly appears in
the prison (Acts 12:7). Some have pointed outanaangel is also present in the exodus
story, quoting passages such as Exodu® ard Number 20:1& This claim might be
true, though it is not strong. There is no recdrdroangel rescuing the Israelites during
Passover night. However, when the Israelites areeliing toward the Red Sea, the
angel of God { &yyelos Tol Be0l) is said to escort and protect them from the pticfu
the Egyptians (Exod 14:19). Hence, in the broadettext of the exodus rescue, the
angel is indeed present and has an important holeerms of escorting to safety, the
angel in Exodus 14 and Acts 12 plays a similar.role

The presence of the angel alone might not supperekistence of the Passover/
exodus theme in this passage. In Acts, angelsagpear in other rescue stories (Acts
5:19; cf. 27:23). However, a stronger case forRlassover allusion in this passage is
found in what the angel does and s#yBirst, the angel strikes Peter’s sidettfag 5t

v mAeupdy o TTétpov) in order to wake him uff. After waking Peter up, the angel

Marguerat,Les Actes1.429). The argument is rather weak. The angglanhdifferent function in each
story. In Acts 12, he is in charge of the rescubilevin Luke 24, the two angels only announce the
resurrection without any further action.

29 Allen, The Death of HerodL0O.

%0 Read-Heimerdinger, “Re-Enactment,” 90.

31 strobel, “Passa-Symbolik und Passa-Wunder in 2c3fl,” 213; Allen, The Death of Herogdl00-101;
MargueratLes Actes1.426; KeenerActs 2.1879.

%2 The termmatdoow is often used to describe how God strikes the Egyp, including their firstborn
(Exod 3:20; 12:12, 23, 27, 29; Num 3:13; 8:17; P4:26; 134:8; 135:10). Asatdoow is mainly used to
describe a fatal blow, it is rather unusual for &uk apply the term to describe how the angel tiges
awaken Peter. Elsewhere in his writings, Luke abvamploys the term to denote a violent blow. In the
passion story, Luke deploysitdoow to depict one of the disciples striking the slaveahe high priest
(Luke 22:50). In the speech of Stepherdoow is used to depict God's striking of the EgyptidAsts
7:24). The violent sense of the term has cause@ soamuscripts to choose the mildéxs (fromvisow,
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instructs him to rise quicklyagaorta év Tayet). While the wording differs, the motif of
hurriedness is also found in the Jewish Passoveathe (“and you shall eat it in
hastetai £esfe avto peta omovdiis, Exod 12:11). In Exodus 12, God commands the
Israelites to eat the Passover in a hurried masinee they will depart from Egypt very
soon, on that very night (cf. Exod 12:29-32, 3%9cBto Acts 12, the angel orders Peter
to gird himself and put on his sandal§dat xal dméonoar & cavddiid gov, Acts 12:8).
This order is also similar to that in Exodus 12:@here the Israelites must eat the
Passover with their loins girded and with sandats their feet ¢i dodves Oudv
meptelwopéval xal T& VmoduaTa &v Tois ooty DUY).

The Passover/exodus theme is strengthened furyhehat Peter says. When he
finally comprehends the rescue, Peter says thdtdh#has sent his angel and “rescued
me from the hands of Herod and from all that theiske people were expecting (
x0ptog ... egelhato pe éx yelpds Hpiddou xal mdons Tic mpoadoxiag Tol Aaol Tév Tovdaiwy,
Acts 12:11).” In Exodus 18:4, Moses uses a simebgoression &eidaté pe éx yeipde
dapaw) to depict how God has rescued him from the hdnharaott® Further down
(Exod 18:9), Jethro is said to praise the Lord asknowledge how the Lord has
rescued the people from the hand of Pharaoh andEdyptians xUpios ... éeidato
abrods éx yepds Alyuntic xal éx xeipds Papaw).

Later, Peter reiterates the exodus language whexpiains to the believers that
the Lord has brought him out of the pris@rfpiog adTov ényayev éx tiic dulaxijc —
Acts 12:17). The term “to bring outt4tyw) is often used in the LXX, especially in the

Pentateuch (excluding Genesis) to describe howliads the Israelites out of Egypt.

here: “to nudge”) to render the episode of theuesaf Peter (D gig; Lcf.; cf. 3 Mac 5:14, “the pems...
approached the king and nudged héwev mpogerbiov Tov Bacidéa).

It is clear that the rendering in Acts 12:7 canmaan a violent strike, since the goal is to wakiePep.
Perhaps Luke employsztdoow to describe an act that is forceful enough to amaReter at once (cf.
BDAG, “matdoow,” 786). Does Luke also use the term to tease kiadar by evoking the
Passover/exodus?

33 Margueratl es Actes426; Radl, “Befreiung,” 89; Wall, “Successors37%

34 Cf. Allen, The Death of Heradl01; KeenerActs 2.1892.

35 E.g. Exod 3:8, 10-12; 6:6-7;12:17, 42, 51; 13;321, 7, 11, 12, 32; Lev 19:36; 22:33; 23:43; Num
15:41; 21:5; 23:22; Deut 4:20, 37; 5:6, 15; 6:12, 23; 9:26, 29; 13:10. See also Alldrhe Death of
Herod, 102; Radl, “Befreiung,” 89—90; Marguerags Actes426, 438; KeeneActs 1879.
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It seems to be the technical term used to depicesodus liberation from Egypt.In
fact, Luke usegédyw in this sense in Acts 7:36, 40, and 13:17.

The dense Passover/exodus language in the resdeetef should cause us to
pause. They are not random words or phrases piggday Luke just to tell of Peter’s
miraculous release. Most likely, Luke deliberatehooses words and phrases that are
specific enough to recall the Passover/exodusdtimer story. In light of this finding,
we should rethink the function of the Passover tim&rker at the beginning of the
rescue story. It is true that the time marker iedale passion of Jesus. Similar to Jesus,
Peter is arrested during the Passover festivaliaurid be executed afterwards (Acts
12:3-4)*" Nevertheless, apart from the parallel to Jeswestemporal reference should
also point to the Passover/exodus theme. In thys thés temporal marker has the same
function as the one in the Passion story. Bottr tediek to the Passover story in Exodus
12. In Acts 12, Luke goes further by showing the tescue takes place at nighf (
vuxtl éxelvy — Acts 12:6). For Herod, it is the night before iadl execute Peter. For
Peter, it is a night of bondage in a heavily gudrgeson, but, for God, it is the time of
his nocturnal rescue. By introducing the motif loé ihocturnal rescue, Luke is able to
recall the Passover-night liberation (Exod 12:112;4P; Deut 16:1; Jub. 49:2; Wis 18:6;
LAB 32:16) The Passover time marker in Acts 12 should causartain expectation
of the outcome of the story. It should be a stdrgadvation — indeed Acts 12 is a story
of salvation, as expected.

The double references to Jesus and the exodusafiésti the interpretation of
the mentions of Herod and the Jews. The presentfd should recall Pharaoh, the
prototypical evil king who opposes the people ofdGbuke usescxéw (Mistreat) in
Acts 12:1 to describe Herod’s persecution of therch. In the LXX this word is also
used to describe the persecution of the IsraddyeBharaoh and the Egyptians (cf. Gen

15:13; Exod 1:11; 5:22; Num 20:15; Deut 26:6). datf Luke himself employs the verb

% Radl, “Befreiung,” 89, 91.

37 Cf. Strobel, “Passa-Symbolik und Passa-Wunderdn1&:3ff,” 212-213; AllenThe Death of Herad
99; KeenerActs 2.1879.

38 See e.g. Strobel, “Passa-Symbolik und Passa-Wundact 12:3ff,” 212-213; Allen,The Death of
Herod, 100; Read-Heimerdinger, “Re-Enactment,” 89; MaratiLes Actes1.426.
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twice in this sense in the narrative of Stephent{Ac6, 19)° When the people of Tyre
and Sidon designate Herod as a divine being, tigelastrikes Herod dowréfdragev
adTov dyyeAos xupiov). The termmatasow (to strike, smite) is also used to describe how
God strikes Pharaoh and the Egyptians (e.g. Ex&d; 3:25, 27; 9:15; 12:12, 23, 27,
29) % If Herod is portrayed as Pharaoh, then the Jews apipose the church ironically

take the role of the Egyptians.

6.2.3 Objection to the Exodus Typology in Acts 12

Despite the numerous Passover and exodus allusong scholars argue that Acts 12
is closer to other pre-texts. One of the most commarallels proposed is Euripides’
Bacchae a Greek tragedy concerning Dionysus and his “Culh. a section of the
tragedy, the servants of King Pentheus give a tegmut some women who have been

arrested by the king due to their devotion to Basdhionysus.

As for the bacchant women you have restrainedstngeand chaining them up
in the public prison, they are gone: free of th®nds they skipped off toward
the mountain glades, calling on the god Bromiose Thains were loosed from
their feet of their own accord, and keys openedslagth no mortal hand to turn
them. Full marvels has this arrived in Thebes. Bbat follows must be your
concern.

(Bacchae443-450%
There are a number of parallels between Acts 12th@dgassage in Bacchae. In both
cases, followers of the new cult are imprisonedh®y opposing king. Through divine
intervention, they escape the prison, their chéalisoff, and the prison door opens by
itself. John Weaver argues that prison-escape gessa Acts, including Acts 12, are
comparable to the Dionysian “resistance mythAccording to him, stories under this

category have similar basic plots: the oppressgairst the new cult by an evil king,

39 Marguerat|es Actes426.

40 Cf. Allen, The Death of Heradl04—105; PervdActs 302—303.

41 Alfons Weiser Die Apostelgeschicht@ vols., OTK (Wiirzburg: Giitersloh, 1981), 284—-2BBzmyer,
Luke 488; HaencherThe Acts of the Apostle883; Frederick F. Bruc&he Acts of the Apostles: The
Greek Text with Introduction and CommentaByd. rev. (Grand Rapids: Eerdmans, 1990), 24%rea
Acts of the Apostled.580; WeaveRlots of Epiphany150-151.

42 Translation taken from David Kovacguripides 1V: Bacchae, Iphigenia at Aulis, Rhesu€L
(Cambridge: Harvard University Press, 2002).

43 Weaver Plots of Epiphany195.
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followed by divine intervention and the advancemeithe new cult’ Weaver notes
that this resistance myth can also be found indnedtic Jewish writings such as 3
Maccabees and Artapantisyith the latter bearing close resemblances to A2ts

The third fragment of Artapanus tells the storMafses, mainly how he releases
Israelites from the evil Pharaoh. In one part ef $kory, Moses returns to Egypt to lead
the people out. When Pharaoh learns about hisnieier captures Moses and imprisons
him, but Moses miraculously escapes.

When the night came, all the doors of the prisoeneypl of their own accord, and
some of the guards died while others were overcarite sleep; also, their
weapons broke into pieces. Moses left the prisahveent to the palace. Finding
the doors open, he entered the palace and ardusédhg while the guards were
sleeping on duty. Startled at what happened, thg &rdered Moses to declare
the name of the god who had sent him. He did ttadfiegly. Moses bent over
and spoke into the king's ear, but when the kinartiet, he fell over speechless.
But Moses picked him up and he came back to litre§

(Artapanus, Frag. 3:23-25)
The context of this Artapanus passage is similathtd of Acts 12: both depict an
exodus-related story. Like Peter, Moses is alsaisoped by the evil king. Even so,
Moses miraculously escapes. The doors open by #ieess the guards are either
deeply asleep or they die, the weapons are br@kehthe king experiences death, albeit
momentarily. Judging from all these similaritiese8Ver believes that Acts 12 is “a
participant in a repertoire of traditional taledatmmg the advancement of a group
through miraculous reversal and defeat of an opgoking,” and resistance toward the

repressing king is “symbolized by the miraculousage from prison®

** Ibid., 32-58, 194.

45 Some have raised doubts regarding the JewishitgertArtapanus. For one, the name “Artapanus”
seems to be of Persian origin. The main issue hewyds the seemingly syncretistic nature of the
writings. Moses is said to be the founder of animwakship in Egypt. Thus Jacobson, for example,
concludes that Artapanus is a pagan who writes tabewish history (Howard Jacobson, “Artapanus
Judaeus,’JJSLVII, no. 2 [2006]: 210-21). However, scholarsganeral still think that Artapanus is of
Jewish origin.

¢ Translation taken from Holladafragments 1.219. The fragment is mainly attested in Eusebiu
Holladay also notes another record of this passgg€lement. The text by Clement reads: “At night
when the prison was opened by the will of God, Modeparted, came to the palace, stood over the king
who was sleeping, and aroused him...” (ibid.). Inndat’'s version, details of the miraculous escape ar
stripped off. It simply says that it is due to thidl of God.

47 Weaver Plots of Epiphany195—196.
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Overall, | concur with Weaver’s opinion that Act® ¢an be placed within the
similar prison escape stories within the broadeligdestic Jewish and Pagan Greek
texts?*® It does not mean, however, that the exodus typugon-existent or only has a
minor role in the overall structure and significanaf Acts 12*° While a number of
details in Acts 12 can be found in bdBacchae443-450 and Artapanus fragment 3
(miraculous prison escape with chains and/or a d@paning by itself), other details
have no clear parallel in the latter two textsAbts 12, the time of the rescue (nocturnal
rescue around Passover) is important to our urateistg of the rescue. Furthermore,
the Lukan Peter interprets the rescue using thgukege of the exodus liberation (Acts
12:11, 17). Based on all the Passover allusionseghbis hard to deny the presence of a
Passover/exodus theme in this text.

The importance of these two themes in Acts 12 @ashown by comparing the

passage here and another prison escape, in Acts 5.

Then the high priest took action; he and all whoemegith him (that is, the sect
of the Sadducees), being filled with jealousy, sted the apostles and put them
in the public prison. But during the night an angkthe Lord opened the prison
doors, brought them outAfryshos d¢ xuplou O vuxtds avoilbas Tas B0pas Tijs
dvlandic éayaywy), and said, “Go, stand in the temple and tell gkeeple the
whole message about this life.” When they hearsl thiey entered the temple at
daybreak and went on with their teaching.

(Acts 5:17-21)

“8 Less convincing is the attempt by D. MacDonaldshow a parallel between Acts 12 and lliad 24
(Dennis R. MacDonaldDoes the New Testament Imitate Homer? Four Casaw the Acts of the
ApostlegNew Haven: Yale University Press, 2003], 123-148)lliad 24, Priam seeks to break into the
ship of Achilles in order to take back the bodyH#ctor, his son. In his rescue mission, Priam s$séed

by the god Hermes. The main difficulty with thisrpléel is thatlliad 24 is not a story of prison escape,
nor is it a story of liberation from a wicked kinlj.is a story of Priam trying to get into, rathan
escaping from, a certain place (See the critiqu&/legver Plots of Epiphany151-155).

4% On the other hand, O. W. Allen, Jr. pushes tollgr®o far by stating that Acts 12 follows thesim
structure of Exodus 3-18. In addition to the Pass@wnd exodus allusions being proposed above, Allen
also finds many other allusions that parallel evegygtion of Acts 12. For example, Herod's killinfy o
James by the sword (Acts 12:1-2) is likened toattmusation of the Israelites that Moses has putoads

in the hand of Pharaoh (Exod 5:21). Commenting etes explanation to the believers (Acts 12:12+-17)
Allen states that Moses also explains how God hasdsthe Israelites (Exod 18:8). Later, Allen iptets
Herod’s execution of the prison guards as the lmandeof his heart, refusing to recognise divine pow
This is similar to Pharaoh’s refusal to admit tivree power behind Moses and the plaguBse(Death of
Herod, 98-105). Since Acts 12 is not a new narrativaleeimg of the exodus story, it does not have to
follow the exodus story in every turn. The Passtxadus is only one of the major themes shaping Act
12. The other is the passion-resurrection of Jdaughermore, Luke might also shape it in respdose
Greek prison escape story, such as the Dionysustony (KeenerActs 2.1212).
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In Acts 5, the religious leaders arrest the apsgtiestop their influence and the growth
of the new cult. In general, the prison escapensla to that in Acts 12. The rescue
takes place at night, and it is assisted by anlaridee Lord who opens the prison door.
Luke also uses the teréfdyw to describe their escape (cf. Acts 12:17). In gassage,
there is no reference to Passover or passion,tordgxodus in general, coupled with a
story of rescue. Similar to Acts 12, the miraculpuson escape in Acts 5 can well be
compared to the miraculous prison escape foundré@elGliterature such as Euripides’
Bacchae” If Luke wants to correspond his prison escapeysiorthat of the Greek,
Acts 5 would be sufficient. This makes the peciijaof Acts 12 more prominent.

There is more to it than just a parallel to theeBrprison escape story.

6.2.4 Acts 12 and the Christological Passover-Night Rescu

| have shown that Acts 12 is invested with allusitnom both the Passover—exodus and
the passion—resurrection, but, in addition, the fobb allusions are not randomly
scattered through Acts 12; instead, they are clyeflaced. Luke structures the
Passover-exodus theme within the passion-resusrefrimework*

Marguerat has argued that the double typologiesxtmlus and Jesus in Acts 12
mean that through Jesus, the God of the exodusntescdhe God of the church.
Nevertheless, | want to push the argument furthempioposing that the one who
executes the exodus-rescue in Acts 12 is none ttlaerthe Lord Jesus himself. The

key to this interpretation is the use of the webplios in verses 11 and 17.

Then Peter came to himself and said, “Now | am shiae the Lord has sent his
angel and rescued médméotedey [6] xlptog TOV &yyehov avTod xal éeilatd
ne) from the hands of Herod and from all that the idawpeople were
expecting.?®

(Acts 27:11)

50 \Weaver Plots of Epiphany194-201; Marguerakes Actesl.423; KeenerActs 2.1209-1212, 1886.
®1 Margueratles Actesl.443.

%2 Marguerat|es Actesl.443-444.

*3 With some variants in verse Laupios (R A D E L) o feog (323. 453. 945. 1739%uptog o Beog (1241);
text: BY 614.
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He motioned to them with his hand to be silent, desdcribed for them how the

Lord had brought him out of the prisofxiptog adTov é&yayev éx Tiic dulaxii

EITIEV T€).

(Acts 27:17)

At first, it might not be clear to whomxipiog refers>* The term also appears twice in
the phraséyysios xupiov (“angel of the Lord,” vv. 7 and 23). The angelloétLord is a
technical term with the genitiveupiov referring to the God of Israel (see for example,
Luke 1:11; 2:9; Acts 5:19). There is no clear refme to Jesus’ angel. Within the dense
Passover/exodus allusions, the mentioid @bpios who saves or leads out might recall
the God of Israel who saves the people during xoeles> Nevertheless, a closer look
to the use ofxvpios in the passages before and after Acts 12 showsramgst
christological identification. | will begin with thstory of the church in Antioch (Acts
11:19-30).

In the story that depicts the growth of the chuictAntioch, the wordxdpiog

appears in five places.
v. 20: Lord Jesusrgv xuptov Inaoiiv)
. 21: The hand of the Lorgdip xvpiov)
. 21: A great number ... turned to the Loéd&tpedey emt Tov xUptov)
. 23: He exhorted them all to remain faithful he tLord @poouévew 76 xupiw)
. 24: And a great many were brought to the Lexd fpooetédy) ... 76 xupiw)

< < < <

In this passage, the subject matter is the prodiamaf the Lord Jesus (11:20). As a
result, and due to “the hand of the Lord,” manyieha in the Lord (21, 24). Moreover,

the believers are exhorted to be faithful to thedLd'he use ofkupiog in depicting new

** In his monograph, Kavin Rowe has shown that ind-Akts, the ambiguity of the terripuos is due to

its dual reference: it denotes both God and JeSukKgvin Rowe Early Narrative Christology: The Lord

in the Gospel of LukePaperback [Grand Rapids: Baker Academic, 20099—202). The ambiguity
intensifies in Acts as Jesus is how exalted to @ealeing at the right hand of God. According tavRp
from the believers’ point of view, on earth, therw®f God and Jesus dsxipiog “appears...to be
undifferentiated” (RoweNarrative Christology 201). However, Rowe also notes that, in the Lukan
Gospel, there is a shift of focus from the Lord GodChrist the Lord Narrative Christology 200).
Luke’s goal is to show that the God of Israel isgemt through, and embodied in, Jesus. As wilhiogva

in this section, the shift of focus does not happethe Lukan Gospel only, nor does it stop thditee
shift also takes place in Acts 12. Numeraugios-related phrases, which in the LXX clearly pointhe
God of Israel, have now become unclear. Now tHe sieems to point to Jesus. In other words, Jesus
appears to be at the forefront. He is:tligiog acting on behalf of Israel’s God.

%5 For Dunn, the four appearances are ambiguous, mattprecise identification to YHWH or Jesus
(James D. G. Dunn, “KPIOZ in Acts,” in The Christ and the Spirit, Vol. 1: Christolo§@rand Rapids:
Eerdmans, 1998], 241-53). For O'Neill, they areseloto YHWH, though he too does not seem to be
certain. (J. C. O'Neill, “The Use of KYRIOS in tlBook of Acts,”SJT8, no. 02 [1955]: 159, 166, 171).
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believers turning to the Lord, being faithful teethord, and being brought to the Lord,
all indicate a christological reading of the teven though “the hand of the Lord” is a
phrase from the Old Testament, it can still be rieaal christological manner, due to the
surrounding context. Luke heightens the christalalgfocus of the passage by stating
that it is the first time the disciples are call&@hristian” (Acts 11:26). It is better,
therefore, to takedipios in this passage christologically. In other words, it mainly refers
to Jesus.

Moving to the passage after Acts 12, we have tmengigsioning story of Paul
and Barnabas that inaugurates their gentile miséhaits 13:1-12). There are four
references tavpiog in this passage.

v. 2:  While they were worshipping the Lord...
(AertovpyotvTwy 08 adTdv TG xupiw)
v. 10: The straight paths of the Lord§ 6doUg [To8] xupiov Tag edbeiag)
v. 11: The hand of the Lorgtdip xupiov)
v. 12: The teaching about the Lordj §tdayf Tol xupiov)

The termxipiog first appears in verse 2, where Luke reports that lielievers are
worshipping (or: ministering to) the Lorde{tovpyodvtwy...Td xvpiw). In the OT, the
term Aertovpyéw is employed to render cultic worship of YHWH. Tlsthe first time
that Aeitovpyéw is used to render Christian worshfplt is possible that, within the
setting of the Christian worship, the one beingerated is Jesus thedpios. The
movement toward a more christological use of thedwodpios seems to be in play here.
A similar movement can be seen with another teredusr worship,mpooxuvéw. In
Luke 4:8, mpooxuvéw clearly refers to the God of Israel. There, Jesosnters the
temptation of the Devil by stating that one shooidy worship the Lord Godx(ptov
Tov Oedv gou mpooxuvyaets). However, in Luke 24:52, it is Jesus whom thecigies
worship fal adtol TpoaxuvnoavTes adTov).

The second reference tdpios is found in verse 10. On one occasion during
Paul’'s ministry in Cyprus, he rebukes Elymas, thagitian, for opposing the Gospel.

Paul questions him, “will you not stop making credkthe straight paths of the Lord?”

% Marguerat]es Actes2.23.
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(Acts 13:10). This is certainly an allusion to thelely used Isaiah 40:3. In the Gospel,
Luke alludes to, and/or cites it, three times (176, 3:4). This phrase also goes through
a christological change. By the time we read Lukg 8 is clear thatpios refers to
Jesus’

In Acts 13:11, Paul continues his rebuke, statimgt the hand of the Lord is
against Elymas. As mentioned above, the similaagdiin Acts 11:21 might also refer
to Jesus, though admittedly it is not that clear.

The last reference is found in Acts 13:12. Lukeesdhat the proconsul believes
in the Gospel, being astonished at the teachingitathe Lord éxmAncoduevos émi T
ddaxfj Tod xupiov). In the Gospel, the people are astonished aetiehing of Jesusd
ggemMjooovto éml T§ dwayd avtod, Luke 4:32). Acts 13:32 depicts the continuatidn o
Gospel teaching, first as the teaching of Jesud, later as the teaching regarding
Jesus? The christological emphasis in this passage i&ired by the fact that when
Paul and Barnabas arrive at Salamis in Cyprus, pheglaim God’s word in the Jewish
synagogues. It is safe to say that the emphastbedf proclamation is to point the
diaspora Jews and proselytes to Jesus. Hence, twagaroconsul is astonished by “the
teaching about the Lord* d1dayjj To¥ xupiov), it should refer to Jesus.

The strong christological reading @fptos in Acts 11 and 13 should inform our
interpretation of the word in Acts 12:11, 17. Atfsis not merely a re-enactment of the
exodus rescue. It is a re-enactment with a chagtohl twist. When the Lukan Peter
states thab xUpios has rescued himb gevpios...&eidaté pe) and brought him out of the
prison 6 xupiog adTév é&yayev éx tis dulaxiic), he seems to claim that the mastermind
behind the liberation is none other than Jesud.trd. Not only that the God of the
exodus rescue has become the God of the churcldethes of the church has become
for them the God of the exodus rescue. Luke makiss ihterpretation possible by

linking the Passover-exodus theme and the passgursection.

" Rowe Narrative Christology, 56—77.
58 KeenerActs 2.2026.
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The Christological interpretation of the exodusetdtion is also found in the

Epistula Apostoloruga second century a

pocryphtin.

Ethiopic:

And you therefore celebrate the
remembrance of my death, which is
the Passover; then will one of you, who star
beside me be, thrown into prison for my
name's sake, and he will be very grieved an
sorrowful, for while you celebrate the passo
he who is in custody did not celebrate it with
you. And | will send my power in the form of
(my) angel, and the door of the prison will
open, and he will come out and come to you

Coptic:
And you remember my death. If now
the passover takes place, then will one of yq
dse thrown into prison for my name's sake, &l
he will be in sorrow and care that you
dcelebrate the passover while he is in prison
vand far from you; for he will sorrow that he
does not celebrate the passover with you. |
send my power in the form of the angel
Gabriel, and the doors of the prison will be
tipened. He will go out and come to you; he

DU
nd

will

watch with you and to rest... will spend a night of the watch with you and

stay with you until the cock crows...

(Ep. Ap.15)*°

Epistula Apostoloruni5 depicts Jesus’ message to his apostles regatinPassover
of the Lord (i.e. the Eucharist). In this passabe, post-resurrected Jesus predicts that
one of the apostles will be taken into prison dyitime Passover. In all likelihood, this is
a reference to the capture of Peter in Acts 12ré&’hee a number of matching parallels:
the Passover timing, the imprisonment, the presefdbe angel, the opening of the
prison door, and Peter's re-gathering with the chft Worth noting here is Jesus'
promise that he will rescue Peter through his anje¢ Lord’s angel in Acts 12 is now
interpreted as Jesus’ angel. Above all, Jesuseiotie who saves Peter, thus, equating
Jesus to thedvpios of Acts 12.

To sum up, Luke uses the Passover time markereasirgt signal of the re-

enactment of both the Passover rescue and theopassiurrection. Further allusions to

% The provenance dEpistula Apostolorunis disputed heavily. While scholars have generafited for
Alexandria, some have now proposed an Asian prowanaFor further discussion, see for instance,
Charles E. Hill, “The Epistula Apostolorum: An Asidract from the Time of PolycarpJECS7, no. 1
(1999): 1-53; Alistair Stewart-Sykes, “The Asian nBext of the New Prophecy and of Epistula
Apostolorum,”VC 51 (1997): 416-38.

® Translation taken from J K. Elliott, “The Epistt# the Apostles (Epistula Apostolorum),” ifihe
Apocryphal New Testament: A Collection of ApocrypBlaristian Literature in an English Translation
(Oxford: Oxford University Press, 1993), 565.

®1 Instead of sleeping, Peter is said to be veryosdtr since he will not be able to celebrate thedeaer
with the other disciples. It is possible that Pstsorrow is read in light of the passion story. &Rlesus
is praying at the Mount of Olives, Peter and theeotdisciples fall asleep “because of grief” (Luke
22:45).
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these double themes confirm that this is his im@ntUltimately, the presence of the
Passover-passion indicates a focus on the thersahadtion. In Acts 12, Luke not only
shows that the God of Israel is seen as the Gdladeothurch but also, above all, that the
one who performs the exodus-like rescue of Peteroise other than the Lord Jesus
himself.

| have shown the presence and significance of #ssdver theme in the rescue
narrative of Peter, the main character in the pest of Acts. One would suspect that a
similar Passover theme could be detected in Petetiaterpart, Paul. This brings us to

the rescue narrative of Paul in Acts 27.

6.3 The Rescue Narrative of Paul (Acts 27)

The focus of my analysis here is the rescue naeaturing the shipwreck, in Acts
27:13-44. In this passage, Luke reports that Raahithe way to Rome as a prisoner.
When they sail past Crete, they are caught in astean. At one point, all the
passengers lose hope. However, Paul then asseragtiat all of them will be saved, as
God has promised him. Finally, they land safelyMalta, with only the ship being
ruined.

An initial observation of the shipwreck story expsne big issue: there seems
to be no trace of a Passover allusion. In fact,dhly major commentary discussing
possible allusions to Passover in this passagéais iy Richard Pen/f¥. Even the
parallel between Paul and Jesus in this passagedh debated, when compared to the
virtually universal acceptance of the parallel kegw Peter and Jesus in Acts 12. Hence,

| will begin with a discussion regarding the pagbbetween Paul and Jesus.

6.3.1 The Parallel between Paul and Jesus

The narrative placement of Acts 27 is the firstication of the parallel between Paul
and Jesus. The position of the rescue narrativ@mihe larger story of Acts is essential

to our understanding of its function. Though th&ade differ, the overall movement and

52 pervo,Acts 663.
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theme of Acts 27 is similar to the story of Jesusuke 22—-24 and, to a lesser extent,
Peter in Acts 12.

First, all characters are under arrest and expegien death threat, yet God
vindicates them in the end. Paul's arrest, couarihg, and journey to Rome begin in
Acts 21. When he is in the temple, some Jews areoged to kill Paul (Acts 21:27—
31), causing the Romans soldiers to intervene any tiim away. However, the people
keep on following him and cry out, “Away with hiaige adtév” (Acts 21:36). After
Paul tries to explain himself, the situation getsrse. The people once again shout,
“Away with such a fellowtipe ... Tov Towolitov” (Acts 22:22). Luke records a similar
response directed toward Jesus when the religieadels and the people scream,
“Away with this (man)tipe totitov” (Luke 23:18). As in the passion of Jesus, both th
Jews and, later, the religious leaders, accuse &walildemand that he be killed (Acts
22:22; 24:1-6). Like Jesus, Paul is also takentimoRoman court and given a hearing
(Acts 24-26). Finally, just as God vindicates Jeusugh the resurrection, he also
vindicates Paul by rescuing him from numerous déathats and taking him safely to
Rome (Acts 27-28).

Second, the death threat takes place almost arntieof each respective story;
hence, it is part of the climax of each st is true that there are two death threats in
Acts 27-28: the sea storm (Acts 27:13-44) and tlakedbite in Malta (Acts 28:1-6).
The snakebite episode seems to be concerned witts Bpecial standing in spite of his
status as a prisoner. The local people first supgbat Paul is a murderer, and the
snakebite serves as a divine justice (Acts 28:4yéver, when Paul survives the attack
without any harm, the people change their mindsg/A&8:5-6). Through this episode,
Luke depicts Paul not only as a person protectediipe power* but also as God's

emissary, representing a divine visitation to tlemties in Malt&® The shipwreck

®3 For incorporating Acts 27 as part of the end ofsAsee Loveday Alexander, “Reading Luke-Acts from
Back to Front,” inThe Unity of Luke-Actsd. Joseph Verheyden (Leuven: Peeters, 1999) cA2@aniel
Marguerat,The First Christian Historian: Writing the “Acts dhe Apostles,'SNTSMS 121 (Cambridge:
Cambridge University Press, 2002), 216.

8 JohnsonThe Acts of the Apostle$65.

® Joshua W. JipDivine Visitations and Hospitality to Strangerslinke-Acts: An Interpretation of the
Malta Episode in Acts 28:1-10lovTSup 153 (Leiden: Brill, 2013), 262.

207



episode, on the other hand, seems to have a gmegitact. Both Paul and the rest of the
passengers are in life-threatening danger. More@sewill be shown later, the episode
is filled with the language of salvation and thiere@ possible reference to the Eucharist
meal.

Third, at the end, each narrative produces a d#siraesult: the further
accomplishment of God’s mission and salvationt I§iagreed that Paul's rescue story
is likened to Jesus’ story of death and resurradliomke 22—24), and that Paul’s story is
parallel to Peter’s, in Acts 12, then it is morkely that the suspected allusions to
Passover and parallels with Jesus’ in Acts 27raee t

The analysis above shows that, by its narrativegofent, Acts 27, together with
Acts 28, can be seen as Paul's parallel to Jesassign, as Keener notes in his

commentary:

Although Paul certainly does not die and rise atehd of Acts, its conclusion is
“comic” (in the sense of an upturn, as opposedagit); Paul’'s being sent on to
Rome is the best “passion” narrative Luke can offtile reporting a happy
ending without fabricating Paul's (historically wm and implausible)
resurrectior?®

The second indication of the parallel between Rawd Jesus is found in the motif of
divine necessity. Luke notes that Paul’'s journeRRéone is part of divine necessity. God
has commanded Paul to witness in Rome. Thus, h¢ sougve the storm and arrive
safely there. As reported in Acts, the angel ermgess Paul and says to him, “You must
stand before CaesE&rlioapi oe 0l mapactijvar (Acts 27:24)". As noted before, Luke is
fond of employingei to denote divine necessity. In particular, Lukesudg&to portray
the necessity for Jesus to suffer and®diehat Rome is the climax of Paul's mission, at
least in the narrative of Acts, is clear from theiltiple references to this notion.
Already in Acts 19:21 Paul says that he must $&#,is, go to Romed§l ue xal Popny

i0elv). In Acts 23:11, God says that, “For just as yaweéntestified for me in Jerusalem,

66 KeenerActs 1.561.
7 See Section 3.3.1.
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S0 you must bear witness also in Rofe/fap otepaptipw ta mept ol eis Tepovoainu,
olitw ot det xal g Py paptupiioar”.®®

All things considered, the narrative placement ofsA27 and the motif of divine
necessity, where Pamlustgo to Rome, provide the first suggestions thatsthipwreck
rescue of Paul should be understood in light ofghssion and resurrection of Jesus.
The next sections will examine further the Passdlieme and its pairing with this

‘passion’.

6.3.2 Passover and the Number Fourteen

One possible Passover allusion in the shipwrecg&oelgi is the curious reference to the
ordinal number “fourteentt™ To begin with, throughout the NT, the ordinal

tecoapeaxaidéxatos only appears twice in Acts 27.

Acts 27:27:  When the fourteenth night had come
Q¢ 0 TegoapeonaldendTy VO yéveto

Acts 27:33:  Today is the fourteenth day
TECTAPETHALOEXATYY TNUEPOV NUEPQY

In the story, because of the heavy storm, the jgeoplboard lose their hope of being
saved (Acts 27:20). What they do not know is tlatthe previous night, an angel of
God has reassured Paul that God will grant safeajl the passengers. Afterwards, Paul
makes the promise of salvation known to all of them 21-25). Paul then says that
what they need to do now is to land the ship (). 26terwards, Luke notes that the
promise begins to take shape on the fourteentht.n@ that particular night, they are
finally close to the land (vv. 27-28).

Later, before the dawn, Paul urges his companionsotrish themselves with

food. He tells them, “Today is the fourteenth dagttyou have been in suspense and

8 Commenting on Paul's speech, Pervo writes thaisitframed bydet, the meanings of which are
conventional here, but no use of “must” in Luke ahcts should be casually dismissed, especially
because of the “divine necessity” invoked in v. PALts 661).

%9 Some commentators do not discuss the significarice number, see Fitzmyefhe Acts of the
Apostles 778-79; Johnsoihe Acts of the Apostle454-55; David G. Petersofihe Acts of the Apostles
PNTC (Grand Rapids: Eerdmans, 2009), 690, 692; Maey,Les Actes2.358.

© The cardinal “fourteen"d¢xatéooapes) appears in three NT texts: Matt 1:17; 2 Cor 124} 2:1.
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remaining without food, having eaten nothing” (\3).3 Paul reiterates the divine
promise that none of them will perish (v. 34). @attday, Paul shares a Eucharist-like
meal with all of them (vv. 35-36; see the nextisegt Finally, on that day, all of them
reach the land safely (v. 44). The turning poirattteakes place on the fourteenth
night/day suggests that that particular time matas a symbolic significance for the
rescue story.

One way to interpret this reference is that Lukenpy gives a realistic
chronology of the sea voyage. Fourteen days ardedgef®r the ship to travel to Malta
under bad weathéf.Nevertheless, the question remains: why is thehasip on the
number fourteen? It is possible that Luke highkgtite number to recall the Passover.

As stated by Pervo,

The temporal marker (v. 27) is the “fourteenth tiighithout an indication of the
reference. Fourteen is logical a time frame as ang, not improbable, but the
fourteenth was also the night of the Passover (Ex@). This can be taken as
an exodus symbol. On the next day they will be gniahd’?

Since this is not a majority view, more elaborati®meeded. In itself, fourteen does not
automatically recall the Passover. Neverthelesgnwhis set within a context of death
threat and rescue, one cannot dismiss the connezdisily. It is true that the exact time
of Passover is on the fourteenth of Nisan. The i@xActs lacks any mention of the
month. Furthermore, it does not take place on detéenth of Nisan. The reference to
“the Fast” (i.e. the Day of Atonement) in Acts 2@6termines that the journey happens
around the month of Tishri (September-Octoi&Blowever, this does not rule out the

possibility that Passover is evoked.

" Most scholars in this position follow the classiady by James Smitfihe Voyage and Shipwreck of St
Paul, 3rd ed. (London: Longman, Green, and Co., 188B83~-126; cf. |. Howard Marshallhe Acts of
the Apostles: An Introduction and CommentaMTC (Grand Rapids: Eerdmans, 1980), 411; Briibe,
Acts of the Apostles: The Greek Text with Introductand Commentary462; Barrett,Acts of the
Apostles 2.1202; BockActs 739; WitheringtonActs of the Apostle§71; see also Haenchéfhe Acts
of the Apostles705 n. 2.

2 pervo,Acts 663.

37 The Day of Atonement takes place on th& b6 Tishri. Cf. PetersoriThe Acts of the Apostle884;
Witherington,Acts of the Apostleg62; JohnsoriThe Acts of the Apostle447; MarshallThe Acts of the
Apostles: An Introduction and Commenta4{6.
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In the LXX, the reference to the fourteenth dayalways related to divine
rescue. The majority of the references associaefdhrteenth day to the Passoffer.
The second “fourteenth day” reference is found @thEr. It records the rescue of the
Israelites from the genocide planned by Haman. [Sheeelites celebrate the victory on
the fourteenth of Adar (Est 9:15, 17, 19). Thishen commemorated in the festival of
Purim (9:21-22). Another example can be found iM&ccabees. In this text, a pagan
(Roman) king by the name of Ptolemy Philopator &sdicdecree to annihilate the Jews
in Egypt (3 Mac 3:25-29), a motif similar to theediound in Esther. When the time has
finally come for the destruction, God intervenesaoiulously and rescues his people (3
Mac 6:16-29). Later, through the provision of thigk the Jews celebrate their
salvation. Though it begins as a seven-day festivdhsts until the fourteenth day
(edwyolvro...uéxpt Ths Teooapeoxadexatys, 3 Mac 6:40). Thus, the phrase “fourteenth
day/night” is richly invested with the concept a¥ide rescue.

Philo goes further by explaining why the Passowerifice has to be performed
on the fourteenth day. He explains that the nurfitnateen is derived from two periods
of seven. In this way, whatever is honourable widk be separated from the sacred
number seven. The number becomes the beginningeoytaing that confers prestige
and dignity Gpec 2:149). Thus, for Philo, the number fourteen pecal in itself
because of its relation to the number seven. Innsany, it is possible for the number
fourteen to attract special attention due to ignisicance in the Jewish history of
salvation and its religious symbolism.

At least one early church father has read the gieipgvrescue of Paul in light of

the Passover. Arator, & @entury Christian writer, interprets our passagjéHows:

But before they should overcome the rabid raginghef sea, Paul cried out,
“Break your fast, you weary men, and now taste d@athe fourteenth day,” he
said, “just as | am eating.”

Let us examine by what formula the memorable miesteof the godly figure

have significance: the multitude was ordered téeldefrom the flesh of a lamb at
that time when the lights of the first month shdagh, on the day proceeding
from this number [fourteen]; when the protectiontlui [flesh] had been tasted,

"4 Exod 12:6, 18; Lev 23:5; Num 9:3, 5; 28:16; Jost052 Chr 35:1 [1 Esd 1:1]; Ezra 6:19 [1 Esd 7:10]
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the free [multitude] deserved to avoid the darkrafsthe Nile; hence Paul at a
like interval persuades those whom he wishes te tak of the sea of the world

to feast with him and to taste sacred food, follgyvthe esteemed footsteps of
Moses; to those looking intently at their [Mosestd&aul’s] act, these two things
are different in their locations but alike in thesauses, and the repeated
deliverance is raised out of one font: in it Chrésthe Lamb, [and] Christ too is

considered the Bread from heaven, which He Hirmalslh teaches; he who will

have consumed Jesus in his body is free from tremignnor do Pharaoh and

Egypt now keep their powers; immediately all theapens of the demon are

sunk in75these waters, from which he who had beemamive is reborn as a

child....

Arator’'s interpretation might go beyond what is méted according to modern
standards. Nevertheless, it is helpful. Two detagdem to trigger Arator’'s exodus-
typology reading. Arator begins with a comment oxodiis 12, where the people
consume the Passover lamb on the day followinddbgeenth. By doing so, they are
protected from “the darkness of the Nile”. He tlempares it with Paul, who “at a like
interval” (i.e. fourteenth) consumes the “sacreadfoand, hence, is saved from the sea.
Above all, Arator ties both stories to an ultimateristological understanding: the
participation in consuming the body of Jesus, ihahe Eucharist.

Arator is able to link Paul's rescue to the exothusugh the number fourteen,
the meal, and the comparison between the river &li@ the sea. In other words, the
rescue at the sea is likened to the exodus re§cue.

If my reading of the number fourteen is correcentht gives further support to
my argument that the meal scene in Acts 27:33-3yissed to match the Eucharist:
just as Jesus institutes the Eucharist at the tim@assover (Luke 22:7, 14), Paul
officiates a 'eucharistic' meal with the pagangs. tRe latter, the eucharistic symbolism

seems to denote the universal scope of God's savand missior’

S SchraderDe Actibus 91. For more information about the life of Arateee, for example, Roger P. H.
Green,Latin Epics of the New Testament: Juvencus, Seguitator (Oxford: Oxford University Press,
2006), 251-259.

78 ¢f. Richard Hillier, Arator on the Acts of the Apostles: A Baptismal Gmmtary OECS (Oxford:
Clarendon Press, 1993), 39.

"7 Susan Marie Praeder, “Acts 27:1-28:16: Sea Voyagésicient Literature and the Theology of Luke-
Acts,” CBQ46, no. 4 (1984): 698; Pervacts 664.
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6.3.3 The Breaking of Bread: Paul’'s Eucharistic Meal?

The centre of the issue is the debate regardingildesEucharist symbolism in Acts
27:35-36. Many scholars deny any parallel betweaual'® meal scene and Jesus’
Eucharist. One of the most common objections it tthemeal scene in Acts 27:33-36
actually depicts a common practice among devouts Jawthanksgiving meal or, at
most, a Christian version of ‘. In addition, scholars point out that (1) therenis
mention of wine, a necessary element in the Eushd®) the pagans remain pagans,
nothing in the text indicates their conversion; B&ul does not distribute the meal as
Jesus does during the Last Supper; (4) the foctesibeon Paul's heroic action rather
than on the church or the people of Gbd.

| will argue that, though the meal in Acts 27:33-86not a Eucharist, the
symbolism is eucharistf®. Those who participate in the meal, albeit indisecire able
to receive the benefit bestowed to the communitpelfevers. God’'s protection and
salvation to the believers is now extended to thgaps, even though the 'salvation’ is
limited to saving their earthly lives. Since theustd meal functions as an allusion to the
Eucharist, it does not need to be an exact pardileinly needs enough references to
evoke the Eucharist.

The cumulative arguments so far lean toward a eistltareading of the meal.
First, 1 have argued that the story of Paul's rescuActs 27 is part of his 'passion’
narrative, comparable to that of Jesus. Secondgfieeence to the fourteenth recalls the
Passover. The only meal that takes place in theigrasstory during the Passover
festival is Jesus’ Passover meal, followed by thstlSupper where Luke specifically

mentions the bread (Luke 22:19).

78 E.g. Conzelmanricts of the Apostle220; HaencherThe Acts of the Apostleg07; Bruce,The Book
of Acts 517; Marshall,The Acts of the Apostle413-14; Pesctie Apostelgeschichte?.292; Barrett,
Acts of the Apostle®2.1210; WitheringtonActs of the Apostleg73.

™ Cf. Witherington,Acts of the Apostle§72—73. Some scholars, while doubting the eustiaisense of
the meal, are open to the possible salvific prefiian or sacredness of the meal GaveAts 355;
Margueratl es Actes2.359-60; BockActs 740.

80 pervo,Acts 664; Praeder, “Acts 27,” 699; Johnsdie Acts of the Apostled55; SchneiderDie
Apostelgeschichie.397.
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Although Luke quite often mentions the bread irfed#nt meal settings (e.g.
Luke 9:16; 14:1, 15; 24:30; Acts 2:42, 46; 20:2,thAp particular sequence and wording

of Paul’s meal during the storm suggests strongsialhs to the Last Supper narratiVe:

Acts 27:35 Luke 22:19
taking of bread xatl Aafav dpTov xal AaPwv &pTov
thanksgiving evxaplotnoey 6 Oedd Evamiov mdvTwy elYapLoTNTAS
breaking of bread  xal ¥Adoag ip&ato éodiew Exdacey
distributing the bread - xal €dwxev adTols

Regarding the sequence, in both episodes, the ofaracter takes the bread, gives
thanks, and breaks the bread. Although Acts 27slabke distributing element, this
might not pose a serious problem. Even Paul's mshéaf Jesus’ eucharistic words
only contains the first three elements, omitting distribution part (1 Cor 11:23-24). In
addition, some manuscripts have addedidovs xal Huiv (“giving also to us”) into Acts
27:35% The scribes seem to add the element of distributidfit the text into the Last
Supper sequence in Luke. Thus, they understand2¥c85 as being eucharistic. Susan

Praeder is correct in stating that,

Luke-Acts lack references to blessings or thanksgss at ordinary meals.

Taking bread, blessing or thanksgiving, breakingaby and distributing bread
are reported only at the extraordinary meals offéieeling of the five thousand,

the last supper, and the evening meal at Emmausthide meals are supposed
to be seen in relation to Christian Eucharistic is&a

While Praeder acknowledges that the sequenceasfalmd in the feeding of the five
thousand (Luke 9:16) and the evening meal on thd to Emmaus (Luke 24:30), the
phrasing is slightly different. In those two naivas, Jesus is said to bless the
bread/meal. In both cases, Luke employs the wiXdysw (“to bless”). It is only in the
Last Supper and Paul’'s meal during the storm théeluses the expressiebyapiotéw

(“to give thanks”) in relation to the bre&tThus, it is hard not to assume that, by using

81 Barrett,Acts of the Apostle®.1208; Praeder, “Acts 27,” 699; Johnsbhe Acts of the Apostle$55.
82614 1409 syy"™ " cop?

83 praeder, “Acts 27,” 699.

8 Cf. Barrett, who states that, “As far as langugges, [Acts 27:35] is more ‘eucharistic’ than artlyen
passage in Acts. Here only does the \@yapiotelv occur, and here only is the leading figure saithi@
(AapBavew) the loaf before breaking itActs of the Apostle®.1208-209).
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similar sequencing and phrasing, Luke intends tdrgp Paul’'s meal in light of the
Eucharist®

It is true that the participants of the meal ar@-believing pagans, and they
seem to remain as pagans. Even so, this does Irobutithe possibility of eucharistic
symbolism in the meal. It is not a Eucharist peyr Iset it definitely evokes the
Eucharis® The meal symbolises the inclusion of the pagars the gentiles in an

experience of God’s salvation; and it is to thisniie we will now turn.

6.3.4 Paul and the Story of God’s Salvation

In writing the sea rescue of Paul, Luke uses twategies to emphasise its
soteriological importance. First, he employs nurasersoteriological terms in Acts 27.
The verboglw (“to save”) appears in 27:20 and 31. The naumypic (“salvation” or
“survival”) appears in verse 34. Another relatedmediecwlo (“to save through”)
appears in verses 43 and 44 and 28: 1, 4. Inlfake frames the rescue story with these

soteriological terms.

v. 20 When neither sun nor stars appeared for dagy, and no small tempest
raged, all hope of our being saved was at last ddoaed Koimdv
meppelto EAmic méoa Tol cwleabar Nuds).

v. 31 Unless these men stay in the ship, you cahaosaved v py oitol
uelvwaty &v ¢ mholw Ouels cwbijvatl ob dvvaabe).

v. 34 Therefore | urge you to take some food, fawill help you survive; for
none of you will lose a hair from your headsio yap mpog tijg Ouetépas
cwtnplag Omdpyet, 000evds yap DUy Bpi amd Tic xedbaddic dmoleltar).

v. 43 ...but the centurion, wishing to save Pau&(éxatovtapyns BouAduevos
diac@oat Tov Iablov), kept them from carrying the plan.

8 Those who argue that Paul's thanksgiving for theahis a mere depiction of the thanksgiving in a
common Jewish meal have to answer the question: whyld Luke record a common Jewish
thanksgiving meal in such a detailed manner? Whahé purpose of such a depiction? To depict a
common Jewish meal in this passage seems to ntd&esénse in building up the narrative and theplog
of Acts 27. Here, Luke is not presenting Paul dsaut Jew, rather as the emissary of Christ.

86 Tannehill, The Narrative Unity 2.335; Heil,Meal Scengs293-305; PervoActs 664; KeenerActs
4.3642-3643; Jipivine Visitations 35, 256.
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v. 44 And so it was that all were brought safelyldand §ai ottws éyéveto
mavtas dteowbijval €t TV Yijv).

The first salvation language, found in verse 20nswp the disheartened condition of
the people on the ship. After being battered fonyndays, with no sun or stars to guide
them, they have no more hope of being saved. Tie Yierse (v. 44) overturns their
perception. By the end of the story, everyone iedaThe salvation theme clearly
frames the rescue story.

It is possible to read the soteriological termshis passage in a non-theological
way. In verse 34gwtypia can simply mean “survival’, anélacwl{® means “to get to
safety (on land)”, a common term used in a sea g@yaEven the vertrd){w might
indicate the retaining of life. However, it is moligely that this word group also
conveys a theological theme, namely, salvation d.Gt becomes for Luke an
illustration of God’s salvation to the gentiles. pbrtrays the gospel that Paul is
proclaiming, even during his journey to Rome. Hulmapeaking, Paul is a prisoner,
but, in God’s eyes, he is an ambassador of the gewad. The effect of Paul’'s mission
even reverberates to the situation on the doomigd sh

Luke’s second strategy for emphasising his sotagiohl point is by placing the
language of salvation and story alongside the fsalgymbolism of Passover and
passion. By taking 'salvation' as the key maotiis possible to divide Acts 27:13—-44 into

the following outline®®

A The storm wrecks the ship — no hope to be séwedl3-20)
B Without food — Paul assures the travellers bfadeon (vv. 21-26)
C The fourteenth night — approaching the lands@e27-32)
B’ Food being taken — Paul reassures the travelféheir safety (vv. 33—38)
A’ The ship breaks apart — yet all are safe onatheé (vv. 39—44)

If the chiastic structure above is correct, theati8as A and Afunction as arnclusio
What begins as a lost hope of salvation ends \withetctualisation of salvation. Section
C serves as the central point of the story. As shtater, the realisation of salvation

begins in this section, and it happens, as empthbig Luke, on the fourteenth night.

87 E.g. WitheringtonActs of the Apostleg72.
8 Cf. the paragraph division in NA NRSV, GaventaActs 350. Other commentators combine vv. 27—32
and 33-38 into one unit (Marguerhgs Actes2.347; KeenerActs 1.581).
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After the description of hopelessness in verse Q€ction B begins with a
depiction of the people refusing to take in somadf¢v. 21). However, Paul reveals to
them that an angel of God has visited and assuradohthe safety of them all. An
angel, a symbol of divine intervention, spoke tolRbae day before. Paul makes sure to
convey that the angel is the messengethefGod to whom he belongs and whom he
worships 0 i [éyw] @ xal Aatpedw, v. 23). Paul says that God has granted him the
lives of all the people on the shipaf 000 xexdpiotal oot 6 beds mavTag Tols TAEovTaS
ueta gol, v. 24). This implies that he has prayed earnesty only for his own but also
for everyone's safety, and God has granted hisegtgin the midst of the pagans who
worship a multitude of gods and goddesses, Papéech carries a theological claim.
His God will be the one who saves them. Thorughspeech, Paul assures them of their
safety. Thus, although Luke does not use the tejtw or cwypia in this section, the
theme of salvation is unmistakeably present.

Section C begins with the temporal marker, “on finerteenth night”. On that
specific night, the promise of salvation startsatke shape: they are now getting closer
to the land. Luke’s narrative outline demands ttids hope of safety is not a
coincidence. Rather, it is directly related to Gogromise of salvation in the previous
section. As mentioned above, the Passover nighbslyses the beginning of God’'s
salvific acts. Here, the link between God’s salmatand the fourteenth night is also
telling. If my reading is correct, the referencethie fourteenth night should convey the
idea of the coming salvation of God. A Passoves-likght rescue is taking place.
Hence, from the fourteenth night to the fourteedsly — from the beginning of hope to
the realisation of it, all takes place on the fearith. Although Luke does not use the
exact time of Passover (14th of Nisan), he cah st a number that symbolises the
Passover rescue.

Later in this section, Paul warns the centuriontadet the sailors escape using
the lifeboat, as then they could not be savedi€ cwbijvar o0 dvvacle, v. 31). This is
very logical. Without the sailors, who control am@vigate the ship, they would

definitely perish in the storm. However, if we taltee term here as having a double
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meaning, an additional picture might be seen. gfreofor them to be saved, all of them
must remain on the ship. Since all of them remainhe ship, all of them participate in
the meal (vv. 35-38). Consequently, all of them saeed (v. 44). If the time marker
symbolises the Passover-night rescue, the necesSistaying inside' might have a
further function. Perhaps it recalls the necesgitythe Israelites to stay inside their
houses to consume the Passover meal, in ordersaveef® One must admit, however,
that this particular parallel is rather weak.

In Section B the interplay between Passover and passion readse
culmination. Not only does the meal evoke the Eushait is also related to the
Passover and the theme of salvation. The partioipah the meal contributes to the
survival/salvation of the travellers. While in Seat B they are in need of food, here
they are satisfied through the meal. Whereas puslyoPaul needs to assure them of
their rescue, here Paul re-assures them agaireiofsdifety. The reassurance takes place
in the context of the Passover-like timing (fourtéeeday) and the Eucharist-like mél.

In the final section (A, the once hopeless people are now safe on lastad
God had promised to Paul, not a single person éashed, although the ship has. From
the beginning to the end, the story of Paul's ressuin fact, a story of God’s salvation
to all through the ministry of Paul.

To conclude, through the Passover-like temporakeraand the Eucharist-like
meal, Luke is able to illustrate the power of Godl dis salvation even for the pagan
gentiles. The shipwreck rescue is a portrayal ef whiversal scope of the Christian
salvation. To be clear, the pagan travellers at&Choistians, nor do they partake in the

Eucharist. Nevertheless, the story functions asireom an illustration through which

8 The necessity of staying together to be savedsis argued by Craig McMahan (“Meals as Type-
Scenes in the Gospel of Luke” [Ph.D dissertatione Bouthern Baptist Theological Seminary, 1987],
257-258). However McMabhan relates it to the functdd the shared-meal to form a community. In the
latter passage, Luke speaks of God’s protectidnopeople in the eschaton as they bear witneigeto
faith (Luke 21:12-19).

% In this section, Paul also assures them that weh @ hair from their heads will peristi§evos y&p
Oudv Bpif amd Tis xedaMic dmodeitar, v. 34). While there are a number of passages wvdthted
expressions (1 Sam 14:45; 2 Sam 14:11; 1 Kgs Ma2t 10:30; Luke 12:7), it is closest to Luke 21:18
(nal Bpi& éx Tiis xedadfjs b o wy dméinTar). In the latter passage, Luke speaks of God'septian of
his people in the eschaton as they bear witneggetofaith (Luke 21:12-19).
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Luke conveys the message of salvation. Salvatiothisugh the one whom Paul
believes, namely, Jesus, and salvation is fomall,limited to the Jews. The universal
scope of salvation is symbolised by the intercessidPaul. In this passage, Luke shows
that salvation for all is still rooted in the Jelwistory of salvation, albeit christologically

interpreted.

Excursus: The Festival of Unleavened Bread in Act20:6

Besides the two Passover-related passages discabsed, Luke also mentions the
Festival of Unleavened Bread in the report about’®fourney from Philippi to Troas,
in which Luke notes that the voyage takes placeefaghe days of Unleavened Bread”
(peta Tag Nuépas @V dldpwy, Acts 20:6). One might wonder whether the phrdagsp
an important role within its narrative context, rakb the role of the Passover in the two
rescue stories we have investigated. At first,ahewer seems to be clear. Luke only
uses the phrase for chronological purposes. Acts-B0s a summary of Paul’s journey
from Macedonia back to Jerusalem. Paul has planmezhil to Syria from Greece.
However, when he hears about the evil plot devisedhe Jews, Paul chooses to go
through Macedonia (v. 3). Thus, Paul and his congpaset sail from Philippi after the
Festival of Unleavened Bread. They arrive at Trbaes days later (v. 6). The mention
of the festival helps to give a sense of the gdtiening.

Nevertheless, it is worth noting that the passdge follows (Acts 20:7-12)
depicts a resurrection miracle, framed by mentiohbread breaking, the Lukan term
for the Eucharist. The story begins “on the firay f the week” when Paul and other
believers gather together to break bread (v. 7th&éhmeeting, Paul has a very long
discussion with the believers since he plans tedam the next day. Due to the length
of his talk, Eutychus, who falls asleep while sittiin the window on the third floor,
falls down to the ground and dies (v. 9). Paul, &esv, brings the young man back to
life and continues his talk after he has brokenlilead and eaten (vv. 10-11). The

combination of Unleavened Bread (the Passover thelfueharist (the passion theme),
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and a miracle of being saved from death looks anid the combination found in the
sea rescue of Paul.

In evaluation, unlike the story of Paul's sea resou Acts 27, the association
between Passover and passion in the resurrectioBubtfchus is weak. First, this
Eucharist takes place almost two weeks after tree adnthe Festival of Unleavened
Bread (after five days of travelling and seven dafsresiding, Acts 20:6, 7).
Furthermore, in respect to the narrative, the egfee to the Unleavened Bread occurs in
a different section from the revivification passagke reference to the festival is part of
Luke’'s summary of Paul's journey (Acts 20:1-6) amot part of the revivification
episode (Acts 20:7-12). It appears that Luke dagsntend to relate the Unleavened
Bread to the bread breaking and the resurrectioaatel It is more likely that Luke
mentions it in order to date events in his stBryater, Luke notes that Paul wishes to
arrive at Jerusalem just in time for the day of tPeost (Acts 20:16). Thus, the
reference to the time of Unleavened Bread shows Ibag Paul has before arriving at
Jerusalen?

Second, the reference to the Unleavened Bread wtithentioning the Passover
is not common for Luke. He usually pairs the twb.séems that the reference to
Passover is used whenever Luke intends to convwe)sitinificance of the Passover
theme (Luke 2:41; 22:1, 7; Acts 12:3-4). Even wherdoes not use the term 'Passover’,
as in Acts 27, where the reference to the ‘foutteéés sufficient to recall the Passover,

it is the Passover that is evoked, and not thevidsif Unleavened Bread.

6.4 Conclusion

Refusing to limit the Passover allusions to Jesus the Gospel, Luke extends the
allusions into his account of the life of the eactyurch, represented by the two main
characters in Acts, Peter and Paul. SpecificalljkeLappropriates the Passover in the

prison rescue of Peter (Acts 12) and the sea rasfcBaul (Acts 27). Luke also deploys

%1 Barrett,Acts of the Apostle.949.
92 Witherington,Acts of the Apostle$04; BockActs 619.
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Passover allusions alongside the theme of the gragsi construct his theology of
salvation. Both the Passover and the passion aceildied in the rescue of Peter and of
Paul?® As noted by Pervo, the paschal allusions in AZt$eatablish a connection with
the much denser paschal symbolism of chap. 12,hwsiche “Petrine partner,” as it
were, to chap. 272 For Luke, the pairing of Passover-passion comnaies; above
all, the story of God’s salvation for all througbsdis, and this salvation story can be
traced back to the story of exodus.

In the rescue of Peter (Acts 12), the major fumctdthe Passover allusions is to
transform the identity of the one who performs tiberation. While in the exodus
liberation, the one who saves is YHWH, in the tiofieghe church, it is Jesus the Lord. It
is true that the God of Israel cannot be separated the Lord Jesus. However, the
emphasis on Jesus indicates the development ansfdrmation of the foundational
salvation story. Without the Passover-passion ialihss the significance of Peter’s
rescue would be weakened.

The salvation through Jesus also helps to bridgelévelopment of the story in
Acts, especially in relation to the inclusion oétbentiles. This narrative is then picked
up in the story of Paul and his sea rescue (Ac}s Pfrough the Passover-like timing
and the Eucharist-like meal, Luke highlights theesological message of the shipwreck
rescue. God’s salvation in Jesus is extended tadedhe gentiles. What is more, Luke
somehow refuses to cut off the link between theti®emission and the foundational

story of Israel. For him, the gentile mission i tbontinuation of salvation history,

which is rooted in the exodus liberation.

% The distinct nature of the parallel between thesioms of the ‘passion’ of Peter in Acts 12 and RPau
Acts 27 becomes clearer when we compare them witthar ‘passion’ story in Acts: the story of Stephe
in Acts 7. Scholars have likened the trial and @ewsion of Stephen to that of Jesus (e.g. CRagkallel
Lives 264-67; KeenerActs 2.1294-95; WitheringtonActs of the Apostle253; Pervo,Acts 168;
Marguerat,Les Actes221). The Passover-passion allusions in Actsri® Acts 27 separate Peter and
Paul from other parallels found in Acts. It is trimat the story of Stephen is invested with palaile
Jesus’ own suffering and passion. However, unlie rescue of Peter and Paul, Stephen’s life is not
spared. It is, therefore, worth noting that in thassion' of Peter and Paul, which end with resthes,
pairing of Passover-passion is present. On theraontin the 'passion' of Stephen, which ends with
martyrdom, the pairing is absent. This shows thatel uses the Passover-passion pairing to present th
soteriological story in respect to the foundatiosedization story (exodus and Jesus’ event).

% pervo,Acts 663.
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7 CONCLUDING SYNTHESIS

The examinations of Passover-related passage®wops chapters have placed us on
better ground to understand how Luke appropridteg”assover theme. The goal of this
final chapter is to interweave all the exegeti¢gatlihgs from these passages in Luke-
Acts. The following synthesis will accomplish thede tasks outlined at the beginning

of this study.

7.1 The Presence of the Passover Theme

In agreement with various scholars, this study slaswn that the Passover theme
significantly permeates the pericope of the Lagiggun (Luke 22:1-20). The temporal
setting, the story line, and the ritual meal, alble the story and significance of the
Passover (Chapter 3).

However, the Passover is not, for Luke, a one-bfnmmenon, where it only
impacts one particular passage, in this case, #s¢ Supper, and then dies off, having
no significance whatsoever through the rest ofviigings. Thus, contrary to many
scholars, this work has revealed that Luke alsalall to Passover in three other sets of
passages: the infancy narrative (Luke 2), the Raaadiscourses (Luke 12 and 17), and
the rescue stories of Peter (Acts 12) and Pauls(&#). In the infancy narrative
(Chapter 4), Luke alludes to the Passover in thé bif Jesus (through the depiction of
the shepherds), the presentation of the baby Jesasthe first Passover journey of
Jesus. Next, allusions are made to the PassovemifParousia discourses (Chapter 5).
In Luke 12, Luke alludes to Exodus 12:11, using ittea of a person being ready by
girding his loins. This is used to teach on thesPasr—like vigil of those waiting for the
Parousia. Likewise, in Luke 17, Luke alludes to Bessover-night rescue to stress the
need to be watchful. The association between Passow the Parousia is also found in
Luke 22:16, where Jesus mentions the Passover dédbe Parousia. Moving to the

book of Acts (Chapter 6), Passover serves as thpdel marker for the imprisonment
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and miraculous rescue of Peter (Acts 12). The maohPeter’s escape is also likened
to the hurried manner of the Passover-night resédieen it comes to Acts 27, Luke
notes that Paul's sea rescue happens on the fotirtaght/day, possibly recalling the
time of Passover, which takes place on the foutteehNisan.

Further observation has resulted in two more figgirFirst, in every Passover-
related passage, Luke associates the Passover tigthpassion of Jesus. This
relationship is the clearest in the passion nasatvhere Luke frames Jesus’ death with
the time of Passover and its meal. In the birthiaiave, the reference taxtdAvpa and
the baby Jesus being wrapped in cloths (Luke 2&y amticipate theataivpa where
Jesus has the Passover meal (Luke 22: 12), asawétle burial of Jesus (Luke 23:53).
At the end of the infancy narrative, there is aerefce to Jesus being missing in
Jerusalem for three days after the Passover fégtivae 2:41-46). As | have shown,
this is a strong indication of a passion-resuroectprefiguration. In the Parousia
discourse, references to the passion narrativenanely found in Jesus’ statement about
the necessity of his suffering (Luke 17:25) and $aying about the corpse and the
gathering vultures (Luke 17:37). Furthermore, gadisation of the Passover feast at the
Parousia depends on the accomplishment of Jesssiopa(Luke 22:15-16). As we
move to Acts, the rescue of Peter in Acts 12 isssin-resurrection story, re-enacted
through Peter and the early church. Here, the adimmeto the passion-resurrection
theme is mainly realised through the temporal rsgiif Passover, the role of Herod, the
prayer vigil of the church, and the similar respnsf the characters involved. In the
latter case, the responses of Rhoda and the bediave similar to those of the women
and the disciples in Luke 24. Likewise, the resotid’aul and all who are with him
(Acts 27) are depicted as Paul’'s version of a passgsurrection story. Luke constructs
the relationship primarily through Paul’'s Euchahiké meal with his companions, and
the divine necessity for him to go to Rome to agglish his mission.

Second, in every Passover-related passage, Luke®tbe Passover alongside
the message of God'’s salvation. In the passioratiae; Luke sets the Passover time

marker and meal as the background to interpresJdsath and its salvific significance.
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In the birth narrative, the shepherds, who symbdiee Passover night watch, hear the
good news about Jesus, and they see the savidutheir own eyes. While the passage
about the boy Jesus in the temple does not mei@iod's salvation explicitly, the
association is found through the prefiguration e$uks’ death and resurrection. In Luke
12 and 17, the readers are called to emulate thgoRer-like vigil to be ready for the
Parousia, the final consummation of God’s salvationActs 12, Passover is the time
marker for the liberation of Peter. Finally, in AQ7, the Passover allusion appears in

the symbolic message of salvation to the gentilesugh their rescue from shipwreck.

7.2  The Lukan Usage of the Passover Elements

Luke uses at least five elements to evoke the Rassosually combining a number of

elements in each of the Passover-related passag#gsnionstrate the presence of the

Passover theme.

a. The main Passover element that Luke uses is theedfrPassover. Luke usegoya
as the time marker in the infancy narrative (Luk€12, the passion (Luke 22:1, 7),
and the rescue story of Peter (Acts 12:3—-4). Twwotime markers which Luke
uses to indicate Passover are the references tagheand the ordinal 'fourteenth’
(Teooapeoxaidéxatos). In the Passover-related passages, Luke emplogsnight
reference to evoke the Passover night rescue. ifhégen in the birth narrative
(Luke 2:8), the Parousia discourse (Luke 17:34)thedescue of Peter (Acts 12:6).
“Night” is mentioned in the birth of Jesus not besa it is the natural setting for
depicting the shepherds watching their flock, ait primarily to contrast the bright
light from the angel. Likewise, “night” is mentiathén the Parousia discourse not to
complete the doublet of day and night (Luke 17:34). Rather, Luke uses it to
evoke the Passover-night rescue, the blueprinsdbsequent understandings of the
salvation by night. In a similar way, Luke emplay® ordinal ‘fourteenth’ in the
rescue of Paul (Acts 27:27, 33) to call to mind fib@teenth of Nisan, the time of
the Passover. While, in itself, the term might radiude to the Passover, the
soteriological tone of Acts 27 makes it plausible. fact, Luke combines the
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‘fourteenth’ and 'night' in the passage; hencaginening the concept of Passover-
night rescue.

When Luke uses the Passover as a time markercleas that he is not trying to
match the rescue or salvation story to the exact tof the Passover. Rather, the
Passover time marker is just that: a marker or.sigmsignals for the reader to
understand the marked passage as bearing a soggrall significance akin to the
exodus liberation. Luke also employs the time mat&ieevoke the story of salvation
in Jesus. This explains why Luke can use the tinagker rather loosely. Peter’s
rescue does not necessarily take place on thefdRassover. It is also clear that the
rescue of Paul does not happen on the fourteentNigdn, but merely on the
fourteenth day of the sea voyage. However, thesedvar time markers are the first
sign of the rescue/salvation story. In other wovdsenever a Passover time marker
is mentioned, a salvation story is meant and eggecthe symbolic reference is
more important than chronological precision. Lukenot the only writer who aims
for a symbolic reference. As shown in Chapter 2epbus also employs a similar
strategy.

Nevertheless, chronology is still significant. Fouke, the chronology is most
important in the passion narrative, which is uniqas it is the fulfilment of the
Jewish Passover story (cf. Luke 22:16). Thus, itmigortant for Luke to frame the
passion and the Eucharist as closely as possibltheoPassover time marker.
However, elsewhere, Luke uses the Passover timkemimosely.

Such loose usage might also help Luke to avoid tegu#he time of Passover to a
future salvation, that is, the Parousia. The teogedn place particular historical
events at the time of Passover is evident durirgg sacond temple period (e.g.
Jubilees, LAB). While the evidence that future aéibn was equated to the time of
Passover is rather late (Mekhilta, Targum, butadse LAB), the presence of such a
notion in the time of Luke is plausible. The timé the Parousia is actually
unknown. For Luke, another Passover element is nmoportant in relation to

waiting for the Parousia: the Passover—like vigil.
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b. The second Passover element that Luke employs & Whall the vigil-related
element. It derives from two depictions of the J#wPassover story. The first is the
description of the Israelites eating the Passavérasste (Exod 12:11), preparing to
leave as soon as possible. It is quite commonrater Wwritings to interpret spiritually
the imageries of the girded loins, sandals on #ee, fstaff in hand, and eating in a
hurry (e.g. Philo). Similarly, in Luke, the call tgird the loins is interpreted
symbolically, to indicate a state of watchfulneasyigil in light of the coming
salvation. This symbolism is strengthened by a se@cdescription found in the
Jewish Passover story, the exhortation for theeltes to observe the Passover
festival faithfully (Exod 12:42). Both Exodus 12:14nd 12:42 highlight the
watchfulness motif of the Passover. For Luke, tlessBver vigil is especially
important for his didactic purpose. It teaches Whattitude his reader needs to
emulate and which to avoid. In the birth narratittee shepherds are those who
symbolise the right attitude. They keep watch ghhiand, in doing so, receive the
divine message about the birth of the saviour. Upearing the message, they
immediately travel to see Jesus, the promised savidhe vigil motif is the
strongest in the Parousia discourses. In Luke 12:3&e alludes to Exodus 12:11 to
show the importance of being vigilant. Since timeetiof the Parousia is unknown,
the disciples' proper attitude is to be watchfubtttimes. Here the motif of the
Passover-like vigil is transformed into the thenhe daithful servant who is doing
what he ought to do. A similar teaching is alsoni@un Luke 17, where the need to
be watchful is also intended. Though the call torMagchful is not explicitly stated,
the suddenness and unpredictability of the Paroostans that one has to be
watchful all the time.

Another application of the Passover-like vigilmsgrayer. In the passion story, Luke
contrasts the attitude of Jesus and the disciglékeatime nearing the salvation.
After the Passover meal, Jesus goes to the Moufilligés to pray, a sign of his

own vigil. Contrastingly, the disciples who accompdim fail to pray and succumb
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to slumber. Jesus prays while the disciples sldepus stays watchful, but the
disciples fail.

According to Luke, the early church re-enacts tlggl wf Jesus in Acts 12. When
Peter is imprisoned during the time of Passovex,dhurch prays together for his
safety (Acts 12:5). What the disciples fail to dwe early church accomplishes. In
Acts 27, it is Paul who is praying not only for loen safety but also for the safety
of all who are with him on the ship (Acts 27:24).

. The third Passover element Luke employs is thalritueal, which he uses to frame
the institution of the Eucharist (Luke 22:15-20)heTsimplest reason for the
connection is to show that the Eucharist is theisihn Passover. Both ritual meals
have similar functions: a prelude to God's salvatia memorial for later
generations, as well as a reminder of the futuehbuke moves a step further by
depicting a Passover feast at the Parousia. Theefitassover feast might be known
elsewhere in Luke as the messianic banquet. Bytifgieng the messianic banquet as
a Passover feast, Luke is able to emphasise tleidogical significance of the
meal, especially in the context of exodus liberatib anything, the future Passover
feast will be closer to the Christian Eucharistc(fsing on Jesus and his instituted
meal) rather than the Jewish Passover. In a wayEticharist has taken over the
Jewish Passover as the primary memorial cultic m@#hen Luke depicts a
Eucharist-like meal in the rescue story of Paulgts 27, the focus turns to the
symbolic inclusion of the gentiles as part of Gogsople. While the Eucharist
symbolism is important, the Passover backgroundhimsrengthen the inclusion
even more. Paul urges that, in order to be savedne should leave the ship (Acts
27:30-32). This may recall the commandment for Iraelites not to leave their
houses, in order to be saved. However, the issugenfile inclusion raises the
question of the identity of the true people of Ghdke might have used the role
reversal of the Passover story to support his sicitegy.

. The role reversal is one of the ways Luke emplbgsfourth Passover element: the

casting of the characters. Most notably, Luke reegror transforms the many roles
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found in the Jewish Passover story. In the passiorative (Luke 22) and the rescue
of Peter (Acts 12), those who inherit the role loé £gyptians are, ironically, the
Jews. The Jews and their religious leaders are@lat the same group with the
Roman leaders. In fact, in Acts 12, it is clearttH@rod is cast as Pharaoh, the
primordial evil king who seeks to destroy the peopt God. | have also indicated
that, in Luke 22, the role of Satan is probablynaki the “destroyer” of the Passover
story. If the Jews are the new Egyptians, thenfolewers of Jesus are the true
Israelites, or better, the true people of God. Tighothis role reversal, Luke is able
to justify the identity of the church as the trueople of God. Jesus is truly the
chosen one since he experiences the exodus. Tligelewsish believers, represented
by Peter, are the true people of God since thermpce the exodus liberation.
Furthermore, in the rescue of Peter, it is the Liwgus, acting on behalf of the God
of Israel, who carries out the exodus-like liberatiFinally, in Acts 27, the gentiles
are symbolically incorporated into God’s new peottieough the rescue and the
meal.

. The fifth element, the Passover victim, is limitexthe Passion narrative. Luke
never explicitly indicates that Jesus is the Passtamb. It does not mean that the
element of sacrifice is absent in Luke. In Luke722he necessity of killing the
Passover victim already hints the meaning of Jedeath. Jesus’ saying in reference
to the body broken and the blood shed for the plissj within the context of a
Passover meal, also indicates the element of Passsaerifice (Luke 22:19-20; cf.

Acts 20:28).

The Significance of the Passover in Luke-Acts

The placement of the Passover allusions throughoki-Acts serves as an important

clue to explain why Luke appropriates the Passovéiis writings. Luke does not just

employ the Passover allusion whenever possibleheRahe only uses it in strategic

places. The implication and effect of this placetmesn be seen in two aspects: the

narrative structure and the soteriology of Luke.
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7.3.1 Passover and the Narrative Structure of Luke-Acts

Our investigation on the narrative placement ofsBasr-related passages has unearthed
a structural pattern that shed some light to thermautline of Luke-Acts. Those
placements support the division of the Lukan Gospel chapters 1-2 and 3-24, and
the Book of Acts into chapters 1-12 and 13-28.

Section Closure/Climax Passover-passion theme
Luke 1-2 (Infancy narrative)  Luke 2:41-52 Luké2:51

Luke 3-24  (Jesus’ ministry) Luke 22-24 Luke 220

Acts 1-12 (Petrine section) Acts 12 Acts 12:1-17

Acts 13-28  (Pauline section) Acts 27-28 Act2+744

In each section above, the theme of Passover-passiges as one of the main pointers
in the closure or the climax. Luke 2:41-52 funcsi@s the closure and narrative climax
of the so-called infancy narrative that runs frooké& 1-2. Luke 22 is the beginning of
the passion-resurrection (Luke 22—24), which, imtus the climax of the ministry of
Jesus that covers Luke 3—-24. Acts 12 serves asldlsare and climax of the 'Petrine
section’, which is Acts 1-12. Finally, Acts 27 iarpof the closure of the 'Pauline
section' that runs from Acts 13-28. It is safe tmaude that the juxtaposition of
Passover-passion in the narrative of passion-restion functions as the model of
Luke's design for the closure of the other sectfons

If my interpretation is correct, then it helps t@kin the seemingly unnecessary
addition of the Passover-passion related storiesike 2:41-52, Acts 12, and Acts 27.
In one way or another, the presence of these nasatas puzzled a number of
scholars. For the infancy narrative, scholars ththiat Luke 2:39-40 provides a
sufficient closure. In that passage, Luke noteg, thtier the baby Jesus returns to
Nazareth, he grows stronger, is filled with wisd@nd God'’s favour is upon him. This
summary would tie nicely to the closure of the is®mertaining to John the Baptist.

John, the child, also grows and becomes strongirit § uke 1:80). In light of this, the

Y In addition, in each section above, Luke givesmilar sense of beginning. He starts with the pnese
of the Holy Spirit and God’s commission. This isal at the beginning of Jesus’ ministry (Luke 32—
4:1, 14), the beginning of the ministry of the apess (Acts 2:1-4), and the beginning of Paul’s stiryi
(Acts 13:2-3). While a similar theme is less clatithe beginning of the infancy narrative, it midpat
represented by the angel's announcement regartimditth and ministry of John the Baptist, or the
announcement regarding Jesus and how the Holyt 8ipérthe womb of Mary (Luke 1:35).
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presence of Luke 2:41-52 seems to disrupt the tharstructure’. On the contrary, this

study shows that Luke 2:41-52 is a necessary doiur Luke 1-2. For Luke, this

section can only be ended with a mention of thes®as-passion theme, which also
incorporates the passion-resurrection movementesfis] It has to end with the

prefiguration of Jesus’ passion and resurrectiohiclv is the realisation of God’s

salvation. Luke employs the Passover allusiondatis understanding.

Moving to Acts 12, some scholars also questionftimetion of this passage
within the larger narrative of Acts. As Marshalltput, “at first sight the story is
unnecessary to the developing theme of the expansiothe church; had it been
omitted, we should not have noticed the losblévertheless, Luke wants his readers to
be aware of Acts 12. Among other matters, he win@s to notice the re-enactment of
the story of passion-resurrection, which is noweeed in the rescue of Peter. The
passion-resurrection has to be present. To indib@eLuke uses Passover allusions to
amplify the soteriological significance of the stor

For Acts 27, the question is not on the importasfae sea rescue, but rather on
the relatively lengthy presentation of the sea geyapisode. Some feel that the passage
is too long, with unnecessary det&ilas stated by Pervo, “the keystone to the arch of
issues which all interpreters of Acts 27 must piasiés length.” However, this study
holds that one of Luke’s main reasons for makirlgrgthy presentation is to depict a

passion of Paul parallel to that of Peter (Acts d2) Jesus. For Luke, the story of Paul

2 E.g. Fitzmyer, who notes that the passage “hasimpto do” with the infancy narrative and “it it i
suited to the rest of the two chapters at the éggof this Gospel,” lluke 1.143).Others think that the
disruption indicates a later addition (e.g. Browhg Birth 455).

% Some suggest that Luke wants to depict Jesuseothtbshold of adulthood, a common theme found in
both Jewish and Greek literature (e.g. Marsl@adispel of Lukel25; Johnsor,uke 60). Others propose
that the passage is an expansion or illustratich@summary of Jesus’ childhood (e.g. Gréerke 153;
Wolter, Lukasevangelium146). While the childhood of John is summarisedmne verse (1:80), Jesus’
childhood is summarised in a more detailed marid0 and 2:52 serve as an inclusio, and 41-51 serve
as the expansion or illustration. Though thesepmégations are possible, they fail to take intocamt the
significance of the allusions to Passover—passidhis passage.

4 Some see the passage as a prefiguration of thereeton (e.g. Laurentinlésus au Templ@; Elliott,
“Does Luke 2,” 88; cf. Johnso,uke 61-62)., but this is only partially true. It stdbe seen as a
prefiguration of the passion-resurrection.

5 Marshall, The Acts of thépostles, 206.

6 See the discussion in PenAxts 644—654; Marguerat,es Actes2.350-351.

" Pervo,Acts 644.
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has to include the re-enactment of the passiormresion in its closure. This is why we

find allusions to the Passover (fourteenth nighffdand passion (the Eucharist-like
meal). Acts 27 is no ordinary rescue st%rbt. symbolises the passion-resurrection,
which has a great soteriological effect for thegeoln the case of Acts 27, it supports
the inclusion of the gentiles in God’s salvation.

All three Passover-related passages above (Luke-224 Acts 12, and 27) are
important for Luke’s narrative outline. Every mamarrative section in Luke-Acts
cannot end or find its climax in any other way. fitee (the infancy narrative, Peter’s
narrative, and Paul's narrative) have to include Rlassover-passion related stories. All
have to mirror the Passover-passion story of Jaésusuke 22—-24. For Luke the
Passover-passion story of Jesus serves as theigmréat his narrative, especially in

the climax/closure of his main narrative section.

7.3.2 Passover and the Soteriology of Luke-Acts

Luke does not only place the Passover markersratesgfic locations to frame his
narrative but it also affects his theological camstion. Our investigation has shown
that Luke colours the three turning points of Jeditess with Passover allusions: his
birth, passion, and Parousia. The main theolog&adon for the attachment lies behind
what Passover is associated with. As indicatedezaivhenever Passover is present,
two other themes are not far behind — the pasdidesus and the message of salvation.
Luke appropriates Passover, first and foremosgxpain the necessity of Jesus’ death
in inaugurating God’s eschatological salvation.

For Luke, the Passover is the most suitable madekplain the necessity of the
passion for salvation, since it also has a sinpi&tern. Not only is death involved in the

outworking of the exodus liberation but it is atsecessary.

8 Contra Marguerat, who argues that the rescue sfoPaul here is not a parallel to the passionestid
(Les Actes2.352). He proposes that the context is the l@opdradigm of the similar fate of the master
and his disciples (Luke 6:40). Thus, the only diéfece between this passage and other, similarrswgfe
rescue stories is its intensity; Acts 27 is morernse in its narrative then other similar passagbs
study shows that the difference is not of intenbity of quality. Acts 27 is different since it cairis the
Passover—passion theme. The only parallel founikis is the rescue of Peter in Acts 12. They are no
mere salvation or rescue stories but paradigmispiftalvation stories.
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To substantiate this notion, Luke extends the idea triangular Passover-
passion-salvation beyond the Last Supper episoldes,Tit is introduced implicitly as
early as the story of Jesus’ birth, and more ekplitater, in the story of the Passover
visit of the boy Jesus. From the beginning of Jebies Luke then moves to Jesus’
second coming. Here too, Luke inserts the themBasisover-passion in depicting the
final salvation. It is worth noting that in somesBaver-related passages (the birth
narrative, and the Parousia discourses of Lukenti21&), there is virtually no reference
to the resurrection of Jesus. This also indicdtesmportance of the passion in Luke’s
eyes.

In Acts, this pairing of Passover-passion is omlyrid in two passages that we
have investigated: Acts 12 and Acts 27. There #neraescue stories involving Peter
and Paul in Acts (see Acts 5:17-21; 16:1-40), lukelonly invests these two with the
pairing of Passover-passion. If the Passover-pasgibuke 22 serves as the paradigm,
the rescue stories of Peter and Paul should aksogbgoteriological paradigm shift. The
two rescue stories contain the Passover-passioimgaiot only for the sake of a neat
and repetitive closure. Rather, Luke further empldite concept because of its
soteriological function. It is true that, in a wafe rescue stories of Peter and Paul
somehow authenticate their ministry and give lewaity to their position as successors
of Jesus. This is accomplished through the pasaletween Jesus and Peter/Paul.
However, Luke also has another, more soteriologintgntion. As shown in Chapter 6,
for Acts 12, the pairing of Passover-passion hétpgstablish the fact that the Lord
Jesus is the one who orchestrates the exodusHieation of Peter. Jesus now takes the
centre stage, acting on behalf of the God of IsfEels movement enables the universal
outreach of Christian mission. Moving to Acts 2% &llusions to Passover-passion help
to establish the universal scope of the salvatiodesus. Salvation is not limited to the
Jews, but to every race and people. The pairifgasSover-passion is the divine stamp
to the claims in Acts 12 and 27.

It suffices to say that every major turn of thevaibn story in Luke-Acts is

coloured by the Passover and passion in tandempds$son is there to indicate the fact
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that Jesus dies. The Passover is there to exgl@imecessity of his death for the
program of salvation. For Luke, every Passoventeelgpassage prior to the passion
narrative points forward to the passion. Every Passrelated passage after the passion
story recalls the passion. The continuous recue®mt the pairing throughout Luke-
Acts confirm the importance and primacy of Jeswestt in Lukan soteriology. Just as
there is no exodus liberation without the Passolikewise, there is no salvation

without the passion.

° In the light of our findings, we should reevaluttie place of the passion within the soteriology ake.

As mentioned in Section 3.8, some argue that tla¢hdef Jesus has little or no role in the outwogkaf

the salvation. Others, while trying to reinstate importance of the passion, bracket out the Passov
from the equation. Contrary to those scholars, shisly shows that for Luke, Passover is the primary
theological lens to make sense of the passiontarwlucial place in God'’s salvation.
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