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PH. D. THESIS BY 
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ABSTRACT 

The thesis examines the role of Philip the evangelist within the 

narrative context of the two-volume New Testament work commonly referred to 

as Luke-Acts. Following the introduction, the main chapters (2-6) focus upon 
the Lucan presentation of Philip's relations, on the one hand, with key 

individuals or groups he evangelizes and, on the other hand, with important 

fellow-missionaries in the early church. 
Chapter 2 explores the missionary breakthrough of Philip the evangelist 

to the Samaritans, as reported in Acts 8.5-13. Chapter 3 concentrates more 

narrowly upon Philip's encounter with a single, notorious Samaritan, Simon 

the magician. Chapter 4 probes the significance of Philip's outreach to the 

Ethiopian eunuch, a prominent "God-fedring" Gentile, featured in Acts 8.25-40. 

Chapters 5 and 6 assess Philip's stature as a minister of the gospel in 

the early church in relation to Luke's two dominant heroes, Peter and Paul. 

Philip and Peter are compared in the contexts of their respective vocations 

within the primitive Jerusalem community (Acts 6.1-7) and missions to the 

Samaritans (Acts 8.5-25) and "God-fearing" Gentile officials (Acts 8.26-40; 

10.1-11.18). Philip and Paul are correlated in the setting of their brief 

meeting in Philip's Caesarean home, reported in Acts 21.8-14. 

The thesis concludes that Philip the evangelist functions in Luke-Acts 

as (1) a Rioneering missionary whose missions to the Samaritans and the 

Ethiopian eunuch in Acts 8 mark trailblazing, not merely transitional, stages 

in the extension of the gospel to the ends of the earth; (2) a dynamic 

RroRhet molded in the image of Jesus and the classic biblical prophets, 

Moses, Elijah and Elisha; and (3) an agent -of unity within the early church, 

illustrated in his cooperative partnership with other ministers (notably, 

Peter and Paul) and his flexible participation in a variety of ministries 

(proclamation, mira c le- working, table-service and hospitality). 
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CHAPTER 1: DITRODUCTION 

This study aims to uncover and describe in detail the distinctive 

portrayal of Philip the evangelist within the narrative context of the two- 

volume NT work commonly referred to as Luke-Acts. Our concern is not 

fundamentally with burrowing behind Luke's text in search of a so-called 

"historical" Philip; rather we intend to focus on the final form of Luke's 

presentation in a concerted effort to discover the Lucan Philippusbild, that 

is, the peculiar identity of Philip the evangelist in Lucan perspective. 

What is the merit of such an investigation? How do we feasibly 

structure this analysis? And how do we proceed methodologically to realize 

most f ully our particular research goal? This introductory chapter 

addresses these important preliminary questions. 

§ 1. WHY STUDY THE LUCAN PHn-TF".? 

Within a discipline which prides itself on exacting and comprehensive 

scholarship, the most obvious reason to pursue a full-scale examination of 

Luke's characterization of Philip the evangelist is that this figure has been 

virtually bypassed as a worthy object of research in his own right. No 

major contemporary monograph focuses entirely on the person and work of 

Philip the evangelist. Various articles may be found dealing with the 

Philip-material in Acts, but for the most part these are concerned with 

special topics of interest other than the character of Philip per- seý such as 

tracing the origins of Simonian gnosticism' or sorting out the relationship 

between water-baptism and Spirit-reception2. 

1 
1' 
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CHAPTER 1 INTRODUCTION 

has been a hallmark of recent Actafor-schung, but the spotlight has fallen 

principally upon Peter and Paul (predictably) and Stephen, --: ' while Philip has 

been lef t in the shadows. 

Of course, it may be argued that Philip the evangelist has been largely 

ignored in Lucan scholarship because he is simply not a character of great 

significance. However, this is a puzzling assessment even from a surface- 

level point of view. For Philip patently appears as a principal actor within 

a large block of material in Acts 8, a pivotal chapter in Luke's account of 

the early church where the setting shifts to territories outside the Jewish 

capital of Jerusalem. Moreover, Philip clearly emerges as a successful 

missionary/evangelist within an overall narrative in which missionary 

achievement is prominently featured and highly valued. Philip also is 

associated on some level with all three of the Lucan heroes mentioned above 

who have received the lion's share of scholarly attention (cf. Acts 6.5 

[Stephen3; 8.5-25 [Peter]; 21.8 [PaulD, and this keeping of noble company 

suggests at least the possibility of Philip's comparable importance, Finally, 

since Philip's ministry, as portrayed in Acts, is directly linked with a 

number of leading themes employed throughout Luke's two-volume work--such 

as outreach to Samaria /Samar it ans, Christianity's confrontation with magic, 

the beginnings of the Gentile mission, supernatural guidance and the practice 

of hospitality--one would suspect Philip's role within the total Lucan story 

to be more than peripheral. 

Taken togethert these notable components of Philip's prof ile in the book 

of Acts would seem to certify and encourage a fuller investigation of 

Philip's honored place within Luke's account of early mission history. But 

2 



CHAPTER 1 INTRODUCTION 

other elements of Philip's characterization may be construed as actually 

denigrating his status or stigmatizing his competency in some fashion: for 

example (1) his ostensibly mundane functions of waiting on tables (Acts 6.5) 

and providing hospitality (21.8) in addition to his more "spiritual" and 

spectacular pursuits of gospel- preaching and miracle-working and (2) his 

apparent failures to expose completely the chicanery of Simon Magus and to 

impart the Spirit to his Samaritan converts (8.5-24). 

In my estimation, these potentially negative aspects of the Lucan 

PhIlippusbild are not as obvious or straightforward as the more positive 

dimensions, and, accordingly, they demand more extensive analysis before 

f inal Judgment is passed on Luke's appraisal of Philip's character and 

ministry. In any event, they should not cause us to cast Philip aside as -a 

lowly figure of little consequence in Luke's presentation. If in fact Philip 

does emerge within the Acts narrative as the object of some deliberate 

"smear" tactics, then he is certainly a character of some standing whom Luke 

treats seriously, even if critically. After all, there is no need to bother 

with undercutting the reputation of a person who has little or no stature in 

the first place. 

In short, the Juxtaposition of clearly commendable and possibly 

questionable facets of Philip's ministry in the book of Acts suggests that 

Philip's role in the Lucan narrative is both complex and significant, worthy 

of probing and clarifying in some detail. It is a basic assum2tion of this 

thesis that Philip the evangelist deserves to be brought out of the shadows 

and given his day in the sun in Lucan scholarshi,, p. 

While modern research has reflected scant interest in Philip's literary 

3 



CHAPTER I INTRODUCTION 

role within the Lucan narrative, it is interesting to note that various 

scholars, sensing something of the historical importance of Philip the 

evangelist within the first century Christian church, have speculated on his 

vital involvement in the composition of various NT books. Indeed Philip 

seems to be a favorite nominee for author of or source behind a number of 

anonymous NT documents whose precise origins remain largely a mystery. 

Alternately, Philip has been proposed as (1) a man of "both originality and 

enterprise" responsible for composing the first thirteen chapters of the 

Gospel of Mark ("the original Mark"); 4 (2) a major source for the special 

inaterial in Luke's Gospel, including the infancy stories, the Sermon on the 

Plain and the travel-narrative in the central section; -c- (3) a major source 

(along with his daughters) for presumed Samaritan traditions underlying týe 

Fourth Gospe16 and (4) the Paulinist author of the letter to the Hebrews, 

supposedly written from Caesarea to Jewish Christians in Jerusalem-' 

After enumerating a similar (though longer) list of discrete roles 

within primitive Christian history which scholars have hypothetically 

assigned to Stephen the martyr (Philip's "Hellenist" associate), G. Stanton 

understandably quips: "One is tempted to say in desperation; will the real 

Stephen please stand up! "O He goes on to note that, despite this lively 

interest in the figure of Stephen, scholars too often have neglected to 

address the fundamental issue of Stephen's portrayal within the unified 

narrative of Luke-Acts before moving on to more dubious matters of Stephen's 

alleged relationship to other NT books and traditions in which his name 

never appears. - Likewise, I would suggest, insufficient attention has been 

paid to "Philip the Evangelist in Lucan Perspective"' c' before advancing 

4 



CHAPTER 1 INTRODUCTION 

speculative theories concerning Philip's wider contribution to Christian 

origins. Ultimately, any sound assessment of Philip's historical role within 

early Christianity must be duly coordinated with a thorough study of Philip's 

literary role in the book of Acts, especially since Luke's presentation of 

Philip remains both the earliest and fullest account of this figure available 

to us. 

§2. STRMTURAL OVERVIEW 

In organizing an investigation of Luke's portrayal of Philip the 

evangelist, one could feasibly utilize either a sequential or geographical 

schema. In the first case, one would simply begin with an analysis of the 

first Philip-reference in Acts 6.5 and then proceed in the order of Luke's 

narrative presentation through the remainder of the Philip-material, 

concluding with the final Philip-scene in Acts 21.8-14. This approach has 

the advantage of tracing step-by-step the reader's developing perceptions of 

the Philip- character delineated by Luke. In the second instance, primary 

focus would be placed on the significance of Philip's ministry in key 

locations, namely, Jerusalem (Acts 6.1-7), Samaria (8.4-25), the coastal plain 

(8.26-40) and Caesarea (21.8-9). At least since the work of Conzelmann, 

scholars have been alerted to the importance of geography as a medium of 

Luke's theology. II 

The structure which we will follow, however, in examining the Lucan 

Philippusbild, while appreciative of both sequential and geographical factors, 

concentrates principally upon relational aspects of Philip-s presentation. 

That is, we will focus upon Philip's interactions, on the one hand, with key 
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CHAPTER I INTRODUCTION 

individuals or groups he evangelizes (Samaritans, Simon Magus, Ethiopian 

eunuch) and, on the other hand, with important fellow-ministers in the early 

church (Peter and Paul). Such an approach capitalizes on Luke's well-known 

interest in the boundary- breaking outreach of select missionaries to diverse 

segments of humankind and takes seriously a basic premise of both literary 

and sociological analysis which regards the individual person (within a story 

or society) as part of a network of relationships which profoundly shapes 

and defines his or her identity. 12 

In chapter 2 we will explore the missionary breakthrough of Philip the 

evangelist to the Samaritans, as reported in Acts 8.5-13. Though we will 

seek to understand this segment of the Lucan Philip's career from a variety 

of angles, our ultimate concern will be to pinpoint the significance of 

Philip's Samaritan outreach as the climax of a series of key scenes within 

Luke-Acts involving Samaritans (or Samaria). 

Chapter 3 will continue to deal with Philip's Samaritan mission but will 

focus more narrowly upon Philip's encounter with a single, notorious 

Samaritan, namely, Simon the magician. Here special attention will be paid to 

Luke's estimation of Philip as a combatant of magical power (like Paul) and a 

model of true "greatness" (in contrast to Simon). 

In chapter 4 we will turn to the episode in the second half of Acts 8 

featuring Philip's witness to the Ethiopian eunuch. Again a variety of 

aspects related to this incident will be investigated against the narrative 

backdrop of Luke's two-volume work. But particular emphasis will be placed 

on uncovering Luke's understanding of the peculiar social identity of the 

Ethiopian eunuch and the precise nature of Philip's achievement in 

6 



CHAPTER 1 

evangelizing this unusual f igure. 

INTRODUCTION 

Chapters 5 and 6 will aim to determine Philip's stature as a minister 

of the gospel in the early church in relation to Luke's two dominant heroes, 

Peter and Paul. In the first case, Philip's association with Peter will be 

studied in terms of comparing their respective vocations within the primitive 

Jerusalem community (Acts 6.1-7) and in the context of their ministries to 

the Samaritans (8-5-25) and "God-fearing" Gentile officials (8-26-40; 

11.18). Lastly, an examination of Philip's interaction with Paul will 

concentrate chiefly upon the brief meeting between these two figures in 

Philip's Caesarean home, reported in Acts 21.8-14, but will also bear in mind 

the implications of Paul's (Saul's) initial role in the Lucan narrative as the 

cruel persecutor of the church who forces a number of Jerusalem disciples- 

including Philip--to flee the city in fear of their lives. 

§3. A NOTE ON METHM 

Within each chapter of this study various matters pertaining to 

methodology will be taken up, appropriate to the particular material under 

investigation at the time, Therefore, in this section we need only to 

discuss briefly the general methodological perspectives which will guide our 

research and to relate broadly our approach to major trends within the 

recent history of Lucan scholarship. 

Post-war study of Luke-Acts was dominated for a number of years by a 

redaktionsgeschichtlich approach pioneered by such notable German scholars 

as Hans Conzelmann and Ernst Haenchen. I --ý' Particular attention was paid to 

Luke as a creative editor (redactor) who had shaped the various sources and 

7 



CHAPTER I INTRODUCTION 

traditions at his disposal into an overall presentation supporting his 

peculiar theological bias (Tendenz). Accordingly, it was thought that Luke's 

theology could best be discovered by noting and examining the alterations 

which Luke made with respect to his received material. In particular, since 

it was assumed that Luke was directly dependent upon Mark in composing his 

Gospel, deviations of the Lucan text from Mark in parallel passages were 

regarded as especially revealing of Luke's theological interests. Concerning 

the book of Acts, certain so-called "breaks" and "seams" in the text were 

pinpointed as supposed indicators of editorial activity and deliberate 

modification of underlying traditions. Among the conclusions emerging from 

such analyses was the view that Luke was preoccupied with "early catholic" 

concerns of ecclesiastical institutionalization, appropriate to an age when 

the parousla was no longer imminently expected. 

More recent German Lucan scholarship, while not always accepting of a 

thoroughgoing "early catholic" assessment of Luke's theology, is still heavily 

dependent upon Conzelmann and Haenchen in its basic methodology. Standard 

tradition-historical and redact ion- critical questions still set the prevailing 

agenda for research. Even in Actafdr-schung7, where source analysis is 

(admittedly) extremely problematic, attempts to uncover Luke's purpose by 

separating tradition from redaction continue to characterize most 

commentaries and special studies. 14 Likewise, segments of contemporary 

British, French and American scholarship reflect an ongoing commitment to 

h ist or ically- oriented, redaction- critical investigation of Luke-Acts, though 

again we would emphasize that specific interpretive conclusions now often 

run counter to the earlier opinions of Conzelmann and Haenchen. 16 

8 



CHAPTER 1 INTRODUCTION 

During the last f if teen years or so, however, numerous voices have been 

raised, especially on the American scene, calling for a new methodological 

approach to the study of Luke-Acts. 'r- While most of these scholars 

acknowledge the continuing value of redaction criticism as a legitimate tool 

of NT research, they have also become increasingly aware of the limitations 

of redaction criticism as it has typically been practiced in Lucan 

scholarship. In particular, four limitations are worthy of mention. 17 

(1) Exclusive focus on Luke's alleged redaction of Mark ignores the 

reasonable possibility that, at certain times when Luke deviates from Mark in 

parallel passages, the Lucan account reflects dependence upon an independent 

tradition rather than deliberate alteration of a Marcan source (cf. Luke's 

well-known incorporation of "special material" [Sondergut] elsewhere in his 

Gospel). 

(2) In determining Luke's theological purpose(s), consideration of 

traditional material which Luke has taken over unchanged may be just as 

vital as concentrating upon supposed revisions of sources. When Luke 

incorporated various traditions into his literary work, he made them his own 

and accorded them a significant function within his overall narrative 

presentation. II 

(3) While the standard "two-source" theory predicated upon Marcan 

priority still represents the dominant approach to Gospel origins, its status 

as an "assured result" of NT criticism is no longer as secure as it once was. 

Important questions have been raised, refinements have been suggested, and 

other viable paradigms have been advanced. ' 5' As a result, interpretive 

schemes tied too closely to any single source hypothesis are increasingly 
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CHAPTER 1 

proving less convincing. 

INTRODUCTION 

(4) Given the lack of extant parallel accounts of "Acts of the 

Apostles" contemporaneous with Luke's work, the identification of precise 

sources and traditions underlying the canonical Acts proves to be a highly 

speculative venture. Accordingly, efforts to determine at what points and to 

what extent Luke has edited the material at his disposal are prone to be 

equally dubious. Guesses may be made on the basis of presumed dislocations 

("breaks" and "seams") in the text, but detecting these dislocations remains a 

considerably subjective enterprise, lacking sufficient controlling criteria. -'O 

Moreover, excessive concern with supposed breaks in the Acts narrative may 

cause one to slight the importance of numerous transparent links within the 

story as indicators of Luke's theology. 21 

In the face of these critical observations, American Lucan scholars are 

increasingly opting for an analytical approach which focuses upon Luke-Acts 

as a unified literary whole and seeks to discover Luke's theology principally 

through the study of interlocking narrative patterns and themes 

characterizing the final form of Luke's two-volume work. Accordingly, the 

Lucan text is being viewed not so much as a "window" into traditions and 

histories lying behind it as a "mirror" reflecting the dimensions of its own 

"narrative world. "-12 Or put another way, concern for positioning the Lucan 

material within a diachronic stream of tradition history is giving way to 

mounting interest in more synchronic analyses of the numerous textual and 

thematic connections binding together Luke's entire work. 2: 3 Comparing Luke's 

text with contemporary parallel texts may still prove useful in discerning 

what is distinctively Lucan, but the ultimate controlling context for 

10 



CHAPTER I INTRODUCTION 

interpeting Luke's message must remain Luke's own overall presentation. 

As representative examples of this methodological shift in Lucan 

studies, we may cite the following. 

Often scholars assume that when Luke wrote he had immediately 
before him those two earlier texts [Mark and "Q"I and that 
virtually every variation discloses a conscious alteration in the 
direction of rejecting a theological point made by the earlier 
writer in the interest of a contrary point which Luke wished to 
make. A comparative study of this kind has many merits, but I 
believe that in his own mind when Luke was writing the Gospel he 
was not so much revising earlier documents to conform to his own 
theological notions as composing the first of two volumes which 
would be read together by the same readers. The interdependence 
of these two volumes is such that the purposes of volume one can 
be most clearly discerned by observing the contents and sequences 
of volume tWo. 24 

The purpose of the present study is to investigate the meaning 
that the death of Jesus has in the two-volume work, Luke-Acts. 
In this study the writings will be approached holistically. The 
assumption that one person wrote the two books. .. will be taken 
seriously. This is not to suggest that an individual named Luke 
composed his books without the benefit of previous traditions or 
sources, but it is to affirm that one person is responsible for 
Luke-Acts in its final written form. The way in which this 
narrative is organized, the treatment of recurrent themes, the 
various characterizations, though probably influenced by tradition 
or source, were finally the results of the literary activity of an 
individual. It is thus to be expected that one will gain insight 
into the theological thought of this person by paying special 
attention to his written work in its final form. -' 

This study is part of an attempt to understand Luke-Acts as a 
unitary narrative in which the episodes receive their meaning 
through their function within the larger whole. 26 

This paper intends to demonstrate that Lk. 13.10-17 is a story 
which the evangelist has made part and parcel of his narrative 
theology. Indeed, a caref ul analysis of the account's structure, 
diction, OT allusions, and its thematic interplay with both the 
immediate gospel context (12.49-13.35) and the full context of 
Luke-Acts shows it to be a vehicle of Lucan theology ... 

2: 7 

In analyzing these themes [related to table fellowship], I will be 
looking at Luke as a whole, as a work of literature in its own 
right, rather than seeking to identify the traditions that lie 
behind it. Although reference to source and redaction theories 

11 



CHAPTER 1 INTRODUCTION 

will be made from time to time to buttress the argument, my 
approach will be to identify and analyze this theme wherever it is 
found in Luke, regardless of arguments about which materials are 
traditional and which are redactional. Indeed, the widespread 
occurrence of this theme in all strata of material in Luke gives 
rise to new appreciation for the literary artistry of the third 

29 evangelist. 

In terms of its basic methodological orientation, our investigation of 

Philip the evangelist in Lucan perspective may be viewed as a companion to 

these recent studies. That is, we aim to discover the various dimensions of 

Philip's portrayal in the book of Acts and the significance of this portrayal 

for Luke's theology by correlating the Philip-mzterial with the overall 

narrative presentation in Luke-Acts. The description of Philip's character 

and ministry will be carefully compared and contrasted with that of other 

key personalities featured throughout Luke's account, and notable terms, 

themes and structural patterns which emerge within the Philip-material will 

be analyzed as components within the coherent literary system of Luke's 

entire two-volume work. 

Having declared, however, this basic adherence to what may loosely be 

called a "liter, ary-critical" or "narrative-critical" methodology, we must add 

two points of clarification concerning our approach to Lucan study which 

distinguishes it from some (by no means all) modern literary or narrative 

analyses. First, our fundamental appreciation of the literary design of 

Luke-Acts and our principal focus on the figure of Philip the evangelist as 

a character within Luke's distinctive story of the early church's beginnings 

do not reflect an intention to interpret Luke's narrative apart from its 

historical context toward the end of the first century C. E. Quite the 

contrary, while we will give priority attention to discovering the contour of 

12 



CHAPTER 1 INTRODUCTION 

Luke's "narrative world, " we will also assume a considerable overlap between 

this "world" and the social and literary "worlds" reflected in other ancient 

documents and artifacts circa the period of primitive Christian history. 

Hence, to understand fully Luke's perspective, for example, on various groups 

related to Philip's ministry--such as Samaritans, magicians, Ethiopians, 

eunuchs and 4God-fearers"--it will be useful not only to probe Luke's own 

commentary on these groups throughout his two-volume work but also to 

uncover from outside sources common perceptions of these groups within 

ancient society which Luke may have shared or deviated from. 

Secondly, while we are shying away from most source analysis and 

reconstruction as conventionally practiced in earlier Lucan scholarship, we 

will be investigating Luke's possible dependence upon OT models and motifs 

in casting the Philip-material and other segments of his narrative. A number 

of creative recent studies have pursued this issue with profit, especially in 

relation to Luke's apparent adaptation of biblical materials surrounding the 

prophetic figures of Moses and Elijah /Elisha. -2ý-ý R. C. Tannehill succinctly 

states the basic assumption we are making at this point with respect to 

analyzing any Lucan f igure, including Philip the evangelist: "Characters and 

actions may echo characters and actions in another part of the story, as 

well as characters and actions of the scriptural story which preceded Luke- 

Acts. "'-40 

13 



CHAPTER 2: PH]UP AND THE SAMARITANS 

M. INT]KVJMOK: A LITERARY OVERVIEW OF ACTS 8.4-25 

Luke clearly cordons off Acts 8.4-25 as a single narrative unit by a 

favorite framing or inclusio technique' involving vv. 4-5 and 25. 

8.4-5 

t% wo 
. 001 % Ot ýLEV 013v 51£XCTTEO(PEVTEr, i51, qxeov EU(X^YYEXICOýIEVOI TOV 

ýo % xoyov. Ot>, tnnor, 8 E% xix, [Exew%v Et(; [, rrlvl noxtv TTIrý 
ZO(ýiCipEl. Ug F-Xllpt)CYCYEV a1. )TOTig 'Co%v XptcyEov. 

8.25 

01L ýIEV OlL)'V 6tcxýiCXPTUPCXýiEvol xctl XaXT*IaCXVTEq TO-V xo-yov 
.* ýoo Tot) x 1) pI OIL) UTTECYTPE4)0'V EIq IEPOCYOXUý10i, Troxxo(c; 'E E 

XWýia(; TW-V laýlapl'EWV EI)rjYYEXICOVTO. 

Common features include: (1) commencing with a nominative participial 

construction incorporating ýiEV 0 VVI a frequent transitional and summary 

device in Acts;: 2 (2) reference to preaching (eu cxyýyE: X-Lýopcti. ) the word 

(T OV Xoyov), echoing a the me which emerges within the intervening 

narrative (EucxyyEA-LCoýia-L, v. 12; Xoyoc,, vv. 14, 21); and (3) localization 

in Samaritan territory (cf. v. 14). 

However, in addition to these elements within the framing verses which 

hold Acts 8.4-25 together, there are also indications that this block of 

material contains two distinct scenes involving different actors. In vv. 4-5 

the key missionary role is played by Philip, a representative of those 

scattered from Jerusalem after the persecution of Stephen (cf. 8.1). Philip's 

work in Samaria then becomes the f ocus of vv. 5-13. In v. 25 the witnesses 

to the word of the Lord in Samaria are preachers on their way back to 

Jerusalem. These could scarcely include Philip, who had just been expelled 
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CHAPTER 2 PHILIP AND THE SAMARITANS 

from the Holy City and whose presence in the story has not been 

acknowledged since v. 13.: 2' Rather they refer to Peter and John, apostles who 

had maintained their residence in Jerusalem despite the recent turmoil and 

who appear in the Samaria-scene in v. 14 and dominate the action through 

v. 24 (Peter in particular ). 4 Thus Acts 8.4-25 may be viewed as one 

coherent section in Luke's narrative comprised of two parts: (1) Philip's 

ministry in Samaria (vv. 4-13, of which vv. 4-5 form the introduction) and 

(2) the Jerusalem apostles' ministry in Samaria (vv. 14-25, of which v. 25 

f orms the conclusion). 

Such a structure may be confirmed by a closer analysis of Acts 8.5-24, 

the material enveloped by the bracketing verses. Verses 5-13 are 

interlocked by a juxtaposition of the ministries of Philip and Simon MagLks 

among the Samaritans, signalled by the repetition of key words such as 

10,7 / 
TEpocTE)(co (vv. 6,10,11), itý-Lcrry)ýi-L (vv. 9,11,13), noX-L(; (vv. 5,8,9), 

5u-vc(ýitq (vv. 10,13) and ýIE'YOCXT) (vv. 7,10,13). Verses 14-24 are linked 

by an altercation between the Jerusalem apostles, chiefly Peter, and Simon 

Magus, focusing in the main upon the issue of receiving the Spirit 

(XCCýIýCCVEIV TE-vEuýicc cx-y-, ov, vv. 15,17,19) and one's relationship to the 

/I 
word (Xo-yo(;, vv- 14,21). 

Can we also detect clues to the overall unity of Acts 8.5-24, that is, 

to the interconnection between the two constituent scenes? The same 

Samaritan audience remains in view in the two sections, namely, those 

citizens of Samaria who embraced the message of Philip (vv. 5-7,12,14) and 

were baptized in the name of Jesus Christ/the Lord Jesus (vv. 12,16). One 

Samaritan figure in particular, Simon Magus, is featured in both halves of 
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CHAPTER 2 PHILIP AND THE SAMARITANS 

8.5-24, with a special interest in his visual perception (OF-COPEW/Opa(z, 

vv. 13, 18) and preoccupation with power , /e (5u*"v(xýjLc "%Oug,, Lcx, vv. 10,13, 

19). C- A narrative pattern running throughout the entire passage may be 

envisaged which consistently alternates in focus between the Christian 

missionary protagonist and Simon the magician. 6 

Philip: vv. 6-8 
Simon: vv. 9-11 
Philip: v. 12 
Simon: v. 13 
Peter (and Sohn): vv. 14-17 
Simon: vv. 18-19 
Peter: vv. 20-23 
Simon: v. 24 

It should be noted, however, that the Philip/Simon (vv. 6-13) and Peter/Simon 

(vv. 14-24) sequences are presented in different ways. The f ormer is a 
I 

purely third-person descriptive summary following no chronological order 

(vv. 9-11 represents a "flashback" to Simon's exploits before Philip's 

arrival), while the latter is organized around a dialogue- encounter mainly in 

second person. 

Since the recipients of Philip's ministry carry over into the episode in 

Acts 8.14-24, it should not be thought that Philip has completely passed out 

of view in Luke's story, even though he has obviously yielded the spotlight 

to the apostle Peter. Indeed, the fact that Philip's converts receive a 

supplementary benefit (the Spirit) and, in the case of Simon, a stif f 

reprimand from a visiting missionary cannot help but reflect back on Philip's 

achievements in some fashion. Exactly how Luke's portrayal of Philip is 

colored by the events of 8.14-24 will occupy our close attention later in 

this investigation, but for now we simply observe that evaluating the 
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mission of Philip the evangelist in Samaria seems to represent another of 

the author's underlying concerns which unifies 8.4-25. 

Generally scholars have recognized the heavy Lucan shaping of the 

material in Acts 8.4-25 and perceived a certain coherence, at least on the 

surface, in its structure. But motivated by a concern to probe behind the 

present form of the text to uncover the sources or traditions which Luke 

utilized, many have detected a number of "seams" or "breaks" in the account 

which supposedly betray a patching together of discrete materials. Resulting 

from such analyses are nagging impressions that actually Luke did not 

exercise the best of literary skill in composing Acts 8.4-25 and that 

whatever unity one might f ind in the structure of this passage is more 

illusory than real. One writer speaks explicitly of the "uneinheit lichen 

Gesamteindrucks, der sich in Act 8.5-25 bietet. f17 

Among the difficulties in the course of the narrative commonly exposed 

by source and redaction criticsc-' are the following: (1) vv. 9-11 constitute 

an awkward "flashback" (RUckblende) which interrupts the natural flow from 

v. 8 to v. 12; (2) v. 13 provides the only direct connection between Philip 

and Simon Magus; and (3) vv. 14-17, by separating baptism and the reception 

of the Sp irit, create an anomalous theological situation in the interest of 

exalting the authority of the Jerusalem apostles and break the transparent 

sequence of the Simon-story which runs from v. 13 to v. 18. Broadly 

speaking, explanations for these phenomena in Luke's account tend to take the 

line that either (1) vv. 14-17 constitute a redactional bridge joining two 

originally independent traditions--one disclosing the rivalry between Philip 

and Simon and the other reporting the conflict between Peter and Simon-- 
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within a common Samaritan setting-: ' or (2) only one of the missionary 

encounters with Simon has a traditional basis, the other being a Lucan 

construction with possible dependence on some isolated reports about both 

Philip's and Simon's activities in Samaria. 10 

Without engaging in a detailed critique of the various theories 

accounting for the tradition history of Acts 8.4-25, we do offer some 

general observations. In the first place, the speculative nature of these 

reconstructions of Luke's writing process must be duly appreciated. C. K. 

Barrett wisely prefaces his remarks regarding the composition of our passage 

with these cautionary words: 

What sources did Luke use? How did he combine them? What was 
their historical value, and how far was any historical value they 

may originally have possessed preserved and how far destroyed in 
the editorial process? These are not questions that can be 

answered with confidence, and those who discuss them should 
remember that they are usually guessing, even when their guesses 
are guided by observation and probability. ' I 

We are severely hampered by the lack of contemporary comparative material 

with which to compare and contrast Luke's presentation in Acts 8. Ostensibly 

relevant traditions, such as those in the Acts of Peter or those related to 

Simonian gnosis, which are sometimes brought into the discussion, manifest 

only minimal correspondence with the data in Acts 8 and are too late to 

provide any definitive clues regarding the reports which might have been 

available to Luke. 

Secondly, what appears to one reader as a historical break in the text 

might strike another as a literary link. For example, the observation that 

Acts 8.18 picks up the visual interest of Simon in miraculous manifestations 

with which v. 13 ended need not suggest some continuous underlying story 
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into which Luke has interpolated his own material. The recurrent emphasis 

on Simon's "seeing" may Just as plausibly reflect a Lucan literary device 

whereby one part of a narrative unit echoes another and thereby creates a 

unified stylistic effect (see above). A lot depends on the degree to which 

one appreciates Luke as a literary artist. The more that one discerns the 

traces of Lucan design within a given passage or (put another way) the more 

one notices the prevalence of interlocking techniques--as in the case of 

Acts 8.4-25 (see above)--the less inclined one will be to judge various 

patterns in the text as indicators of a fractured source. This is not to 

deny that Luke made extensive use of traditional materials, only that he so 

masterfully shaped the final form of his work that precise delineation of 

sources becomes scarcely possible. 

Thirdly, mention should be made of the view of R. Pesch in his recent 

commentary which evaluates Acts 8.4-25 "als eine--freilich von Lukas 

bearbeitete--ursprUngliche Ober lie f erungseinheit. "12 Pesch recognizes the 

coherence of the Lucan account and argues that its present form can best be 

accounted for as an adaptation of an equally coherent traditional report 

about the early church's Samaritan mission which essentially followed the 

same plot-line which Luke gives us. 13 Of course, Pesch's source hypothesis 

remains just as much an educated guess as its competitors, but it does 

illustrate that, as it stands, the text of Acts 8.4-25 by no means bears the 

marks in any self-evident sense of a multi-layered foundation. If we insist 

on peering through Luke's story in search of what lies behind it, we may 

only be able, given the story's careful design, to envisage an original model 

which more resembles than deviates from the final version. 
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Whatever the exact tradition history of Acts 8.4-25, our primary 

concern is to underscore that Luke has deftly shaped the existing form of 

the passage into a seamless literary whole. (In addition to matters of 

structure, the preponderant Lucan imprint on the account of the Samaritan 

mission is also evidenced by the prevalent occurrence of terms and themes 

characteristic of Luke-Acts, for example: 6(ýLoOuýia8oo'v Ev. 61, Xa*piq Cv. 81, 

dual min4y of proclamation and miracle-working [vv. 4-8,12-131, Christian 

superiority over magic lvv. 6-131, the activity of the Spirit [vv. 15-201, 

financial matters 1vv. 18-201, repentance Iv. 221 and prayer lvv. 15,22,241-- 

all of which will be discussed in the course of our study. ) This means that 

in our quest for the overriding Lucan purpose(s) behind the portrayal of 

Philip's ministry in Samaria, we are best advised to give priority attention 

to the place of Acts 8.4-25 within the overall presentation of Luke's two- 

volume work, not to some alleged reconstruction of Luke's redactional 

activity. I -a It is still incumbent upon us to investigate ancient background 

materials--such as those pertaining to Samaritan history and culture (see 

below)--but chief ly in order to illuminate Luke's thought-world generally, 

not to circumscribe the sources which he utilized. 

From this bird's-eye view of Acts 8.4-25 we now turn to focus in detail 

upon the characterization of Philip's work in Samaria. For the sake of 

analysis this examination will be carried out in three stages. In the 

present chapter we will limit our view to Philip's ministry among the 

Samaritans at large. His interaction with Simon Magus in particular as well 

as his relationship with the Jerusalem apostles (especially Peter) will be 

treated in subsequent chapters. Despite this division Of topics, however, we 
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shall endeavor at each stage not to lose sight of the narrative unity 
governing Luke's account. 

92. PHELIPS MDC[MY IN SAMARIA 

As scholars have commonly noticed, throughout the report of the 

Samaritan mission in Acts 8.4-25, Philip's ministry receives direct attention 

only in vv. 4-8,12-13, and then only in a highly generalized, summary-like 

f ash ion. 157, The content of his preaching is encapsulated in a few brief 

statements by the narrator, unaccompanied by any extended Philip-speech as 

we find with other key characters in Acts. There are no developed stories 

unfolding individual miraculous incidents, only the bare mention that certain 

types of miracles occurred. Except for Simon, the Samaritan beneficiaries of 

Philip's labors are undistinguished, lumped together as "the multitudes" and 

"many who ... " In short, the depiction of Philip's activity in Samaria reads 

like a concise overview. I c- 

We should not be deceived, however, into thinking that, because it is 

painted in broad strokes on a small canvas, Philip's involvement in the 

Samaritan mission represents an essentially negligible aspect of Luke's 

presentation. As already suggested, the disclosure of Philip's missionary 

breakthrough in Samaria occupies a foundational position in Acts 8.4-25 on 

which the entire story builds. Also, the fact that a more detailed Philip- 

story immediately follows in Acts 8.26-40 demonstrates generally that Luke 

took more than a passing interest in Philip's pursuits. Thus, however 

summarily it might be described, Philip's role in evangelizing Samaria merits 

close examination. 
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CHAPTER 2 

2.1 Intrvduction (Acts 8.4-5) 

PHILIP AND THE SAMARITANS 

Acts 8.4-5 clearly connects backward to 8.1b and forward to 11.19-20 

through the common usage of Staaneto'pw (the only three instances of the 

verb in the NT) and other linking terms. 

8-lb 

And on that day a great Rgrsecution (6ica: eýho"c) arose against the 
.1 church in Jerusalem; and they were all scattered (51EC7TTC(RnCTaV) 

throughout the region of Judea and Samaria except 
the apostles. 

8.4-5 

Now those who were scattered 
%0 If 10 

(o'i' ý! EV OUV 8ILaQr7T(XjQEVTEý; ) 

went about (5'LZXE)ov) 12reachin 
.r 

g (Eioxx5ýý40%iLoýýEvot) the word 
r 0" v .e xo)ý Ov). Philip went down toa city of Samaria 

(Zcx apgla ") and proclaimed to them the Christ. 

11-19-20 

% 0- 
le Now those who were scattered (oft IIEV OýV 8LaCrnaQEVUEý; ) 

because of the persecution <TEý; E)X1'jgE") that arose over 
Stephen traveled (5-L5X@oy) as far as Phoenicia. .. speaking the 
word (To"v X(5)ýov) to none except Jews. But there were some of 
them. .. who on coming to Antioch spoke to the Greeks also, 
Rreaching (EI')a: j: jEXLCOýjEVO0 the Lord Jesus. 

Since the days of Harnack the close parallels between Acts 8.4 and 

11.19-20 have been regarded as pointing to an underlying "Antioch" source 

into which Luke has spliced various blocks of material, including the Philip- 

cycle in 8.5-40.17 Once again, hoAver, the repetitious pattern may be viewed 

as characteristic of Luke's style, a means of interlocking various parts of 
7 .0 his narrative. L' The pervasive Lucan language (e. g. ýiev ouv, 5%EPXOýI(XIq 

F-ucryyF-M-Coýial., >, o-yo(; ) confirms this perspective. 

The backward link of Acts 8.4-5 to 8.1b establishes a larger context 

for understanding the Philip-material at a number of points which shall be 
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taken up more f ully in due course: 

(1) A bridge is provided between the Philip- and Stephen- stories, a 

not surprising phenomenon in light of the two characters' tight association 

in their first appearances in Acts (occupying the first two positions in the 

list of seven servants, 6.5). 

(2) Philip's ministry is a direct result of persecution in Jerusalem 

and thereby slots into the prominent Lucan motif of Jewish rejection of the 

gospel which catalyzes the church's outreach beyond the boundaries of 

Tudaism or, more generally, into "the theme of human opposition which does 

not stop the mission but contributes to its spread" (Luke 4.16-37; Acts 

13-44-48; 18.6; 28.25-28). ' -1 

(3) In Acts 8.3 Saul emerges as the principal driving force behind the 

persecution,: 20 a fact supported by similar language in 9.1-3. It is 

noteworthy that these references to Saul's vendetta against the church form 

the most immediate frame around the Philip- narratives in 8.4-40. Philip's 

evangelistic efforts are carried out as a whole under the threat of Saul's 

antagonism. 

(4) In Acts 8.1 the region of Samaria is associated with Judea as a 

first point of departure beyond Jerusalem, a connection echoed in 1.8 and 

9.31. Thus, Philip's Samaritan mission is linked geographically with his work 

along the coastal plain of Judea (8.26-40) and with Peter's ministry in the 

same area (9-32-10.48). 

(5) Finally, the nexus between Acts 8.1 and 8.4-5 clearly demarcates 

the itinerant evangelist, Philip, from the company of Jerusalem apostles who 

remain in the Holy City. This distinction goes back to 6.1-7 and emerges as 
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a prominent factor in 8.14-25. Moreover, it eliminates any prospect of 
identifying Philip the evangelist with his apostolic namesake (Luke 6.14; Acts 

1.13 ). 21 

The forward link of Acts 8.4-5 to 11-19-20 reinforces the relationship 

of the Philip-story to the persecution provoked by Stephen, and if we take 

into account the larger unit of 11.19-26, additional parallels surface in the 

intervention of a minister from Jerusalem (vv. 22-24) and the activity of 

Saul (now converted, vv. 25-26). Equally significant, however, is the new 

connection of Philip's mission with territories beyond Judea and people 

besides Jews (namely, Greeks), a correspondence substantiated by 15.3.22'. 

Focusing specifically upon the vocabulary of Acts 8.4-5, we consider the 
0' 

signif icance of two verbs, 81 C4CTTrE I PCO and 5 -L e p)(oýim., 2--' which characterize 

the movements of Philip and the others expelled from Jerusalem. Though rare 

: 24 5 in t he NT, 'LaanExpw and its cognate, 5iaanopix, are widely circulated 

in the LXX where they most commonly refer to the dispersion of Jews from 

M their Palestinian homeland to the Gentile nations (E6VTj) of the world. 2- 

The context is typically one of disobedience and punishment, that is, Israel's 

disobedience to God's law and God's resultant act of judgment in scattering 

h is people. This course of events has its primeval pattern in the Babel 

episode (6tcxaTre%Opw: Gen 11.4,8,9), its legal basis in the warnings of the 

Pentateuch (Lev 26.33; Deut 4.27; 28-64; 32.26) and its fulfillment in Israel's 

experiences of exile in the days of the prophets (Jer 13.24; 15.7; 18.17; Bar 

2.4,130 29; 3.8; Ezek 5.12; 12.14,15; 22.15; cf. Pss- Sol. 9.1-2). When 

6-LcxaTEetpco/5taanopa are used in a positive connection, the focus is on 

the Lord's gracious restoration of his scattered flock to the promised land, 
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often as a sign of eschatological blessing Usa 11.12; 56.8; Jer 39[321). 37; 

Ezek 11.17; 34.12; Zeph 3.10; Ps 146[1471.2; Jdt 5.19). 
00 Luke's usage of StaaTECAPW coincides with the LXX in applying the 

term to the dispersion of Jews from Jerusalem into foreign territories. This 

sense certainly fits Acts 11.19-20, where the fugitives associated with 

Stephen settle among the Greeks outside of Palestine. In the case of Philip, 

while he physically stays within Israel's borders, his interaction with the 

Samaritan nation (CvGvoq,, 8.10) and an Ethiopian traveller (8.26-39) locates 

the evangelist socially on the fringes of Judaism (if not beyond) and 

justifies his identity as one of the 5tacrnape'vTE(;. Beyond this basic 

referential correspondence between Lucan and LXX usage of btaane i, p w, 

however, we f ind a notable contrast in their broader contexts. Far f rom 

envisaging the flight from Jerusalem as retribution against a rebellious 

people, Luke regards it as fulfilling the church's responsibility, set forth 

by Christ, to bear witness--"beginning from Jerusalem"--of God's salvation to 

the nations (Luke 24.47; Acts 1.8). By and large the OT perspective on the 

redemption of the nations pictures a "centripetal" movement of Gentiles to 

Zion at the end of the age as a complement to the ingathering of dispersed 

Israelites from the four winds (e. g. Isa 2-2-4; 49.6; 56.6-8; Mic 4.1-3; Zech 

2.10-12; 8.1-8,20-23). -c> Luke, on the other hand, while happy to report the 

reception of the word by many who had assembled in Jerusalem at Pentecost 

"from every nation under heaven" (Acts 2.5,41 )027 
also supports a 

*centrifugal" mission in which the gospel is carried from Jerualem and spread 
. 41 

. 
28 rer to every land Philip and the other &Laanapev inaugurate such a 

mission. It is interesting that certain of these missionaries ("men of 
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Cypress and Cyrene, " Acts 11.20) apparently came to Jerusalem in the first 

place (before their conversion to Christianity? ) from the Diaspora. 2-- 

However, according to Luke's story, rather than finding the kingdom of God 

permanently established in the Holy City, as the OT suggests, they find the 

Messiah they have embraced violently rejected by the Jewish religious 

authorities and are forced to disperse again, this time preaching the gospel 

of Christ as they go. 

6-L E Pxoýlat may be regarded as a characteristic Lucan verb of 

mot ion.: 3'ý' It emerges in a variety of contexts of coming and going, but most 

frequently in conjunction with missionary activity, as in Acts 8-4-:: ý" It can 

denote simply the passage from one place to another ("And when he wished to 

cross (5-LcXGE-Lvl to Achaia. (Acts 18.271) or a more general "passing 

through" or "travelling about" a region. This latter sense suits the 

absolute use of 5xF-pXoýia-L in 8.4 and 11.19 and reinforces the notion of a 

"scattered" (B-LaanElpw) or itinerant mission. Philip's ministry in 

particular follows the pattern of a wandering evangelist (notice the parallel 

expressions 8t nXe C)V E t)C(Y^f E Xt C OýIEVC)t 18.41/5 1. EpXoýiE-vo(ý 

E un-YyExt CE'ro [8.403 in verses which frame the Philip-cycle). In addition 

to Acts 11.19, the closest parallels involving 5*LE"'pXopai, to Philip's roving 

mission include: (1) the first mission of the Twelve ("And they. went 

through [81, T)P)(OVTOI '0 the villages, preaching the gospel 

p -I 
[EuaylyEX, LCOýievoil. [Luke 9.6 * Mark 6.121); (2) Peter's winspection" 

tour along the Palestinian coast ("Now as Peter went here and there 

[5-LEp)(OýIEVOVI among them all. [Acts 9.321); (3) Jesus' ministry as 

summarized by Peter (11. .. how he went about 18'LT>, @F-vl doing good, . . 11 
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[Acts 10.381); and (4) Paul's missionary journeys he ... went f rom 

place to place 16-Lp- PXOýLCVOI; XaE)Etrlql through the region ... " (Acts 
18.23; cf. 13.6,14; 14.24; 15.41; 16.6; 19.1,21; 20.2,251). And so Philip's 

ministry mirrors that of all the main figures in Luke-Acts. 

2.2 Prvclamatim (Acts 8.4-5,12) 

Since Philip is one of those scattered from Jerusalem after Stephen's 

martyrdom, his ministry may be broadly characterized as "preaching the word" 

. oo% (Acts 8.4). More specific ally, 
-e 

however, his proclamation in Samaria is 

encapsulated in two terse phrases: 

exylpi)craEv auTo,, r, uov Xp-Larov (8-5) 

2. Eua^y^yEX*LCoýLevcp nep'. TF)q PcxcTiXeiaq Toýu Geo-u xctýi Toiý 
0%/0ýICXTOq IT)CrOl-) XPICFTOýb (8-12) 

The two verbs, xr)pi)crcTco and Ei-)a^y^yeXiCc)ýicx-L, both appear frequently in 

Luke-Acts as components of a rich vocabulary which the author employs when 

referring to what he deems a top priority Christian ministry: the act of 

preaching. -'ýý The two terms can take the same objects, such as "kingdom of 

God", "Christ" and "Jesus, " and several times, as in Acts 8.5,12, are utilized 

together in a single context as alternative expressions for the proclamation 
04, 

event (Luke 4.18-19; 4.43-44; 8.1; 9.2,6; Acts 10-36-37). Thus xv1pbuaco and 

ei)a, y, yeXiCoýiai. may be generally regarded in Luke-Acts as stylistic 

variants with no appreciable semantic distinction.: 33 

.0 

While Luke shares a predilection for xy)puaaco with Matthew and Mark, 

his employment Of 6U(X^Y'YEXIC04aj, is virtually unique among the Synoptics 

(Matt 11.5 [par. Luke 7.221 is the only exception). Conversely, the cognate 
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noun, r:. ucxyyEX*Lov, which is relatively common in Matthew and Mark, surfaces 

in Luke's two-volume work only in Acts 15.7 and 20.24 (compared to 25 uses 

of the verb). Luke scatters his use of eu)a-y-yeXi(Copat throughout both his 

Gospel and Acts in conjunction with the ministries of John the Baptist, 

Jesus, the Twelve and Paul-34 However, the heaviest concentration of the 

verb may be found in the larger Philip-narrative in Acts 8.4-40, where it 

appears five times in the space of 37 verses. -c- These five references are 

couched in various constructions: twice with an accusative denoting the 

content of the message being proclaimed (, rOv Xo-yov, v. 4; rov Iyjaoýuv, 

v. 35), once with a prepositional phrase also disclosing what is being 

preached (TEEpI T. 5c; Ocxu-L>, E-La(;. v. 12) and twice with an accusative 

indicating the audience being addressed (vv. 25,40). ý'c- In terms of its 

1 11 distribution in Acts 8, EI)COY'YEXICoýiwL emerges at key structural points in 

the story (in connection with different subjects)-- beg inning (the dispersed 

ones, v. 4), transition (Peter and John, v. 25) and end (Philip, v. 40)--and 

designates the nature of Philip's vocation within each of the two main 

incidents where the missionary is featured (vv. 12,35). On any reckoning, 

the ministry of the word characterized by EUC(YYIEXI. Coýiat represents a 

central theme of the Philip-story. 

Concerning the substance of Philip's proclamation, we consider first the 

matter of his preaching Christ (v. 5). Used here with the definite article, 

Christ should no doubt be understood in a titular sense as designating "the 

Christ" or "the Messiah. " This conforms generally with distinctive Lucan 

usage where (unlike Pauls letters) Xp-Lcrrc)q is rarely employed as a proper 

name (always in combination with "Jesus" and most ly in f ormulaic 
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constructions involving ' -ft )* " Tc, b OvOýIcvrt, e. g. Acts 2.38; 3.6; 4.10; 10-48; 
16.18; cf. 8.12) and predominantly refers to the anointed Messianic ruler of 
Jewish expectation.: " Luke makes it plain that the awaited Christ has at 
last been manifested and is to be identified with Jesus of Nazareth. From 

his birth (Luke 2.11,26) and throughout his earthly ministry (Luke 4.41; 

9.20), Jesus fulfilled the Messianic role, but for Luke, it was especially 

through Jesus' death, resurrection and ascension that "God made him both Lord 

and Christ" (Acts 2.32). Luke particularly addresses himself to the problem, 

in relation to traditional Jewish understanding, of a crucified Christ and 

demonstrates by appeal to OT Scripture that it was indeed necessary for the 

Christ to suffer (E "'BEI naGEi-v rýv Xp-Lcy-ro"v, Luke 24,26; cf. 24.44-46; 

Acts 3.18; 17.2-3; 26.22-23). 3e 

The majority of instances in Acts where Christ is the focus of 

Christian proclamation are characterized by explicit identification of Christ 

le % 

with Jesus in the immediate context (e. g. EDWY'YEXICOýiEVOI TOV XPIGTOV 

Acts 5.42; cf. 2.31-32,36; 3.20; 9.22; 17.2-3; 18.5,28) and 

presuppose, naturally enough, a Jewish audience. 39 Philip's preaching of 

Christ simpliciter in Acts 8.5 without a direct tie-in to Jesus is unusual 

for Acts (though see 26.23), but the larger context of Philip's message in 

Acts 8 establishes clear links with the name of JesUs Christ W. 12) and the 

itood news - of Jesus W. 35). The Samaritan setting for Philip's Christ- 

centered message is noteworthy, as it discloses Luke's understanding that the 

Samaritans, whatever their social and religious distinctiveness vis-h-vis the 

Jews, still shared some common theological ground with the broad spectrum of 

Judaism in the form of a general Messianic consciousness. 
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Secondly, Philip proclaims the kingdom of God (Acts 8.12). The notion 

of the kingdom of God as the content of Christian preaching is a central and 

distinctive feature of Luke's presentation, emerging at critical junctures 

within his narrative. 41ý Concluding the first major section in Luke's Gospel 

dealing with Jesus' public ministry are these words: "but he [Jesus) said to 

them, 'I must preach the good news of the kingdom of God 0EUý(xyy0, I'. O"CT(xcT6cxl" 

ýLe 6E% Týv Ocxcy%XE, (av EoG Oeoit)) to the other cities also NaZ T) ), f or I 

was sent (aT[ E CFT aXT) V )for this purpose. ' And he was preaching (ýv 
de 

%rjpi)acYca, v) in the synagogues of Judea" (Luke 4.43-44). The "also" intimates 

that Jesus' ministry up to this point, in the cities of Nazareth and 

Capernaum (4.16-41), has likewise been characterized by preaching the kingdom 

of God. In particular, the use of the verbs, EI)WYYEXIC0ý10(l, XT) P ucycyco 

and anocrrEAXw, is echoed in the Isaiah citation (Isa 61.1; 58.6) which 

Jesus claims to fulfill in the synagogue at Nazareth (4.18-21). It may be 

said that, for Luke, preaching good news to the poor, proclaiming release to 

the captives, etc., provides a commentary on what it means to preach the 

kingdom and sets forth the basic program of Jesus' entire mission. 41 The 

emphasis on Jesus' perception of preaching the kingdom of God as divinely 

mandated ("I must preach. ... I was sent for this purpose") confirms how 

central this task is to Jesus' vocation in the Gospel of Luke. 

Another Lucan summary statement regarding Jesus' itinerant mission 

repeats the focus on proclaiming the kingdom of God (Luke 8.1), and Luke 

alone of all the Gospel writers reports that Jesus spoke to the multitude 

about the kingdom of God before the miraculous feeding incident 

Flanking this episode in Luke 9 are references to the fact that Jesus not 
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only preached the kingdom of God himself but also commissioned his disciples 

to do the same (v. 2* Mark 6.12; v. 60). 

In Luke's second volume the priority of a kingdom- preaching ministry is 

sustained, as indicated by statements at the beginning and the end of Acts 

(1.3; 28.23,31). 42 In the former case, we learn that, during his forty days 

on earth before his ascension, the characteristic activity of the risen Jesus 

le %% . 00 - is "speaking of the kingdom of God" (>, e^ywv Ta nepi TT)q ýaCr%>%Elaq TOD 

Beou) to his followers, thus establishing continuity with the earthly Jesus' 

ministry in Luke's Gospel. The closing verses of the book of Acts disclose 

Paul's proclamation of the kingdom of God and illustrate how the missionaries 

of the early church take up and carry on the work begun by Jesus. 43 In the 

body of the Acts narrative, we find further evidence of Paul's testimorry 

regarding the kingdom, especially connected with his ministry at Ephesus 

(19.8; 20.25; cf. 14.22), but surprisingly, the only other reference to 

Rreachin, g the kingdom of God is that associated with Philip's ministry in 

1 0-4 - 8.12 (TtEpi rTl(; PacyiXEiaq rou OEou = Acts 1.3; 19.8; cf. Luke 9.11). In 

light of Luke 9.2, it is particularly strange in Acts that the Twelve, 

including Peter, are not explicitly depicted as preachers of God's kingdom. 

This may have something to do with the implication in Acts 1.6 of the 

Twelve's persisting misunderstanding of the nature of the kingdom as too 

exclusively restricted to Israel's national interests. 

What can be said about the meaning of Philip's and Paul's preaching of 

the kingdom in the book of Acts? No detailed explanation is offered, as all 

the references appear to function as brief summaries of the missionaries' 

message. What little elaboration we do find all points to instruction about 
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Jesus. Philip's kingdom- preaching is placed alongside his witness to 
-the 

name of Jesus Christ (8.12), and Paul's promulgation of the kingdom of God is 

conjoined with convincing the Jews about Jesus (nep"i rou JInaou, 28.23) 

and teaching 
- about the Lord Jesus Christ (, r('X TEEPI TOU XUPIOU Incrou 

e Xptcy, co;, 28.31). " Thus, "there is little doubt that Luke uses OcxaLXExC)( 

as a shorthand way of referring to the entire Christian proclamation- and 

that includes reference to the life of Jesus. "41- The Jesus who is the 

"kingdom- preacher par excellence"" in Luke's Gospel now becomes the focus 

of the church's kingdom-proclamation in the book of 
ACtS. 41 

As to the vexed question of whether the kingdom being announced is a 

present reality or future hope, the stress seems to fall in Acts primarily on 

the former, coincident with the fact that proclaiming the gospel of Christ 

(= preaching the kingdom of God) involves the offer of present benefits such 

as forgiveness of sins and the gift of the Spirit (Acts 2.38; 10.43; cf. Luke 

24.47). 49 The possibly futuristic focus in the exhortation to "enter the 

kingdom of God" in Acts 14.22 is a lone exception in Luke's account of the 

church's missionary preaching-49 

Concerning the recipients of the message of the kingdom, 60 it is 

important to note that from Luke's perspective the kingdom of God belongs in 

a special way to "the poor, the maimed, the lame, the blind" (those invited 

to the great banquet, Luke 14.13.21; cf. 14.12-24; 6.20; 7.22; 18.22-25), tax 

collectors (Luke 7.28-29), children (Luke 18.15-17), those forced to leave 

home (Luke 18-28-30) and even the convicted criminal (Luke 23.42-43)--in 

other words, the outcasts and underprivileged of Jewish society. Even more 

radical is the forecast in Luke's Gospel that Israel as a people will 

32 



CHAPTER 2 PHILIP AND THE SAMARITANS 

generally spurn the opportunity to enter God's kingdom and the door will be 

flung wide open to respondents from Gentile nations (Luke 4.25-27; 13.28-30). 

In Acts 1 the resurrected Jesus, who speaks of the kingdom of God N. 3), 

responds to the disciples' query regarding Israel's possession of the kingdom 

N. 6) with a slight rebuff N. 7) and redirection of their attention to the 

world-wide kingdom which shall be established through their Spirit-inspired 

testimony (v. 8). This universal perspective on the kingdom is certainly 

evident in the ministry of Paul. At Ephesus he commences his preaching of 

the kingdom in the synagogue (Acts 19-8), but upon encountering opposition 

he moves to a private hall where he lectures daily for two years. As a 

result, "all the residents of Asia heart I the word of the Lord, both Jews 

and Greeks" (19.9-10). Later, when recapitulating his Ephesian ministry, he 

reiterates his outreach "both to Jews and to Greeks" (20.21) and 

characterizes his overall mission as "preaching the kingOom" (20-25). 11 At 

the end of Acts Paul's kingdom- preaching begins yet again with the Jews 

(28.23), this time at Rome, but following their disbelief Paul announces that 

the "salvation of God has been sent to the Gentiles" and expands his 

proclamation of the kingdom to "all who clolme to him" (28-28-31). 

In short, Luke makes its plain that preaching the kingdom of God 

extends beyond the boundaries of Judaism, that the blessings of Christ's 

salvation are offered to all peoples. Obviously, then, Philip's declaration of 

the kingdom of God to a Samaritan populace after being driven from Jerusalem 

fits well the general Lucan pattern. 

Finally we consider more directly the significance of Philip's preaching 

about the name of Jesus Christ. In simple terms, given the tendency in the 
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ancient world to associate a person's name with his character and 

personality, -'2 preaching the name of Jesus Christ would be essentially 

synonymous with bearing testimony to the person and work of Jesus Christ. 

However, a more comprehensive understanding of Luke's meaning in Acts 8.12 

may be gained by comparison with the many and varied references to the name 

of Jesus throughout Luke-Acts (especially Acts), even though we must bear in 

.4 mind that the construction ElýMY^YEXILCOýIE'VO ITEP'*% ... Ir 03 Ov 0'ýk aT0 

Iy)aou Xptarou is unique in Luke's writing. 

(1) The name of Jesus ; Christ is the exclusive name whereby men and 

women experience salvation (Acts 4.12). All are invited to call upon the 

Lord's name in order to be saved (Acts 2.21; 9.14,21) and to give evidence 

of their faith in and union with Christ by being baptized in his name (Acts 

2.38; 8.16; 10-48; 19.5; 22.16). 

(2) The blessings of salvation are imparted in the name of Jesus, 

including forgiveness of sins (Luke 24.47; Acts 10.43), physical healing (Acts 

3.6,16; 4.7,10,30) and release f rom demonic enslavement (Luke 9.49; 10.17; 

Acts 16.18; 19.13,17). The "in the name" formula may imply something of 

Tesus' authorization to his disciples to perform salutary works, but 

predominantly it signifies "the living power of Jesus at work in the 

church. "63 Put another way, the ef f icacy of Jesus' name illustrates his 

continuing dynamic presence with his people. '-4 

(3) The Jerusalem apostles and Paul are credited with speaking or 

teaching in Jesus' name. Such references typically occur in a context of 

attendant opposition and fit the general Lucan emphasis upon suffering for 

Jesus' name sake. For example, Luke reports that the Jewish authorities 
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summoned the apostles, "beat them and charged them not to speak in the name 

of Jesus. -.. Then they [the apostles] left the presence of the council, 

rejoicing that they were counted worthy to suffer dishonor for the name" 

(Acts 5.40-41; cf. Luke 21.12,17; Acts 4.17-18; 5.28; 9.15-16,27,29; 21.13; 

26.9-10). The notion of speaking "in Jesus' name" may again suggest the 

backing of Jesus' authority (the disciples = Jesus' representatives), but this 

does not exhaust its meaning. Proclamation "in Jesus' name" is closely 

associated In the book of Acts with preaching about Jesus himself or the 

gospel of Jesus Christ. r--ý7, Immediately following the words quoted above from 

Acts 5 we read: "And every day in the temple and at home they did not cease 

teaching and preaching Jesus as the Christ" N. 42). When the religious 

of f icials object to Peter and John's speaking in Jesus' name, they are not so 

worried about the apostles' claiming to be Jesus' emissaries but about their 

announcing the power of Jesus' name, that is, the power of Jesus himself to 

heal and to save (Acts 3.16; 4.7-12). Describing Saul's witness in Damascus, 

Barnabas says that the former persecutor "preached boldly in the name of 

Jesus" (9.27); earlier, however, it is reported concerning the same event 

simply that Saul "proclaimed Jesus" (9.20). Clearly, in the book of Acts, 

preaching in Jesus' name is tantamount to declaring the message concerning 

Christ and his salvation. 

The fact that Fhilip preaches about the name of Jesus Christ obviously 

relates most closely with the last item Just presented regarded Lucan usage 

N 
in general. Though Philip is portrayed as preaching good news nE: pi.. 

I- ) .1 -Tcq) ovoparoq Jesus Christ, this is scarcely to be distinguished in any 

substantive way from the more common reference to proclamation EV TW 
I 
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O*vowxT-L Jesus. In both cases the accent falls on testifying to the 

Christian gospel. There is another instance in which a variant expression to 

preaching "in the name of Jesus" is employed to the same ef fect. Saul is 

. 40 % J/ 0, commissioned by the risen Lord "to carry my name" q3aaTcxcTa% To ovopoc 

pou) before the world (9.15), a task which appears identical to Saul's 

ministry in Damascus of preaching Jesus/in the name of Jesus, which 

immediately ensues (9.20.27). 

Though it is not explicitly said of Philip that he was forbidden to 

preach Jesus' name nor that he suffered for Jesus' name sake, it is 

interesting that his Samaritan mission which includes the proclamation of 

Jesus' name was a direct outgrowth of persecution, specif ically that 

engineered by Saul. Later in the book of Acts Saul confesses that his 

violent campaign against the church was the response to his "opposing the 

name of Jesus of Nazareth" (26.9-11). In a sense, then, f rom the larger 

Lucan perspective, Philip was among those who suffered for his devotion to 

Jesus' name and who persisted to declare that name in spite of opposition. 

Again, while Philip in Acts 8 does not actually utilize the "in the name 

of Jesus" formula when performing his miracles, his mighty works- exorcising 

unclean spirits and healing the lame--are among those which Luke 

characteristically attributes to the power of Jesus' name. And finally, the 

reference to the Samaritans' baptism "in the name of the Lord Jesus" (8.16) 

may be viewed as another feature of Philip' ministry conforming to Luke's 

overall presentation of the name of Jesus. 
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2.3 Mir-acle-Wor*ing 

PHILIP AND THE SAMARITANS 

The display of miracle-working activity alongside the ministry of 
proclamation, the combination of word and deed, is a common phenomenon in 

Luke's story of Jesus and the early church. r-r- In the important incident in 

the Nazareth synagogue, Jesus' identification with Isaianic prophecy 

characterizes his ministry as a preaching of good news which includes the 

miraculous announcement of sight restored to the blind (Luke 4.18-19; cf. 

7.22). In the discussion which ensues between Jesus and the synagogue 

assembly, attention is directed both to Jesus' "gracious words" (4.22) and-- 

more extensively--to his wonder-working activity (4.23-27). r---7 The next 

episode, set in Capernaum, likewise features the authority of Jesus' teaching 

and his power to work miracles, in this case the driving out of an unclean 

spirit (4.31-37). After narrating the scene in which Jesus cures a leper, 

Luke appends the summary note that "great multitudes gathered to hear and 

to be healed of their infirmities" (Luke 5.15 # Mark 1.45; cf. Luke 6.17). 

And, accordingly, Luke introduces the following pericope with the report that 

Jesus was teaching "and the power of the Lord was with him to heal" (5.17 

Mark 2.1-2). 

This two-fold ministry of word and miracle is, as we would expect, also 

carried out by Jesus' followers. In their inaugural mission the Twelve are 

scattered, "preaching the gospel and healing everywhere" CLuke 9.6; cf. 9.1-2; 

10.9). In the book of Acts we encounter the primitive Jerusalem community 

gathered for prayer, beseeching the Lord to empower them "to speak thy word 

with all boldness, while thou stretchest out thy hand to heal, and signs and 

wonders are performed. . . 11 (4.29-30). The granting of this request is 
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evidenced in the subsequent ministries of the Jerusalem apostles and Stephen 

(5.12-13,40-42; 6.8-10). In the second half of Acts, Paul's work is 

similarly depicted as a blend of powerful word and miraculous sign (e. g. 

13.4-12; 14.3,7-10p 19.10-12; 20.7-12). 

In discerning the unmistakeable pairing of the proclamation of the word 

and the performance of miracles in Luke's presentation, questions naturally 

arise as to the relative importance of one form of ministry vis-A-vis the 

other and, in particular, the comparative abilities of preaching and wonder- 

working to evoke faith. These concerns will be taken up in our next section 

dealing with the response of the Samaritans to Philip's ministry. But for 

the present moment, the point to be considered is simply that, in Luke's 

view, the working of miracles--what ever its precise significance--features 

regularly and prominently alongside declaring the word as a critical 

component of the universal outreach of Christ and his church. Focusing on 

the Acts material, J. A. Hardon has concluded that "at every point where the 

Gospel was first established among a certain people, the foundation was made 

in a miraculous context, with manifest showing of signs and powers worked by 

the hands of the Apostles. "-9 Philip's evangelistic breakthrough to the 

Samaritans, attended by mighty works, represents a case in point, though from 

Luke's perspective Philip was not an apostle in the strictest sense. 

Concerning the nature of the miracles which Philip performs, we obserye 

the familiar Lucan juxtaposition of exorcisms and healings (Acts 8.7; cf. Luke 

4.33-40; 6.17-18; 8.26-55; 9.1; 10.9,17; 13.32; Acts 5.16; 19.11-12). In the 

former case, the only elaboration is that the unclean spirits depart from 

their victims, "crying with a loud voice" A. % le (5owvra cpwvT) 4EycxXtj)- This 
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manifestation is most reminiscent of Jesus, expulsion Of a demon from a man 
in the synagogue at Capernaum (&ve I xpatev 4)(OV ýIE^YaXy , 1, Luke 4.33 * Mark 
4.24). 69 As for Philip's acts of healing, the curing of those who are 
paralyzed (napcxXF-Xuýie"voL) and lame (XWXO*L) also parallels other 
incidents in Luke-Acts. Paralytics are raised up by Jesus and Peter in 

episodes where a form of the verb napaXuoýi(xx is likewise used to 

designate the infirm party (Luke 5.17-26 * ncxpcxXurix6r, in Matt/Mark; Acts 

9.32-35). Enabling the lame to walk is one of the special proofs of Jesus' 

unique vocation which he offers to John's disciples (Luke 7.22) and 

constitutes the focus of major miracle stories involving both Peter and Paul 

(Acts 3.1-10 [cf. 3.11-4.221; 14.8-18). 

While generally Philip's miraculous deeds mirror those of Jesus, Peter 
I 

and Paul in Luke-Acts, it must be admitted, nonetheless, that the bare 

mention of Philip's exploits stands in contrast to the more extended miracle 

accounts associated with the other characters. This of course may simply 

reflect the fact that Luke had no detailed reports of Philip's miracles at 

his disposal. Whatever the underlying cause, the net effect on a narrative 

level of Luke's cursory report is that Philip's wonder-working ministry in 

Samaria appears somewhat less spectacular than the mighty demonstrations of 

Luke's principal figures. Counterbalancing, however, any diminished respect 

for Philip's achievements is the double emphasis in Acts 8.7 that many 

(TEoXXot) demon-possessed and crippled Samaritans benefited from his 

powerful ministry. c-cl 

Apart from briefly describing the particular types of miracles which 

characterized Philip's Samaritan mission, Luke also employs specialized 
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vocabulary to denote Philip's mighty works in general, namely, cYT)4E7Lo( xa"t 
.0 de 

6uvapetq ýicya%uq (Acts 8.13, cf. ra CrT)ýieta, 8.6), The significance of 

this language is related in part to Simon's reputation as the "Great Power" 

(8.10), which we will investigate fully in the next chapter. Also, however, 

'Z 0# 
the use of cry)ýiexo"v and 8-uv(xýi%q must be evaluated against the background 

of their repeated occurrences in the book of Acts, often in conjunction with 

a third term, rEpaq. In Peter's speech at Pentecost, he announces that the 

last days prophesied by Joel have begun, evidenced in the Spirit's outpouring 

soon to be accompanied by prophetic utterances, dreams, visions, wonders 

"1 . 0% 

(, rF-pa, rcx) and signs (CYTI ýi EIa, an addition to the OT source) (Acts 

2.17-19). c- I Such phenomena will represent a continuation of the new age, 

inaugurated by "Jesus of Nazareth, a man attested. .. by God with mighty 

works and wonders and signs" (5uvcxpecTi- xat IrEpacTl- xcxt arlýLE1011;, 

2.22). The use of a plural form of BuvaýL'L(; to designate Jesus' "mighty 

works" echoes two references in Luke's Gospel (10.13; 19.37); in Acts a 

similar usage applies only to Philip (8.13) and to a single instance in Paul's 

ministry (19.11). Interestingly, these references to Philip's and Paul's 

are both attended by intensive modifiers ("great" 

[ýiiE yaXcx(; 3 Pextraordinary" [TuXouaa(; D. G2! 

o- % .0 
The urj4E,, a xat rr:, pa-ra anticipated in Peter's speech are indeed 

quickly manifested in Jerusalem through the agency of the twelve apostles 

(Acts 2.43). In particular, lively interest is aroused over the performance 

% AM 
of a "notable sign" (, yva)aEov cTrj4E*Lov, 4.16, cf. 4.22) of healing a man 

lame from birth. Even though this incident sparks bitter opposition to the 

apostles' work, their ministry of signs and wonders continues and in fact 
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expands dramatically (4.29-30; 5.12-16). 

PHILIP AND THE SAMARITANS 

In addition to the Twelve, Stephen, 

Paul and Barnabas are also credited with working signs and wonders in the 

Acts account (6.8; 14.3; 15-12). The Stephen example is most instructive, 

given his association with Philip in the group of seven table servants. As 

in Philip's case, an explicit emphasis is placed on the greatness (PE'YCX/X7j) 

of Stephen's miracles, and though Stephen's works are not specifically 

labelled as 8uvaýietq, they are characterized as the product of his being 

"full of. .. power (5uv6`c"ýLecoq, ). " The Stephen speech also draws attention to 

signs and wonders, namely, those performed by Moses in Egypt and the Sinai 

desert (7.36). 6-3 These miraculous acts effectively vindicated the prophet 

Moses, whom the Israelites had rejected, as God's chosen ruler and Judge of 

his people (7.35-36)., E-4 Accordingly, in Luke's view, Moses now functions as a 

prototype (7.37; cf. 3.22) of the rejected Messianic prophet (Jesus) and his 

persecuted servants (such as Stephen and Philip), c---, whose ministries are 

divinely authenticated through the working of miracles, and the Exodus 

experience serves to prefigure the dynamic eschatological age of salvation 

which has dawned with Christ's arrival. E"ý- More uniquely related to Philip's 

signs and mighty works--which elicit amazement from the Samaritan magician, 

Simon (Acts 8.13)--is the possible typological association with Moses' 

wondrous deeds which overwhelm the competing magicians of Pharoah. 67 

From this brief survey of the evidence, it is clear that Luke 

consistently takes a positive stance toward the demonstration of signs and 

wonders as confirming the authority of God's ministers. While such a 

viewpoint is reflected occasionally in other parts of the NT (Rom 15.17-19; 

2 Cor 12.12; Heb 2.4), there is also a more cautious line of thought which 
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recognizes signs and wonders as a part of the deceptive stock-in-trade of 

OW % 01 f alse prophets. For example, the only references to aqýLE%cx xat Tep(xTa 

in Matthew and Mark apply to the end-time activities of dangerous pseudo- 

Messiahs (Matt 24.24//Mark 13.22--no Lucan parallel; cf. 2 Thess 1.9-10). c-8 

Nevertheless, while Luke always links signs and wonders with authentic 

ministry, he is scarcely blind to the machinations of false wonder-working 

prophets. Witness the clear distinction between Philip the evangelist, whose 

mission is legitimated in part by the salutary performance of signs and 

wonders, and Simon Magus, whose wonder-working is ultimately exposed as 

wickedly motivated (Acts 8.18-24; cf. 13.4-12; 16.16-18; 19.11-20). c-5' 

2.4 Response CActs 8.6-8,12) 

We now turn to examine the response of the Samaritans to the preaching 

and miracle-working ministry of Philip in their midst. Broadly considered, 

the response is manifestly favorable, leading to mass acceptance of the 

Christian message and bapt JSM. 70 In other words, Philip's Samaritan mission 

is a glowing success. Probing the Samaritans' receptivity in more detail, the 

following items prove of interest. 

(1) In accordance with the fact that both word and sign typify Philip's 

ministry, the Samaritans' response is described as both hearing and seeing 

(ax OUE t V. .. xat OXEnEi'v, Acts 8-6). This dual f ocus on aural and 

visual perception is common in Luke's writing. The disciples of John are 

instructed to report to their master concerning "what [they] have seen and 

heard" of Jesus' service to those suffering from disease and destitution 

(Luke 7.22). The manifestations of the Spirit's advent at Pentecost are 
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phenomena which the crowds "see and hear" (Acts 2.33). And again, the 

Jerusalem apostles as well as Paul ground their witness in those things 

which they "have seen and heard" concerning Christ (Acts 4.20; 22.14-15). 

Most directly pertinent, however, to the Samaritans' response to Philip's work 
is the case of the lowly shepherds who, after hearing the angel's joyous 

news of Christ's birth and seeing for themselves the confirming sign 
'7 QYTIýiexo, v) of the baby Jesus lying in a manger, return to their flocks 

"glorifying and praising God for all they had heard and seen" (Luke 2.10-20). 

It is striking that both Samaritans and shepherds would have ranked among 

the despised classes of Jewish society and that their openness to God's 

revelation about Christ stands in contrast to the prevailing posture of the 

Jewish people, whose "ears are heavy of hearing and. .. eyes. .. have closed, 

lest they should perceive with their eyes and hear with their ears" (Acts 

28.27; cf. Luke 8.10). 

Although hearing and seeing are frequently paired together in Luke- 

Acts, it should not be assumed that the two responses are always equally 

valued. In the case of Acts 8.6 the larger context of 8.4-13 makes plain 

that Luke gives priority to hearing as the prelude to the Samaritans' faith 

and bapt JSM. 71 Before we learn about any performance of miracles, Philip's 

ministry of proclamation is highlighted along with the fact that the crowds 

"gave heed to what was said" by him (8.6a). 7-' When the Samaritans' faith is 

explicitly mentioned, it is directly connected to Philip's "preachling) good 

news about the kingdom of God. . . 11 (8.12). The only indication of the 

40 
Samaritans' attraction to Philip's mighty works is the PXETtE*Lv-reference in 

8.6. No mention is made of the Samaritans' being amazed (EýIcy'rrjýit) over 
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Philip's miracles as they previously had been over Simon's magiC (8.9). 7-221 

This accent on faith's coming principally by hearing the word appears to be 

the dominant strain in the book of Acts (connected with the importance of 

the missionary speeches), although miracles still often play a vital 

supporting role (as in 8.6-8; cf. 3.1-26; 13.4-12; 16.25-34; 19.8-20) and even 

occasionally provide the sole spur to f aith (9.35,42). 74 In the Gospel of 

Luke, however, the seeing of Jesus' miraculous deeds occupies a position of 

equal, if not superior, importance to the hearing of his preaching and 

teaching. J. Roloff notes in particular the different balances between 

(a) "seeing and hearing" the products of Jesus' ministry in Luke 7.22 

(reversed order--"hear and see" in Matthean parallel 111.43), where, according 

to the context of 7.1-22, the emphasis falls squarely upon seeing Jesus' 

miraculous works, and (b) "hearing and seeing" what Philip says and does in 

Acts 8.6, where, as we have already indicated, hearing the gospel message 

receives "top billing" in the surrounding passage . 
77 S The major (but not 

exclusive) focus in Luke's Gospel on recognizing the demonstration of God's 

power in the person of Jesus shifts in the book of Acts to believing the 

declaration of Jesus' person and work by his witnesses. `ý 

(2) Considering further this principal concentration on the Samaritans' 

response to Philip's word, we need to observe more carefully the particular 

language and grammar which is employed. 

%r JI/ *1 C% I- 
nPOqEIxOv f 

6E 01 Oxxot 'rolq Xe-YOPEVOIq Ulto T01. ) 
OtXtTrnou opoODpot58v (8.6a) 

M Olre 5E ETEtaTEUaaV TW OIXITEnO EUO(V'YEXICOýiE, v(b. t (8.12 a) 
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r% 
OýioGuýia5ov ("With one accord") is characteristic of Luke's vocabulary, 

appearing several times in the book of Acts and only once in the rest of the 

KT. It is used in contexts depicting the unified worship of the primitive 

Jerusalem community (Acts 1.14; 2.46; 4.24) and the harmonious decision of 

the "Apostolic Council" (15.25). More relevant, however, to the missionary 

setting of the Samaritans' response are those instances where o(AoGuýia6o"v 

characterizes the cohesive reaction of audiences to Christian preaching. 

Notably, outside the Samaritan episode, those reactions are all negative. The 

Jews at Corinth "made a united attack upon Paul" (18.12), and the citizens of 

Ephesus "rushed together" to seize Paul's companions (19.29). Stephen's fate 

was sealed when his hearers "stopped their ears and rushed together upon 

him" (7.57). In marked contrast to these violent responses, the Samaritans 

unanimously oRened their ears and welcomed Philip's testimgn 

11 p OCT EX Co is used not only with reference to the Samaritans' 

attentiveness to Philip, but also to their prior attraction to Simon Magus 

(8.10,11). This correspondence has prompted J. D. G. Dunn to conclude that 

the Samaritans' "reaction to Philip was for the same reasons and of the same 

quality and depth as their reaction to Simon"; in other words, it revealed 

Uvery little discernment and depth" and was the product more of "mass 

77 

emotion" and "herd- instinct" than a solid faith- commitment. In short, the 

Samaritans were not yet true believers. 79 What Dunn fails to recognize, 

however, is that Luke actually makes a clear distinction between the 

Samaritans, earlier response to Simon and their present response to Philip's 

ministry. We have already instanced their less enthralled preoccupation with 

Philip's miracles. But more than this, the respective np ocTE: X co-express ions 
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are not the same. With respect to Philip the Samaritans' "gave heed to what 

! ias said"; in Simon's case, they "gave heed to him' (npocrcLXov be aurw, 

V. 11; cf. V. 10). It was not Philip himself but Philip's message about Christ 

which arrested the Samaritans' attention; by contrast, the Samaritans' 

attachment to Simon was more of a personality fixation, an enchantment with 

a cult f igure-79 The closest Lucan parallel to the Samaritans' "heeding" of 

Philip's preaching is not their former devotion to Simon but rather the 

oPening of Lydia's heart "to give heed to what was said by Paul" 

(TCPOCYE)(EIV 0% TOIq X(X)1,01)ýICVOIq e% UTEO oft -cc), ) ncx, )`xou, Acts 16.14). 10 

The Samaritans' adherence to Philip's gospel is reinforced in the 
11 

ntcy-CE: Dw-phrase in Acts 8.12. However, Dunn also interprets this verse to 

support his contention that the Samaritans initially responded on a very 

superficial level to Philip's ministry. He builds his case on the use of 

nvcr, rF-uw with the dative, which supposedly signifies a mere "assent of the 

mind" to Philip's proclamation and not a heart-felt commitment to God's 

In the first place, however, it can certainly be debated whether 

Luke cared anything for the more modern theological distinction between 

"trust" Ulducla) and "assent" (adsensus). But even assuming that he did, it 

is doubtful how much we can press the meaning of "intellectual assent" into 

the linguistic construction of Acts 8.12. The uses of ntareuco with the 

le 
dative xupLca (Acts 5.14; 18.8) and Ec2 Oe't'S (16.34) clearly denote 

genuine faith. Just because the dative clause in 8.12 focuses on what was 

preached about Christ rather than on Christ personally seems to be an 

insignificant distinction (especially since 8.5 has already established that 

Philip indeed proclaimed Christ in Samaria). Believing the Rreached word of 
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the gospel, even though not regularly conveyed in a dative construction, is a 
familiar Lucan description of valid Christian faith (e. g. Acts 4.4; 15.7; 18.87; 

cf. 13.48-49). IB2 

Publicly demonstrating their reception of the Christian gospel, the 

Samaritans, as is customary in Acts, submit to baptism in the name of Jesus. 

Surprisingly, however, this baptism is not accompanied by the outpouring of 

the Spirit which passages like Acts 2.38 would lead us to expect. This 

familiar conundrum in Luke's story surrounding the relationship between 

water-baptism and Spirit- reception will be carefully explored in a later 

chapter-c-': ý"' 

(3) A natural by-product of the blessings received through Philip's 

ministry is the Samaritans' experience of noXXY) Xapa ("much Joy, " Acts 

8-8). In Acts 15.3 the Samaritan believers again are reported to possess 

great joy" (yaPCXV ýIE^YC(XrjV), this time over the news of Paul's outreach to 

the Gentiles. Presumably in 8.8 the the Samaritans' rejoicing relates both to 

Philip's message and his mighty works. c-4 Likewise, elsewhere in Luke-Acts, 

the ministries of both word and miracle inspire a Joyful response. The angel 

announces (Elý)(VY'YEXi"'Coýmt) to the shepherds "good news of a great Joy 

which will come to all the people" (Luke 2.10). The Samaritans' rejoicing 

over Philip's proclamation of Christ may be viewed as part of the fulfillment 

of this promise. Philip's other convert, the Ethiopian eunuch, also exults 

(Xcxtpw, 8.39) over the evangelist's witness to Jesus, as does a group of 

Gentiles upon hearing God's word spoken by Paul and Barnabas in Pisidian 

Antioch (13.48). Joy is not the deepest level of response to the preached 

word, requiring as it does the complement of sincere faith and commitment 
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(cf. Luke 8.13-15), but it still represents for Luke an important indicator of 
basic receptivity to the gospel. 

Illustrating the response Of Joyful praise to the working of miracles, 

we may cite the outcome of -Tesus' healing of the crippled woman, when "all 

the people rejoiced at all the glorious things that were done by him" CLuke 

13.17, cf. 19.37), and the demonstration in the temple precincts of the lame 

man restore to health (Acts 3.8-9). 

2.5 Cmclusim 

Though not described in extended or elaborate fashion, the ministry of 

Philip the evangelist to the Samaritans in Acts 8.4-13 clearly reflects the 

principal hallmarks of authentic mission activity highlighted by Luke 

throughout his narrative. Philip proclaims the good news, focusing upon the 

kingdom of God established by and through the person and name of Jesus 

Christ. This message is complemented and confirmed by the performance of 

miraculous signs, healings and exorcisms in particular. And, ultimately, this 

dynamic double-barreled ministry of word and deed elicits from the Samaritan 

throng true Christian commitment, marked by faith, Joy and baptism. 

Such a pattern of outreach to marginalized persons beyond the pale of 

Jerusalem-centered Judaism emerges again and again in Luke-Acts, 

characterizing the vocations of all the principal figures, notably, Jesus, 

Peter and Paul. By association, then, the Lucan Philip must be accorded his 

own ranking as a successful and prominent mission8ry/evangelist within 

earliest Christian mission history. 
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93. PHILIP, SAMARIA/SAMAIZITANS AND LUKE-ACTS 

Having analyzed a number of particular features pertaining to Philip's 

ministry in Samaria against the background of Luke's overall presentation, we 

now proceed to consider in some detail what is probably from Luke's 

perspective the most important aspect of Philip's mission: its 

Samaria /Samaritan context. The Philip-material in the first half of Acts 8 

forms the climax in Luke's two-volume work of a series of reports featuring 

Samaria /Samaritans. On three occasions in Luke's special Gospel material 

(Sondergut) the Samaritans figure prominently in relation to the ministry of 

Tesus (Luke 9.51-56; 10.25-27; 17.11-19), and, as is well known, in the 

programmatic statement of Acts 1.8 the region of Samaria marks a critical 

intermediate stage in the gospel's advance to the ends of the earth. In 

addition to these transparent references to Samaria /Samar it ans in Luke's 

account prior to Acts 8, the speech in Acts 7, attributed to Fhilip's fellow- 

servant, Stephen, may reflect the use of Samaritan tradition, as several 

recent studies have maintained. Only by carefully probing each of these 

examples and charting the narrative progression in Luke's portrayal of 

Samar ie/Samar it ans up to Acts 8 can we hope to understand fully the 

significance of Philip's Samaritan mission from Luke's point of view. 

Moreover, in seeking to ascertain the precise nature of Philip's 

achievement in evangelizing the Samaritans in Acts 8, we will need especially 

to delineate, as clearly as possible, Luke's understanding of the Samaritans' 

peculiar ethnico-religious identity in relation to the Jews. In pursuit of 

this goal, we will be aided not only by careful literary analysis of Luke's 
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text but also by comparative analysis of contemporary appraisals of the 

Samaritan people, notably that found in the writings of Josephus. 

93.1 Aesus' Rejection by a Samaritan V111W CLuite 9.51-56) 

The three pericopae in Luke's Gospel which deal with Jesus and the 

Samaritans are loosely held together by their inclusion in the so-called 

"Travel Narrative" (Relsebericht) or "Central Section" of the book (9.51- 

19.27). The first account in 9.51-56 particularly stands out as the 

introduction to this lengthy narrative sequence. This passage reports an 

altercation between Jesus and the inhabitants of a Samaritan village and 

reveals basic attitudes of both Jesus and his disciples toward the Samaritan 

populace, thus providing a useful go-uge for evaluating Philip's outreach to 

the Samaritan multitudes in Acts 8. 

A key transition in Jesus' itinerary is signalled in the brief note in 

Luke 9.51b: "he set his face to go to Jerusalem. " Prior to this point in 

Luke's story, Jesus' public ministry has essentially been localized in the 

region of Galilee (4.14-9.50). Now the course of Jesus' career moves 

inexorably to its climax in Jerusalem (19.28-24.53) from where he will 

ultimately be "received up" into heaven following his death and resurrection 

(avc(Xy)ýLiVic, /cxvcx),, aýiOcxvco; 9.51a; Acts 1.2,11,22). 131- Unlike Matthew and 

Mark which suggest that Jesus' final journey to Jerusalem takes him from 

Galilee directly to the territory east of Jordan (Perea) (Matt 19.1-2//Mark 

10.1), Luke charts Jesus' initial movement southward into Samaria. More 

precisely, in Luke's report Jesus sends an advance party to prepare for his 

coming (and presumably lodging) in a village of the Samaritans (9.52). Th is 
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action of the Lucan Jesus goes directly against the stark mandate which 

Jesus issues his disciples in Matthew's Gospel to "enter no town of the 

Samaritans" (Matt 10.5b), but it coincides with Jesus' stopover at Sychar 

while en r-oute from Judea to Galilee recorded in John 4. However, Luke and 

John portray the reaction to Jesus, foray into Samaritan territory very 

differently. The Johannine Jesus f inds a warm reception in Sychar (John 

4.39-42), whereas in Luke 9 the Samaritans flatly refuse to host Jesus, 

"because his face was set toward Jerusalem" (v. 53). Luke evidently takes it 

for granted that his readers are aware of the historic tensions between 

Jerus a lem- honoring Jews and the Samaritans who looked to Mt. Gerizim as the 

only true place of worship for the people of God (see more below)-" 

As a further indication of the little love which was lost between 

Samaritans and Jews, James and John counter the Samaritans' rebuf f with a 

request for Jesus' permission to destroy their village with heavenly fire 

(9.54). While the appended phrase, "as Elijah did, " is not attested in the 

best manuscripts, it no doubt correctly identifies the source of inspiration 

for the two disciples' dramatic plea (cf. 2 Kgs 1.9-14; Sir 48.3). 67 Jesus, 

however, will have no part of such violent retribution. He delivers a 

general rebuke to James and John (9.55), punctuated according to some ancient 

witnesses by the explanatory statements: "You do not know what manner of 

spirit you are of; for the Son of Man came not to destroy men's lives but to 

save them. " J. M. Ross has argued that, irrespective of the omission of 

these statements in the respected Alexandrian uncials, there are sufficient 

grounds for postulating their original status within Luke's text. 813 Whether 

or not Ross has made his case, the disputed expansions in Luke 9.55-56 
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accurately capture the salvific: tenor of the Lucan Jesus' ministry (cf. Luke 

19.10). 

The scene in Luke 9.51-56 fits well with external reports regarding 
Samaritan- Jewish conflict in the first century C. E. For example, Josephus 

relates an episode during the governorship of Coponius (6-9 C. E. ) in which a 
band of Samaritans expressed their contempt for Jewish worship by scattering 

human bones in the temple precincts at Jerusalem while the Passover festival 

was underway (Ant. 18.29-30). More pertinent, however, to the incident in 

Luke 9, is Josephus' account of an upheaval in Samaritan- Jewish relations 

while Cumanus was procurator of Judea, Samaria and Galilee (48-52 C. E. ). As 

a company of Galilean pilgrims were making their way to the feast in 

Jerusalem, one of their number was murdered in the north Samarian border 

town of Gema (or Ginae, modern-day Jenin). Naturally this provoked Jewish 

retaliation. A large contingent of Galileans mobilized for war against the 

Samaritans, and representatives were dispatched to Cumanus, demanding 

retribution against those who had perpetrated the murder. Cumanus, however, 

downplayed the crisis and attended to other affairs. Meanwhile, when news 

of the Gema incident reached Terusalem, a mob army quickly formed under the 

leadership of Eleazar and Alexander, and even though the festival was still 

in progress, they set out for an area in Samaria near Shechem where they 

duly "massacred the inhabitants without distinction of age and burned the 

villages. " Both Roman and Jewish authorities eventually intervened in an 

attempt to quell the uprising. Some of the Jewish brigands were executed, 

but others continued to wreak havoc all over Samaria. Finally the matter 

was taken to Caesar who, on the urging of Herod Agrippa, condemned the 
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Samaritans for their murderous act, executed three of their leading citizens 

and banished Cumanus for his incompetent handling of the ordeal U. W. 2-232- 

45; cf. Ant. 15.118-36). 

The Galilean pilgrimage to Jerusalem through Samaria, the Samaritans' 

cool reception and the consequent Jewish reprisals--all of these elements 

are strikingly echoed in Luke 9.51-56. What appears most noteworthy, 

however, from this comparison is the remarkable moderating spirit of the 

Lucan Jesus in the face of a potentially explosive situation fuelled by 

ethnico-religious hatred. 193 

Turning now to consider the function of Luke 9.51-56 in the literary 

context of Luke's Gospel, we devote our main attention to the parallel which 

many scholars have observed with the Nazaret h- episode in 4.16-30.9(1 As 

Jesus' trek from Galilee to Jerusalem commences with rejection in a Samaritan 

village, so his earlier ministry within the region of Galilee began with a 

dismissal from his hometown of Nazareth. And both incidents conclude with 

le the report of Jesus' moving on (Tropeuoýia-L, 4.30; 9.56) to another locale. 

While most commentators are content to note this basic correspondence 

between the Samaritans' and Nazarenes' rejections of Jesus and leave it at 

that, J. T. Sanders has recently contended that there are two critical 

differences in Luke's treatment of these episodes which must not be 

minimized. In the f irst place, Luke acknowledges that the Samaritans had "a 

reasonable excuse" for their refusal to entertain Jesus, namely, his 

Jerusalem destination, whereas the Nazarenes are accorded no such alibi. 

Secondly, while "in Nazareth Jesus threw it in the teeth of his Jewish 

congregation that God's grace had always gone to Gentiles and not to 
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Israelites (Luke 4.24-27), " thereby inciting the crowd to kill him, in the 

case of the inhospitable Samaritan village, "Jesus turns the other cheek. ... 
To put the matter as bluntly and plainly as possible, no charge is made 

against the Samaritans who reject Jesus. "91 

Does Luke in fact mitigate the gravity of the Samaritans' rejection of 

Jesus, as Sanders thinks? In response to Sanders' first point, it can 

scarcely be maintained that the Samaritans' snubbing of Tesus is somehow 

Justified in Luke's eyes because, given Jesus' attachment to the Jewish 

capital, they could not be expected to have responded otherwise. Later in 

the "travel narrative, " a Samaritan appears unperturbed that Jesus is still 

"on the way to Jerusalem" (17.11), at least not to the extent that it hinders 

him from receiving Jesus' ministry and worshipping at his feet in thankful 

praise (17.15-18). Moreover, in Luke's perspective, Jesus' going to Jerusalem 

is much more than a mere token of "his Jewish behaviour" which the 

Samaritans would understandably find offensive. As is well known, in Luke's 

geographical plan Jerusalem is the place of the Messiah's initial revelation 

(Luke 1-2) and ultimate vindication (Acts 1-2). It is where he is "to be 

received up" (Luke 9.51), the inevitable goal of his entire mission. Thus for 

the Samaritans to reject Jesus because his face was fixed toward Jerusalem 

would represent in Luke's view more than a predictable gesture of ethnic 

prejudice, but would symbolize as well a serious repudiation of Jesus' 

Messianic vocation. -q2! 

Regarding Sanders' second point, there is an apparent difference in 

intensity between the Nazarenes' and Samaritans' response to Jesus (the 

former seek to kill Jesus; the latter merely decline to accommodate him) 
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coupled with a different level of interaction on Jesus' part with his 

opponents (directly confronts the Nazarenes, never encounters the Samaritans 

personally). Still it is not true that the Samaritans who refuse to receive 
Jesus are let off scot-free in Luke's account while the poor Nazarenes are 

severely Judged. To be sure, Jesus resists a violent and vindictive. Elijah- 

style reply to the Samaritans' action and leaves the door open for their 

subsequent repentance and salvation, but he does not condone their present 

behavior nor does he stay around to plead for reconciliation. Rather he 

turns away from the unfriendly Samaritan village and redirects his mission 

to other towns and places which may prove more receptive (9.56; 10.1-20). 

Some have thought that Luke conceives of erEpav xo)4rlv in 9.56 as 

uanother (Samaritan] village" and that he views the mission of the seventy 

(-two) in chap. 10--indeed all the events in the "central section" of his 

Gospel--as taking place in Samaritan territory. ' But this is far from 

certain. The geographical data in Luke's "travel report" is sparse and fits 

together into no coherent itinerary. -14 Generally speaking, Luke seems intent 

from 9.51 onward simply to direct Jesus' movement toward Jerusalem (cf. 

13.22; 17-11; 19.11,28) without undue regard for plotting a precise course. 

There are the two pericopae which feature Samaritans in a positive light 

(10.25-37; 17-11-19) and the enigmatic note in 17.11 that Jesus *was passing 

along between (6tcx ýLecyov) Samaria and Galilee, "-' but these are hardly 

sufficient grounds for positing a Samaritan setting for the entire account 

running from 9.51-19.27. As for the location of the villages and towns to 

which Jesus and his followers proceed immediately after the Samaritans' 

rejection, we can only speculate, but it would be surprising indeed in Luke's 
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story for Jesus so soon to court deliberately the disfavor of other 

Samaritan centers. '96- Moreover, the mention of Chorazin, Bethsaida and 

Capernaum in 10.13-15, while not settling the matter, would seem to suggest 

the region around the Sea of Galilee as the principal target area for the 

itinerant mission of the seventy (-two) disciples. Whatever the locale, an 

important feature of this mission in Luke's presentation is its symbolic 

foreshadowing of the gospel's destined outreach to all the seventy (-two) 

nations of the world (cf. Genesis 10; 1 Enoch 89.59). 4-"*7 Thus Luke appears to 

envisage the Samaritans' rejection of Jesus in 9.51-56 as a prelude to the 

eventual expansion of the boundaries of Christ's mission to include 

Gent iles. c-'Ic-ý- 

This pattern of rejecting those who reject Jesus and moving on to more 

receptive peoples is exactly what we find in the Nazareth-episode. 9ý1' Jesus 

senses that, despite their admiring words, his own people do not fully grasp 

the significance of his prophetic mission and will ultimately find him 

unacceptable (Luke 4.22-24). He then associates (by implication) his ministry 

with events from the careers of Elijah and Elisha which demonstrate that 

God's prophets have often found truer acceptance outside their homeland 

among needy foreigners (4.25-27). This is clearly not a case of invoking 

Elijah as a precedent f or harsh reprisals against the Nazarenes, as James and 

John are inclined to do against the Samaritans. 1c'O Jesus is no more 

disposed in Nazareth than in Samaria toward annihilating those who oppose 

him or barring the door to future conversion. "" Even when the Nazarenes 

forcefully attempt to kill him, he quietly escapes without incident (4.28-30). 

What the Lucan Jesus does intend by the Elijah- (and Elisha-) illustration is 
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to prefigure the extension of his kingdom beyond the confines of hard- 

hearted Jews like those in his hometown to incorporate Gentiles who will 

gladly welcome his message. 

In short, in Luke 9.51-56 the Samaritans, though distinguished as the 

enemies of Jerusalem- honoring Jews, are nonetheless closely identified with 

them--at least those Jews in Nazareth--as Jointly antagonistic to Jesus' 

person and work. While the way is not irrevocably blocked to their own 

repentance and salvation, the Samaritans' and Jews' obstinancy has in fact 

opened the way for an active mission to be launched among the more 

receptive Gentiles. 

Having focused on the Lucan context of Jesus' interaction with the 

Samaritans in Luke 9.51-56, we now consider briefly the significance of the 

disciRles' role, especially that of James and John, in the same incident. The 

V 

sending of messengers (aYYEXO'L) ahead of Jesus to make preparation 

(ETc)-Lýiaýco) for his arrival is a common phenomenon in Luke's Gospel (10.1; 

19-29-30; 22.8), especially reminiscent of the forerunning ministry of John 

the Baptist (1.17,76; 3.4; 7.27). "2 We are not told the identity of the 

messengers whom Jesus dispatches in 9.52, but it is possible that James and 

Sohn should be included in their number. 1 0"-: ' At any rate, these two disciples 

are the ones singled out as appealing for fiery judgment against the 

unreceptive Samaritan village. In addition to recalling the example of 

Elijah, we should possibly also envisage the disciples' drastic request as a 

plea for Jesus to fulfill the prediction (of John the Baptist) that he would 

"baptize with fire" and "burn the chaff with unquenchable fire" CLuke 

3.16-17). ' " What James and John fail to realize., however, is that such 
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activity points to a final, eschatological judgment against unrepentant 

rebels (cf. Luke 10.12-15, "at that day" Ev. 1221) and does not license swift 

retribution in the present age of grace. This problem of the disciples' 

misunderstanding of Jesus' mission is scarcely limited to the single scene in 

9.52-54. In fact it constitutes a major motif throughout the latter half of 

Luke 9, connecting the disciples' insensitive response to the Samaritan 

village with (1) their confusion over Jesus' transfiguration (9.32-36 [Peter, 

James and John, v. 281), (2) their faithless inability to heal an afflicted 

child (9.37-43), (3) their misguided bickering over who was the greatest 

(9.46-48) and (4) their exclusion of any minister not a member of their 

circle (9.49-50). ": ": -7 

This rather negative profile of Jesus' disciples surrounding their 

hostile encounter with a group of Samaritans affords an interesting 

framework for comparing the characterization of Philip the evangelist in Acts 

8, featuring his more congenial dealings with the Samaritan nation. Specif ic 

implications of such a comparison will be enumerated in the concluding 

section of this chapter. 

3.2 Two Model Sýuvaritans auke 10.25-37; IZII-19) 

In view of the Samaritans' clear-cut rejection of Jesus in Luke 9.51-56, 

we are surprised to find that later ir. the "travel report" two Samaritans-- 

the "good" compassionate traveller in the classic parable (10-25-37) and the 

"grateful" faith-possessing leper in the well-known miracle story 

(17.11-19ý--are now singled out as paragons of Christian discipleship. 

Moreover, in both accounts the Samaritan figure is now contrasted with Jews 
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whose conduct continues to prove deficient in some way. Obviously, then, in 

the remainder of the "central section" of his Gospel, Luke begins to pull 

apart the parallelism which he established in the opening scene between 

Jewish and Samaritan callousness to Jesus' mission and prepare the way for 

the Samaritans' eventual mass acceptance of Christ under Philip's ministry in 

Acts B. At this stage, however, given the limited focus on two isolated, 

individual Samaritans, there can be no talk as of yet of any wholesale 

change in Samaritan disposition toward Jesus. 

To f ill out this general picture of the Samaritans' developing role in 

Luke's Gospel, we need to analyze the two stories which feature model 

Samaritans in more detail. In the parable of the Good Samaritan, the story 

revolves around the dramatic opposition between various responses to a 

severely wounded traveller lying helpless on the road. On the one hand, two 

Jewish religious officials negligently "pass by on the other side" (10.31-32); 

but on the other hand, a Samaritan goes out of his way to assist the victim 

and nurse him back to health (10.33-35). Though not explicitly stated, the 

well-known animosity between Samaritans and Jews undoubtedly forms a 

critical part of the parable's background, creating a "shock effect" on its 

Jewish hearers-101ý- The respected Jewish clerics who would be most expected 

to fulfill the law of neighborly love fail miserably in their duty, whereas 

the despised Samaritan demonstrably pursues the righteous course of action. 

Small wonder that Jesus' interlocutor, a Jewish lawyer, cannot bring himself 

to admit directly that it was a Samaritan who proved to be the true 

neighbor. (Rather than say "Samaritan" in 10.37 he uses the circumlocution, 

"the one who showed mercy on him. "' (--)7) 
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If we can assume that the victim in the parable was a Jew (which seems 

likely since his identity is not specified beyond the fact that he was "a 

man" Journeying "from Jerusalem to Jericho" 110.301), then the Samaritan's 

ministry to him is all the more remarkable. A typical Jewish assessment of 

the Samaritans' involvement with the Jews may be found in Josephus: 

... they [the Samaritans] alter their attitude according to 
circumstance and, when they see the Jews prospering, call them 
their kinsmen, on the ground that they are descended from Joseph 
and are related to them through their origin from him, but, when 
they see the Jews in trouble, they say that they have nothing 
whatever in common with them nor do these have any claim of 
friendship or race, and they declare themselves to be aliens of 
another race (Ant. 9.291). 

While this passage is clearly polemical and one-sided, it accurately captures 

something of the fluctuating nature of Samaritan- Jewish relations in the 

first century C. E. 11'=1 Certainly it would have been the norm for Samaritans 

to keep their distance "when they (saw] the Jews in trouble. " How radical 

then for the Lucan Jesus to spotlight a Samaritan who in fact reaches out to 

a Jew who had fallen into trouble, thus overcoming traditional ethnico- 

religious barriers. "' 

The apparent literary influence of 2 Chron 28.5-15 on the parable of 

the Good Samaritan' 10 also brings into view the striking reversal of typical 

social patterns evidenced in the Samaritan's behavior. The basic context of 

the Chronicler's story was Israel's (Israel=northern kingdom=Samaria) 

devastating military defeat of her kinsmen in Judah. However, as Israel's 

triumphant army returned to Samaria with the spoils of war--including 

thousands of Judean captives--Oded the prophet met them and rebuked their 

harsh treatment of the people of Judah. Consequently, a Samarian delegation 
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"took the captives, and with the spoil they clothed all that were naked among 

them; they clothed them, gave them sandals, provided them with food and 

drink, and anointed them; and carrying all the feeble among them on asses, 

they brought them to their kinsfolk at Jericho. . ." (2 Chron 28-15). Thus 

the very Samarians who had attacked their Judean neighbors turned aboutface 

and became the agents of healing and restoration. Likewise, the Samaritan in 

the Lucan parable--though not the cause of the Jewish traveller's 

misfortune--resists what would have been considered the natural reaction of 

cold- heart edness on his part toward a bitter enemy and displays outstanding 

charity instead. 

This exceptional nature of the Samaritan's activity in Jesus' parable in 

Luke 10 provides the key point of contrast with the Samarit an- incident in 

9.51-56. In the earlier scene it is only Jesus who overturns conventional 

attitudes; otherwise, Samaritans and Jews (James and John) remain entrenched 

in their prejudice toward one another. In the parable, however, a lone 

Samar it an- -sharply distinguished from Jewish personnel--now breaks with 

tradition and conforms to Jesus' avowed standard and personal example of 

neighborly love. ''' By so identifying with Jesus' way of life and by 

bearing, as it were, the marks of Christian discipleship, the "Good Samaritan" 

is proof positive that individual Samaritans may abandon their initially 

recalcitrant position toward Jesus and be "converted. " And, accordingly, 

Jesus' merciful refusal to annihilate the Samaritans in 9.55 is thoroughly 

vindicated. ' II 

In the story which recounts the cleansing of the ten lepers, another 

Samaritan stands out from his Jewish counterparts as one who responds with 

61 



CHAPTER 2 

sincere devotion to Jesus' mission 

PHILIP AND THE SAMARITANS 

In this case the focus is on 

acknowledging the significance of Jesus' miraculous power rather than on 
following his teaching and example. At the beginning of the story the 

afflicted men cry out together, "Jesus, Master 41 (e' Triarara), have mercy on 

Usti (17.13). "En-La-ra*', ra is an exlusively Lucan title for Jesus in the New 

Testament (substituted for 6-L6aO'cTxoXcx; in the Synoptic parallels) and 

normally is placed on the lips of Jesus' disciples (Luke 5.5; 8.24,45; 9.33, 

49). In the present instance it would seem to reflect a degree of 

recognition of Jesus' authority on the part of all ten lepers. 113 But as the 

story goes on it becomes clear that only the Samaritan experiences a deep 

change of heart as well as physical healing. He alone really "sees" Q&ov, 

v. 15) the significance of what has happened to him and "turns back" 

(ETrtcTTpE(pw, v. 15) to worship Jesus. The uniqueness and importance of 

this "returning" is then reinforced in a series of rhetorical questions which 

Jesus poses to the gratef ul Samaritan (vv. 17- 18, EnI cyr pE (pw again in 

V. 18). Throughout Luke's two-volume work, ETT I CYT P E(P(O customarily 

designates true repentance and conversion (Luke 1.16,17; 22.32; Acts 3.19; 

9.35; 11.21; 15.19; 26.18,20; 28.27), and Luke no doubt intends for his 

readers to understand the Samaritan's experience in just such terms. 

Accordingly, the Samaritan's action is ultimately assessed as a response of 

faith, (LUke 17.19). 114 

Apart from stressing the reality and depth of the Samaritan's 

discipleship, the narrative in Luke 17.11-19 also highlights the Samaritan's 

special ethnic status. The cured leper's thankful return to Jesus is all the 

more remarkable in view of the fact that "he was ,a Samaritan" (v. 16b)l "' 
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or, in other words, a "foreigner" &XO'YEVr4j'(;, 
V. 18). This is the only 

occurrence of aXXo-yEvY'jfr, (lit. "belonging to another race") in the NT, but 

the word was used in the famous temple inscription which warned non-Jews of 

the penalty of trespassing into the inner courts' 16 and appears frequently 

in the LXX to designate those "aliens" or "strangers" set apart from the 

people of Israel (e. g. Exod 12.43; 27.33; Joel 3 [41.17; Jer 28 [511.51; Ezek 

44.7,9; 1 Esdr 8.69-93; 9.7-36; 1 Macc 3.36,45; Jdt 9.2). ' 17 Thus, from the 

perspective of early Judaism, an aXXC-YEVrl(; was a Gentile outsider. 

Are we to conclude, then, along with J. Bowman, that for Luke the 

Samaritans "represent an essential part of the gentile world? "' Certainly 

the cI0, XoyEvrj(; label would seem to wreck Jervell's case that in Luke-Acts 

the Samaritans are regarded as wholly within the Jewish /Israelite camp 

(though admittedly "they are Jews who have gone astray") and "there is no 

support in the text for understanding the Samaritans as Gentiles. "' " 

Jervell recognizes Luke's use of a related term, cxXXoýpuXoq, to refer to 

non-Jews in Peter's speech to Cornelius (Acts 10.28) but thinks that 

c(X X oyEvTl(; is somehow "weaker" in its connotation of separateness from the 

nation of Israel. '20 However, in two places in the LXX cxXXo-yF--vT)(; and 

cAXoýpuXoq appear together in synonymous parallelism (Isa 61.5; Zech 9.6), 

and there is no reason to believe that Luke intends any subtle distinction 

between-the terms. 1 2! 1 

Also pointing to a Lucan association of the grateful Samaritan with 

Gentiles is the probable literary connection between the Samaritan leper 

cleansed by Jesus and the Syrian leper, Naaman, healed by Elisha in the OT 

story in 2 Kings 5.1 2ý1ý Both sufferers are cured only as they obey the 
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prophetic command to "go" (nOPEUOýial, Luke 17.14; 4 Kgdms 5.10) and 

perform some requisite act, and both respond to their healing by "returning" 

(Enta, cpEcpco, Luke 17.15,18; 4 Kgdms 5.15; cf. v. 14) to their benefactors to 

give praise to God. Luke, of course, specifically cites the Naaman-incident 

in 4.27 as an illustration of Jesus' (and the early church's) projected 

missionary turn to the Gentiles as a consequence of Jewish resistance to the 

gospel. Jesus' ministry to the Naaman-like Samaritan aX>, o-yEvTlc, in 

17-11-19 may then represent a first-fruit of this Gentile harvest and may 

function as a prototype of the flourishing Gentile mission in the book of 

Acts. 12 ýý If this is the case, a notable shift has occurred in the role of 

the Samaritans within Luke's narrative. In 9.51-56 the Samaritans mirrored 

the Jews in Nazareth as f ellow- rejectors of Jesus' mission who by their 

rejection opened the way for a successful outreach to the Gentiles. Now in 

17.11-19 a Samaritan switches sides, so to speak, and himself takes on the 

part of one of those anticipated Gentile converts. 

Having acknowledged, however, this "Gent ile"-ident ity of the grateful 

Samaritan in Luke's miracle story, we cannot leave the matter at that. For 

despite his "foreign" status the Samaritan leper still attends to Mosaic 

requirements of purification along with his nine Jewish companions, 124 just 

as the good Samaritan in the parable displayed outstanding obedience to the 

love-command from Leviticus 19. This persisting "Jewish"- characterization of 

the Samaritans alongside the CXXXO'YE-V I/q-reference in 17.18 suggests that 1) 

we should properly classify the Samaritans in Luke's presentation as a kind 

of median social group, a tertlum genus, neither fully Jewish nor fully 

Gentile, but manifesting partial affinity with both peoples. 12`-: ý In this we 
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agree with J. T. Sanders who associates the Samaritans in Luke-Acts with 

other "twilight" figures on the periphery of Judaism, such as tax collectors, 

"sinners" and "God-fearers. "126 However, we would not follow Sanders in 

placing proselytes in this marginal realm (since they should be regarded as 

Gentiles who have become full Jews) nor would we so completely identify the 

Samaritans with other Jewish peripheral groups as to ignore prevailing 

distinctions between them in Luke's portrayal 127 (for example, the Samaritans 

initially reject Jesus, while the religious outcasts and "God-fearers" always 

prove receptive). 

This ambiguous status of the Samaritans in Luke-Acts is consistent 

with certain early Jewish conceptions. "' We have already cited Josephus' 

contention that the Samaritans could make themselves out to be either the 

Jews' "kinsmen" or "aliens of another race" (Ant. 9.291). Along the same 

vacillating lines, Josephus in another place conceives of the Samaritans as 

"apostates from the Jewish nation" who still "profess themselves Jews" when 

the situation is convenient (An t. 11.340-41), but he also frequently 

identifies the Samaritans with the pagan "Cutheans" (cf. 2 Kgs 17.24) 

imported to settle the northern kingdom of Israel after the Assyrian 

conquest (J. W. 1.63; Ant. 9.288-90; 10-184; 11.19,20,88,302; 13.225) and in 

one place calls them "the Sidonians in Shechem" who formally requested of 

Antiochus IV that their Gerizim temple be renamed Zeus Hellenios (Ant 

12.257-64). '2ý-' 

In the Mishnahl: 3c, we likewise encounter a consistent designation of the 

Samaritans as "Kuthim" (=Josephus' "Cutheans") and other pejorative 

intimations of their pagan pedigree. R. Eliezer, for example, refers in one 
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place to the Samaritans' "doubtful stock" (m. QIdd. 4.3) and in another 

compares anyone who eats their bread "to one who eats the flesh of swine', 

(m. Seb. 8.10). In a similar vein, the Samaritans are jointly categorized with 

the Gentiles as groups whose sin- and guilt-offerings as well as payments of 

the temple tax will flatly be refused (m. Seqal. 1.5). However, on other 

occasions the Samaritans are clearly associated with the people of Israel, as 

in a passage which stipulates that the practice of reciting the Common Grace 

when at least three Israelites eat together still applies when one member of 

the party is a Samaritan (m. Ber. 7.1; cf. 8.8; m. Dem. 3.4; m. Ned. 3.10). On 

the whole, this mixed evaluation of the Samaritans in the Mishnah is not far 

from what we find in the opening paragraph of Masseket Kutim, the later 

Talmudic tractate entirely given over to the Samaritan question: "The usages 

of the Samaritans are in part like those of the Gentiles, in part like those 

of Israel, but mostly like Israel. ""-` 

3.3 Christ's Commission to Witness In Samaria (Acts 1.8) 

The next stage in Luke's presentation of Samaria /Samaritans comes in 

the opening chapter of Acts when the resurrected Christ commissions his 

apostles to bear witness to him throughout the province of Samaria (1-8). 

This commission, which obviously sets the stage for the successful Samaritan 

mission in Acts 8, also relates back and moves beyond the situation in Luke's 

Gospel at a number of points. Once again Jesus is sending his disciples into 

Samaritan territory, as in Luke 9.52, and once again the Elijah-motif figures 

prominently. The charge to preach in Samaria comes on the very day that 

Christ is "taken up" into heaven, as Elijah was QxvaXa4ýc(vu), Acts 1.2,11; 
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Luke 9.51), and the apostles are 

promised a special endowment of the Spirit, just as Elisha received from the 

ascending Elijah (4 Kgdms 2.9-15), to enable them to carry out their mission 

effectively. At last James and John can look forward to wielding the power 

of Elijah in Samaria, but unto salvation rather than destruction. In 

comparison with the circumstance in Luke 17, where a lone Samaritan initially 

seeks out and then returns to Jesus, in Acts 1.8 Christ now authorizes an 
*4 

active mission to Samaria designed to reach all the region (EI V 7TaCFT 

je I(XPO(p Et a). 
4 

The significance of Samaria--the land of the Samaritans' 32: --continues 

to relate to its intermediate position between Jewish and Gentile areas, that 

is, between Judea--the land of the Jews I and the ends of the earth. It 

is true that in Acts 1.8 Samaria is grammatically linked most closely with 

Judea, no doubt because of the geographical proximity of the two regions and 

their intertwined political histories. But in Luke's schema of the gospel's 

expansion beyond Jerusalem, "Judea and Samaria" should still be regarded as 

distinct entities and not simply lumped together as signifying Jewish 

Palestine. For in addition to its association with Judea (also 8.1 and 9.31 

[including Galilee]), Samaria is also characterized in the book of Acts as a 

partner with Phoenicia in gladly approving Paul's Gentile mission at a time 

when some of the brethren in Judea were teaching otherwise (15.1-3). ' 34 

3.4 Shechem in the Stephen Speech (Acts 7.15-16) 

In the last twenty years or so considerable attention has been devoted 

to the study of supposed Samaritan traditions within the Stephen speech. '--"ý- 
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A number of scholars have detected widespread Samaritan influence within the 

Acts 7 discourse, leading to a variety of hypotheses concerning the origins 

of Stephen and the speech attributed to him. A. Spiro contends that Stephen 

actually was a Samaritan, following a tradition preserved by the fourteenth 

century Samaritan chronicler, Abul Fath. 1: 3c- M. H. Scharlemann thinks that 

Stephen was an idiosyncratic Jew "strongly influenced by an acquaintance 

with Samaritan concepts and expectations, " possibly obtained at a place like 

Ephraim. 1 37 C. H. H. Scobie suggests that Stephen and his circle were 

urepresentatives of some type of Palestinian sectarian Judaism (Northern? 

Galilean? ), with little use for the Jerusalem cult, and possibly with certain 

contacts with and sympathies for Samaritanism, " and along with R. Scroggs 

views the Acts 7 speech as the product (in large measure) of the Christian 

mission in Samaria conducted by the Stephen-Philip group. ':: ý"! ' 0. Cullmann 

identifies Stephen and his followers with the Hellenists of Acts 6.1 and 

regards them as "heterodox" Jews with theological links to both the 

Samaritans and the Qumran community. ' Finally, and most eccentrically, 

L. Gaston speculates that Stephen was originally a member of a pre-Christian, 

Samaritan baptist sect known as the Nasarenes, some of whose ideas were 

later picked up by the Ebionites-140 

Our concern is not to settle this debate regarding the pre-Lucan 

history of Stephen and his speech but to evaluate the validity of the basic 

thesis that the material in Acts 7--in its present form--reflects a 

pervasive Samaritan background and to determine the significance of any 

Samaritan associations upon Luke's overall presentation. 141 Our ultimate 

aim, of course, is specifically to correlate possible Samaritan elements 
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within the Stephen speech in Acts 7 with the adjoining portrayal of Philip's 

Samaritan mission in Acts 8. 

We must be alert from the start to at least two major difficulties 

confronting any analysis of alleged Samaritanisms in the Stephen speech. 

First, there is the familiar religious-historical problem of dating. With the 

exception of the Samaritan Pentateuch (hereafter SP), finalized by the first 

century B. C. E., all extant Samaritan literature dates from no earlier than the 

fourth century C. E. 11-2 Thus the evidence with which to compare Samaritan 

thought and a first century literary piece like the Stephen speech is slim 

indeed. Secondly, we have the problem of distinctiveness. To prove a 

specifically Samaritan tendency within the Acts 7 discourse, we must isolate 

elements of unique Samaritan character not shared by other Jewish traditions. 

This "dissimilarity" criterion greatly weakens the claims of Samaritan 

influence based on several textual affinities between the Acts 7 usage of 

the OT and the SP against the MT and the LXX. 14 3 For instance, the peculiar 

chronology of the Abraham narrative shared by the SP and Acts 7.4 is also 

reflected in Philo (Mig. Abr. 177), who was scarcely dependent on Samaritan 

ideas, and the correspondence between the SP and Acts 7.37 in the use of the 

prophet- like- Moses motif from Deueronomy 18 is paralleled in the Qumran 

literature (4QTestim 175; 4QBibPara 158). ' 44 Moreover, modern text-critical 

studies in the light of the Dead Sea discoveries have shown the SP to be but 

one representative of an expansionist Palestinian (non-Masoretic) text-type 

which developed through the Persian and Hellenistic eras. This means that SP 

variants from the MT and LXX are not necessarily Samaritan glosses but may 

reflect readings shared by a number of other texts. (Hebrew or Greek) within 
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the same "family. " Only those passages which manifestly represent sectarian 

Samaritan additions stemming from the period of the final SP recension in 

the second/first century B. C. E. can lay claim to an unmistakeably Samaritan 

provenance. 
14-r- 

On the basis of these religious-historical and text-critical 

observations, much of the "Cumulative"' Ic- evidence which has been marshalled 

for the Samaritan coloring of the Stephen speech proves suspect. But all is 

not lost. We are not completely in the dark regarding distinctive Samaritan 

theology in the f irst century. In particular, we know of one foundational 

tenet of earliest Samaritan belief at odds with the rest of Judaism which 

could have been exploited in the Acts 7 discourse: the veneration of Mt. 

Gerizim/Shechem as the one true sanctuary of Israel's God. 

The rebuilding of the ancient site of Shechem as the new religious and 

cultural headquarters of Samaritan society and the construction of a 

Samaritan temple on nearby Mt. Gerizim date back to the late fourth century 

B. C. E. ' 47 At first this action need not have caused a serious rift with 

Jerusalem-based Judaism, since other Jewish worship centers were tolerated 

outside the Holy City. The Tobiads, for example, had their own temple and 

cult in Transjordan, as did the Egyptian Jews in Leontopolis under the 

leadership of the high priest, Onias IV, who had been forced to leave 

Jerusalem. I `ý' Eventually, however, as tensions between Jews and Samaritans 

heightened, the respective temples on Mt. Zion and Mt. Gerizim began to be 

viewed as rival places of Yahweh-worship. "In the presence of Ptolemy 

himself, " so Josephus reports, a dispute erupted between the two religious 

parties concerning the validity of their temples, "t. he Jews asserting that it 

70 



CHAPTER 2 PHILIP AND THE SAMARITANS 

was the temple at Jerusalem which had been built in accordance with the laws 

of Moses, and the Samaritans that it was the temple on Mt. Gerizim" (Ant. 

13.74-79; cf. 12.6-10). 

Certainly by the Hasmonean period, the temple issue was a bitter 

dividing point between Jews and Samaritans, sometimes precipitating violent 

action. In 128 B. C. E. John Hyrcanus razed the temple on Mt. Gerizim, and by 

the end of the century he had brutally destroyed the cities of Samaria and 

Shechem and brought the entire Samarian province under his authority. 

Around the same time, the Samaritans edited their peculiar version of the 

Pentateuch and included in this recension an important addition to the 

Decalogue material in Exodus (the so-called "Samaritan Tenth Commandment"), 

extolling Mt. Gerizim/Shechem as the only true place of worship ordained by 

God. 

And when the Lord your God brings you into the land of the 
Canaanites which you are entering to take possession of it (Deut 
11.293, you shall set up these stones. ... And when you have 
passed over the Jordan, you shall set up these stones, concerning 
which I command you this day, on Mt. Gerizim. And there you shall 
build an altar to the Lord your God [Deut 27.2-61. ... 

That 

mountain is beyond the Jordan. .. beside the oak of Moreh in 
front of Shechem (Deut 11.303.149 

In the citations from Deuteronomy utilized in this expansion, there are 

significant divergences from the MT. The reference to Mt. Gerizim from Deut 

27.4 marks a change from the MT's "Mt. Ebal, " and the location of Moreh in 

proximity to Shechem is a pure addition to Deut 11.30. Such alterations are 

consistent with the SPIs repeated tendency to read "the place which the Lord 

your God has chosen (bhr)"--meaning Shechem-- instead of "the place which the 

Lord your God will choose (ybhr)" (MT)--meaning Jerusalem. 
I 

71 



CHAPTER 2 PHILIP AND THE SAMARITANS 

That this Jealousy for the primacy of their respective holy sites 

continued to characterize Jewish and Samaritan convictions in the first 

century C. E. is confirmed by the provocations at Jerusalem and Gema 

mentioned above in connection with the incident in Luke 9.51-56 and by the 

frank assessment of the Samaritan woman in the Fourth Gospel: "Our fathers 

worshiped on this mountain [Gerizim3; and you say that in Jerusalem is the 

place where men ought to worship" (John 4.20). 

Granting the currency of a unique Samaritan devotion to Mt. 

Gerizim/Shechem in Luke's day, is there any evidence that Acts 7 reflects an 

awareness of such a belief? Scobie has advanced the thesis that in fact 

"the theme of Shechem, as the site of the one true sanctuary. .. gives the 

historical section of Acts 7a remarkable and hitherto underlying unity-""ý" 

He f inds a tendency to exalt Shechem associated with each of main historical 

figures from Israel's past featured in the Stephen speech: Abraham, Joseph 

and Moses. However, in the first and last of these examples, Scobie's case 

appears weak. 

In the description of Abraham's encounters with God (7.2-8), an allusion 

to Exod 3.12 intrudes which originally concerned God's dealings with Moses. 

Exod 3.12 

when you [Moses3 have brought forth the people 
10, 

out of Egypt, 
you shall serve God upon this mountain (XCXTPE1-)97ErE TU) E) E 
j- $1 01 c 

ev TW Opel TOUT63) 

Acts 7.7 

and 8fter that they shall come out and worship me in this place 
(Xa, rPOUCrOt)CYxv ýiot Ev TW TOTEU) '10I)TW) 
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The shift in the Acts 7 text from Moses to Abraham and from "this mountain" 

to "this place', suggests to Scobie a further allusion to God's promise to 

Abraham revealed at "the place (rc'o)'no(; ) at Shechem" that his descendants 

would possess the land of Canaan (Gen 12.6-7). Through this conflation of 

OT texts the Stephen speech supposedly stresses the divinely ordained 

preeminence of Shechem for Abraham as the chief center of worship. 11-2 

While a Shechem allusion is possible here, it is not likely. Too great 

a burden falls on the lone lexical parallel (, rOIT1o(; ) between Acts 7.7b and 

Gen 12.6.1 -`ý Moreover, in the Lucan context, "this place" seems to refer to 

the temple at Jerusalem ( oL">, r o (; r bTToq, Acts 6.13,14; 21.28 IM), not 

Shechem, ' C-ý 4 though in the Stephen speech the Jerusalem shrine is not the 

.e 
only or even primary ToTroq where God manifests himself (7.33,49). And 

finally, while there are echoes of Gen 12.1-7 in the Abraham section of the 

Acts 7 discourse, the principal OT source for vv. 6-7 (which include the 

allusion to Exod 3.12) is Gen 15.13-14, not Gen 12.6-7-1-ý-7-`ý* 

From the lengthy Moses section of the Stephen speech (Acts 7.17-44), 

Scobie focuses upon the great prophet's role in constructing and transporting 

the tabernacle in the wilderness (7.44). The "tent" then becomes 8 m8jor 

theme in the final verses of the discourse, forming the center of Israel's 

worship from the time of the conquest under Joshua up to "the days of David" 

(7.45), until it was tragically displaced by the idolatrous Solomonic temple, 

"made with hands" (7.47-48). Scobie contends that this pro-tabernacle/anti- 

temple position reflects Samaritan tradition exalting Shechem/Mt. Gerizim. 

More specifically, he thinks that the reference to Joshua's bringing of the 

tabernacle into the promised land (7.45) would trigger memories of the cultic 
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ceremony carried out on Mt. Ebal and Mt. Gerizim (Josh 8.30-35; cf. Deut 

27.4-12) and that the hostile stance toward Solomon and the Jerusalem temple 

coincides with Samaritan commitment to the eAusivity of the Gerizim 

temple. I 6c- 

But nothing in Acts 7.45 explicitly points to the Ebal/Gerizim ritual or 

to worship at all. If a worship setting is to be recalled, why not the 

ceremonies at Gilgal? ' 87 Most importantly, it must be appreciated that the 

anti-temple remarks of the Stephen speech apply to all man-made houses of 

worship, including the Gerizim. temple. To solve this difficulty, Scobie 

resorts to a theory that the speech's radical spiritualizing of worship stems 

from Christian redaction of a Samaritan source, but unless one is already 

predisposed to seeing an underlying Samaritan source, no clear clues emerg-e 

from the speech as it stands to suggest any layering of different views 

toward sacrifice and temple, In any event, our concern is with the f inal 

Lucan form of Acts 7 where the accent falls on the universality of God's 

presence. 

Considering now the Joseph material in Acts 7, we find Scobie's analysis 

more persuasive. ' 61: -: ' In 7.15-16 we encounter a double- reference to Shechem 

(the only explicit referrals to the place throughout the Stephen discourse) 

in an unusual context. 

and Jacob went down into Egypt. And he died, himself and our 
fathers, and they were carried back to Shechem and laid in the 
tomb that Abraham had bought for a sum of silver from the sons 
of Hamor in Shechem. 

The subject of pE:, rerEGTIacx-v and E:, rEGT)cycxv in 7.16 is ambiguous but would 

seem to refer to all who had died in Egypt according to v. 15, Jacob as well 
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as his sons ("our fathers"M c--: 4 These venerable patriarchs are all said to 

be buried at Shechem in a tomb originally purchased by Abraham from the 

Hamorites. Such information noticeably conflicts with other ancient Jewish 

reports concerning Israel's heroes of the past. Gen 50.13 locates Jacob's 

tomb in the cave of Machpelah in Hebron originally bought by Abraham from 

Er)hron the Hittite after Sarah's death (cf. Genesis 23). In Gen 3 3.19 we 

read that it was Jacob who purchased the piece of ground in Shechem f rom 

the sons of Hamor and Josh 24-32 discloses that the bones of Joseph were 

brought up f rom Egypt and buried in this plot. Regarding the burial place 

of Jacob's remaining eleven sons, the OT is silent, but extra-canonical 

accounts mention the Machpelah site in Hebron Uub. 46.9; T. Reub. 7.2; T. Levi 

19.5; T. Judah 26.4; Jos. Ant. 2.199; J. W. 4.532). 

How then do we evaluate Acts 7.15-16 in relation to these mixed Jewish 

traditions? It seems impossible to harmonize the various accounts, "' given 

their black-and-white differences in historical details, and the verdict that 

the Acts passage simply reflects an unwitting confusion of the evidencel'ý-' 

seems unlikely, certainly on Luke's part, in view of his characteristically 

deft handling of a wide range of OT material in the Acts 7 discourse as a 

whole and throughout his two-volume work. 162 In short, at least on a Lucan 

level, we should expect that some conscious purpose lay behind the 

distinctive connection of Abraham, Jacot) and all twelve of his sons with a 

piece of property in Shechem. And we can reasonably conclude that this 

purpose had something to do with the Samaritans, given Shechem's notorious 

reputation in early Judaism as the center of Samaritan life and Luke's 

general interest in the Samaritan people. Scobie and others have surmised 
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4 that Acts 7.15-16 was in fact dependent on a local Samaritan tradition. lc- 

This is a plausible assumption, but it must be admitted that the only 

external support for such a tradition derives exclusively from Christian 

witnesses which date from the third century. ' 64 

Accepting that in Acts 7.15-16 Luke intended to evoke familiar 

Samaritan resonances associated with Shechem, we have another piece to fit 

into the puzzle of the overall portrayal of the Samaritans in Luke-Acts. 

Once again we find Luke swimming against the tide of prevailing Jewish 

opinion on the Samaritan question. For not only does the exaltation of 

Shechem in Acts 7 as the hallowed patriarchal burial site not give Hebron 

its due, it also runs counter to an anti-Samaritan polemical strain within 

Hellenistic Jewish literature which vilifies the city of Shechem and its 

inhabitants. In what is commonly recognized as the earliest unequivocal 

reference to the Samaritans, ben Sira speaks opprobriously about "the 

P foolish people that dwell in Shechem" who comprise "no nation (Eavor, )" (Sir 

50.25-26; cf. Deut 32.21). Ic-- Treatments of Genesis 34 in intertestamental 

literature portray the Shechemite defilers of Dinah, the daughter of Israel, 

in a particularly unfavorable light, intensifying the wickedness of their 

deeds, prohibiting Jewish intercourse with them and at times omitting all 

reference to their circumcision (T. Levi 5-7; Jdt 9.2-4; cf. 5.16; Jub. 30; 

Theodotus, Jos. Ant. 1.337-40). There is some doubt as to the intended 

contemporary targets of these anti-Shechemite references, but the Samaritans, 

with their historic attachment to Shechem, seem the most likely 

candidates. "' Certainly the announcement- "for from this day forward 

Shechem be called a city of imbeciles" (T. Levi 7.2)--strikes one as an 
I 
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obvious slur against the Samaritans along the lines of the Sirach-text cited 

above. Moreover, it hardly commends Shechem as a suitable final resting 

place for Israel's fathers, as Luke understands it. Criticism of the 

Samaritans' veneration of Shechem may also be glimpsed in Pseudo-Philo's 

Biblical Antiquities. H. Cadbury detects within this work "a varied and 

interesting anti-Samaritan technique. It abbreviates or re-locates the 

episodes which the Bible had placed in Shechem and other northern localities, 

or it reports them in speeches rather than in narrative, and thus escapes 

the necessity of any geographical location. "' 67 Interestingly, far from 

truncating and minimizing the OT's presentation of Shechem, Luke elaborates 

and accentuates it. 

Apart from noting that Acts 7.15-16 provides another example of Luke's 

generally positive attitude toward the Samaritans, we can gain further 

insight into this passage's treatment of the Samaritans (Shechemites) by 

examining its function in the context of the entire Stephen speech. In the 

opening Abraham-section (7.2-8), which sets the tone for the rest of the 

discourse, "E-- an emphasis falls on Abraham's loose connection to the promised 

land. He received his initial revelation of God "when he was in Mesopotamia, 

before he lived in Haran" (7.2). "'- He was eventually brought into "this 

land" of Canaan (7.4) and promised that his descendants would possess it and 

worship God within it (7.5,7); "yet [Ged] gave him no inheritance in it, not 

even a foot's length" (7.5a) and announced that before settling in the 

promised land Abraham's "posterity would be aliens (napoxxov) in a land 

belonging to others" (7.6). Once established, this motif of the Relativierung 

des heillgen Landes runs throughout the balance of the Stephen speech170 in 
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conjunction with the equally prominent theme of Israel's rejection of her 

prophets. 171 Joseph was rejected by "the patriarchs, " his brothers, and sold 

into slavery in Egypt, but throughout all his afflictions in a foreign land, 

"God was with him" (7.9-10). Moses heard the call of God in Egypt to deliver 

his people from bondage, but his countrymen spurned his leadership and 
01 forced him into "exile (ncxpoLxo(; ) in the land of Midian" (7.29; cf. v. 35). 

Even here, however, Moses f ound himself on "holy ground" where God 

miraculously manifested his presence (7.30-33). After the exodus of the 

Israelites from Egypt, God continued to direct Moses in the wilderness on 

the way to the promised land, and the people of Israel continued to resist 

his ministry (7.38-42). A movable "tent of witness" was established as the 

authorized "pattern" for the worship of the omnipresent God, but Israel 

eventually opted exclusively for a fixed, man-made sanctuary which served 

their narrow, nationalistic interests rather than the universal glory of the 

Most High God (7.44-50). Finally, at the climax of the Stephen speech, the 

contemporary relevance of this historical survey is made plain: as Israel in 

the past had repeatedly resisted the will of God revealed through his 

messengers, so Israel's descendants, the Jews, have recently betrayed and 

murdered the Righteous One, -Tesus (7.51-52). 

Slotting into this thematic pattern of the Acts 7 discourse, Shechem in 

v. 16 represents another piece of foreign territory (outside the Jewish 

promised land) where Israel's leaders were welcomed, 171 and the foreign 

residents of Shechem (the sons of Hamor) who received the bones of these 

men of God stand in contrast to the obstinate people of Israel. A certain 

pathos may mark Luke's presentation at this point. - even in death Israel's 
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fathers found a home only among the alien Shechemites. 173 If we then 

regard the reception of God's prophets by Shechem/Shechemites as 

prototypical of the reception of Jesus and the gospel by Samaria/Samaritans 

and antitypical of the rejection of the same by Jerusalem/Jews, the following 

points may be made in relation to Luke's story thus far: 

(1) The parallelism between the Jews and Samaritans in their 

repudiations of Jesus' mission in Luke 4.16-30 and 9.51-56 has been further 

broken apart. 

(2) While in one sense affirming a Jewish heritage for the Samaritans 

going back to the days of Abraham and perpetuated in the gravesites of Jacob 

and the twelve patriarchs in Shechem, the material in Acts 7 primarily 

underscores the role of the Samaritans as exemplary c'AXoycvF-T-s (cf. Luke 

17.18), citizens of a foreign country who proved more receptive to God's 

prophets than their Jewish neighbors. 

(3') Historical precedent is established for the fulfilling of Christ's 

world-wide mission announced in Acts 1.8. As God has never been bound to a 

single locale and as his witnesses have always been on the move beyond the 

confines of the promised land into foreign territories like Shechem, so the 

Spirit of Christ cannot be chained in one place but will empower Christ's 

witnesses to go out from Jerusalem and carry the gospel to all the nations 

of the earth, including Samaria. 

3.5 Conclusion: Phillpys Samaritan Missim in Lucan Perspective 

Having sketched the main contours of Luke's depiction of 

Samaria /Samaritans up through Acts 7, we are at last in a position to 
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correlate this portrayal at a number Of Points with Philip's Samaritan 

mission in Acts 8. 

(1) On several occasions we have compared and contrasted Luke's story 

of Samaria /Samar it ans with external accounts in Jewish literature of the 

period, especially Josephus' Antiquities. Once again an interesting parallel 

may be drawn. 174 Concluding Josephus' report of Alexander the Great's 

conquest of Palestine, there is this snippet: 

When Alexander died, his empire was partitioned among his 
successors (the Diadochi); as for the temple on Mount Garizein, it 
remained. And, whenever anyone was accused by the people of 
Jerusalem of eating unclean food or violating the Sabbath or 
committing any other such sin, he would flee to the Shechemites, 
saying that he had been unjustly expelled (Ant. 11.346-47). 

The historical reliability of this passage is admittedly uncertain. The 

association of the Samaritans with antinomian renegades from "orthodox" 

Judaism based in Jerusalem f its too closely with Josephus' polemical 

appraisal of the Samaritans as "apostates from the Jewish nation" (Ant. 

11.340) and does not square with the Samaritans' reputation for conservative 

adherence to the Pentateuch (their only Scriptures). ' 7, Nevertheless, there 

likely were some examples continuing into Josephus' day of Jews ostracized 

from Jerusalem (for whatever reason) who found temporary refuge among the 

Samaritans, if only because Samaria was nearby and the Samaritans would have 

doubtless had some sympathy for anyone at odds with Jerusalem. 

In any event, it is striking how the scenario in Acts 6-8 coincides 

with Josephus' report. On account of the persecution arising over Stephen's 

alleged invective against the Mosaic law and the temple (6.11-14), some 

members of the Jewish Christian community in Jerusalem are expelled from the 
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Holy City and flee to Samaria (8.1); notable among these is Philip the 

evangelist who receives an especially warm welcome from the Samaritan people 

(8.5-13). However, while recounting similar events pertaining to Jewish- 

Samaritan relations, Luke and Josephus once again stand at opposite poles in 

terms of their implicit commentary on these events. Far from effectively 

censuring the Samaritans for harboring fugitives from Jewish law, as 

Tosephus does, Luke regards the Jerusalem authorities who oppose Stephen and 

force the exodus of Philip to Samaria as "stiff-necked people, uncircumcised 

in heart and ears, -.. always resistling] the Holy Spirit" and typical of 

those "who received the law as delivered by angels and did not keep it" 

(7-51,53). Conversely, the Samaritans who "gave heed" to Philip and his 

ministry are commended as those who "received the word of God" (8.14). 

(2) A well-known feature of Luke's two-volume work is the wide- 

ranging tendency to parallel the activities of Jesus of Nazareth before his 

death with those of his disciples in the book of Acts after his 

resurrection. 1 7E. In this way the early church is presented as continuing the 

redemptive work which Jesus began. In our earlier analysis of Luke's 

portrayal of Philip's ministry in Samaria, we noticed several contact points 

with the words and deeds of the earthly Jesus in Luke's Gospel. But without 

question the most dramatic and significant illustration of the correspondence 

between Philip and Jesus pertains to their common interaction with the 

Samaritans. 

An important aspect of this particular link between Philip and Jesus is 

its contrastive as well as comparative dimension. Recalling our discussion 

of Luke 9.51-56, we noted that Jesus was turned awýy when he endeavored to 
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enter a Samaritan village on his way to Jerusalem and that this episode 

mirrored Jesus' experience in his hometown of Nazareth where the Jews "put 

him out of the city" and sought to kill him (Luke 4.29). While Philip in Acts 

8 identifies with Jesus' Nazareth-ordeal in that he is expelled from his city 

of residence on account of Jewish rejection of Christ and his messengers, 

Philip totally reverses Jesus' encounter with the Samaritans. For Philip, now 

moving away from Jerusalem, successfully enters a Samaritan city, indeed "the 

1'r'T*)v1" city of Samaria, " and receives a grand reception from its multitude 

of citizens for his proclamation of the good news of Jesus Christ. Clearly 

the partnership initially established by Luke between Jews and Samaritans in 

their rejection of Jesus' mission, which already showed signs of breaking 

apart later in Luke's Gospel, is thoroughly shattered in Acts 8. Fo. - Philip's 

part, by returning to a people who had formerly wanted nothing to do with 

Jesus and winning them to faith in Christ as well as ministering to their 

physical and psychological needs, the evangelist to the Samaritans pursues a 

ministry of reconciliation and demonstrates a persevering commitment to seek 

and to save that which is lost. "ýý' 

(3) In comparing the report of Philip's Samaritan mission with the two 

incidents featuring model Samaritans in Luke's Gospel, we notice a basic 

correspondence in their presentations of admirable Samaritan response to the 

person and message of Christ. In relation to the story of the grateful 

Samaritan in Luke 17.11-19, the affinity extends to various details. When 

the Samaritan leper "sees" that he has been miraculously healed of his 

infirmity by Jesus, he responds with heartfelt praise and thanksgiving to 
le 

God, therety giving evidence of his personal "faith" , (n I cFE Iq). Likewise the 
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Samaritans in the Philip-story "see" the great signs of healing being 

performed in their midst (Acts 8.6-7), burst forth with "much Joy" (8-8) and 
I 

"believe" (nLarEino) the message which Philip has proclaimed. 

While affirming a fundamental parallel between the responses of the 

Samaritan disciples depicted in Luke's Gospel and Acts 8, we must also 

acknowledge a marked distinction in the extent of that response. In the 

case of the parable of the Good Samaritan and the story of the Samaritan 

leper's cleansing, we encounter only two isolated Samaritans in border areas 

around Samaria (near Jericho? Pbetween Samaria and Galilee"), whereas in Acts 

8 we discover "the multitudes" in the heart of Samaritan territory embracing 

the gospel of Christ and "many" receiving miraculous healings and 

deliverances. The only exceptional Samaritan now is Simon Magus, who stands 

out from the crowd as the sole example of insincere, self-centered attraction 

to Christ. As such he provides something of an antitype to the two 

exceptional Samaritans in Luke's Gospel distinguished for their exemplary 

"Christian" behavior. 1-79 

(4) Philip's ministry to the Samaritans may be related in Luke's story 

not only to Jesus' interaction with the same people but also to the apostles' 

involvement. Philip's willingness to preach the gospel and work beneficent 

wonders among the Samaritans stands in obvious contrast to the rash request 

of James and John in Luke 9.54 that the Samaritans be destroyed. It is 

interesting, too, that Philip, who is not a member of the restricted apostolic 

circle in Luke's view and yet who exorcises unclean spirits and proclaims the 

name of Jesus Christ in Samaria, is typical of the independent missionary 

reprimanded by John immediately before the Samaritan episode in Luke 9.49, 
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"Master, we saw a man casting out demons in your name, and we forbade him, 

because he does not follow with us. " The Lucan Jesus sharply rebukes this 

attitude (9.50), just as he does the following plea for the Samaritans' 

annihilation (9.55), and thus, in a sense, legitimates Philip's Samaritan 

mission in Acts 8. 

Fulfilling the commission of the resurrected Christ in Acts 1.8 

addressed to the eleven apostles, Peter and John eventually make their way 

to Samaria in 8.14-25 and make a significant contribution to the Samaritan 

mission. (John's presence on the scene to assist in calling down the "fire" of 

the Holy Spirit, not of Judgment, upon the Samaritans marks a decided change 

in his attitude. ) But in Luke's account it is still Philip the evangelist, not 

one of the apostles, who inaugurates the Samaritan mission and indeed makes 

the f irst missionary breakthrough beyond Jerusalem. 

In short, alongside Luke's tendency to exalt the Jerusalem apostles, he 

allows them to be "upstaged" in some respects by an independent evangelist 

like Philip. A fuller assessment of the relationship between Philip and the 

apostles (especially Peter), as Luke conceives it, will be the focus of a 

subsequent chapter. 

(5) While Philip's Samaritan mission generally fulfills the Lucan plan 

for the gospel's extension to the region (Xo**)*pa) of Samaria (cf. Acts 8.1, 

(no more specifically the 10CUS of Philip's work is "the gity O'XL of 

Samaria" (8.5a). Exactly which city in Samaria Luke refers to here is 

difficult to determine, not least because the ancient city called "Samaria" no 

longer existed as such in Luke's day, having been rebuilt as a Hellenistic 

polls and renamed by Herod the Great as Sebaste in honor of Caesar Augustus. 
I 
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Probably we should conclude, along with Hengel, that Et(; ET)v no),. L-v Ty)(; 

Xapape Laq simply reflects the setting of Philip's ministry within "a 

Samaritan 'capital' the name of which Luke either no longer knew or lef t out 

as being unimportant. "' 90 

At any rate, the allusion to a principal Samaritan center connected with 

Philip's ministry in Acts 8 recalls the mention of Shechem in the Stephen 

speech in the preceding chapter. 161 As noted in the discussion above, the 

Shechem-reference in the context of the larger Acts 7 discourse typifies 

foreign--in this case, Samaritan--territory where God's prophets of old were 

welcomed after suffering rejection from their own people. Now in Acts 8 the 

point is reinforced and brought up to date with the situation in the early 

church. Philip the evangelist, a contemporary prophet of the kingdom of God, 

is driven out of the Jewish capital on account of persecution and takes his 

message to the Samaritan capital where he finds an enthusiastic 

reception. I r--2 

(6) In order to evaluate properly the significance in Luke's estimation 

of Philip's achievement in evangelizing the Samaritans, we must ascertain the 

social status of this particular ethnico-religious group, as presented in 

Acts 8. We have observed thus far in Luke's narrative that the Samaritans 

occupy a kind of middle ground between Jews and Gentiles. They share part 

of the -Jews' religious heritage but at the same time are at variance with 

the mainstream of Judaism based in Jerusalem and may even be conceived at 

times as pure outsiders, foreigners ((xXXOyF-ve-Lq), on a par with the 

)J, 

, of Samaria N. 9, in Gentiles. In Acts 8 the reference to the eevoc 

connection with Simon Magus) would seem to suggest a race of people distinct 
I 
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from the Jews and constituent of the Gentile nationalities of the world to 

I., 
whom the gospel of Christ is to be preached (cf. Luke 24.47; EGvy)=Gentiles 

in Luke 2.32; 12.30; 21-24; Acts 4.25,27; 9.15; 10.45; 11.1,18; 26.23; 28.28). 

Moreover, the fact that Philip's Samaritan mission comes as a direct result 

of the Jerusalem Jews' rejection of the Christian message suggests that it 

represents a move away from Judaism and in the direction of the Gentiles, 

following the pattern established in Luke-Acts as early as the Nazareth- 

pericope in Luke 4.24-27. Nevertheless, the persisting connection of Samaria 

with Judea in 8.1 and 9.31, the emphasis on Philip's preaching "the Christ" 

and the fact that the Samaritans' conversion, baptism and reception of the 

Spirit does not provoke an uproar in the Jerusalem Christian community--as 

does the Cornelius incident and Paul's Gentile mission later in the book of 

Acts (chaps. 11,15)--restrain us from thinking that Luke fully equates the 

Samaritans with the Gentiles in Acts 8. 

So once again the Samaritans must be viewed as slotting into an 

intermediate social category in Luke's presentation. The most, then, that can 

be said about Philip's missionary achievement at this stage is that it 

represents a breakthrough beyond the confines of Jerusalem- honoring Judaism 

but falls short of a clear-cut incursion into the ranks of the Gentiles. 

Further clarification of this ambiguous relationship between Philip's 

Samaritan, mission and both the Jewish and Gentile missions of the early 

church will be offered in our chapter on Philip and the Ethiopian eunuch. 

(7) Finally, as Jesus' sending of messengers into a Samaritan village 

in Luke 9.52 runs directly counter to Matt 10.5b, so does Philip's 

evangelization of the citY Of Samaria in Acts 8.5.1 E: Whereas in the 
I 
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Katthean reference, the disciples' receive Jesus' mandate--Etq noxiv 

X(xpapi., r(*z2v pr) E1.0`EXOrjrE--in Luke's story of the early church's mission 

%e 
we find Philip--xareXG4: 6*v etc, TT)v n60'XVv TTý), q laýlotpEta(; - Moreover, 

the ministry which the disciples are commissioned to fulfill in Matthew 10 

exclusively among the lost sheep of the house of Israel--preach the kingdom, 

heal the sick, cast out demons (Matt 10.7-8)--is precisely the ministry which 

Philip performs among the Samaritans (cf. Acts 8.5-8,12-13). 

It is possible that Luke was embroiled in some kind of controversy over 

the legitimacy of the early church's Samaritan mission with certain Jewish- 

Christian circles advocating a restrictive position like that which lay behind 

Matt 10.5b. (This position should not be equated with Matthew's overall 

theology, since by the end of his Gospel a universal Christian mission is 

envisaged 128-16-20; cf. 4.12-16; 8.10-12; 15.21-283. ) If such were the case, 

a calculated apologetic purpose may underlie the association of Philip's 

outreach among the Samaritans in Luke's account with the authority of the 

earthly Jesus <both his teaching and example, Luke 9.51-56; 10.25-37; 

17.11-19), the resurrected Christ (Acts 1.8), Israel's venerated patriarchs 

(Acts 7.15-16) and Christ's apostles (Acts 8.14-25). 
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9 1. INTRODUCTION 

The material pertaining to Simon Magus in Acts 8 is well known and has 

generated a great deal of scholarly discussion in recent years. For the most 

part, however, scholars have been preoccupied with mining Acts 8 for bits of 

information concerning the mysterious "historical" Simon and the relationship 

of this figure to the notorious Gnostic heretic denounced by the early 

church fathers. ' Seldom has there been sufficient focus upon the Lucan 

portrayal of Simon Magus, particularly with respect to the presentation of 

Simon's interaction with Philip the evangelist. In this chapter our concern 

is precisely to probe this Philip-Simon encounter in Acts 8 with the aim of 

discerning more fully the significance of Philip's role in Luke's narrative. 

On the surface it may appear that in f act Philip and Simon have very 

little to do with each other in Luke's account of the Samaritan mission. 

Explicitly they only intersect in Acts 8.13, and then the story quickly moves 

on to feature the clash between Simon Magus and Peter (vv. 18-24). But a 

closer examination of the structure of Acts 8.5-24, recalling some of the 

observations made in our previous chapter, reveals a more elaborately 

intertwined characterization of Philip and Simon with potentially important 

ramif ications for our understanding of the Lucan Philippusbild. In 

particular, we should recognize that v. 13 is not an isolated statement but 

functions as the climax of an extended comparison between Philip and Simon 

which permeates the section beginning with v. 5.2: 
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(1) Philip and Simon both minister in the same Samaritan city (nO"Xi(;, 

vv. 5,8,9). 

(2) They both work wondrous deeds (signs/magic, vv. 6-7,9,11) and 

proclaim a message (Xc'yco, vv. 6,9) among the Samaritans. 

(3) They both attract the Samaritans' attention in great numbers 

(mu lt itudes /least to the greatest, vv. 6-7,9-10). -1 

(4) The Samaritans' response to both is described as "giving heed" 

(TEPOCrEX(Z, vv. 6,10,11). 

(5) Simon is acclaimed as the 86vc(ýi-L(; ýLEycxXrj (v. 10) and evokes 

amazement 1. CYTT)ýit vv. 9,11) from the Samaritans; Philip works 

6uv " among the Samaritans and thus elicits Simon's 

amazemen t (E: ý -L cy -i TI ýi �, v. 13 ). 

In effect Luke sets up a competitive match between Philip and Simon for 

the affections of the Samaritan people. Given this narrative situation and 

our interest in Luke's presentation of Philip, we are led to ask generally: 

how does Philip fare in this competition with Simon? More specifically, what 

does Philip's direct encounter with Simon in v. 13 suggest regarding the 

outcome of their rivalry? And, in addition to those characteristics which 

Philip shares with Simon, are there other qualities which dramatically 

distinguish the Christian evangelist and give him precedence in Luke's view 

over the Samaritan magician? 

Regarding the scene in Acts 8.18-24, even though Philip himself is no 

longer featured, his achievement in relation to Simon Magus still comes into 

question. For the same Simon who is baptized and keeps company with Philip 

in 8.13 is now poignantly exposed by Peter a5 a wicked power-monger 
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deserving of God's judgment, one who has "neither part nor lot" in the 

Christian community (8.20-23). We are driven then to ask: in what way does 

this "apostasy" on Simon's part reflect on the integrity of Philip's Samaritan 

mission? And is there any significance to the fact that a visiting apostle 

from Jerusalem must be brought in to chasten one of Philip's apparent 

converts? In short, does Luke intend by his disclosure of Simon's spurious 

faith to stigmatize Philip's ministry in any sense? 

Before pursuing these various questions pertaining to Luke's portrayal 

of Philip and Simon, we offer a brief discussion regarding methodology. We 

shall continue in our quest for the Lucan aims behind Acts 8 to correlate 

this material with the larger narrative of Luke-Acts. For example, it is 

imperative that we understand the encounter between Philip and Simon as part 

of a series of confrontations in the book of Acts between Christian 

missionaries and opposing magicians and that we seek to integrate the report 

of Simon's peculiar religious experience with other Lucan examples of 

"apostates" from the Christian faith. Secondarily, attention will be paid to 

relevant traditions outside Luke-Acts for purposes of comparison and 

contrast with Luke's account. Of potential importance in this regard are the 

several appraisals of Simon Magus and the movement surrounding him within 

early Christian literature. 

Concerning the use, however, of these extra-Lucan Simonian traditions4 

to illuminate Luke's presentation in Acts, caution must be exercised, In 

particular we should underscore the fact that Acts 8 represents the earliest 

sc)u -ce of information- regarding Simon and thus be wary of reading later 

(patristic) characterizations of Simon back into Luke's account. Especially 
I 
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problematic is the tendency among some scholars to Judge that in Acts 8 Luke 

was polemically engaged against a Gnostic heresy--similar to that combatted 

by Justin Martyr, Irenaeus and Hippolytusc---which venerated Simon as the 

Highest God and mythological redeemer- figure, attended by his female consort, 

Helena/Ennoia (the First Idea). These scholars frankly admit that a Gnostic 

prof ile of Simon is hardly self-evident in the text of Acts 8, but they 

insist, for various reasons, that anti-Gnostic interests still lie behind the 

passage. Haenchen and LUdemann, for example, theorize that Luke deliberately 

and falsely cast Simon in the role of a Samaritan magician as a means of 

discrediting the successful Gnostic hero. 1-- However, while it is true that 

early Christian apologists sometimes resorted to downgrading their religious 

opponents by branding them magicians and sorcerers and while Luke was 

clearly critical of Simon's claims and behavior, it by no means follows 

necessarily that Luke has distorted Simon's Gnostic identity. In the book of 

Acts another ýicx-ýoq, E lymas /Bar- Jesus, is severely judged (13.5-12), and the 

Ephesian "magic arts" are destroyed (19.18-19), but there are no hints that 

these incidents were constructed with specific Gnostic targets in mind. 

Moreover, if Luke wants to attack and expose more mythologically- and 

philosophically-oriented religious systems, he seems to do so directly (Acts 

14.11-18; 17.16-31), without recourse to making his opponents appear as 

practitioners of magic for tendentious purposes. e 

C. H. Talbert, who argues that the whole of Luke-Acts may be 

interpreted as a defence against Gnosticism, recognizes that in Acts 8 Simon 

Magus is not portrayed "in unambiguously Gnostic terms" and that, apparently, 

Luke is writing with an anti-Gnostic purpose in mind, he has missed his 
I 

91 



CHAPTER 3 PHILIP AND SIMON MAGUS 

best opportunity to make his point. "9 However, Talbert proceeds to account 

for this Lucan silence regarding Simon's Gnostic associations in a way which 

in fact bolsters Luke's alleged anti-gnostic agenda. Talbert thinks that one 

of Luke's polemical ploys against the Gnostics is to depict the primitive 

church as free from heresy and division, thus driving home the dictum that 

"truth precedes error" or, in other words, stressing that Gnosticism is a 

late aberration of the originally pure Christian faith. In Acts 8, then, Luke 

deliberately refrains from showing Simon's true Gnostic colors in order to 

preserve the harmony and orthodoxy of the apostolic age and to undercut any 

Gnostic claim to the heritage of primitive, authentic Christianity. " 

Apart from the speculative nature of any argument from silence and the 

many questions which could be raised against Talbert's thoroughgoing "earjy 

catho', 'Lic" a P. di "anti-Gnostic" interpretation of Luke-Acts, Talbert's 

perspective on Luke's treatment of Simon Magus founders on the fact that, 

even without Gnostic overtones, the Simon of Acts 8 is still a rebellious, 

meddlesome f igure who disrupts the smooth progress of the early church's 

Samaritan mission. Luke indeed does not cast Simon as a Gnostic heretic, but 

Simon--as a baptized believer who blasphemes, as it were, the gift of the 

Holy Spirit--surely appears in Luke's report as some kind of heretic. With 

this willingness to expose openly Simon's "apostasy" during the earliest 

period of the church's mission, Luke clearly does not view the apostolic era 

in such idyllic, error-free terms as Talbert supposes, and it becomes 

difficult to see why Luke would care to cover up any aspect of Simon's 

identity, Gnostic or otherwise. ' I 

In conclusion, it seems best to regard the absence of a Gnostic 
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characterization of Simon in Acts 8 as indicative that Luke simply did not 

have Simonian Gnosis in view in this passage. 12 Hence, those reports of the 

early heresiologists which feature Simon as the arch-villain of the Gnostic 

movement prove largely irrelevant f or our purposes. However, other accounts 

in early Christian literature--such as those in the Pseudo-Clementines and 

Origen--which focus in the main on Simon as a popular Samaritan magician, as 

does Acts 8, may spark some insights into Luke's treatment of Philip and 

Simon Magus (still bearing in mind, of course, that Acts 8 predates these 

other Simon- traditions) and shall be investigated below. " 

92. PHILIP AND SIMON, THE "GREAT POWER" 

A certain emphasis in Acts 8.9-11 falls on Simon's reputation as a 

notably great and powerful figure in Samaria. According to Luke, Simon 

himself had claimed E 
'L"VC(L TIL vu r-LxuTOV ýIE'YCXV (8.9) and inspired the 

Samaritan people en masse to believe and confess the same. "From the least 

T) uvuýI-Lq, 'rou to the greatest (Eaý(; ýiEyc"'Xou)" they acclaimed Simon as 

9E 0113 T) X CA O'U ýl EV YJ ýi E -Y aX Tj (8.10 In its Lucan context this description 

would seem to signify that Simon was venerated by the Samaritans as a 

"divine man, " that is, a supernatural being in human form. 1,4 In Luke 22.69 

'"the power of God" functions as a circumlocution for the person of God 

himself, as is clear from a comparison with Acts 7.55-56.1c- 

Lu e 22.69: TOU OEOt7 
EX 5EtlL6)V TrIC, 6U'VCX 

Acts 7.55-56,5etiov Tou GEoý; 

In the Synoptic parallels to Luke 22.69 "the Power" simpliciter is used to 

denote the person of God (Matt 26.64//Mark 14,62), and we should no doubt 
I 
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follow most commentators in regarding Luke's Toiý) E)Eoi'-) in this text and in 

Acts 8.10 as an explanatory expansion or genitive of apposition. 'r- So in 

Simon's case Luke would have us understand that the Samaritan magician was 

honored as "the Power which is God called Great" or, more succinctly, as the 

"Great Power. " That Luke intends "Great Power" to be taken as a formal title 
I 

by which Simon was known is demonstrated by the several analogous examples 

in Luke-Acts where a double-name is introduced in ax aX c*'co- construction 

(e. g. luýiEG)-v 0 xcxXoU'OpEvoc; N-LyEp, Acts 13.1 

(6u0 The likelihood that T) `Ovcfýiiq ýLEycfXn in Acts 8.10 points to Simon's 

pretensions to deity is strengthened by the commonplace observation that 

notions of "greatness" and "power, " taken separately or together, were 

frequently associated with divine beings and their activities in the ancient 

world in both Jewish and Greco-Roman contexts. "' Given the range of options 

to choose from and the relative vagueness of qualities like "great" and 

"powerful" attributed to supernatural figures, it is virtually impossible to 

pinpoint any single religious- historical tradition as the source for Luke's 

identification of Simon Magus as the "Great Power. " Yet, in view of the 

Samaritan setting of Acts 8t it is interesting to note that some recent 

studies have demonstrated a possible Samaritan background to the "Great 

Power" concept. H. G. Kippenberg has observed that the biblical translations 

in both the SP and ST (Samaritan Targum) periodically render the Hebrew 

("Powerful One"). ýrV ("God") with the Aramaic jwn ("Power") or 

Moreover, in early Samaritan liturgical traditions (from the Durran and Memar 

I to 

112. 'l rný3n =r Marqah), 111 .2n is exalted as -1 ("great, r) ý'Eyaxrl 

-V Such a doxology forms the appropriate response to the scriptural 
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testimony of God's mighty acts on behalf of his people--most notably, the 

miraculous deliverance f rom Egypt. 19 Building on Kippenberg's work, J. 

Fossum has recently argued: 

The divine name of the Great Power, which appears in the oldest 
account of Simon Ii. e. Acts 81, is. .. a Samaritan name of YHWH. 
It is true that the epithet "great" was frequently applied to gods 
in Hellenistic times, and that also the "power" of the gods was 
praised as "great", but "the Great Power" is an authentically 
Samaritan divine name, and the encomium of "the Power" or even 
"the Great Power" as "great" is a Samaritan characteristic. 2c' 

Accepting that Luke has accentuated Simon's fame as no one less than 

the embodiment of divine energy, the "Great Power, " we come to appreciate 

better the greatness of Philip's Samaritan mission from a Lucan perspective. 

For not only does Philip match Simon's accomplishments in Samaria at a 

number of points (enumerated above) in Luke's account, the Christiah 

missionary also is clearly portrayed as surpassing and overwhelming the 

renowned Magus. Indeed, Luke's juxtaposition of Philip's and Simon's 

exploits in Samaria demonstrates not merely that both figures worked 

miracles and successfully attracted the attention of multitudes of 

Samaritans, but also that both were vying for the devotion of the same 

Samaritan throng and that Philip emerged as the clear-cut winner. The story 

in Acts 8 makes plain that Simon had been on the scene in Samaria prior to 

Philip's arrival (v. 9) and had forged his popular reputation over a "long 

time" N. 11). Philip's Samaritan mission, then, takes on the character of a 

direct supplanting of Simon's long-standing favored position. Moreover, the 

narrative gives the impression that this capture of Samaritan hearts was 

swift and total and accomplished without a struggle. 
21 

Of course, the crowning indication of Philip's victory is the remarkable 
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capitulation of Simon himself in Acts 8.13. Even he (xcx'l'. A-r6q)-the self- 

confessed and much-adored 8uvaýiiq ýLe -ycx'Xy) --could not help but be amazed 
'0 

by the obviously superior Buv6"ýLeiq ýje-y&Xaq which Philip performed, " and 

as a result, he believed Philip's message, was baptized and attached himself 

devotedly to the Christian evangelist (npocTxapzEpu)v Tw 

Not only does Philip best Simon in Acts 8 in terms of the sheer power 

of his ministry; he also outclasses the Samaritan magician in terms of the 

motivation behind the actions performed. The picture that one receives of 

Simon from Luke's report is of a thoroughly self-absorbed trickster willing 

to defraud others for his own ends. To the extent that he has a message, 

Simon proclaims himself and his own grandeur (8.9b). His miraculous 

displays, though not described in detail, are generally portrayed as 

sensational works of magic designed purely to court the crowd's amazed 

admiration (8.9-11). He even endeavors to traffic in the gift of the Spirit, 

presumably to exploit further a thrill-seeking public (8.18-24). By contrast, 

while Philip in no sense falls behind Simon as a channel of spiritual power, 

his ministerial aim is not to impress others and take advantage of them for 

the sake of elevating his own importance. As we saw in chap. 2, the priority 

of Philip's Samaritan ministry in Acts 8 is neither wonder-working nor self- 

proclamation, but the preaching of good news about Christ and the kingdom of 

God. His desire is not that the Samaritans worship him but that they honor 

the name of Jesus Christ. Miracles are performed by Philip, but these serve 

to help the afflicted at their most serious points of need (8-7) and to 

support the challenge to believe in Philip's preached word--not to evoke mere 

'k" 
amazement at Philip's extraordinary abilities (E tcy; rr)ýiL is not used of the 
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Samaritan crowd's response to Philip's ministry). 

The upshot of Luke's comparison of the careers of Philip and Simon 

among the Samaritans is that Philip, the messenger of Christ, proves himself 

dramatically to be greater than the great magician Simon. The Christian 

evangelist manifests a ministry of superior might and motivation, or, in 

other words, Philip appears as both the greater power and (in a deeper 

sense) the greater 1&rson than Simon. These two aspects of Philip's 

greatness merit further attention against the backdrop of Luke-Acts as a 

whole. 

The notion of the su2remacy of Christian power (8uvcxýjxr-) and 

authority (EýouaiC()--, -A over all competitive spiritual forces is a consistent 

theme running throughout Luke-Acts. Jesus, who in fact was conceived by the 

"power of the Most High" (8t)-vcxp-L(; by-LaTou, Luke 1.35) according to Luke, 

commences his public ministry in Luke's Gospel in "the power of the Spirit" 

(4.14) which had just been manifest and proven in a triumphant encounter 

with the devil (4.1-13). As he fulfills his vocation, Jesus inevitably builds 

a reputation among astonished audiences as one who manifestly teaches "with 

3 to I 

authority" (ev etouaiq, Luke 4.32) and "with authority and power (, Ev 

Eýoucriq xak E)uvc('ýiEO commands the unclean spirits and they come out" 

(4.36). Moreover, he imparts this amazing ability to his disciples in order 

that they might exercise "authority. .. over all the power of the enemy" 

(10.19; cf. 9.1). Similar to the other Synoptic authors, Luke envisages the 

climax of Jesus' work as his exaltation to "the right hand of the Power (of 

God)" (22.69//Matt 26.64//Mark 14,62), from where he will come again at the 

end of the age "in a cloud with power and great glory, " shaking "the powers 
I 
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of the heavens" in his train (21,26-27//Matt 24.29-30//Mark 13.25-26). 

Unique to Luke, however, is the emphasis that, from his exalted position, 

Tesus will pour out the Holy Spirit upon the disciples he has left behind, 

thereby enduing them with divine 5uvaýi%(; for the purpose of effective 

witness and continued performance of mighty works (24.29; Acts 1.8; 4.33). 

As a Spirit- empowered preacher of the gospel, exorciser of demons and 

worker of 5uva'ýietq ýLF-ycxXcxq, Philip the evangelist takes his place 

alongside Jesus and the apostles in Luke's presentation as a dynamic minister 

contributing to the conquest of all competing powers of darkness. But in 

terms of his particular confrontation with magical power in the person of 

Simon, Philip's career links most directly with the Pauline mission in the 

book of Acts. 21 In fact, at the beginning of each of the three so-called 

missionary journeys, Paul clashes victoriously with practicioners of magical 

arts. ' 

(i) After setting out from Antioch on the initial missionary tour, the 

first preaching stop for Paul and Barnabas is on the island of Cyprus where 

they encounter "a certain magician O_1cxyo-v), a Jewish false prophet, named 

Bar-Jesus" (Acts 13.6). The use of 4C(yoq here and in 13.8 to designate 

Bar-Jesus clearly associates this figure with Simon in Acts 8, who was 

,e 
01 

notorious in Samaria for ýi(xyE: UCLW ("doing the work of the ýiocyoq, " v. 9) or 

practicing ýLCXYE I CX ("the activity of the wxyoq ", V. 11). 27 The 

characterization of Bar-Jesus, also known as Elymas, as the "enemy of all 

unrighteousness, f ull of all deceit and villainy, " a perverter of "the 

ol)(; IT Ob 3X UP 1 01) TOO; IE UýG IE'L W; 
straight paths of the Lord (, cC((; 0 

together with the report of the Lord's dramatic judgment against him 
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(13.10-11), most readily recalls the account of Simon's clash with Peter, 

where the Magus is charged with "wickedness, " being in the "bond of iniquity" 

and having a heart "not right (et)E)e%(x) before God" and, consequently, is 

threatened with severe punishment (8.20-23). 29 However, some indirect 

comparison may still be made between Paul's conflict with Elymas and Philip's 

interaction with Simon. Both encounters with magicians occur in the midst of 

. #, %e an audience who "hears the word" (CXXOUEI. V Tov Xoyov) of the Christian 

missionary (8.4-6; 13.7), and both involve the factor of competition between 

the visiting Christian miracle-worker and the established resident sorcerer. 

Though this last point is less obvious in the Elymas- incident, we should take 

note of A. D. Nock's interesting hypothesis: "There may be in it [the scene 

in Acts 13.6-123 some suggestion of the outdoing of the magician at his own 

game: blinding is one of the things which his [Elymas'] type claimed to be 

able to do, and a demonstration of power before a personage in authority 

[Sergius Paulus] is also characteristic. "-` 

(ii) The first major venue of the second missionary journey is 

Philippi. Here Paul and Silas are "met by a slave girl who had a spirit of 

divination (nVE 1-)P a TT u"O co v cc ) and brought her owners much gain by 

soothsaying (ýLa'VTE UOýLE-vrj )" (Acts 16-16). This characterization of the girl 

as a $$pythoness" suggests a supernatural ability to speak as a 

"ventriloquist" 0TuGwv = cy-ycxcTrp-Lýiu0o(; ) for the gods, 3c' and the use of 
e 

ýIavTcuopcxi- intimates that this power was employed in the service of 

various clairvoyant activities, such as fortune-telling and necromancy. Thus, 

she may be compared generally with a figure like the witch (medium) of Endor 

whom King Saul consulted in the familiar OT story. ý31 
, 
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According to initial outward appearances, the Philippian sorceress in 

Acts 16 supports Paul's efforts. She begins to follow the missionary party 

around, proclaiming them "servants of the Most High God" and "preachers of 

the way of salvation" (16.17). But Paul sees through this response as a 

taunting charade. So, becoming irritated with the situation, he exorcises the 

evil spirit within the girl and, as a result, angers her employers who sense 

their business being under-mined (16.18-24). 

The issue of financial profit for magical services ties in with Simon's 

greedy ambitions so sternly opposed by Peter in Acts 8, but the idea of the 

sorceress tagging along with the Lord's missionary especially parallels 

Simon's attachment to Philip. Moreover, the slave girl's obvious insincerity 

in contrast to the exemplary reception of Paul's message (TE P OCY EXW, 16.14) 

by Lydia (another businesswoman in Philippi) may be viewed as corresponding 

to an apparent deficiency in Simon's response relative to the Samaritan crowd 

who "gave heed" to Philip's word (Trpou. )(co, 8.6). 

(iii) Virtually the whole of the third missionary journey is taken up 

with the three year stay of Paul in Ephesus. After Paul performs some 

extraordinary feats (Acts 19.11-12), a group of wandering Jewish exorcists, 

the seven sons of Sceva, decide to exploit for themselves the evidently 

powerful name of Jesus. But their scheme meets with terrible disaster, 

proving that Jesus' authority is not to be presumptuously usurped. The 

effects of the exorcists' humiliation reverberate throughout Ephesian 

society. Many professing believers come forward and renounce similar 

occultic practices, demonstrating their repentance by burning their magic 

manuals and incurring great financial loss in the process (19.17-19). 
1 
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But further conflict is in store for Paul in Ephesus, again on the 

economic front. The lucrative business dealing in shrines of the goddess 
Artemis is being decimated in the wake of Paul's successful conversion of "a 

considerable 
rx 

company (IxavOv O"XXov)" away from pagan worship (Acts 

19.26). The significant victory for Paul and the Christian movement lies in 

stripping the power of the Great Artemis of the Ephesians (ýiE'ya-XTJ, 19.27, 
le 28,34,35; pE: yaXELoTrjq, 19.27) "whom all Asia and the world worship" 

(19.27). 

Apart from a connection once more with the Peter-Simon Magus encounter 

in Acts 8 in terms of the harsh treatment of magicians who tamper with the 

things of Christ, the Ephesus episode in Acts 19 also strikingly parallels 

the report of Philip's Samaritan mission. Just as Paul--"preaching the 

kingdom of God" (19.8), working "extraordinary miracles" 19.11) 

and extolling "the name of the Lord Jesus" (19. i7)--turns a number of 

Ephesian magic-devotees to true faith in Christ, so Philip the evangelist, 

conducting a similar ministry (8.5-8,12-13), diverts the attention of a 

multitude of Samaritans away from Simon Magus to Christ. And just as Paul 

undercuts the appeal of the Great Goddess Artemis, venerated by all, so 

Philip deflates the Great Divine-Power, Simon Magus, adored by the whole 

Samaritan nation, from the least to the greatest. 

These three episodes dealing with Paul's missionary activity clearly 

echo the main emphases of the Simon Magus narrative in Acts 8. The stress 

on dramatic punitive measures taken against wonder-working magicians: 32 and 

on the draining of their fraudulently-obtained financial resources: 33 both 

call to mind similar concerns in the exchange between Simon and Peter 
I 
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(8-18-24). But the general conquest of magical power through effective 

preaching and superior miracle-working matches Paul's ministry most closely 

with Philip's. By featuring a similar subduing of magic-oriented religion in 

the beginnings, on the one hand, of the mission of the B-Launapewceq from 

Jerusalem and, on the other hand, of each principal phase of the Pauline 

mission, Luke has tightly paralleled these two streams of early Christian 

outreach and the central figures of Philip and Paul in his overall 

presentation. 

(2) The evaluation of wonder-workers and magicians in the ancient 

world went beyond assessing who had the most power, who could effect the 

most impressive results. There was also deep concern over the motivation 

behind miraculous activity--was it altruistic or exploit ive? -- and the source 

of supernatural power--was it divine or demon JC?: ý: 4 In short, the character 

of miracle-workers is closely scrutinized. 

Philostratus, in his account of the spectacular career of the f irst 

century itinerant philosopher, Apollonius of Tyana, takes great pains to 

distance Apollonius from the many money-grubbing "wizards" and "old hags" 

who peddled their "quackeries" among gullible, "simple-minded" folk "addicted 

to magical art" (Apollon. 6.39). -" It is true that Apollonius worked 

outstanding wonders, but only for the noblest purposes, as Philostratus makes 

clear in his record of Apollonius' apologia against charges of wizardry. 

And yet I have been much esteemed in the several cities which 
asked for my aid, whatever the objects were for which they asked 
it, and they were such as these: that their sick might be healed 
of their diseases, that both their initiations and their sacrifices 
might be rendered more holy, that insolence and pride might be 
extirpated, and the laws strengthened. And. .. the only reward 
which I obtained in all this was that men were made much better 
then they were before. .. (Apollon. 8.7) 
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Later, however, toward the end of the third century, when a Roman 

provincial governor named Hierocles began to compare and even exalt the 

ministry of Apollonius of Tyana in relation to that of Jesus of Nazareth, the 

Christian author Eusebius sought to set the record straight. Not 

surprisingly, Eusebius attacked the very character of Apollonius' works which 

Philostratus had defended. Regarding a particularly famous miracle 

attributed to Apollonius, Eusebius contended "that fraud and make-believe was 

in this case everything, and that if ever anything reeked of wizardry this 

did" (Treat. of Eus. 23). --, ýý- Moreover, this instance was typical, in Eusebius' 

view, of a "whole series of miracles wrought by him (Apollonius], ... 

accomplished through a ministry of demons" (Treat. of Eus. 31). 

This heated debate among pagans and Christians in the early centuries 

of the Common Era over the legitimacy and integrity of revered miracle- 

workers may also be evidenced in the writings of Lucian and Origen. The 

second century pagan satirist, Lucian of Samosata, wrote an entire tract 

exposing the chicanery of a popular wonder-working prophet named 

Alexander: 37 and in another work criticized the "charlatanism and notoriety- 

seeking" of the Cynic philosopher, Peregrinus (known more, however, for his 

piety and inspired teaching than his m iracle- working). For a brief period in 

his career, Peregrinus professed the Christian faith and took advantage of 

fellow-believers, thus confirming Lucian's opinion regarding Christians that 

any charlatan and trickster, able to profit by occasions, comes among 

them, he quickly acquires sudden wealth by imposing upon simple folk" (Pas, 

of Per. 13). '-0 

Celsus was another pagan who cast aspersions on the Christian movement 
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and, more explicitly than Lucian, directed his attack against the wonder- 

working reputation of Christian ministers. We know of Celsus' viewpoint only 

from the polemical treatise written against him by the renowned church 

father Origen. Celsus is quoted as going so far as to identify the works of 

Jesus himself "with the works of sorcerers who profess to do wonderful 

miracles, and the accomplishments of those who are taught by the Egyptians, 

who for a few obols make known their sacred lore in the middle of the 

market-place. " Origen answers this charge by appealing forcefully to the 

unimpeachable rectitude of the behavior of Jesus in contrast to the evil 

conduct of greedy magicians. 35' 

... in fact no sorcerer uses his tricks to call the spectators to 
moral reformation, nor does he educate by the fear of God peoplý 
who were astounded by what they saw, nor does he attempt to 
persuade the onlookers to live as men who will be Judged by God. 
Sorcerers do none of these things, since they have neither the 
ability nor even the will to do so. Nor do they even want to 
have anything to do with reforming men, seeing that they 
themselves are filled with the most shameful and infamous sins. 
Is it not likely that one who used the miracles that he performed 
to call those who saw the happenings to moral reformation, would 
have shown himself as an example of the best life, not only to his 
genuine disciples but also to the rest? Jesus did this in order 
that his disciples might give themselves up to teaching men 
according to the will of God, and that the others, who have been 
taught as much by his doctrine as by his moral life and miracles 
the right way to live, might do every action by referring to the 
pleasure of the supreme God. If the life of Jesus was of this 
character, how could anyone reasonably compare him with the 
behaviour of sorcerers. ..? (Con. Cel. 1.68; cf. 2.49)4" 

To give a final example of the earlY church's insistence on the moral 

uprightness of her miracle- performing ministers over against fraudulent 

magicians, we cite the following appraisal of the apostle Thomas : 41 

... he goes about the towns and villages, and if he has anything 
he gives it all the poor, and he teaches a new God and heals the 
sick and drives out demons and does many other wonderful things; 
and we think he is a magician. But his works of compassion, and 
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the healings which are wrought by him are without reward, and 
moreover his simplicity and kindness and the quality of his faith, 
show that he is righteous or an apostle of the new God whom he 
preaches (Acts of Thom. 20). 

Though stemming from an earlier period than the various reports just 

cited, Luke-Acts manifests a very similar concern for distinguishing 

qualitatively the ministries of Christian miracle-workers f rom the 

enterprises of self-seeking magicians. We have already stressed how Philip 

is set apart from Simon Magus in Acts 8 as one who directs his power- 

displays toward alleviating human suffering rather than toward merely 

eliciting public admiration and who proclaims Christ's name and God's kingdom 

rather than his own importance. This last comparison, featuring the futility 

of all idolatrous pretensions to greatness and the self-effacing nature of 

Christian servants, is particularly important for Luke. He recalls that the 

movement launched by the "messianic" pretender Theudas, who, like Simon, 

"gave himself out to be somebody, " ended in utter failure, that is, "came to 

nothing" (e: tq ou5E: v, Acts 5.36). 4-2 Likewise, Luke reports that the popular 

Judas the Galilean "perished" (aTrwXeTo), and his followers dispersed (5-37). 

The story is told of Herod that he basked in the acclaim of his audience as 

they shouted, "The voice of a god, and not of man! " and was promptly stricken 

dead "because he did not give God the glory" (12.22-23). And we learn that 

the justifiable fear among the Ephesian businessmen in the face of 

Christianity's remarkable progress in the city was that "the temple of the 

great goddess Artemis may count for nothing (Eir, ol)E)Ev) and that she may 

even I>e deposed from her magnificence" (19.27). As all other proponents of 

self-ascendancy and claimants of divine identity come to ruin in the book of 
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Acts, so Simon, the legendary "Great Power (of God), " loses his followers and 
01 %% A/ finds himself on the road to destruction ('Ec') c(pyupiov crou crt), v aot ciT) 

Etq anAetav, 8.20). 

By contrast, the messengers of Christ shun the limelight in Luke's 

presentation. Jesus himself sets the standard that '! he who is least among 

you all is the one who is great" (Luke 9.48), particularly the one who, like 

Jesus, serves others at the table (Luke 22.24-27). Moreover, Luke is happy 

to agree verbatim (against Matthew) with the humble response of Jesus found 

in Mark: "Why do you call me good? No one is good but God alone" (Luke 

18.19//Mark 10.18). In the book of Acts both Peter and Paul remonstrate with 

exciteable crowds who want to deify them, vigorously declaring themselves to 

be mere men (Acts 3.11-12; 10.25-26; 14.11-18), 4ý-, and Peter in particular 

makes it perfectly clear that miracles owe nothing to him but derive their 

power exclusively from the name of Jesus (Acts 3.12,16; 4.7,10). 

Philip does not affirm his dependence and humble character in so many 

words, but the overall Lucan portrait inclines in this direction. Philip 

embarks on his successful Samaritan mission, according to Luke, as a former 

table servant and minister of poor-relief to needy widows (a group 

particularly vulnerable to exploitation within ancient society )44 (Acts 6.1-6) 

who has Just experienced the trauma of persecution and expulsion from his 

place of residence (8-1-4). However awkward it may appear both logically and 

historically (as many have supposed) for such a figure to become a mighty 

evangelist, Luke's literary intention seems obvious. Philip the least--friend 

of the poor, table-waiter, himself oppressed and homeless-- becomes the 

&LeatesIj4'- overwhelming the powerful Simon Magus, who had attracted "the 
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least to the greatest" (8.10c). As one scattered after the martyrdoms of 

both his Lord (Jesus) and his fellow table-servant (Stephen), Philip occupies 

the same wretched position as the followers of Theudas and Judas (cf. Acts 

5.36-37); but unlike them, his perilous predicament becomes the occasion for 

heightened Joy and victory (cf - Luke 6.22-23). 

Himself lowly and outcast, Philip proves to be an exemplary 

communicator of the message of God's kingdom (Acts 8.12). As noted in the 

previous chapter, for Luke the kingdom of God belongs in a special way to 

the poor and infirm, the homeless and destitute (e. g. Luke 6.20; 14-13-21; 

18.22-24). Moreover, the kingdom is a gracious gift from the Father, 

reorienting one's attitude toward possessions in its demand for sacrificial 

almsgiving and investment in heavenly treasure (Luke 12.32-34 ). 41L, Whether 

charity officer in Jerusalem or healer of the possessed, paralyzed and lame 

in Samaria, Philip shows the signs of a true minister of the kingdom of God. 

On the other hand, Simon's attempt to buy what can only be received as a 

divine gift and his preoccupation with personal greatness mark him as 

woefully out of step with kingdom concerns. If the least in the kingdom of 

God is greater than the greatest born of woman (John the Baptist, Luke 7.28), 

how much more is the humble servant of the kingdom (Philip) greater than a 

false claimant to be someone great (Simon). 

One additional clue to Luke's interest in the issue of true greatness in 

the Simon Magus narrative lies in the possible relationship to the OT story 

of Naaman's cleansing (2 Kings 5). In a stimulating article, T. L. Brodie 

presents the thesis that Acts 8.9-40 represents a Lucan "internalizing" of 

the 2 Kings 5 narrative. 477 His pointing to a fýmiliar OT story as one 
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source49 informing Luke's presentation marks a bold new step in the source- 

analysis of Acts and shall be evaluated more closely in our analysis of the 

Ethiopian-eunuch- incident in the next chapter. But presently we simply set 

forth Brodie's suggestions regarding Luke's characterization of Simon and 

explore the possibilities in relation to Philip. According to Brodie, "the 

figure of Simon, as now described in Acts 8, involves a fusing of two basic 

elements: Naaman's initial preoccupation with greatness; and Gehazi's money- 

mindedness. 
064 So More specifically concerning the first element, Brodie 

observes that Naaman matches up nicely with Simon as a "ruler of the 

dynamis. .. a great man [my emphasis3 before his lord, " one "regarded with 

wonder" and attended by supporters from a little maid to the king of Syria 

(2 Kgs 5.1-5). 150 Naaman's "implicit demand for a spectacular God, for a 

prophet who would call publicly on his God and who would command something 

great (2 Kgs 5,11-13). .. is balanced by the equally sensation-oriented 

religion proposed by Simon, by his pretension to be the great power of 

God. ", - I 

Though Brodie does not make the link in this particular case, logically 

extended, his perceived connection between the Naaman-story and the Simon- 

episode associates Philip with the prophet Elisha. r-2 In a programmatic 

passage from his Gospel, Luke explicitly parallels the ministry of Jesus with 

Elisha's ministry to Naaman (Luke 4.27), so it would not be surprising to 

find a similar reflection of the great OT prophet in one of Jesus' 

ambassadors in Acts. 6: ý` By not pandering to Naaman's desire for "some great 

thing, " by ministering through a straightforward message (2 Kgs 5.10) and by 

refusing any praise or credit betokened by Naaman's proffered gift (2 Kgs 
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5.15ff. ), Elisha provides an apt example of the truly commendable self- 

effacing "man of God" which, broadly speaking, may further color the Lucan 

portrayal of Philip in Samaria along the lines of the humble kingdom servant 

suggested above. 

In conclusion, whether Luke was specifically motivated to challenge the 

problem of syncretistic compromise within the Christian community of his 

time64 or to defend the church against charges of practicing an essentially 

magical religion raised by pagan polemicists, or by some other concern, it is 

obvious that he desired to portray the early church's missionaries as 

successful over yet seRarated from the activities of contemporary "divine- 

men. 01"E, In Luke's estimation, Christ's servants were eminent miracle-workers 

but also men and women of true spiritual character, working only for the 

glory of God and the good of others. Philip stands in the book of Acts as a 

prominent representative of such a Christian minister. It is important to 

pause here and take due account of Luke's thorough shaping of the material 

in Acts 8.5-13 to highlight Philip's genuine greatness. We are thus alerted 

already to the possibility that any supposed downgrading of Philip in the 

scene that follows may be more apparent than real. 

93. PIEILIP, SD40N AND THE 'PROPHET LIKE MOSF-T' 

In the previous chapter we briefly noted the correspondence between the 

reference to Moses' "wonders and "signs" in Acts 7.36 and Philip's "signs and 

great miracles" in 8.6,13 and suggested that, in Luke's schema, Philip may be 

functioning in the capacity of a "prophet like Moses" and his encounter with 

Simon Magus may be reminiscent of Moses' subduing of Pharoah's magicians. 
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In the present section, we aim to probe this Philip-Moses connection more 

fully against the background of Luke-Acts and certain external traditions 

pertaining to Moses, the "prophet like Moses" and Simon Magus. c, 6 

3.1 Philip and the '11ý-qphet like Moses" In Luke-Acts 

The only actual citations in the NT of the passage from Deuteronomy 18 

which predicts the coming of a "prophet like Moses" occur in Acts 3.22 and 

7.37. Since these isolated references both appear in the first quarter of 

the book of Acts, which deals with events related to the earliest period of 

the fledgling Jerusalem church, scholars have often assumed that Luke has 

simply transmitted the "prophet- like-Moses" concept from primitive 

Christological tradition. S7 While a traditional basis for the Deuteronomy r8 

citations in Acts is certainly possible, we should not therefore conclude 

Ipso facto that the "prophet- like- Moses" motif was somehow peripheral to or 

uncharacteristic of principal Lucan concerns. If Luke was not the first to 

promulgate the explicit identification of the promised "prophet like Moses" 

with Jesus in early Christian preaching, the fact remains that Luke chose to 

include this Christological conception in his literary work and, in so doing, 

made it his own. Moreover, a number of recent studies have demonstrated 

plausibly that, beyond his quotation of Deut 18.15,18, Luke was widely 

influenced by the literary pattern of a "prophet like Moses" in his 

characterizations of Jesus and his disciples. 

P. S. Minear remarks that, while Luke associates the ministry of Jesus 

with a variety of OT figures (Abraham, David, Elijah, Jonah, etc. ), "in Luke's 

mind the most strategic among them is the link to Moses. "-`ý' This primacy 
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for Luke of Mosaic typology is due to its rich store of powerful images 

applicable to a wide range of contexts connected with the vocation of Jesus. 

"The portraits in Luke's gallery of Jesus as prophet, revealer, teacher, 

servant, judge, ruler, Son of God, covenant-maker, deliverer, have too many 

points of contact with the portrait of Moses to be accidental. ... For Luke 

no analogy to the redemptive work of Jesus could be more evocative or more 

far-reaching than this comparison to Moses. "`ý-9 To he more specific, Minear 

calls attention to the Moses-like activity of the Lucan Jesus in ascending to 

the mountain to commune with God all night before descending to announce to 

his followers "the promises and imperatives of the new dispensation" in the 

so-called "Sermon on the Plain" (Luke 6.12-7.1 In addition, Minear 

focuses on the surrounding contexts of the Deuteronomy 18 references in 

Acts 3 and 7, where a transparent connection is made between the 

suf f ering /rejection and vindication of Jesus among the people of Israel and 

the similar experiences of Israel's great prophet of old, Moses (cf. Acts 

3.13-15,17-423; 7.23-27,35,39-41). 'ýý` 

The most detailed exploration of the use of the "prophet- like- Moses" 

model in Luke-Acts has been undertaken by D. P. Moessner in a series of 

recent articles. 'ý: -2 Moessner argues that the whole of the "Central Section" 

of Luke's Gospel (9.51-19.44) has been constructed to set forth "the journey 

of the Prophet Jesus whose calling and fate both recapitulate and consummate 

the career of Moses in Deuteronomy. We have here nothing less than the 

prophet like Moses CDeut. 18: 15-19) in a New Exodus unfolding with a 

dramatic tension all its own. 116::, In Moessner's view, this narrative emphasis 

is strikingly adumbrated in Luke 9.1-50, especially in the watershed 
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Transfiguration scene where only Luke among the Synoptic writers stresses 

Jesus' Moses-like revelation "in glory" (Ev bokT), 9.31; cf. v. 32; Deut 5.24) 
1 

on the mountain and specifies that the discussion between Jesus, Moses and 

% Xf Elijah centered on "his Uesus'] departure ("exodus, " rnv CkO60V atTou), 

which he was to accomplish at Jerusalem" (9.31 ). " Moessner also contends 

that the "prophet- like-Moses" pattern is employed in Luke's characterization 

of Christ's key witnesses in the book of Acts, namely, Peter, Stephen and 

Paul. 6.1 They, like Jesus in Luke's Gospel and Moses and succeeding prophets 

in the Deuteronomistic tradition, minister as prophets to the community of 

Israel and suffer rejection. Stephen, for example, whose speech is dominated 

by reference to the career of Moses--especially his theophanic experiences 

and repudiations by the people of Israel (Acts 7.17-44)--himself enjoys 'a 

beatific vision of God's glory (6.15; 7.55-56) which, in conjunction with his 

piercing prophetic challenge, provokes a violent persecution at the hands of 

a "stiff-necked people" (7.51-8.1). ý',,: ý- 

While disagreement is bound to exist over precise points of supposed 

comparison between Jesus/his messengers and Moses in Luke's presentation, 

the basic thesis seems established that the figure of a Moses-styled prophet 

is one of the principal literary models governing Luke's portrayal of his 

main characters. The question which naturally interests us, then, is whether 

the characterization of Philip the evangelist fits this pattern. Philip's 

close connection with Stephen leads us to answer in the affirmative. 

Philip's placement in the number two position following Stephen in the list 

of seven table servants (Acts 6-5) and the fact that Philip is the first 

fugitive from Jerusalem to feature in Luke's story directly after Stephen's 
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martyrdom suggest that Luke views Philip as a kind of successor to Stephen's 

ministry, one who takes up Stephen's mantle, one who functions as a "prophet 

like Stephen"--and hence, a "prophet like Moses" as well. 67 Philip, like 

Stephen and Moses (and, of course, Jesus) is a man of "wisdom" (6.3,10; 

7.22), a preacher whose message demands a serious hearing ((xvob*'fEtv, 8.6; 

3.22-23; 6.10-14; 7.54), a worker of "signs" and mighty works (8.6,13; 6.8; 

7.36) and one rejected by the people of Israel (8.1,4-5; 7.27-28,35,39,54, 

57-59). 

In some respects, Philip even appears more like Moses than Stephen. 

That is, Philip's mission parallels certain aspects of Moses' vocation 

featured in the Stephen speech which Stephen himself is unable to match 

because of his premature death. For example, Philip's dispersion to Samaria, 

precipitated by Jewish persecution, may be linked in Luke's narrative to the 

reference to Moses' flight to Midian, made necessary when fellow-Israelites 

spurned his leadership (Acts 7.24-29). Moreover, as the angel of the Lord 

eventually guides Philip to the "desert" (Epnýio(;, 8.26), so "an angel 

appeared to him [Moses] in the wilderness (EIpjpoq )" (7.301 And finally, as 

the one singled out first and foremost among those scattered in the wake of 

the persecution arising over Stephen, Philip may be regarded in a loose sense 

in Luke's story as the Moses-like leader who spearheads the "exodus" of God's 

people from hostile territory (cf. 7.36). 

Generally, then, Philip takes his place in Luke's schema alongside Jesus 

and other prominent Christian ministers as a prophetic figure modelled after 

Moses. Given this Mosaic stamp on Philip's ministry, as Luke sees it, it is 
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reasonable to inquire whether Luke had in mind Moses' competition with 

Pharoah's magicians as an analogue to Philip's competition with Simon Magus. 

3.2 A Lucan Para. Uel between PhiliplSlam Plagus 

and MoseelPharoah Is Magicians? r-8 

No specific mention is made of the contest with Pharoah's magicians in 

the Moses-section of Stephen's speech, but the reference to Moses' "wonders 

and signs in Egypt" (Acts 7.36) would naturally evoke memories within anyone 

familiar with the OT of the classic clash with pagan wizardry. For from the 

very outset of Moses' miraculous demonstrations before Pharoah, as recorded 

in the book of Exodus, Egypt's court magicians are summoned to pit their 

skills against the wonder-worker from Israel who insists that his people be 

freed from slavery. The Lord predicts that Pharoah will demand proof of 

Moses' and Aaron's authority in the form of "a sign or wonder" (cYT)ýieiov T) 

TEpcx(;, Exod 7.9). Indeed, at the first meeting with Pharoah, Aaron enacts a 

show of power by turning his rod into a serpent (7.10). Then "the magicians 

I oý of Egypt by their secret arts" (ol- Enaotbot TG)v A-LyunT-Lw-v Toci-(; 

prove themselves able to perform the same feat, only to 

find, however, that Aaron's serpent-rod swallows up their own (7.11-12). 

Still, the competition ensues with Pharoah's magicians successfully keeping 

pace with Moses' signs of polluting the Nile and bringing frogs upon the 

land of Egypt (7.22; 8.3 [LXXD. But with the infliction of the third 

miraculous plague, when Aaron's staff is employed to multiply gnats 

throughout the country, the Egyptian magicians are stymied and forced to 

admit that a superior force--"the finger of God"--is at work through Moses 
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and Aaron (8.14-15 1LXXD- To add insult to injury, the magicians are 

personally afflicted by the boils which break out upon all the Egyptians 

(sixth plague), to such an extent that they "Ican1not stand before Moses" 

(9-11). Obviously, in the Exodus story, Moses' (and Aaron's) overwhelming of 

Egypt's finest sorcerers is a significant step toward the vindication of his 

divine calling and authority. 

Surprisingly, however, in other parts of the OT which rehearse the 

events of the Exodus and make reference to Moses' mighty exploits, there is 

no explicit recollection of the contest with Pharoah's magicians. Yet it is 

important to note that immediately preceding the announcement in Deuteronomy 

18 that a "prophet like Moses" will be raised up within Israel is a stern 

warning directed to God's people against having anything to do with pagan 

magical practices characteristic of those nations inhabiting the promised 

land. 

When you come into the land which the Lord your God gives you, 
you shall not learn to follow the abominable practices of those 
nat ions. There shall not be f ound among you any one who. .. 
practices divination, a soothsayer or an augur, or a sorcerer 

"5cov knao-L5ýv), 
or a medium, QpapýLcNO(; ), or a charmer (EnaEi 

or a wizard, or a necromancer. For whoever does these things is 

an abomination to the Lord; and because of these abominable 
practices the Lord your God is driving them out before you. ... 
For these nations, which you are about to dispossess, give heed to 

soothsayers and to diviners; but as for you, the Lord your God has 

not allowed you so to do (Deut 18.9-14). 

In effect, the promised "prophet like Moses, " destined to be God's true 

spokesman whom the children of Israel must hear and obey (Deut 18.15, 

18-19), is set forth in direct opposition to the Canaanites' reputed prophets, 

namely, their soothsayers and diviners. 1-9 A certain parallel is thus 

established with the contrast between Moses and Egypt's magicians in the 

115 



CHAPTER 3 PHILIP AND SIMON MAGUS 

Exodus story. 7c' As Moses proved himself to be the divinely appointed leader 

of Israel's exodus by besting Egypt's professional wizards, so in the 

conquest of Canaan Moses' prophetic successor will prove himself more worthy 

to be followed than the local heathen sorcerers. " Admittedly, the focus in 

Exodus is on Moses' superiority over the magicians in m irac le- working, 

whereas in Deuteronomy 18 the emphasis falls on the "prophet like Moses"' 

greater authority in Rroclaiminiz God's word. But in both Exodus and 

Deuteronomy Moses is esteemed as a prophet mighty in both word and deed 

such that either dimension of his vocation virtually presupposes the other 

(e. g. Exod 4.1-23; 7.1-7; Deut 29.1-9; 34.9-12). 

Although the Exodus account of Moses' encounter with Pharoah's 

magicians is not directly alluded to or reflected upon in later strata of the 

biblical record, within extra-biblical t radit. ions-- both Jewish and pagan-- 

surrounding the NT period, interest in these magicians and their deeds is 

revived. For example, as part of its elaborative commentary on the biblical 

material in Exodus 7-12, The Book of Tubilees states: 

And Prince Mastema stood up before you and desired to make you 
fall into the hand of Pharoah. And he aided the magicians of the 
Epyptians, and they stood up and acted befo re you. -.. And the 
Lord smote them with evil wo unds and they were unable to stand 
because we destroyed (their ability) to do any single signs 
(Jub. 48.9-1 1). 12 

In a number of places the names of Jannes and/or Jambres (Mambres) came to 

be associated with the Egyptian magicians, as in the following statement 

from the Damascus Document- "For in ancient times Moses and Aaron arose by 

the Prince of Lights, and Belial raised Jannes and his brother by his evil 

device, when Israel was delivered for the first time" (CD 5.17-19). 7 ý' Even 
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the second century pagan author, Numenius, was familiar with the Jannes and 

Tambres tradition, though, not surprisingly perhaps, he depicted the two 

Egyptian figures in a more favorable light than one would have found in 

similar Jewish reports. 

And next in order came Jannes and Jambres, Egyptian sacred 
scribes, men judged to have no superiors in the practice of magic, 
at the time when the Jews were being driven out of Egypt. So 
then these were the men chosen by the people of Egypt as fit to 
stand beside Musaeus [Moses], who led forth the Jews, a man who 
was most powerful in prayer to God; and of the plagues which 
Musaeus brought upon Egypt, these men showed themselves able to 
disperse the most violent (apud Eus. Praep. Evang. 9.8 ). 74 

Josephus includes in his rendition of biblical history an important 

version of the encounter between Moses and the magicians of Egypt 

(Ant. 2.284-87). According to this account, when Moses performed his 

miraculous signs (aT)ýic-Lco in the presence of Fharoah, the king reacted 

indignantly and accused Moses of being an escaped convict who was now 

trying to pass himself off "by juggleries and magic (ýIUYE as a 

divinely-ordained deliverer of his people (2.284). To expose Moses' fraud, 

Pharoah commissions his magic ian- priests to emulate Moses' spectacular 

displays, whereupon they successfully transform their staves into snake-like 

objects on the ground (2.285). Moses then delivers a forceful defence of his 

vocation, unparalleled in the canonical story, which accentuates the great 

gulf between his God-wrought miracles and the spurious tricks of Pharoah's 

wizards. 
.0 Indeed, 0 King, I too disdain not the cunning (ao(pi. (xq) of the 

Egyptians, but I assert that the deeds wrought by me so far 
surpass their magic (ýiWYEI'O'ac, ) and their art as things divine are 
remote from what is human. And I will show that it is f rom no 
witchcraft (yoTITEicxv) or deception of true judgement, but from 

le N .0 
God's providence and power (E)Eoýu TEpovo,, xv xal- 61)vaýt-Lv) that 

my miracles proceed (2.286). 
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After this, Moses himself (not Aaron acting on his behalf) casts down his rod 

and orders it to become a serpent; it obeys and proceeds to devour its 

competitors (2.287). " 

Strikingly similar language to that used in this account of Moses' 

contest with Pharoah's magicians is picked up in Josephus' report of Jewish 

"sign prophets"-76 or "popular/action prophe tSIr77 
who organized eschatological 

renewal movements in Josephus' own day. 

Moreover, impostors (yoT)Teq) and deceivers called upon the mob 
to follow them into the desert (TT), v Epr)ýLLxv). For they said 
that they would show them unmistakeable marvels and signs 
(TEpcxTcc xcx-L crT)ýLeTa) that 

/ 
would be wrought in harmony with 

God's design (To-u E)Eoý; np6, vo*Locv yi-, vo'ýiE:, voo. Many were, in 
fact, persuaded and paid the penalty for their folly (Ant. 20.167- 
68; cf. J. W 2.258-60). 

Clearly, in Josephus' view, these leaders of popular movements purported tg 

be the promised es-chatological "prophet like Moses. " They were intent on 

leading a new exodus "into the desert" and sought to establish their 

authority, like Moses before them, by performing "signs and wonders" which 

7 IFF, they claimed to be in accordance with ToZ OEou- Tipovota'v. However, 

while these prophets alleged to be carrying on Moses' vocation in the same 

terms set forth in his defence before Pharoah, in fact Josephus regards them 

as yoTlre(; (impostors, charlatans) doomed to failure, thus linking them with 

Egypt's practicioners of -yorlre"La and ýicxyeta who ineffectually aped the 

works of Israel's great leader. 19 In short, as P. W. Barnett has asserted, 

uthe Sign Prophets are identified with the Egyptian Court magicians who in 

the Exodus account of Josephus are contrasted with God's true prophet 

Moses. "" 

Two examples which Josephus gives of these false "prophets like Moses" 

118 



CHAPTER 3 PHILIP AND SIMON MAGUS 

who should be judged as mere magicians, like those in Pharoah's employ, are 

the cases of Theudas and an unnamed "Egyptian. "Ol Theudas was a noted 
.0 

-yorl(;, according to Josephus, who incited "the m5jority of the masses" to 

gather their possessions and follow him to the Jordan River. He pronounced 

himself a prophet and contended that the Jordan would part at his behest, 

allowing his people to cross without dif f iculty. Envisaging a new exodus 

across miraculously divided waters, Theudas apparently assumed a Moses-type 

role. e- However, his movement came to a disastrous end, proving the "folly" 

of his claims and schemes (Ant. 20.97-98). 

The anonymous "Egyptian" (a possible symbolic designation for one who 

claimed to be a deliverer, like Moses, raised up in Egypt) was a 
'4f do 

4fE')8OTEPO(PT)Tr)q and -yoy)(;, as losephus calls him in The Yewish War, who 

attracted a large company of Judean peasants and led them on a meandering 

journey from the desert to the Mount of Olives. His ultimate goal was to 

conquer the city of Jerusalem after miraculously flattening its walls with 

but a word of command. While images of Joshua and the Conquest spring most 

readily to mind, the picture of a Moses-led people wandering through the 

wilderness in preparation for entrance into the promised land should also be 

considered as background to the "Egyptian's" campaign. ýý"ý' Once again, despite 

his pretensions to be a Moses /Joshua- st yled leader, the "Egyptian" was 

(deservedly in Josephus' thinking) put to f light by Roman armies and the 

movement surrounding him crushed (Ant. 20.169-70; T. W. 2.261-62). e4 

With this widespread currency in Luke's day of retellings and even 

contemporary applications (in Josephus' case) of the biblical traditions 

concerning Moses' rivalry with Pharoah's magicians, the likelihood is 

119 



CHAPTER 3 PHILIP AND SIMON MAGUS 

increased that Luke himself would have been knowledgeable of this tradition 

and conscious of its value as an apt illustration of the competition between 

Philip and Simon Magus. Such likelihood moves closer to the point of 

certainty when the saying of Jesus reported in Luke 11.20 is taken into 

account. 

But if it is by the finger of God (6cxxTt")fXcp OEou) that I cast 
out demons, then the kingdom of God has come i upon you. 

Scholarly debate on this verse has f ocused typically on whether Luke 

has retained the reading "finger of God" from his 'IQ" source or whether he 

has altered the original "Spirit of God" found in the Matt 12.28 parallel. 

The balance of opinion still favors the originality of the Lucan reference, in 

part because of the unlikelihood that Luke would pass up an opportunity to 

bolster his emphasis on the Spirit's activity. 9r- However, the matter is 

complicated by the fact that on one occasion Luke omits a reference to the 

Spirit which Mark and Matthew include (Mark 12.36//Matt 22.43//Luke 20.42)9E' 

and by the observation that the anthropomorphism "finger of God" is closely 

related to "hand of God/the Lord, " which appears several times in Luke-Acts 

(Luke 1.66; Acts 4.28,30; 11.21; 13.11) and can be equated with "Spirit of 

God" in OT usage (Ezek 3.14; 8.1-3; 1 Chron 28.12,19). 87 The "finger of God" 

reference, then, even if borrowed rather than created by Luke, fits in well 

with Lucan tendencies and interests. 9e 

At any rate, what is most relevant to our present concerns is the 

consensus view that "finger of God" in Luke 11-20 represents an allusion to 

the-pronouncement of Pharoah's magicians in Exod 8.15 (LXX) regarding the 

diving authority of Moses' works. 119 The comparison with the Exodus story 
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becomes especially clear when we consider the context of the saying of Jesus 

in Luke 11-20. Jesus is embroiled in a debate regarding the source of power 

for his exorcising ministry, with some in the crowd hurling the calumny, "He 

casts out demons by Beelzebul, the prince of demons" Q 1.15). This is 

tantamount to a charge that Jesus was acting in the capacity of a pagan 

sorcerer. Jesus, however, after pointing out the absurdity of the notion 

that Satan would conspire to defeat his own minions (11.17-19), remonstrates 

that his exorcisms are in fact demonstrations of the "finger of God"; that 

is, they are just like Moses' signs of deliverance in Egypt, wrought by the 

"finger of God" and sharply distinguished from the conjuring tricks of 

Pharoah's Satan-inspired magicians (cf. references to the magicians' alliance 

with Belial/Prince Mastema 1= Beelzebull in Jub. 48.9-11 and CD 5.17-10 cited 

above). '-'4c, To illustrate further his liberation of Satan's captives, Jesus 

speaks next of the plundering of the strong man's palace by one who is 

stronger (11.21-22), 31 a picture which may well be related to Israel's 

despoiling of Pharoah's household and kingdom in connection with the 

emancipation of the children of Israel (Exod 3.19-22; 11.2-3; 12.35-36). 32 

Looking beyond Luke 11 to the wider context of Luke's two-volume work, 

we notice that in Acts 4 there emerges a similar allusion to the miraculous 

activity of God's han-d which effected Israel's freedom from Egyptian slavery 

(though not explicitly tied to the discomfiture of Pharoah's magicians). 

Under the threat of persecution from the local authorities, the community of 

Christians at Jerusalem gather to beseech the Lord for assistance: 

m. .. grant to thy servants to speak thy word with all boldness, while thou 

stretchest out thy hand XiE i pa E uoul EXTEVVEV ac) to heal and 
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10, si-qns and wonders (cry)ýiel&c( xcx*i. CEpcxra) are performed through the name of 

thy holy servant Jesus" (Acts 4.29-30; cf. Exod 3.19-20; 7.3-5; 9.3,15; 

I% If 

Ex, cetva-S rrjv Xetpa, 3.20; 7.5; CYTJýiEla XaL cepaca, 7.3). 93 

Given Luke's typological interest in the work of God's mighty 

finger/hand through Moses in Egypt, prompting in particular a clear 

comparison of Jesus, 'victory over Satan with Moses' subduing of Pharoah's 

magicians, we can surmise with some confidence that Luke envisaged an 

analogous backdrop to the competition between Philip and Simon Magus 

presented in Acts 8. That is, he regarded Philip as a "prophet like both 

Moses and Jesus" who, through a superior display of signs and outstanding 

miracles, overwhelmed Simon, the "magician like Pharoah's wizards, " and gave 

evidence of being the instrument of the "finger of God. " Interestingly, 

mf inger of God" (like "hand of God") could easily be interpreted as a 

symbolic reference to the "power of God. 11-14 This becomes significant in 

light of Simon's notoriety in the Acts account as the "Great Power (of God). " 

While Simon had given every impression in Samaria of being divinely 

empowered, in fact, like his magician counterparts in Pharoah's Egypt, he is 

ultimately forced to acknowledge that the Moses-styled prophet--Philip--is a 

channel of a Higher Power. One might even talk of Philip's role, f rom Luke's 

perspective, as the "more powerf ul/stronger one" who strips the 

wpowerful/strong man" Simon of his authority and restores the nation of 

Samaria which had long been held spellbound to Simon's charms. 9r- 

Beyond this probable correspondence between Philip's greater wonder- 

working than Simon Magus and Moses' outdoing of Egypt's magicians, Philip's 

"prophet- like- Moses" status vi-S-6-vis Simon may also be more specif ically 

122 



CHAPTER 3 PHILIP AND SIMON MAGUS 

rooted, in Luke's view, in the Deuteronomy 18 tradition referred to above, 

with its primary accent on the prophet's spoken ministry and authority to be 

heard. For as the Samaritans in Acts 8 01 "hear" (&XOucb) and "give heed" 

(npoaEXo)) to Philip's message where formerly they had "given heed" 

(npoaE"Xo) to the amazing Simon Magus (8.6,10-11), so the children of 

Israel were commanded in Deuteronomy 18 not to "give heed" (&xoUCO) to 

sorcerers in the land of Canaan but rather to "heed" (aXOu(z) the words of 

the divinely appointed "prophet like Moses" (18.14,15,18-19). 

Having explored the possible parallel between Philip/Simon Magus and 

Moses/Pharoah's magicians against the background of OT and contemporary 

extra-biblical accounts of the Exodus story, we now turn finally to consider 

the relevance of a "prophet - like- Moses" pattern for understanding the Philip- 

Simon encounter in Acts 8 in light of extra-Lucan traditions concerning 

Simon Magus. 

3.3 Siman Nagus and the "Prophet like Moses" 

While one strand of patristic testimony regarding Simon Magus focuses 

upon his alleged identity as a Gnostic Redeemer-figure and thus bears little 

relation to the Acts 8 report (see above), another strand, while clearly 

elaborating or even embellishing Luke's account, nonetheless builds more 

directly on the Acts presentation of Simon as a popular Samaritan magician. 

And upon examining the traditions of this latter type, it is interesting to 

discover possible associations of Simon with the "prophet- like- Moses" model. 

In reporting Celsus' critique of Jesus and the Christian movement, 

Origen refers to the objection that "some thousands will refute Jesus by 
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asserting that the prophecies which were applied to him were spoken of them" 

(Con. Cel. 1.57). Origen scarcely agrees that there were so many "messianic"- 

pretenders around the time of Jesus, but he does place in this category 

(1) Theudes, "who said that he was some great one; " (2) Judas of Galilee, who 

purported to be "some wise man and an intrc>ducer of new doctrines; " 

(3) Dositheus the Samaritan, who presented himself as "the Christ prophesied 

by Moses and. .. appeared to have won over some folk to his teaching; " and 

(4) Simon "the Samaritan magician, " who endeavored "to draw away some folk 

by magic and. .. succeeded in his deception at the time. " However, Simon, 

like the other figures mentioned, proved to be a fraud, and the movement 

around him collapsed (1.57). Later in Contra Celsum Origen once again links 

Simon, "the so-called Great Power of God, " with Dositheus, Theudas and Judas 

as fellow contemporaries of Jesus whose claims to divine authority had 

proven utterly false (6.11). 91- 

While it is true that Origen does not indicate in so many words that 

Simon made himself out to be the eschatological "prophet like Moses, " Simon's 

appearance in Contra Celsum as one who rivalled Jesus' claims to fulfill OT 

prophecy and his association with one whom Josephus cast as af alse "prophet 

like Moses" (Theudas, see above) and with a fellow Samaritan alleged to be 

"the Christ prophesied by Moses" (Dositheus )97 suggest that Origen conceived 

of Simon's self-perception in terms related to a popular Moses-type leader. 

A similar, though much more developed, account of Simon's early career 

emerges in the Pseudo-Clementine literature: 

By nationality he ESimon] is a Samaritan and comes from the 
village of Gittha, which is six miles distant from the capital. 
During his stay in Egypt he acquired a large measure of Greek 
culture and attained to an extensive knowledge of magic and 
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ability in it. He then came f orward claiming to be accepted as a 
mighty power of the very God who has created the world. On 
occasion he sets himself up for the Messiah and describes himself 
as the Standing One. He uses this title since he is to exist for 
ever and his body cannot possibly fall a victim to the germs of 
corruption (Hom. 2.22; cf. Rec 2.7). '911 

The report goes on to describe an intense conflict between Simon and 

Dositheus within an elite circle of thirty disciples of John the Baptist over 

who had the right to be called the "Standing One" and to assume leadership 

of the group after John's death. Dositheus initally staked his claim to the 

top position while Simon was away in Egypt studying magic. When Simon 

returned to the community he feigned support for Dositheus at first, but 

eventually plotted to undermine Dositheus' authority as the "Standing One. " 

Matters came to a head when Dositheus, upon discovering his rival's scheme, 

struck out at Simon with his rod. Amazingly, the rod "seemed to go through 

Simon's body as if it were smoke, " and Simon was thus vindicated as the true 

"Standing One. " The humiliated Dositheus was forced to acknowledge Simon's 

superior status and then died in disgrace a few days later (Hom. 2.23-24; cf. 

Rec. 2.8-11). 

The focus on Simon's clash with Dositheus as a contest over the ability 

to wield a miraculous staff suggests the portrayal of these reputed 

"Standing Ones" as rival "prophets like Moses. " This idea may be 

strengthened by the familiar OT witness that Moses was uniquely called to 

stand in close communion with God (cf. Exod 3.4-6; 33-18-23; Deut 5.31). 99 

Granting the plausibility that certain patristic presentations of Simon 

Magus viewed him as well as Dositheus as first century Samaritan magicians 

pretending to fulfill the role of the promised eschatological "prophet like 
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Moses, " we must inquire whether there is any evidence that such a conception 

is historically reliable and would have been extant in Luke's day. Recent 

critical analyses of the relevant Dosithean and Simonian traditions, notably 

by S. J. Isser and J. E. Fossum, 10c, have indeed tended to regard Dositheus 

and Simon as historical Samaritan f igures, around the middle of the first 

century who worked wonders and purported to be the long-awaited Mosaic 

prophet of Deuteronomy 18, though admittedly the precise relationship 

between the two men remains speculative, 101 not to mention their supposed 

alliance with John the Baptist. 102 

In support of this primitive connection between Simon/Dositheus and the 

"prophet- like- Moses" expectation, two points may be advanced: 

(1 ) As noted in our previous chapter, a compilation of citations from 

the book of Deuteronomy forms part of the SP expansion to the Exodus 

Decalogue. Included among these inserted texts are Deut 18.18-22, pertaining 

to the promised "prophet like Moses, " together with Deut 5.31, which reports 

the divine exhortation to Moses, '! But you, stand here by Me, and I will tell 

you the commandments ... " Interestingly, the Qumran fragments which provide 

the only ancient parallels to a cluster of testimonla from Exodus 20, 

Deuteronomy 5 and Deuteronomy 18 (4QTestim 175; 4QBibPar 158) do not refer 

specifically to Deut 5.31 in conjunction with the "prophet- like- Moses" 

promise. I 0--l, Thus the expected "prophet - like- Moses" f igure, may have been 

uniquely affiliated in early Samaritan thought with one who, like Moses, 

would claim to stand in the presence of God. "0,4 It would not be surprising, 

then, to find in the first century charismatic miracle- workers, such as Simon 

and Dositheus, who sought to win over a segment of the Samaritan population 
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by putting themselves forward as the anticipated "prophet like 

Moses" /"Standing One. " 

(2) In addition to his reports concerning various Jewish "sign 

prophets" in the f irst century, Josephus records an incident from 36 C. E. in 

which Pontius Pilate brutally put down a popular uprising among the 

Samaritans led by an unnamed prophetic figure. This figure had mustered his 

following by claiming to be the restorer of the sacred vessels of the 

tabernacle which Moses had supposedly hidden on Mt. Gerizim (Ant. 18.85-B9). 

While the precise nature of his mission remains vague, it would appear that 

he assumed the role of an eschatological Moses redIvIvus or "prophet like 

Moses" who had come to reinstate true worship on the Samaritans' sacred 

site. I O-c Though tapping a somewhat esoteric Mosaic tradition and appearing 

more as a rabble-rouser than a teacher and miracle-worker, this anonymous 

leader still exemplifies a general Samaritan interest in Moses-styled figures 

within the f irst century which others, like Simon and Dositheus, could have 

exploited in their own ways. ' 015- 

In the likely event that the related conceptions of Simon Magus as the 

self-proclaimed "prophet like Moses" and "Standing One" go back in some form 

to Luke's time, we are encouraged to probe the possible influence of such 

ideas on the Acts 8 portrayal of Simon's competition with Philip the 

evangelist. 

(1) We have already contended that Luke has cast Philip in the role of 

a "prophet like Moses" and modelled Philip's encounter with Simon af ter 

Moses' contest with Pharoah's magicians. Within this scenario it would have 

fit most aptly for Luke to regard Simon as B counterfeit "Rrojýhet like 
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Moses" in much the same way as Josephus characterized Theudas and the 

"Egyptian" as inept, Moses-mimicking prophets following in the train of 

Egypt's magicians of old (see at>ove). In fact, Luke mentions both Theudas 

and the "Egyptian" in the book of Acts (5.36; 21.38) and, like Origen (no 

doubt dependent on the Acts account), especially links Theudas and Simon 

Magus as popular pretenders to greatness (see above). Moreover, the pafyoc, 

Bar-Jesus in Acts 13.6 is labelled a WE: u8onpo(pT'jTY)q, matching Josephus' 

designation of the '! Egyptian" in T. W. 2.261, so it would not be surprising if 

Luke conceived of Simon Magus in similar terms. 

(2) While the Pseudo-Clementine tradition that Simon staked his claim 

to be the "prophet like Moses" and "Standing One" probably has its roots in 

the first century, the information that Simon trained for his vocation under 

Egypt's magicians is likely an apocryphal elaboration. But the basic 

connection of Simon's Mosaic aspirations with some kind of attachment to 

Egyptian magic represents a Christian interpretation of Simon's career which 

may possibly be inspired by the story in Exodus 7-9 and thus provide an 

interesting parallel to Luke's characterization of Simon in the book of Acts. 

(3) The "Standing-One" concept in conjunction with the idea of the 

"prophet like Moses" and with the claims of Simon Magus has seldom been 

explored as a possible feature of Luke's presentation. But we should not 

overlook the climactic scene in the Stephen-narrative in which the Christian 

martyr beholds Jesus/Son of Man "standing at the right hand of God" (Acts 

7.55-56). Special attention is in fact drawn to the figure of the standing 

07 
Christ by the repetition of kcruvra in 7.55-56' and by the well-known 

variation from the customary depiction of Christ as seated at God's right 
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hand (cf. Luke 22.69). While a wide range of opinions have been offered 

regarding the significance of Stephen's vision, "Ill insufficient attention has 

been paid to the possible links between the "Standing" Christ and Moses and 

the Mosaic prophet in the Stephen speech. 

In Acts 7.33 Moses receives his appointment to the role of Israel's 

deliverer in an awesome encounter with the divine presence while "standing" 
V 

(ea, rT)xa,; ) on holy ground, and in 7.37 reference is made to the "prophet 
I 

like Moses" from Deuteronomy 18 (= Christ, cf. 3.18-22) whom "God will raise 

uplo dvacyEýcYet). While this "raising up" of the Mosaic prophet may only Y1 

refer to bringing him on the scene, a more sublime exaltation may be in 

view. At the close of the speech, Stephen reminds his audience that their 

fathers had always killed the prophets as they had now even murdered the 

Righteous One (= Christ = "prophet like Moses") of whom the prophets spoke 

(7.52). Thus, the formal Stephen discourse ends with the violent death of 

God's appointed messenger, a shocking destiny for the promised "prophet like 

Moses. " But Stephen's subsequent vision of this same figure standing at 

God's right hand would seem to underscore that the Mosaic prophet (= Son of 

Man/Jesus) had been raised u12 (i. e. resurrected and ascended) in a new way to 

everlasting glory. ": "- In short, Jesus the "Standing One" who appears to 

Stephen emerges in the context of Acts 7 as the vindicated "prophet like 

Moses. " 110 

If we accept that Simon boasted of himself in Samaritan circles as the 

"Standing One" and "prophet like Moses" and if we take note that the Lucan 

treatment of Simon at the beginning of Acts 8 closely follows the account of 

Stephen's Christophany at the end of Acts 7 in which Jesus is revealed as 
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the "Standing One" and "prophet like Moses, " it becomes very tempting to 

conclude that Luke intended a direct comparison between Jesus and Simon as 

rival claimants to divine authority. Of course, in Luke's estimation, Jesus 

alone had proven himself--to Simon's great embarrassment-- to be the true 

"Standing One, " the authorized eschatological "prophet like Moses, " the select 

instrument of God's right hand of power. 

(4) As for Philip's role in this connection, he comes to Samaria as the 

messenger of the "Standing" Christ"' and a powerful "prophet like Moses and 

Jesus" (and Stephen) in his own right (see above). He thoroughly overwhelms 

and exposes as a sham the self-acclaimed "prophet like Moses" and "Standing 

One, " Simon Magus. And so Philip demonstrates the greatness of his own 

prophetic ministry and the preeminence of the Christ whom he preaches and 

serves. 

84. PHELP AND SIW)N THE "APOSTATEN 

Thus far our analysis of Philip's Juxtaposition with Simon Magus in 

Acts 8 has tended only to disclose a high evaluation of Philip's ministry on 

Luke's part. Philip appears dramatically as a greater power and a greater 

Mosaic prophet than one who purported to be (and for a time persuaded a 

group of Samaritans that he was) the nonpareil "Great Power (of God)" and 

uprophet like Moses" /"Standing One. " Philip's exceptional achievement with 

respect to Simon even extends to winning him as a convert to the Christian 

faith. Simon believes Philip's message, is baptized and attaches himself like 

a disciple to Philip (8-13)--all typical marks of personal Christian response 

and identification with the Christian community. 
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However, when the material in Acts 8.18-24 is taken into account, an 

apparent blight on Philip's record emerges. For when the Jerusalem apostles 

arrive in Samaria, Simon reverts to his old wicked ways and incurs from 

Peter what amounts to a pronouncement of excommunication' 12, "Your silver 

perish with you. ,.. before God. Repent therefore of this wickedness of 

yours ... 11 (8.20-22). Does this "apostasy", 1: 3 on Simon's part not somehow 

ref lect badly on the quality of Philip's evangelism? Should not Philip have 

exercised better judgment in Simon's case, either by refusing to baptize him 

in the first place or by instructing him more fully in the demands of 

Christian disc ipleship--or at least by personally censuring his wayward 

convert rather than leaving the matter to a visiting missionary? These, of 

course, are all questions which arise from a certain ecclesiology which 

advocates the close scrutiny and strict discipline of candidates for church 

membership, and it may be that Luke did not share this perspective. 

If we want to know Luke's view of how Simon's "apostasy" colors the 

appraisal of Philip's ministry, we must compare this instance of losing a 

supposed convert with similar situations in Luke's two-volume work, 

especially connected with the ministries of lesus and Peter. Also, it should 

prove illuminating to consult Luke's version of the parable of the Sower, 

which delineates different levels of response to the proclamation of the 

gospel. 

(1) The Synoptic interpretations of Jesus' parable of the Sower tend 

to provide important insight into each Gospel writer's theology of 

mission. I" In Luke's case, the evaluation of the fruitful receiver of the 

word is particularly revealing: "And as for that in the good soil, they are 
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those who, hearing the word, hold it fast in an honest and good heart, and 

bring forth fruit with patience" (Luke 8.15). Unique to Luke is the emphasis 

upon holding fast (xOcTEXOt)aLv) to the word and bearing fruit in 

perseverance (elv unoýLový) from a -sincgre 
heart (Ev xcxp5ict xaXp xal 

ay(xE)-q). The idea of persisting in one's commitment to the word'"- is 

clearly contrasted with an initial reception of Joy (Xapa) and belief "for a 

while" (npc)c; xa. Lpo\) TE-Lcy,, ceuoucYi, -v), followed by a falling away in the 

time of temptation (8.13). 116 A mature hearing of the word is also 

inconsistent with an superficial devotion eventually choked by preoccupation 

with material pleasures (8.14). 

The parallels with Simon's experience in Acts 8 are noteworthy. Simon 

believes Philip's word (8.13) and is probably to be viewed as caught up in 

Samaria's Joy (Xcxpcx, 8.8) over Philip's ministry. As the narrative ensues, 

however, we find Simon snared by a craving for money and power as a result 

of his wicked heart (xcxp5 I a, 8.21,22). Simon has received the word of God 

(8.14), but by failing to persevere in faith and obedience he has fallen away 

1 17 

and forfeited his share "in this word" (Ev uw Xcryw rouTw, 8.21). 

(2) The classic apostate in Luke-Acts is, of course, Judas, who through 

treachery loses his place as one of Jesus' twelve disciples. The scene in 

Acts 1.15-26 describing the replacement of Judas in the apostolic band 

manifests a number of contact points with the Simon-episode in Acts 

8.18-24. ' "' Peter announces that, while Judas had formerly enjoyed "a share 

N oft le 

in this ministry" (, uov xxTpov uy)(; B. Lcxxov-L(x(; 1.17), Judgment 

had befallen him in fulfillment of Scripture, and his office was to be 

occupied by another (1.20). Luke adds parenthetically the financial 
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motivation behind Judas' betrayal: "rhis man bought (EjxT-qaaco) a field with 

the reward of his wickedness (E)x ýiiaG 0u Tnq a8ixiaq, )" (1-18; cf. Luke 

22.3-6). After praying to the Lord "who knowest the hearts of all men" 

(1.24), the deciding lot (b xX-y)*por, ) falls on Matthias, and he is inducted 

into the apostolic circle (1.26). 

Simon Magus endeavors to obtain the signs of apostolic authority by 

seeking to purchase (xu &o;. Lat, 8.20) the ability to impart the Spirit, 

evidently for his own economic profit. As proclaimed by Peter, however, 

Simon's entanglement in the bonds of wickedness (65txtaq, 8.23)119 insures 

that he receives no portion NXTý)poq, 8.21) in the apostles' ministry of the 

word and Spirit'2: 0 and sets him on the road to destruction. ' . 21 

(3) According to events related in Acts 5.1-11, Ananias and Sapphira, 

apparently members in good standing within the young Jerusalem church, sin 

egregiously against the Holy Spirit over a matter involving the disposal of 

money. The problem is judged to be one of an evil heart Nup5i"a, 5.3,4). 

Peter exposes the offence, and the couple are amazingly struck dead for 

their wrongdoing. 

Again the correspondence with the report of Simon's impiety is 

transparent. The professing Christian, Simon, also errs because of a corrupt 

heart in matters pertaining to the Spirit and the use of money, and while he 

is not smitten dead on the spot for his iniquity, he effectively receives a 

death sentence which frightens him terribly and, as far as he knows, has 

every likelihood of being carried out in the future (8.20-24). '-'2 

The fundamental point to be established from these parallels is that 

Luke did not regard Simon's "apostasy" as an isolated phenomenon in the 
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history of the Jesus movement and the early church and, consequently, would 

scarcely have held Philip responsible for its occurrence. In Luke-Acts, if 

even among Jesus' most intimate disciples one becomes a traitor and among 

the Spirit-filled Jerusalem congregation headed by Peter two are "filled with 

Satan, " then nothing derogatory toward Philip could be meant by reporting his 

f ailure with Simon Magus. Indeed, it is the way of the kingdom of God, as 

Luke sees it, that the ministry of the word will periodically evoke insincere 

and transitory responses. 

Of course, if the end result of an evangelistic campaign described by 

Luke had been widespread "apostasy" on the part of professing believers, then 

there would be room for suspecting the competency of the missionary-in- 

charge. But in the case of Philip's Samaritan mission presented in Acts 8, 

Simon stands out among the multitude of Joyful respondents to the gospel as 

the lone example of an apparent convert who fails to persevere in the faith, 

even as Judas and Ananias and Sapphira feature as exceptional cases among 

Jesus' disciples and the Jerusalem church. Philip surely should not be 

blamed for the odd delinquent Samaritan when he has proven successful with 

the vast majority. 

We are still left with the potentially embarrassing situation for Philip 

in Acts 8 that it is not he but Peter who uncovers the chicanery of Simon 

and pronounces Judgment upon him. But the same circumstance applies to 

Jesus' treatment of Judas. The betrayed Master actually rebukes his 

followers for retaliating against Judas and his arrest party (Luke 22.47-53), 

leaving Peter to assess Judas, true condition in Acts 1. It may in f act be a 

Lucan Tendenz to highlight Peter as the staunch defender of Christian 
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integrity and the opponent of pretenders to the faith. This pattern would 

be consistent with Luke's unique saying of Jesus when predicting Peter's 

denial: "Simon, Simon, behold, Satan demanded to have you, that he might sif t 

you like wheat, but I have prayed for you that your faith may not fail; and 

when you have turned again, strengthen your brethren" (Luke 22.31). The book 

of Acts demonstrates that Jesus' prayer was answered, as a renewed Simon 

Peter, now strong and confident, exposes others whom Satan has claimed and 

whose f aith has f ailed. When it comes, then, to disciplining Simon Magus in 

Acts 8, the assignment of the leading role to Peter would seem to reflect 

Luke's desire more to reinforce a particular portrayal of Peter than to 

denigrate Philip in any way. 

95. SUMMARY 

The principal features of the Lucan Philippusbild discernible from the 

portrayal in Acts 8 of Philip's encounter with Simon Magus include an 

emphasis on (1) Philip's greatness and on (2) Philip's continuity with 

renowned OT prophets and (3) other key figures in Luke-Acts. 

(1) That Luke regards Philip the evangelist as one of the truly great 

figures within the early church is clearly manifest in the presentation of 

Philip's superiority, both in terms of miraculous power and moral character, 

over the likes of Simon Magus who had established an extensive reputation as 

the "Great Power (of God). " The climax of Philip's notable achievement 

emerges in Acts 8.13, where Simon himself appears awe-struck over Philip's 

mighty works and submits to Philip's ministry of proclamation and baptism. 

Though later on in the story Simon fails to live up to his discipleship- 
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commitment, this should not be viewed from a Lucan standpoint as in any way 

disparaging Philip's reputation, any more than Judas' "apostasy" reflects 

badly on the calibre of Jesus' ministry. Admittedly, however, there is still 

the thorny problem of why Philip does not impart the Spirit to his Samaritan 

converts, which we shall discuss in detail in chap. 5. 

(2) Reinforcing Luke's presentation of Philip's greatness in relation to 

Simon Magus is the patterning of Philip's exploits after those of a "prophet 

like Moses" (and possibly a "prophet like Elisha" as well). In particular, 

Philip's subduing of the Samaritan magician proves analogous to Moses' 

victory over Pharoah's magicians in the well-known Exodus story. Also, Luke 

may have intended to counterpoint Philip's vocation as an honorable Mosaic 

prophet and minister of Jesus Christ--the preeminent "Prophet like Moses"-- 

and Simon's false pretensions to be the "prophet like Moses" and "Standing 

One. " 

(3) Philip's triumphant contest with Simon Magus closely associates his 

work with the ministries of both Jesus and Paul in Luke-Acts. Like Jesus, 

Philip stands out as a Moses-styled instrument of the "finger of God" 

(cf. Luke 11.20), wielding his authority to deliver others from the clutches 

of a formidable evil "Power. " And like Paul, Philip successfully eliminates 

the threat of magical religion as an impediment to the world-wide advance of 

the gospel. 
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131. INTRODUCTION 

As we have already established, by virtue of his groundbreaking 

outreach in Acts 8.4-13 to the nation of Samaria, Philip the evangelist takes 

his place within Luke's narrative as one of the key trailblazers of the early 

church's universal mission. He then yields the spotlight temporarily to the 

Jerusalem apostles (8.14-25) but subsequently re-emerges as the protagonist 

of Luke's mission-history in the incident which features the conversion of 

the Ethiopian eunuch (8.26-40). In the present chapter we aim to examine in 

depth this second Philip-story in Acts 8 in order to determine its 

significance within Luke's unfolding drama of the gospel's initial advance to 

the ends of the earth. In particular we shall seek to understand how Luke 

correlates Philip's evangelization of the Ethiopian eunuch with his prior 

mission to the Samaritans and with subsequent missionary milestones in Acts 

9-11 associated with Peter, Paul and the community at Antioch. 

In comparing Philip's encounter with the Ethiopian eunuch and his 

previous interaction with the Samaritans, we notice that both are concerned 

principally with Philip's ministry of gospel- proc lam at ion (Ei->(xy-yEXi. (0,8.4, 

12,35,40) and baptism (8.12-13,36-39) beyond the borders of Jerusalem 

(Samaria/road to Gaza). But despite this fundamental correspondence, the 

incidents are far from identical. In the first place, while the account of 

the Samaritan mission is a brief, generalized summary of events exclusively 

in third person, the eunuch-story is recounted in much greater detail, 

focusing upon an extended dialogue between Philip and his inquirer. I 
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Secondly, there are differences in the setting and sco; ýe of Philip's 

evangelistic undertakings in Acts 8. On the one hand, Philip Journeys to 

"the city of Samaria" and ministers to a "multitude" of its inhabitants 

(8.4-8); on the other hand, he goes down to "a desert road" south of 

Jerusalem to witness solely to an isolated traveller (8.26-29). Thirdly, 

different impulses trigger the launching of Philip's two missionary 

enterprises. The evangelist is constrained to venture to Samaria on account 

of hostile forces in Jerusalem (8.1,3-5), whereas he is guided to his 

rendezvous with the Ethiopian eunuch by direct mandate from the angel/Spirit 

of the Lord (8.26,29). Finally, and most significantly, the respondents to 

Philip's preaching in Acts 8 vary in terms of their ethnico-religious status. 

We have already discussed the somewhat ambiguous identity of the Samaritans 

in Luke's presentation as "foreigners" (CX'XXO'YEV6-(S) opposed to Jerusalem- 

based Judaism who yet maintain some traditional links with the Jewish race 

and religion so as not to be classified properly as Gentiles. In the case of 

the Ethiopian eunuch, as a native of an African country he is clearly a 

Gentile and thus ethnically distinguishable from the Samaritans. To be sure, 

he is portrayed as a Gentile interested in Jewish worship and scripture, but 

one of the specific expressions of this attraction to Judaism- -namely, his 

pilgrimage to Jerusalem (8.27)--again sets him apart from the Samaritans who 

looked to Gerizim as their cultic center. 

Because of these noteworthy differences between Philip's respective 

missions to the Samaritans and Ethiopian eunuch as reported in Acts 8, we 

should not simply lump these missions together as alternative stages within 

a single, essentially uniform, evangelistic campaign conducted by Philip 
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outside Jerusalem. Indeed we must press in the course of this chapter to 

clarify what Luke regards as Philip's distinctive and innovative achievement 

in converting the Ethiopian eunuch vis-&-vis his former breakthrough to the 

Samaritans. 

Turning to consider the relationship of the Philip-eunuch encounter to 

the events which immediately follow in Acts 9-11, the critical issue concerns 

Luke's presentation of the opening of the church's doors to the Gentiles. In 

Acts 9 Paul is dramatically converted and commissioned by the Lord himself 

to be "a chosen instrument of mine to carry my name before the Gentiles" 

N. 15), thus setting the stage for his monumental mission throughout the 

Mediterranean world in the latter half of Acts. In Acts 10.1-11.18 Peter's 

witness to the Roman centurion, Cornelius, receives extended treatment. This 

event is normally interpreted as the official inauguration of the Gentile 

mission in the book of Acts, and in any case, it has a poignant impact upon 

the church's developing mission policy (11.1-18; cf. 15.7-9). In Acts 

11.19-21 we learn about the founding of the Christian community at Antioch 

by some of those expelled from Jerusalem after Stephen's death. Notable 

among these missionaries are "men of Cyprus and Cyrene" who proclaim the 

message of the Lord Tesus "to the Greeks also" Q 1.20). 

How then does the report of the Ethiopian eunuch's baptism at the hands 

of the Philip fit in with this emphasis in Acts 9-11 on the beginnings of 

the Gentile mission? 2 Some scholars in fact deny that the eunuch-incident 

has any substantial bearing on Luke's portrayal of the church's outreach to 

Gentiles, since they regard Philip's convert as a full proselyte to Judaism. -I 

Others, however, envisage the Ethiopian official as more marginally attached 
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to Judaism and view his conversion as marking a "stepping- stone" between the 

Samaritan and Gentile missions, that is, an intermediate stage in the 

church's expansion beyond the acceptance of "semi-Jewish" Samaritans but 

falling short of embracing full-fledged Gentiles. 4 Yet another approach 

seems to perceive of Philip's evangelization of the eunuch as more closely 

related to the birth of the Gentile mission. In this case Philip's 

achievement is classified as a Varspiels Pr-Afludium, " or AuftaW (German 

synonyms roughly equivalent to "prelude") to the fuller work of Peter and 

Paul among the Gentiles. 

The difficulty with these perspectives on Philip's outreach to the 

Ethiopian eunuch as "stepping- stone" or "prelude" to the Gentile mission lies 

in both cases with their imprecision and, consequently, the questions they 

leave unanswered. For example, if the winning of the eunuch slots somewhere 

in the middle of the Samaritan and Gentile missions, to which of the two is 

it really closer? Is it more a tentative inching forward beyond Samaritan 

boundaries, a bold new advance just this side of a breakthrough to the 

Gentiles, or something in between? Likewise, if Philip's witness to the 

eunuch functions as a "prelude" to the flowering of the Gentile mission, are 

we to imagine that Luke depicts Philip as the progenitor of the Gentile 

mission who in fact sets the missionary agenda which Peter and Paul (and 

certain preachers in Antioch) simply take up and bring to fruition? Or 

should we think in more modest terms of Philip's contribution that he just 

happens to recruit the odd foreigner as an exceptional case before the 

serious seeking after Gentiles commences in Acts 9-11? 

In short, we need to sharpen our understanding of exactly how Philip's 
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outreach to the Ethiopian eunuch at the end of Acts 8 acts as a bridge in 

Luke's narrative from the Samaritan mission in the first half of Acts 8 to 

the unfolding of the Gentile mission in Acts 9-11. In pursuing this 

objective we shall analyze the eunuch-incident from a variety of angles, 

starting with a literary focus on the story's structure and style and on its 

parallels with narratives in the OT and Luke's Gospel and then proceeding to 

concentrate on a number of key issues raised by the episode-- including 

matters pertaining to geography, divine intervention, the eunuch's status and 

Philip's ministry of proclamation and baptism--all of which have a bearing on 

defining Philip's strategic role, as Luke sees it, in advancing the world-wide 

extension of the gospel. 

92. STRUCTURE AND STYLE OF ACTS 8.25-40 

Before delineating various structural and stylistic features of the 

report of Philip's interaction with the Ethiopian eunuch, a word of 

explanation must be offered which accounts for opening the story at v. 25. 

Mev oýv characteristically signals the start of a new section in the book 

of Acts (cf. above on 8.4), and the circumstances of v. 25 dovetail nicely 

with those presented in v. 26 to form a natural introduction to the ensuing 

narrative. '7-' Together, vv. 25-26 chart the courses of the principal 

missionaries to Samaria after the encounter with Simon Magus. The f irst 

verse informs the reader of Peter and John's movement back to Jerusalem, 

while the second, by way of contrast ("But (5E: 3 an angel of the Lord said to 

Philip ... 
11), relates Philip's separate journey toward the coastal region of 

Palestine where the stage is set for the following events. But how do we 
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square this analysis with the fact, previously observed in our study, that 

v. 25 also constitutes a fitting conclusion to the Samaritan episode? The 

best solution interprets v. 25 as a carefully constructed transitional "hinge" 

which functions as a link to both the preceding and succeeding stories. The 

marking off of v. 25 as a self-contained paragraph in most modern texts and 

translations would seem to reflect this dual purpose, 

A helpful approach to structuring the whole of Acts 8.25-40 maps out 

an intricate chiastic Rattern. Scholars have detected the use of chiasm 

throughout Luke-Acts, ý' so it would not be surprising to find it employed in 

this particular case. Drawing on the work of D. Minguez and R. O'Toole, the 

following schema may be sketched, focusing on the repetition of identical or 

similar terminology. 1c, 

v. 25 A. I)ITECYTPETOV E I, (; 
(IEPOCTOXUýla 

noxx(xc, TE X(13ýLcxq Twv za4(XPIT(bv 

C. 6 Ur)'Y'YE X-L C OVTO 

v. 26 D. EXaVncrev npoq OtXonnov 

Dol. ). .. ETtl. Tr)v 050'V TTopE 

v. 27 F. xcA 
)i. 80Z*). .. E I-) -v 0uX C) 

v. 29 G. E: LnEV 5E TO' TIVEUýia T(b OtXITITECO 

v. 31 H. CX-Vaoo(V-Ua XaE)XUOCX-L aUýV allTW 

v. 32 5E nEPIOXn Tnq ^YPCX(Pnq 

vv. 32-35 J. ISAIAH 53.7-8: CITATION AND DISCUSSION 

v. 35 L' ano rrlc, ypa(prlc, uauryl(; 

v. 39 H. ' avEýT)crcxv Ex roý 
(U/5aro(; 
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G. ' nvF-'uGýict %up-Lou Tlpnctart�v rov O'LX-Lnnov 

F. ' x(X'L 01)X EIbEv a1»11o%v OUXETI 0 Euvouxo(; 

E. ' E' nope uE -c oy c"x p -c r"l v o' 5 o' v oc u' ro 'u 

v. 40 D. ' 01, >, tnnor, bE u F- 1 Xýwrov F- p an E, g 

E 1. )11 ̂ Y^YE X1ý ET 0 

c ix TE 0/ XE 't Ti ot CY o(g 

A. ' '101) EXE)El, V aUTOV Elg Ka1CYapEIC(V 

The interpretive value of discerning a chiastic arrangement of a text 

lies in the resulting disclosure of both the narrative's main focus 

highlighted at the chiasm's center and important subsidiary ideas flagged 

through repetition on either side of the mid-point. The hub of the story of 

Philip's outreach to the Ethiopian eunuch may thus be pinpointed at the 

citation and probing of Isa 53.7-8 in Acts 8.32-35, indicated by letter M in 

the outline above. ' I This emphasis on exploring the Isaianic text is 

reinforced by the closely associated repetition of ypa(pr") G/P). Such a 

direct appeal to OT Scripture, especially prophetic passages, in Christian 

proclamation represents a favorite Lucan tendency at large, but 

interestingly, in Acts 8-11--the primary narrative context surrounding the 

eunuch- incident- this tendency is manifest again only in the report of 

Peter's instruction to Cornelius (10.43), and even here only in a general 

fashion ("ro him all the prophets bear witness. . . "). Certainly, grasping the 

significance of the Isaiah quotation is particularly vital to interpreting the 

eunuch-episode as a whole and must merit our careful attention below. 

Auxiliary concerns reflected in the chiastic structure of Acts 8.25-40, 
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along with their echoes in the surrounding scenes in Acts 8-11, may be 

enumerated as follows: 

(1) The gospel permeates a region especially through its proclamation 

in the area's cities CB/B'). This urban context of missionary expansion is 

characteristic of Luke's perspective, with a particular accent on certain 

principal cities as bases of operation. 12 In the account of the eunuch's 

conversion, while the main action takes place on "a desert road, " the overall 

movement of the narrative progesses toward the great centers of Jerusalem 

and Caesarea (A/A'; cf. Jerusalem in vv, 26-27). The Jerusalem connection 

appears in all the stories of Acts 8-11, but the additional association with 

Caesarea only emerges in the Cornelius- incident. 

(2) The preaching of the gospel is denoted by the verb EbayyeXtCo). 

Not only does this term occur at the beginning and end of the pericope 

(C/Cl); it also appears very near the heart of the story (v. 35) and, as noted 

above, characterizes the Philip-material in general (8.4,12; cf. 21.8). it 

recurs in Peter's sermon to Cornelius--in connection with God's announcement 

of peace through Jesus Christ (10.36)--and in the record of the witness of 

the first missionaries to Antioch (11.20). 

(3) It is not surprising that references to Philip and the eunuch, the 

protagonists of the stor 

throughout the passage 

predominant appellation 

and 5vv(XcyTy)(; (v. 27), 

y, fit the chiastic model CD/D'; F/F') and are repeated 

(vv. 30,34,35,38). The use of F-i)vo-uXoq as the 

for Philip's convert, overshadowing avylp A-LOtoy 

identifies the critical component of his character 

and places a special burden on correctly understanding its significance 

within the narrative. The emphasis upon a one-to-one evangelistic encounter 
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is typical of Acts 8-11, evidenced in the interactions between Philip/Peter 

and Simon Magus, Ananias and Saul, and Peter and Cornelius. ' 

le 
(4) The repeated usage of nopEuoýicxt (E/E'; cf. also vv. 27,36) and 

oBo(; (E/E'; cf. also v. 36; o5Y)yr=(z, v. 31) coincides with the familiar 

journey motif which pervades Luke's two-volume work. 14 In the immediate 

context of Acts 8-11 the two terms cluster again noticeably in the account 

of Saul's conversion and commission in chap. 9 (vv. 3,11,15,17,21). 16 

Bauernfeind has made the interesting suggestion that in the eunuch-narrative 

the notion of nopEuEaBott Ent ry)v o5ov applies especially to directing 

the gospel on the way to the Gentiles in contradistinction to the mission 

imperatives in Matt 10.5-6.16 

(5) The focus on the Spirit as the agent of divine guidance (G/G') 

illustrates the theme of providential initiative which runs throughout the 

eunuch-incident and also permeates the stories involving Paul and Peter in 

Acts 9-11 (cf. full treatment below). 

(6) AvcxýaLvw portrays action within the story where the two main 

characters are closely linked together (H/H'). Philip "comes up" to sit with 

the eunuch in his chariot, enabling the pair to discuss the Isaiah passage 

with each other (v. 31). Later, just before Philip is whisked away from the 

scene, he and the eunuch "come up" out of the water together, picturing their 

common faith and baptism. These indications of fellowship between 

evangelist and inquirer may intimate the egalitarian nature of the church's 

universal mission, as Luke understands it, whereby new converts are accepted 

as full partners in the Christian community. ' 

Apart from those terms which strictly conform to a chiastic pattern in 
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Acts 8.25-40, we observe additional repeated words which also reflect 

important ideas in the passage. 

The multiple use of both npc)(pTlr rl c, (vv. 28,30,34) and 

(vv. 28,30,32) in reference to the text from Isaiah 53 

confirms the pivotal place which this portion of Scripture holds in the 

narrative. 
U 

(2) The recurrence of i)&Lp (vv. 36 [twice], 38,39) and ýaTuuLýw 

(vv. 36,38) in the section directly following the proclamation based on 

Isaiah 53 emphasizes the baptismal act as a necessary response of 

commitment to the preached word. Likewise, baptism demonstrates the faith 

of Saul and Cornelius' household in Acts 9-10. 

(3) The double-mention of t8c)u" (vv. 27,36) highlights the occurrence 

of unexpected phenomena in the story--the presence of a traveller and water 

in the desert--which serves to reinforce the larger theme concerning the 

supernatural ordering of events. The ejaculatory term surfaces frequently in 

the stories surrounding the eunuch-episode, especially calling attention to 

the unusual proceedings which prompt Peter's visit to Cornelius (10.17,19, 

21,30; 11-11; cf. 7.56; 9.10-11). 

Completing our brief literary analysis of Acts 8.35-40, we mention in 

passing two further stylistic features. 

(1) Wor-d-plays. Cleverly the author describes the Ethiopian who is 

met on the road from Jerusalem to Gaza (v. 26) as an official in charge of 

all the queen's Xcc(-! Iý; (v. 27); later, Philip's terse question to the eunuch 

evinces a similar literary flair: apcx 'YE ýjIvG)CYXE. LC (cc (X'VCXX I VW(YX EIC 

N. 30). " 
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A (2) Optative + av. The eunuch responds to Philip's query using a 

construction alien to koine Greek and found nowhere else in the NT outside 

%A of Luke's writings: n&a(; ycxp cxv 5uvotxýiy)v. W. 31a). 19 

No great semantic significance should be read into these two 

characteristics, but in each case they do represent samples of literary 

sophistication, suggesting a particular narrative slant toward an educated 

audience. 

In conclusion, this investigation of the internal structure and style of 

Acts 8.25-40 has brought to light the high degree of Lucan artistry which 

shapes the presentation of Philip's encounter with the Ethiopian eunuch. 

This is not to deny the use of source material, but, as so often in Luke's 

work, it makes the task of distinguishing between tradition and redaction an 

exceedingly difficult one. Also emerging in our study thus far is an 

indication of the leading ideas conveyed within the eunuch- incident, which 

must be examined more fully, and a charting of specific lines of continuity 

among the mission-stories in Acts 8-11, the preponderance of which conjoin 

the Philip-narrative in Acts 8.25-40 with the account of Peter's outreach to 

Cornelius in 10.1- 11.18. 

93. LITERARY ANALOGUES TO ACTS 8.25-40 

In addition to and ultimately informing our investigation of the 

correlation between the story of Philip's meeting with the Ethiopian eunuch 

and the companion mission-narratives in Acts 8-11, we must take due note of 

certain suggested parallels between Acts 8.25-40 and selected incidents 

within the OT and Luke's Gospel and inquire into the significance of these 
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parallels for understanding Luke's presentation of Philip's role in the 

church's universal mission. In particular we shall probe the possible 

literary background of the Elijah/Elisha material in Kings and the Emmaus- 

road-episode in the closing chapter of Luke's Gospel. 

3.1 The ElijahlElisha-Narr-ative 

The dynamic prophetic figures of Elijah and Elisha and the lively 

incidents surrounding them in 1 Kings 17-2 Kings 9 clearly captured the 

attention of Luke, who utilized them both explicitly (Luke 1.17; 4.25-27; 9.8, 

19,30-33) and in more allusive fashion-Ic' We have already intimated the 

particular influence which this OT material exerted on the casting of both 

Philip-narratives in Acts 8.21 The eunuch-story especially reflects such 

influence, extending to a number of details associated with the accounts of 

both Elijah's and Elisha's prophetic careers. 

E. Trocm6 has noted a number of striking af f inities between the Philip- 

story in Acts 8.25-40 and the Elijah-episode in I Kings 18 22: (1) events 

set in motion by the command of God Q Kgs 18.1//Acts 8.26); (2) desert 

setting Q Kgs 18.2,5//Acts 8.26); (3) prophet encounters pious, royal 

of f icial (Obadiah, I Kgs 18.3-4,7//Ethiopian eunuch, Acts 8.27-28); 

(4) prophet outruns chariot Q Kgs 18.46//Acts 8.30); (5) prophet engages 

official in conversation (1 Kgs 18.7-15//Acts 8.30-35); (6) act of sacrifice 

forms core of the narrative Q Kgs 18.20-40//Acts 8.32-35); (7) provision of 

necessary water Q Kgs 18.41-45//Acts 8.36); (8) exit of prophet from the 

scene through divine intervention 0 Kgs 18.46,12//Acts 8.39). 

We may add to this list of common elements between the Philip- and 
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(9) In 1 Kings 18 the miraculous movements of Elijah from one place 

to another are specifically attributed to the vehicle of the "Spirit of the 

Lord" W. 12), just as in the case of Philip (Acts 8.39). A similar reference 

emerges in 2 Kgs 2.16 in an attempt to account for Elijah's whereabouts 

af ter he had been "taken up into heaven" (2 Kgs 2.1 1). 2ýB 

(10) The royal official Obadiah, whom Elijah meets, notably 

demonstrates his great piety through his commitment to the Lord's prophets 

Q Kgs 18.4,13), a devotion which is mirrored in the eunuch's interest in 

the prophet Isaiah. 

(11) Both Elijah's ordeal on Mt. Carmel and Philip's adventure in the 

desert focus on noon-time (gEcrr)ýiýptcx) as the hour of testing for divine 

activity (1 Kgs 18.26-29; Acts 8.26 [see more below]). 

Admittedly these parallels are not equally compelling, but together they 

appear sufficiently strong to confirm some coloring of Philip's outreach to 

the Ethiopian eunuch, as reported in Acts 8, with Elijah-like characteristics. 

As Trocm6 contends, this depiction of Philip as an Elijah-styled prophet 

should probably be linked in Luke's presentation to Philip's role in the 

Samaritan mission, marked by the performance of miracles and the conquest of 

the "false prophet" Simon Magus, and to Philip's association with a circle of 

prophets, among whom are included Philip's own daughters (Acts 21.8-11). 2A 

L. Brodie has recently drawn attention to the correspondence between 

the eunuch-incident in Acts 8 and the story of Elisha's dealings with Naaman 

in 2 Kings 5. As previously noted, Brodie's study sets forth 2 Kings 5 as a 

major source underlying the whole of the Philip-cycle in Acts 8.9-40.1ý7, The 
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bulk of the influence, however, of this OT tradition upon Luke's description 

of Philip's ministry concentrates in the final episode. 

In light of the innovative importance of Brodie's contribution to Lucan 

studies, a brief analysis of his methods and conclusions seems appropriate. 2,1ýý- 

Brodie starts from the two-fold premise that Luke was a Greco-Roman author 

employing rhetorical conventions popular in his day and that he was also a 

Christian theologian seeking to interpret the Jewish Scriptures for his post- 

resurrection community. Along the first line Brodie concludes that Luke was 

particularly indebted to the ancient literary practice of Imitatio, which 

involved the technique of "internalization, " that is, "taking an existing text, 

especially a text that was old, and reworking it in a way which emphasized 

values that were internal" (in other words: inward, spiritual values). 21 

Additional means of adaptation included the processes of "abbreviation, 

elaboration, division and fusion (or synthesis)-- including dividing and fusing 

of diverse characters" and "modernization. "2a One ancient teyt, from which 

Luke frequently "has distilled the essence. .. and has used that essence as 

a basic component, a skeletal framework, around which he has grafted other 

material"ý-9 is the Elijah/Elisha narrative block in the LXX. In addition to 

the Philip-stories in Acts 8, Brodie has effectively applied his theory to 

two pericopae in Luke 7: 30 and to the Stephen- incident in Acts 6-8, ý31 the 

latter representing a most suggestive case in view of its proximity to the 

Philip-material. 32 

As Brodie himself admits, his approach to Lucan composition needs some 

refinement in terms of unravelling the precise operations which Luke is 

performing on his OT model, and, we would add, occasionally the parallels 
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which Brodie draws between incidents in the LXX and Luke-Acts seem 

excessively tenuous and far-fetched (see n. 35 below). Nevertheless, on the 

whole, Brodie's working hypothesis is an illuminating one based on sound 

principles and careful examination. He has correctly recognized the Greco- 

Roman and Jewish literary backgrounds which, as most scholars agree, inform 

Luke's writingt but he advances the discussion by positing a satisfying 

integration, functional in a broad number of cases, which few have attempted, 

much less achieved. 

Turning to consider the specific case of Acts 8.25-40, we focus on the 

possible influence of 2 Kings 5 on three principal themes within the eunuch- 

incident which we will examine more fully in due course. 

(1) The status and condition of the inquirers in the two stories are 

demonstrably parallel. Naaman and the Ethiopian eunuch are both prominent, 

chariot-riding foreigners who serve their respective monarchs as royal 

of f icials. True, Naaman is a military of f icer and the eunuch a treasurer, 

but the OT figure also superintends large amounts of his master's money 

(2 Kgs 5.5)--a function which plays a much greater role in the story than 

his service in the army (2 Kgs 5.15-27). The conditions of the two men are 

not identical, but neither are they dissimilar. Both need cleansing--one 

outwardly, the other internally-- ef f ected through immersion in water Noc"i 

0, XO(TE OT) xa IL E': 0 aTEr 1. cyac 0 (2 Kgs 5.143/xcc"'L X OCT E0 T) CY (XV . 

Oan, ctcrev aucov [Acts 8.38D.: " Also, assuming one interpretation of 

euvoj)Xo(; (see more below), we may add to Brodie's observations that both 

Naaman and the Ethiopian suffer from physical af f lict ions 

(leprosy /cast ration) which legally exclude them from Israel's assembly 
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(2) A similar emphasis on providential guidance emerges in both 

narratives. At Just the point when Naaman appears stymied in his quest for 

healing, two directional instructions come from Elisha, the "man of God, " 

which set the leprous official on the road to recovery (2 Kgs 5.8-10). The 

f irst beckons Naaman to come to Elisha's house, "that he may know that there 

W 
is a prophet in Israel; " the second comes via a messenger (cryyeXoq) of 

Elisha, enjoining Naaman to wash in the Jordan seven times. The prophet's 

message to Naaman is not readily appreciated, but af ter a period of dialogue 

with his servants (2 Kgs 5.11-13), the Syrian proceeds to the river to 

perform the requisite ritual and is cured-- "according to the word of the man 

of God" (v. 14). Likewise, the Ethiopian eunuch's need for salvation is 

miraculously answered by a double-command (angel [('X"yyEXo(; ] of the Lord 

[Acts 8.261/Spirit of the Lord (8.291) which brings Philip to provide the 

necessary counsel. The discussion turns on the significance of the prophetic 

word, in this case the message of Isaiah 53; it, like Elisha's prescription to 

Naaman, is not immediately understood, but in due course the eunuch is 

enlightened by Philip's explanation and responds to the word by submitting 

himself to baptism (8.30-38). -4 

(3) An additional point of contact (in terms of both comparison and 

contrast) between the Naaman-incident in Kings and the eunuch-incident in 

Acts--which Brodie fails to recognize--relates to a common pattern of 

resisting. or obstructing God's purpose. As is well known, Naaman at f irst 

indignantly refuses to comply with the prophet's prescription to go and wash 

in the Jordan; he must eventually be persuaded to perform the required deed 
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(2 Kgs 5.11-13). At this point Naaman appears as quite the opposite, indeed 

an antitype, of the Ethiopian eunuch. The latter figure is positively eager 

to be baptized, even taking the initiative with Philip the evangelist, "See 

here is water! What is to prevent my being baptized? " (Acts 8.36). Implied 

in this query, however, is the notion that something may still be obstructing 

(preventing) the eunuch's baptism--if not his own obedience (as in Naaman's 

case), then something else (such as restrictive Jewish legislation barring 

eunuchs from becoming proselytes; cf. f ull discussion below). In any event, 

certain barriers hindering washing/baptism must be broken down in both the 

Naaman- and eunuch- incidents. 

Whether or not we accept Brodie's view that Acts 8.25-40 (along with 

8.9-24) represents a conscious, extensive and sophisticated rewriting of 

2 Kings 5,: 3c- the evidence at least seems to indicate that Luke would have 

taken some notice of the account of Elisha's dealings with Naaman as an apt 

OT analogue to the story of Philip's encounter with the Ethiopian eunuch. 

That Luke had reflected on the contemporary relevance of the Naaman episode 

is explicitly certified by Luke 4.27, and as noted in a previous chapter, the 

story of the Samaritan leper's healing in Luke 17 seems also to have been 

partially influenced by the account of Naaman's cleansing. 

A curious feature of these studies which detect the influence of either 

an Elijah- or Elisha-story upon the composition of Acts 8.25-40 is their 

apparent oversight of the other possibility. However, since the traditions 

surrounding the two great OT prophets are so closely related in the Kings 

narrative and since Luke evinces a tendency in his Gospel to juxtapose 

references or allusions to the two figures (Luke 4.25-27; 9.51-57), it seems 
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reasonable to conclude that materials connected with both Elijah and Elisha 

contributed to the shaping of the eunuch- incident. At certain points, items 

from each half of the EI-ijah/Elisha- cycle even appear to coalesce in their 

parallels to the Acts account. For example, both Elijah and Elisha function 

as literary models for the Lucan Philip, as do Obadiah and Naaman for the 

Ethiopian eunuch, and there are additional common elements such as the 

prophetic word, divine guidance and the significance of water. 

Given this literary background to the report of Philip's outreach to the 

Ethiopian eunuch, an instructive link can be made with Luke's Gospel in 

relation to the Gentile mission. As we have already discussed, Jesus' appeal 

to the experiences of Elijah and Elisha in Luke 4.25-27 patently serves to 

foreshadow (and legitimate) the church's eventual turn toward the Gentiles. 

As a count er- response to being rejected "in his own country, " Jesus reminds 

his audience that during rebellious days in Israel's history two of her most 

revered prophets had bypassed opportunities for domestic service to minister 

instead to selected Gentiles, namely, a Sidonian widow and the Syrian officer, 

Naaman. At this stage Jesus himself does not actively turn to the Gentiles, 

but the implication is clear: Jewish repudiation of his ministry will in time 

precipitate a move to the more receptive Gentiles. Within the Lucan schema 

this move is normally Judged to have begun officially with Peter's outreach 

to Cornelius, 3- but if the Elijah/Elisha paradigm from Luke 4.25-27 is taken 

seriously, then Philip's evangelization of the eunuch would also appear to 

mark an important missionary breakthrough to the Gentiles in its own right. 

For in the account of Acts 8.25-40, Philip functions as both an Elijah- and 

Elisha-styled prophet. In the latter case he specifically affiliates with the 
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Naaman- incident, thus providing a direct link to Luke 4.27. While the Elijah- 

association has nothing distinctively to do with the story alluded to in Luke 

4.25-26 (miraculous feeding of the widow at Zarephath), it is interesting to 

observe that one facet of Philip's presentation in Acts portrays him 

assisting Grecian (though also Jewish) widows in a crisis over food supply 

(Acts 6.1-6). 37 If alongside these parallels between Philip's work and Luke 

4.25-27 we recall an earlier observation that the outcome of Jesus' 

pronouncements in Nazareth--his, violent expulsion from the city (4-28-30)--is 

matched by Philip's forced flight from Jerusalem which sparks his itinerant 

preaching (Acts 8.4-40), then it seems most probable that Luke intends Philip 

to be regarded as one of the fulfilling agents of Jesus' envisaged mission 

to the Gentiles. -9 

3.2 The Emmaus-Road-Incident (Luke 24.13-35) 

Further promoting the narrative unity of Luke-Acts has been the 

observation of several scholars regarding the striking parallelism between 

the story of Philip's encounter with the Ethiopian eunuch and the scene on 

the Emmaus road in Luke's Gospel.: 3- There are a variety of linguistic 

correspondences '411 but the most impressive feature correlating the two 

episodes concerns a common sequence of similar events. 

(1) Two disciples on the road from Jerusalem to Emmaus are Joined by 

Jesus (Luke 24.13-16; ot5o(;, v. 32); the eunuch travelling from Jerusalem to 

his homeland is joined by Fhilip (Acts 8.29-30; o5o(;, vv. 26,36). 

(2) Jesus and Philip both employ engaging questions to initiate 

conversations with their fellow-wayfarers (Luke 24.17//Acts 8.30). 
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(3) Discussion ensues in the Emmaus- road- incident over the 

significance of Jesus of Nazareth CLuke 24.18-27), particularly related to the 

mystery of his recent death and alleged resurrection (24.20-24) which Jesus 

himself illuminates through the exposition of Scripture (especially the 

prophets, 24.25-27). This As paralleled by Philip's pre8ching of Jesus, 

starting4l f rom the Isaianic text which alludes to both the Servant's 

suffering and his exaltation (Acts 8.32-35). 

(4) Both encounters culminate in "Sacred Acts"42 which signify the 

travellers' new-found fellowship with Jesus. In the story from Luke's Gospel, 

Cleopas and his companion break bread with Jesus (24.28-30); in the Acts 

story, the eunuch submits to baptism (8.36-39). 

(5) Jesus suddenly vanishes from the scene (Luke 24.31), to appear 

again in another place where he continues his revelatory ministry (24.36-43); 

likewise, Philip abruptly disappears from the eunuch's sight and 

rematerializes in another location along the coastal plain where he resumes 

his preaching activity (Acts 8.39-40). 

(6) The travellers are deeply affected emotionally by their 

experiences. The two disciples of Jesus f ind their "hearts burning within 

them" (Luke 24.32), and the eunuch proceeds on his way with great joy (Acts 

8.39). 

By so modelling the Emmaus-road- and Ethiopian- eunuch- incidents after 

a common pattern, Luke no doubt betrays his customary concern to correlate 

the experiences of the early church with the life and ministry of Jesus. But 

which experiences are particularly in view? One suggestion focuses upon the 

church's sensing of the living Christ's presence mediated through the study 
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of the OT Scriptures and through the celebration of common meals and 
43 baptismal ceremonies. Another approach fixes on the importance of 

wandering evangelists (like Philip) in early Christian missions and the need 

for communities to show them hospitality, as if receiving Christ himself 

(like the Emmaus disciples ). 44 While we can accept these matters as 

reflective of Luke's broad pastoral interests, they do not really address the 

critical issue underlying Luke's presentation of the Philip-eunuch encounter, 

namely, its place in the unfolding of the church's universal mission. 

In a general sense, the fact that the account of Philip's ministry to 

the Ethiopian eunuch corresponds so closely to an episode from the life of 

Jesus certainly serves christologically to illustrate and legitimate the 

former incident, in much the same way as Philip's Samaritan mission is 

foreshadowed and validated by material associated with Jesus' great Journey 

in Luke 9-17. But what might the parallel with the Emmaus-story reveal 

concerning the nature of Philip's Ethiopian outreach? In itself, Jesus' 

encounter with the two travellers en route to Emmaus appears to have 

nothing to do with extending the boundaries of the gospel's witness beyond 

Judaism. Cleopas and his partner4jýý, ý are Obviously loyal Jews, evidenced in 

their preoccupation with the redemption of Israel (Luke 24.31). But the 

resurrected Christ who manifests himself to the Emmaus disciples does, in 

the course of Luke 24, look ahead to the proclamation of salvation to the 

Gentile nations. After his sudden departure from the dinner table in Emmaus, 

Jesus reappears in the company of the eleven apostles in Jerusalem (24.36). 

He then probes their confusion with a question (v. 38), shares a meal with 

them (vv. 41-43) and opens their hearts to understand the christological 
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thrust of the Scriptures (vv. 44-45)--all events very similar to those which 
46- had just occurred on the Emmaus road. Moreover, the bond with the 

previous story is further cemented by the f act that the eleven have been 

Joined by the two wayfarers from Emmaus, who excitedly recount their recent 

adventure (vv. 33-35) and remain on hand for a second, almost duplicate, 

encounter with Jesus (vv. 36-43). 47 Toward the end of this particular 

manifestation of the resurrected Christ, he announces his vision for the 

preaching of salvation to the Gentiles: 

Thus it is written, that the Christ should suffer and on the third 
day rise from the dead, and that repentance and forgiveness of 
sins should be preached in his name to all nations beginning from 
Jerusalem. You are witnesses of these things. And behold, I send 
the promise of my Father upon you; but stay in the city until you 
are clothed with power from on high (Luke 24.46-49). 

Now it is obvious that these words have a primary application to the 

eleven apostles. They receive virtually identical instruction in Acts 1.4-8, 

and Peter in particular fulfills the vocation to proclaim repentance and 

forgiveness of sins to the nations (10.34-43). "' But we must remember that 

the recipients of Tesus' missionary mandate at the end of Luke's Gospel 

include members outside the circle of the Twelve49 and that from a narrative 

perspective the incident on the Emmaus road is still very much in view. 

This may warrant the recognition of an oblique, secondary allusion to the 

forthcoming mission of Philip--one of the seven servants chosen to assist 

the Twelve and the principal emulator of Jesus' Emmaus road activity--who, 

utilizing the testimony of OT Scripture, bears witness of Christ's suffering 

and resurrection to the Ethiopian eunuch. 

In conclusion, as the parallels between the Elijah /Elisha- cycle and Acts 
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8.25-40 serve to direct our attention to the beginning of Jesus' public 

ministry in Nazareth (Luke 4.25-27) as part of the literary background 

informing Luke's portrayal of Philip's outreach to the Ethiopian eunuch, so 

the correspondence between this Philip-story and the Emmaus- road- incident in 

Luke 24 establishes a bond in Luke's narrative between Philip's mission and 

the climax of Jesus' earthly activity. The significance of these links 

between the characterizations of Philip and Jesus appears related to the 

development of the church's universal mission. For in both his inaugural 

work in Nazareth and his parting ministry in Jerusalem (still in the company 

of the Emmaus disciples), the Lucan Jesus forecasts the eventual 

dissemination of the gospel to the Gentiles. Accordingly, Philip's 

evangelization of the Ethiopian eunuch would seem to represent part of the 

fulfillment of this missionary vision. 

94. GEOGRAPHICAL ELEMENTS IN ACTS 8.25-40 

Several items of geographical interest emerge in Acts 8.25-40 and color 

the events reported therein. The significance of the brief travel notes, 

%NV xcrra ýiEm)ýiýpL(xv and MYET) ECFULV EPY)ýLOq (8.26) will be considered in a 

later section, but now we examine three larger matters pertaining to locale: 

(1) the references to Jerusalem; (2) the feature of the eunuch's Ethiopian 

homeland; and (3) the setting of the Philip-eunuch encounter in the coastal 

plain region of Palestine. 

4.1 re-ru-sBlP-m 

The importance of Jerusalem for Luke as the focal center of God's 
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redemptive work and starting point of the church's missionary outreach is 

well known, and, consequently, any references to the Holy City in the Philip- 

material in Acts should not be passed over lightly. We have already 

emphasized the connection between Jerusalem and Philip's first evangelistic 

undertaking in Acts 8. Philip is spurred to take the gospel to Samaria 

because of the tragic obstinancy of Jerusalem's Jewish authorities (8.1,4-5), 

and two of Jerusalem's Jew ish- Christian apostles eventually journey to 

Samaria to "inspect" and complement Philip's work (B. 14-17). In the second 

Philip-story in Acts 8 with which we are presently concerned, the Jerusalem 

link continues. The opening three verses of the eunuch incident each 

mention the Jewish capital in association with the movements of different 

characters: (1) the apostles return to Jerusalem following their preaching 

tour of Samaritan villages (v. 25); (2) Philip is instructed to make his way 

to the road which runs from Jerusalem to Gaza W. 26); and (3) the Ethiopian 

eunuch is identified as one who had worshipýd in Jerusalem N. 27). 

An interesting feature of these three Jerusalem-references is the use 

of two distinct lexical forms, IEpc>uoXuýto( in v. 25 and 'IEpoucyuXqýi in 

vv. 26 and 27. This variation in the terms for Jerusalem is manifest 

throughout Luke's two-volume work and has given rise to no end of ingenious 

theories accounting for the phenomenon. The supposition of older literary 

analyses was that different sources lay behind the variant terminology, but 

such an explanation has carried little weight in recent years when answers 

have been sought primarily on the level of Lucan composition. For example, 

I. K. Elliott contends that Luke consciously utilizes the more Hebraic form, 

EP0U CYCO, , ýi, in clearly Jewish contexts, that is, when a Jewish audience is ri 
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being addressed by a Jewish speaker or when a story takes place in Jewish 

territory. In Elliott's opinion, in Acts 7.8-9.31 "the church is still on 

Jewish soil"--hence the preponderant use of ) IEpouaaXýýL in this section. -'-, Y) 

I. de la Potterie takes a different tack by distinguishing between the more 

"religious" or "sacred" term, ) IEpc)ucTcx>%Tj*ýi, and the more "profane, " hellenized 

term, IepouoXuýia. According to this view, the former name emerges in 

contexts which memorialize Jerusalem as the Holy City of Israel where Jesus 

accomplished his work of salvation and the apostles based their ministry. 

When the perspective shifts to the apostles' mission outside of Jerusalem or 

to the church's work in the Diaspora, if mention is made of Jerusalem, the 

"profane" designation is employed. Following this schema, (IF-pocYOX-oýicx alone 

is used in Acts 8.1-25, where the focus is on the dispersion from the Holy 

City, while the "religous" )IEpot)cTuXTIýi re-emerges as the dominant name in 

8.26-11.26, where the missionary interest is no longer central and Jerusalem 

stands out as the sacred center of Israel. ý` 

Despite the effort expended to detect some consistent pattern governing 

Luke's use of two names for Jerusalem, it is doubtful whether either of the 

two schemes Just presented adequately accounts for all the evidence, 

especially the material in Acts 8. In response to Elliott's proposal, we 

would certainly question whether the Samaritan mission (see study of 

Samaria /Samaritans in Luke-Acts in §3, chap. 2), much less Philip's witness to 

the Ethiopian eunuch, should be regarded as situated wholly within a Jewish 

environment, and furthermore, Elliott's case is undermined by his accepting 

as original the poorly attested reading of JIE: poucraXj/4 in both 8.14 and T) 

8.25 in order to fit his theory. -ý-ýý-- De la Potterie likewise seems weak in his 
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handling of Acts 8. In the first place, his insistence on the fact that 

IF-poaoXuýia is suited to contexts of apostolic mission beyond Jerusalem is 

scarcely supported by the news in 8.25 of Peter and John's return to 

(I epoao"Xl)ýLa. And secondly, in the eunuch-incident and subsequent stories 

in Acts 9-11 where )IepouaaXrjýi predominates, the church's preoccupation 

with missionary matters outside of Jerusalem is hardly diminished and, if 

anything, is heightened. We may learn that the Ethiopian official ventured 

to ) IEPODcYaXT)4 to worship (8.27), but the keynote of this man's story in 

Acts 8, namely, his reception of the Christian message and baptism, takes 

place on the return trip to his homeland--away from the Holy City. 

While we must admit that the string of eleven consecutive occurrences 

of the more Semitic, "'biblical" JIepoi)cvcxXT)ýx, " in Acts 1-6 may have been 

consciously designed by Luke to fit this portion of his narrative which 

E-4 
stresses the early church's continuity with its Jewish heritage, it seems 

that the more random use of two names for Jerusalem as the church breaks 

out of its Jewish shell in Acts 8ff. follows no prescribed pattern and 

reflects simply a desire for stylistic variation. c-ýý- In the case of Acts 

8.25-27, the important distinction among the three Jerusalem-references has 

to do not so much with terminology, but rather concerns the movement of 

personnel in relation to the Holy City. As noted above, Peter and John head 

back to Jerusalem after their brief preaching stint in Samaria (v. 25), 

whereas Philip the evangelist and the Ethiopian eunuch meet one another 

while travelling away frpm Jerusalem toward the Mediterranean coast 

(vv. 25-30). It may be thought that the angel's ordering of Philip to follow 

the Terusalem-Gaza road implies that Philip must f irst go back to Jerusalem 
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from Samaria--a puzzling itinerary in light of Philip's recent forced exit 

from Jerusalem--and then proceed from there toward Gaza. 66 In f act, 

however, the angel simply directs Philip to "go toward. .. the road" 

(nop E 1) 01). .. ETEX TY)V o5b'v) which runs from Jerusalem to Gaza. This 

can easily be taken to mean that Philip should proceed directly from Samaria 

to some point of intersection along the Jerusalem-Gaza road, thereby 

bypassing Jerusalem altogether. r-7 At any rate, Philip's final destination and 

sphere of mission activity is once more outside of Jerusalem, while the 

apostles remain stationed in the Holy City, as in 8.1. Philip thus emerges 

again as the vanguard of the early church's centrifugal missionary thrust 

beyond Jerusalem. 

In Acts 9-11 other preachers of the Christian gospel follow Philip's 

lead in venturing outside of Jerusalem. Saul, newly converted and 

commissioned to carry the gospel to the Gentiles, proclaims Christ (to Jews) 

in Damascus. Peter ministers in Lydda and Joppa and eventually evangelizes 

Cornelius' household in Caesarea. And some of those scattered because of 

persecution find a welcome reception for their testimony in Antioch. But in 

the case of both Paul and Peter, at this stage in Luke's narrative there is 

still a strong counter-pull back to Jerusalem (9-26-29; 11.2). Only Philip 

and the founders of the Antiochene community seem to have set their sights 

exclusively on opportunities for mission outside the Holy City. 

4.2 Ethiopia 

In the ancient world Ethiopia referred to the land of Nubia (OT Cush) 

located in the area due south of Egypt between the first and sixth cataracts 
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of the Nile. Its principal cities were Napata and Meroe. The Ethiopian 

kingdom was typically ruled in the period around the first century by queens 

who assumed the dynastic title of Candace (like Pharoah in Egypt), one of 

whom is mentioned in Acts 8.27.1-LI Luke's story of Philip's encounter with 

the eunuch contains the only references to ALOLoy in the NT, but the region 

of Ethiopia and its inhabitants were more frequently featured in both the OT 

and Greco-Roman literature. 1-9 

In the biblical tradition we f ind an interest in Ethiopia as a remote 

and distant land (Ezek 29.10; Esth 1.1; 8.9; cf. Jdt 1.10) renowned for its 

wealth (Job 28.19; Isa, 45.14), military prowess (2 Kgs 19.9; 2 Chron 14.9-13; 

Isa 37.9; Jer 46.9) and dark- complexioned people Ger 13.23). The prophets 

repeatedly class Ethiopia with other wicked nations of the world, such as 

Egypt and Sheba, who have opposed God's people and merited his judgment (Isa 

20.3-5; 43.3; Ezek 30.1-9; Nah 3.9; Zeph 2.11-12). However, a more positive 

note is also sounded in the OT regarding the Ethiopians, in that they are 

reckoned among those foreign peoples who will eventually be converted and 

acknowledge the true God of Israel. 

Let bronze be brought from Egypt; 
let EthioRian hasten to stretch out her hands to God. 

Sing to God, 0 kingdoms of the earth; 
sing praises to the Lord (Psa 68 167 LXXI- 31-32). 

Thus says the Lord: 
"The wealth of Egypt and the merchandise of Ethiopia, 
and the Sabeans (from Sheba], men of stature, 
shall come over to you and be yours, 
they shall follow you; 
they shall come over in chains and bow down to you. 

They will make supplication to you, saying: 
'God is with you only, and there is no other, 
no god beside him"' Usa 45.14). 
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Yea, at that time I will change the 
speech of the people to a pure speech, 

that all of them may call on the name of Lord 
and serve him with one accord. 

From beyond the rivers of EthioRia my suppliants, 
the daughter of my dispersed one shall bring my offering 
(Zeph 3.9- 10). 

In classical writings, the Ethiopians were idealized as people of great 

piety and beauty. Homer spoke of "blameless Ethiopians" (Iliad 1.423-24); 

Herodotus extolled the "burnt- skinned" Ethiopians as the tallest and most 

handsome of all men in the world (3.20); and Diodorus Siculus commented that 

"it is generally held that the sacrifices practiced among the Ethiopians are 

those which are most pleasing to heaven" (3.3.1). -'-' Adding to the mystique 

of the Ethiopians in Greco-Roman society was the common perception that 

these people lived "at the end of the habitable earth, "61 on the very edge bf 

civilization. Homer, for example, regarded the Ethiopians as "the farthermost 

PP 
of men (E: cTXacoL av8pcov)" (Odyssey 1.22-24), and the geographer Strabo, 

placed Ethiopia at the "extreme limits" of the Roman Empire (Tc( (ýx/xpcx TTII; 

OIXOI)4E-Vnq, Geog. 17.2.1). c-2: Further arousing the curiosity of the 

educated classes in the exotic country of Ethiopia were reports of two Roman 

expeditions into the region, one military (under Gaius Petronius, 23 B. C. E. ) 

and the other scientific (to discover the source of the Nile, 62 C. E. ). c-3 

As an educated and sophisticated author in his own right, how might 

Luke have exploited this literary tradition concerning Ethiopia in his 

presentation of Philip's outreach to the Ethiopian eunuch in Acts 8.25-40? 

(1) Assuming that part of Luke's overall purpose in writing his two- 

volume work was to press the claims of Christianity before a cultured 

Hellenistic audience (represented by Theophilus, Luke 1.3; Acts 1.1), he would 
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have been concerned not only with presenting a convincing and accurate 

narrative (Luke 1.1-4) but a compelling and interesting one as well, one 

which would capture the imagination as well as the logical mind. 

Undoubtedly one reason for relating the conversion-story of a prominent 

official from the mysterious land of Ethiopia was precisely because of its 

guaranteed dramatic appeal. 6-4 

(2) We have already called attention to the well-known observation 

that in Acts 1.8 Luke discloses his plan in the book of Acts to plot the 

trajectory of the church's mission from Jerusalem and Judea to Samaria and 

ultimately out "to the end of the earth" (EWq ECYXaTO'U Tnq -ync, ), that is, 

to the farthest reaches of the Gentile nations. r--r Given the fact that Luke 

reports the conversion of the Ethiopian eunuch in Acts 8 immediately af ter 

the account of the gospel's extension to Samaria, it is reasonable to assume 

that Luke has capitalized on the fame of Ethiopia as a country on the 

distant borders of the known world and thus regarded the evangelization of 

the eunuch as a first step in the church's outreach "to the end of the 

earth. "-ý6- 

On this reading of the Acts narrative, it would appear that Philip the 

evangelist emerges as an important pioneer of both the Samaritan and Gentile 

missions. However, the extent of this latter breakthrough should not be 

overestimated. For in spite of the understandable deduction of patristic 

writers that the Ethiopian eunuch went on to bear witness to his new-found 

faith in his native land, G7 Luke does not say this and in fact restricts the 

scope of Philip's outreach to the single Ethiopian on Palestinian soil. In 

Luke's view, Philip certainly propels the gospel on its way toward the earth's 
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outer limits, but he can hardly be credited on the basis of the eunuch's 

Ethiopian nationality alone with bringing the church's global mission to full 

f lower. This only comes in Acts 13ff. with the missionary journeys of Paul, 

through which he fulfills his commission "to be a light for the Gentiles" and 

herald of salvation "to the end of the earth" (E 4)(; ECYXCXTOU TT)C, Yrlr,,, 

13.47; cf. Isa 49.6). 

(3) Given Luke's tendency to interpret the missions of Jesus and the 

early church as fulfilling OT prophecy, it is conceivable that he envisages 

the Ethiopian eunuch's adherence to the gospel of Christ as a first-fruit of 

the conversion of the Ethiopian nation forecast in the Jewish Scriptures 

cited above. ý-79 Significantly, however, Luke adjusts the OT scenario by 

associating the Ethiopian's incorporation into the people of God not so much 

with his pilgrimage to Jerusalem but with his experience of being 

Rroselytized by Philip the evangelist on the return journey from Jerusalem. 

Further insight into Luke's understanding of the Ethiopian's conversion in 

relation to OT expectation will follow from our discussion below of the 

Ethiopian's peculiar status as a eunuch. 

4.3 The Coastal Plafn 

After baptizing the Ethiopian eunuch at a spot near the Jerusalem-Gaza 

highway, Philip is miraculously whisked away by the Spirit and eventually 

reappears at Azotus (Acts 8.39-40). In the f irst century Azotus was a city 

located due west of Jerusalem and north of Gaza on the coastal plain of 

Palestine. Thus, in Luke's account, Philip remains in the general vicinity of 

the site where he ministered to the Ethiopian eunuch. A final note in Acts 
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8.40 discloses that from Azotus Philip moved north along the coastal plain to 

Caesarea, "preachling] the gospel to all the towns" en route. Apparently, 

then, Luke has summarized the events of an extended missionary campaign 

conducted by Philip in the coastal region of Palestine and chosen to focus on 

Philip's outreach to the eunuch as a representative incident in this 

campaign. 

How does this larger coastal setting of the eunuch-episode affect our 

understanding of Philip's missionary role in the book of Acts? The 

particular cities along the coastal plain which Luke mentions in conjunction 

with Philip's ministry--Gaza and Azotus, both former Philistine strongholds, 

and Caesarea, the seat of Roman government in Palestine--were all Hellenistic 

centers with substantial Gentile populations in the period of the early 

church. '--`ý' That Luke would have been aware of these demographic f acts is 

highly probable, given the evidence throughout his work of a first-hand 

acquaintance with the coastal region. -71ýý' Accordingly, it would seem that Luke 

has implicitly associated Philip's outreach to the Ethiopian eunuch with a 

larger mission in Gentile territory, though he does not spell out in so many 

words that Philip actually converted any Gentiles other than the lone 

traveller from Africa. 

Another important feature from a narrative perspective of Philip's 

preaching tour along the Mediterranean coast is its parallel to Peter's 

itinerary in Acts 9.32-10.48. Once again Peter leaves Jerusalem, and on this 

occasion he proceeds to Lydda (9.32-35), Joppa (9.36-10.23) and Caesarea 

(10.24-48). The f irst two stops on this Journey are at the most prominent 

jewish centers along the coastal plain, 71 located between Gaza and Azotus to 
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the south and Caesarea to the north. 
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While Luke reports a great harvest of 

converts as a result of Peter's spectacular ministry in these two cities 

(9.35,42), it is noteworthy that in each case Peter's initial work is among a 

community of saints which has already been established (9.32,36,38,41). 

Indeed we are left with the impression that Peter is making an "inspection" 

tour of local churches outside Jerusalem. 72 Who then does Luke regard as 

the founding missionary(ies) of these communities? He does not explicitly 

tell us, but the earlier announcement that Philip proclaimed the gospel to 

all the towns between Azotus and Caesarea (8.40) certainly implies that, in 

addition to his work in the Hellenistic centers of the coastal plain, Philip 

also played a part in the growth of the Jewish-Christian communities at 

Lydda and Joppa prior to Peter's arrival at these places. We have then a 

similar situation to that in Samaria where Philip establishes a beachhead for 

the gospel in a certain area and Peter comes along later to nurture the 

young converts and increase their number. 
7a 

Likewise, Peter comes to Caesarea in Acts 10.24 only after Philip has 

been stationed there (8.40; cf. 21.8). In this place, however, Luke does not 

indicate that Peter meets with or ministers to a local congregation of 

believers. Rather the Jerusalem apostle journeys to Caesarea solely to 

witness to the Gentile inquirer, Cornelius, and his family. Therefore, Peter 

is now portrayed not as a pastor complementing Philip's former work in 

Samaritan or Jewish centers but as an evangelist matching Philip's previous 

activity in Hellenistic areas along the coastal plain of Palestine. More 

specificallY, Peter's witness to Cornelius, a foreign official with Jewish 

sympathies, may be obviously compared to Philip's outreach to the Ethiopian 
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eunuch. As we shall argue below in more detail, such a comparison 

plausibly extends to regarding the eunuch's conversion, like the centurion's, 

as a missionary breakthrough to the Gentiles. 

95. THE THEME OF SUPERNATURAL GUIDANCE IN ACTS 8.25-40 

Though no miracles are performed by Philip in his encounter with the 

Ethiopian eunuch such as characterize his Samaritan mission (healings and 

exorcisms), the manifestestion of supernatural activity still features 

prominently in the eunuch- incident- in the form of extraordinary spiritual 

guidance. 74 From start to finish the course of events in the story of 

Philip's outreach to the Ethiopian eunuch appear to follow a spectacularly- 

ordered divine agenda. The evangelist's mission is set in motion by an 

unusual directive from an angel of the Lord. The heavenly being instructs 

Philip merely to proceed toward the Jerusalem-Gaza road without giving any 

details concerning what Philip should expect along the way (Acts 8.26). 

Philip simply obeys without hesitation, and "behold" (t5ou) he comes upon 

the travelling Ethiopian who Just happens to be reading an Isaiah scroll 

(8.27-28). Another heavenly mandate, this time from the Spirit, leads Philip 

to confront the foreign official personally (8.29-30). What then ensues is a 

beautifully orchestrated exchange of questions and answers centering around 

Isa 53.7-8--which happens to be the particular Isaianic text which the 

eunuch is reading at precisely the moment when Philip arrives--thus 

affording Philip the perfect opportunity to proclaim the good news of Jesus 

(8.30-35). Upon hearing the message, the eunuch immediately desires baptism, 

and "behold" ('L5ou) the journeying pair suddenly find themselves at a 

170 



CHAPTER 4 PHILIP AND THE ETHIOPIAN EUNUCH 

suitable site with water (8.36). The baptism is administered, and no sooner 

is it completed than the Spirit of the Lord dramatically orders Philip's 

movements once more, this time by miraculously transporting the missionary 

to another preaching station (8.39-40). 7 r- 

The marked emphasis on the leadership of the Spirit in particular once 

again links Philip's work to that of the foremost characters in Luke-Acts: 

Jesus, Peter and PaUl. 76 Just before Jesus' public ministry officially 

commences in Galilee, he is "led by the Spirit" into the wilderness for a 

season of testing (Luke 4.1-2). After proving his faithfulness to God, Jesus 

"return[s] in the power of the Spirit into Galilee" and begins to teach in 

the synagogues there (4.14-15). In the synagogue at Nazareth he announces 

his personal fulfillment of the prophecy in Isa 61.1-2 and, in so doing, 

places his entire ministry under the banner of the Spirit's guiding authority: 

"The Spirit of the Lord is upon me, because he has anointed me to 

preach. ... He has sent me to proclaim. . ." (4.18). Likewise, at a critical 

point of transition in Peter's career culminating in his fellowship with and 

witness to the Gentile Cornelius, it is the Spirit who provides the decisive 

impulse (Acts 10.19-20; 11.12). And the pattern continues with Paul's 

missionary activity later in the book of Acts. The sovereign will of the 

Spirit is the determinative factor in both his initial venture into Asia 

Minor from Antioch and his subsequent trek further west into Greece (13.2,4; 

16.6- 10). 77 

While the basic notion of the Spirit's authorization of important 

breakthroughs in mission appears to be standard operating procedure in Luke- 

Acts, the "transportational" dimension of the Spirit's work is more 
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distinctively restricted to Philip's coastal campaign. As we have already 

seen, there is a likely parallel to the miraculous movements of the 

resurrected Jesus in Luke 24.31,36-37 (though not explicitly related to the 

Spirit), but no comparable phenomenon is reported in conjunction with the 

travels of Peter or Paul or any other missionary in the book of Acts. Apart 

from the connection to the Lucan Jesus, Philip's relocation by the Spirit 

recalls most readily the similar experiences of biblical prophets, such as 

Elijah Q Kgs 18.12; 2 Kgs 2.16, see above), Ezekiel (Ezek 3.12,14; 8.3; 11.1, 

24) and Habakkuk (Bel 36-39). 7rcl As for the significance of Philip's being 

snatched away by the Spirit immediately after baptizing the Ethiopian eunuch, 

R. Pesch surmises that it serves to vindicate Philip's determination to allow 

nothing to hinder the full incorporation of a Gentile convert into the 

Christian community (cf. Acts 8.36 ). 79 Also, we should think, it illustrates 

more generally the spontaneous nature of Philip's ministry as well as his 

remarkable availability as an instrument of the Spirit. 

Apart f rom focusing on the Spirit's superintendence of Philip's 

encounter with the Ethiopian eunuch, we must also probe more fully the 

significance of the angel's opening command to Philip in Acts 8.26. While 

not providing an elaborate itinerary, the angel does tell Philip to "rise and 

of@ 
N (6( V OKY T Tj E) I XO(t TEOPEUOU) to the Jerusalem-Gaza road X(XTO( 

ýiecryjýiýpiocv, to an area described as EpTjýio(;. 90 The meaning of both of 

these travel notes is disputed, but W. C. van Unnik has supplied a satisfying 

interpretation which coordinates well with the overall theme of supernatural 

guidance. G I 

on purely lexical and grammatical grounds x(xrc( ýiecyy)ýiýptav can 
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either denote "toward the south" or "about noon. " 11 Either rendpring would 

make sense in the present context, but the case for the temporal meaning 

appears stronger. In its only other NT usage, which also comes in the book 

of Acts (22.6), ýiscvy)ýLop%a clearly refers to "midday, " again in the context 

of travel. Likewise, most of the LXX instances refer to "noon- time. ""': 3 

Still, it is most unusual for Philip's Journey to be deliberately scheduled at 

the noon hour. This was the least comfortable time of day to travel and 

thus the least favorable time to encounter anyone else. 64 Why should an 

evangelist be out and about when there is likely to be no one around to 

evangelize? As strange as it seems, however, the description of the road 
V 

which Philip must join as e pTl4or, confirms the picture of loneliness. 

I/ Eprjýioq can represent a desert or wilderness region, but since the route in 

question did not traverse such terrain per se, it is best to take the term 

as an adjective meaning "deserted, vacated" (menschenleer), that is, without 

people. 6-' 

Why then would the angel issue this "absurd command" (widersinnige 

Befehl) directing the missionary Philip to an isolated location? This 

peculiarity can best be explained as a dramatic means of enhancing the 

miraculous dimension of Philip's encounter with the eunuch. In a setting 

most unsuited to finding any human ear for the gospel, Philip in fact meets 

a receptive Ethiopian! That Luke intends for his readers to register this 

element of surprise is signalled in the xcx't 
t5ou--a frequent interjection 

in Luke's writing attending some extraordinary occurrencee6--which 

immediately precedes the eunuch's appearance on the scene (Acts 8.27, cf. 

36). 
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A similar emphasis on carrying out shocking orders from heaven may be 

discerned in relation to the accounts of Saul's conversion/call and Peter's 

witness to Cornelius in Acts 9-11. S7 Saul, on his way to Damascus to arrest 

followers of Jesus, suddenly finds himself arrested by a heavenly vision and 

commanded by the very Jesus he opposes to "rise and enter" ()/ &, vacyTn8i xat 
I/ 

etaeXGF-) the city" where he would receive further instructions (9.3-6). 

Subsequently, one of the disciples in Damascus, Ananias, is also confronted 

by the exalted Jesus and given perplexing orders. He is to "rise and go" 

(avacy, raq nope: u8r)T-L) to Judas' home to find the villainous Saul, who now, 

lo and "behold" (, L6ou), "is praying" and expecting Ananias to restore his 

sight (9.11-12). Moreover, after Ananias' protestations, the Lord repeats the 

command to "go" (TEOPEuou) and reveals to Ananias the astonishing new 

destiny mapped out for Saul as missionary to the Gentiles and martyr for the 

name of Christ (9.15-16). 

While praying on a housetop in Joppa around midday ("the sixth hour, " 

Acts 10.9), 01'-ý, Peter receives a bewildering vision of unclean animals 

accompanied by the unthinkable mandate to "rise. .. kill and eat" (10.10-13). 

As he ponders the meaning of this experience, the Spirit intervenes (as 

noted above) and informs Peter that-- "behold" OL5ou', 10.19, cf. v. 17)--at 

his doorstep even now are three men with whom he is to "rise and go" 

, xa-ccxý, q(3, L xai- nopet)oD cru-v m)-coiq) without delay (10.20). ((X V CX crc (X c 

He learns from these men that their master, a "God-fearing" Gentile named 

Cornelius, had himself been directed by "a holy angel" to seek out Peter's 

counsel (10.22, cf. 10.3-8). 

Given their parallelism around the theme of supernatural guidance, the 
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conversion stories of the Ethiopian eunuch, Saul and Cornelius appear bound 

together in Luke's presentation as miraculously engineered events vital to 

the beginnings of the Gentile mission. We would assume that in each 

instance such a demonstrable emphasis upon God's controlling activity serves 

Luke's intention to legitimate the controversial breakthrough of the gospel 

beyond Jewish boundaries. While the missions of Philip, Paul and Peter in 

Acts 8-11 are thus once more interconnected in Luke's narrative framework, 

there is still, however, an important sense in which Philip's response to a 

puzzling commission from on high should be distinguished from that of both 

Paul and Peter. Simply put, Philip promptly obeys the strange command of the 

angel without a fuss. Notice the repetition of verbs in 8.26-27a: he who had 

been instructed to "rise and go" (&v(xucT)Gi x(xi nopEuoi)) in fact "rose 

and went" (avcxcyT E TcopEuOy)), pure and simple. -'ý" In a similar vein, when 

the Spirit directs Philip to intercept the eunuch's chariot, the evangelist 

runs to fulfill his appointed task (8,30). What a contrast this eager 

reaction poses to the utter hostility of Saul toward anything having to do 

with the Christian mission and to the impulsive indignation of Peter at the 

thought of mingling with Gentiles and eating their unclean food (note also 

the contrast to Ananias' misgivings over ministering to Saul). These 

resistant attitudes of Peter and Paul must be forcefully overcome before the 

Gentile mission can move forward. Philip, on the other hand, enthusiastically 

accepts the opportunity to evangelize a foreigner. If we were to draw on 

prophetic models, Peter and Paul would be cast as Tonah-type figures 

requiring considerable heavenly persuasion before accepting God's missionary 
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call; "---' Philip, however, appears more like Isaiah in his notable willingness 

to do the Lord's bidding ("Here am I! Send me"). 

96. THE SOCIAL STATUS OF THE ETHIOPIAN EUNUCH 

The nature and significance, in Luke's eyes, of Philip's accomplishment 

in converting the Ethiopian eunuch is understandably closely related to the 

social prof ile which characterizes the eunuch in the Acts account. We have 

already focused to some extent on the eunuch's ethnic status as a native of 

Ethiopia. We now turn to consider briefly his economic and occupational 

position and, more fully, his religious status vis-ci-vis Judaism. The 

critical factor in our analysis will concern the socio-religious import of 

the key term, Euvou? (oq. 

6.1 Finance Minister 

In Acts 8.27 the Ethiopian 

Kcfv6c(xr)q acy t. X t. acrrl q At 01 c)ncov, 

eunuch is described as 5u-vcccyrr)q 

oq nv E IT I T[aCYn q TY)q 'YO(C T) q 

) ON 

Cx 1)'r YJ (; . In short, he is a leading official in Candace's court, specifically, 

the head of the treasury. As a result he may be regarded as a man of high 

social standing and great wealth. Other details in the story confirm this 

appraisal. The Ethiopian dignitary obviously has the means to travel in 

style ("in his chariot") a long distance and to obtain an expensive Greek 

scroll of Isaiah for personal study. 91 Morever, the fact that he has the 

leisure to read and converse with Philip while in transit implies the 

presence of attending servants (8.28-31). 

The report of Philip's evangelization of such a figure fits in with 
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Luke's general interest in the attractiveness of the Christian message to 

foreign officials and other prominent citizens within ancient society. `-ý#: z 

Jesus and Peter both reach out to Roman centurions who demonstrate 

exemplary faith and humility (Luke 7.1-10; Acts 10-11; cf. Luke 23.47). Jesus 

receives support for his ministry from the wife of Herod's steward (Luke 

8.3), and a member of Herod's court stands out as one of the leading 

prophets and teachers in the church at Antioch (Acts 13M. Paul preaches at 

Cyprus to the inquiring proconsul, Sergius Paulus (Acts 13.7), and at Berea 

to "not a few Greek women of high standing as well as men" (17.12; cf. 17.4). 

He also numbers among his friends some of the Asiarchs of Ephesus (19.31) 

and is graciously entertained by "the chief man of the island" of Malta, 

named Publius (28.7). 

As is well known, however, Luke also takes pains to demonstrate the 

great reversal of social patterns attending the coming of Christ, that is, 

the humbling of the powerful and the lifting up of the underprivileged and 

downtrodden. Indeed the only other occurrence of 8, o-voc(YTr)(; in Luke-Acts 

outside the eunuch-incident appears in the famous statement from the 

Magnificat: "he has put down the mighty (5uvaarc((ý) from their thrones, and 

exalted those of low degree (-cane 'Lvot)q )" (Luke 1.52). Repeatedly in Luke's 

Gospel the rich are warned of their precarious position in the kingdom of 

God, while the poor are assured of their acceptance (4.18-19; 6.20; 7.22; 

12.13-34; 14.7-24; 16.19-31; 18-18-30). Consequently, in the case of the 

Ethiopian eunuch it is important to note that, while he enjoys a lofty social 

status and has a considerable fortune at his disposal, he does not depend 

upon these means for his security before God. He concentrates on Isaiah's 
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portrayal of the faithful servant "in his humiliation" (EV Tlý TCXITEIVWCYEI, 

8,32-3//Isa 53.7-8) and gladly submits to Philip's christocentric 

interpretation of the prophetic passage (8.30-38, see next section below). 

No money from the queen's treasury is offered in exchange for God's favor. 

Implicitly, then, a contrast is drawn between this genuine disciple and the 

frivolous Simon Magus featured in the previous Philip-narrative. 93 

6.2 The Prc)sel_yte/rod- fearer" Question 

Determining Luke's perspective on the socio-religious status of the 

Ethiopian eunuch inevitably involves one in a discussion of the two principal 

categories--proselyte and "God-fearer"--in which scholars typically classify 

Gentiles in the ancient world who became attached to the Jewish faith in one 

degree or another. While in the LXX Trpocyr)Xt)Tc)(; consistently refers to the 

"resident alien" (Heb. -). I ) within Israel's borders, during the NT period the 

term already seems to have acquired a more technical sense of a Gentile who 

converts fully to Juda JSM. 94 Philo, for example, speaks of "'proselytes, ' or 

, 
))" who "have newly-joined (npoc5-r)XucoVq, uiTo rou TEpoaEXTj),, uE)Evai. xaIVT 

joined the new and godly commonwealth" and merit the respect of native-born 

Jews because they have forsaken "their country, their kinsfolk and their 

friends for the sake of virtue and religion" (Spec. Laws 1.51-52). 96 In 

another place Philo adds that these "incomers" have abandoned "the ancestral 

customs in which they were bred" and "have crossed over to piety in whole- 

hearted love of simplicity and truth, " leading to the worship and service of 

the one true God (Spec, Laws 1.308-09). No doubt for Philo this "cross-over" 

of proselytes to the Jewish community entailed submission to the rite of 
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circumcision and the laws of Moses (cf . Migr. Abr. 89-94). '-ý115ý- In Rabbinic 

tradition, some of which surely reflects conditions in NT times, proselytes 

(Q "14 ) were regarded as Gentile converts to Judaism who not only became 

circumcised and accepted the demands of the Torah but also underwent a 

purificatory baptism (cf. m, Pesah. 8.8.; m. Ed. 5.2 )'97 While, generally 

speaking, proselytes were accepted as full-fledged members of the Jewish 

community and no longer classed as Gentiles, the impression is given from 

continuing debates over their precise legal and religious status within 

Jewish society that they remained marked off in some respects from native 

born Jews (cf. Mek. Mishpatim 18; m. Qidd. 4.1; m, Nid. 7.3). Jeremias 

associates proselytes with other groups of Israelites set apart by "a slight 

blemish. "-'17-"' 

"God-fearers" QpoBouýtEvoi/cTEýoýiEvol Tov GEov), by contrast, are 

typically taken to represent a group of Gentiles more marginally attached to 

Judaism. They supported the local synagogue and even attended its services 

and voluntarily complied with certain Jewish customs, such as Sabbath 

observance and food laws, but for one reason or another they stopped short 

of becoming circumcised and fully incorporated into the Jewish community. 

Legally they remained Gentiles in the eyes of Jewish society. To call them 

"half-" or "semi- proselyt es" is a misnomer. '31 On the basis primarily of 

limited archaeological evidence to back up the "God-fearer" hypothesis, A. T. 

Kraabel has recently questioned the historical existence of such a group-" 

But ancient literary testimony as well as certain inscriptional data still 

make an impressive case in favor of the scholarly consensus. `1 

The satirist Juvenal (60-130 C. E. ) ridicules the (apparently common) 
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phenomenon in Rome whereby a father, who "reveres the Sabbath" (metuentem 

sabbata), worships one God ("the divinity of the heavens") and adheres to 

certain dietary regulations, raises children who adopt his faith and indeed 

go a step further: they accept circumcision and "revere the Jewish law 

(Iudaicum. .. metuunt lus) and all that Moses handed down in his secret 

tome" (Sat. 14-96-106). The father clearly represents a class of "God- 

fearing" pagans devoted to various Jewish beliefs and practices who should 

be distinguished from other Gentiles, in this case his own offspring, who 

undergo circumcision and become proselytes. 1 C12 

Josephus speaks generally of "those Gentiles who revere our practices" 

(Ant. 3.217) and of "the masses" from every city and nation throughout the 

Roman empire who manifest "a keen desire to adopt our religious 

observances, " especially those pertaining to the Sabbath and dietary habits 

(Ag. Ap. 2.282). Moreover, when discussing the financial support for the 

temple coming from the Diaspora, Josephus distinguishes two groups among the 

contributors: "(11 all the Jews throughout the habitable world and 121 those 

who worshipped God (cvF-Pc)ýiF--vcL)v ro-v eEov)" (Ant. 14.110). Though their 

precise identity is disputed, these "God- worshippers" would seem to be 

Gentiles who were sympathetic to the Jewish religion but who maintained a 

separate identity from the Jews. ": '-'--4 

Josephus' story of Izates' interaction with Jewish missionaries provides 

a more elaborate illustration of the varying levels of commitment to Judaism 

which were open to Gentiles in the first century. "-14 As a Tewish- 

sympathizing foreigner of high rank, namely, the king of Adiabene, Izates 

represents a useful test case for comparison with the Ethiopian eunuch. 
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Izates' mother and wives had been instructed by a Jewish merchant named 
W. le Ananias "to worship God (, rov Ocov cysýE-Lv) after the manner of the Jewish 

tradition. " Izates himself became interested in the Jewish faith and wanted 

to become a full convert by circumcision, "since he considered he would not 

be genuinely a Jew unless he was circumcised. " Fearing, however, that such a 

decision might not be appreciated by Izates' subjects, Ananias advised the 

king against becoming a proselyte, assuring the king he could "worship God 

even without being circumcised Nat X63PI-q TTI(; 7TEPITOýITJC, TO E)EIOV 

le 
crEýE'L, v) if indeed he had fully decided to be a devoted adherent to Judaism, 

for it was this that counted more than circumcision. " At this stage Izates 

would appear to be a "God-fearing" Gentile still on the periphery of Jewish 

society. Subsequently, however, a more PhariGaically-minded teacher from 

Galilee passed through Adiabene. Upon encountering Izates reading the law 

of Moses, this strict teacher, named Eleazar, exhorted the king to go beyond 

the mere reading of Torah and actually obey its stipulations, particularly 

the requirement of circumcision. Despite his earlier misgivings, Izates now 

consented to being circumcised and, in so doing, accepted the badge of the 

Jewish covenant and became a bona fide proselyte (Ant. 20.34-48). 

A recently discovered inscription from the ancient synagogue at 

Aphrodisias in Asia Minor confirms the dichotomy between proselytes and 

"God- f earers. of 1 0-=-- Listed on one side of the stele are the names of a 

synagogue committee who organized and financed a building project. Among 

these are thirteen native Jews, three members identified as TIPOCYT*IXUT01 and 
10% 

two designated as OEOUEýE-L(;. On the reverse side of the slab are two 

longer lists of (apparently) lesser contributors. The upper list contains a 
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large group of Jewish names, and the lower list features over fifty names, 

predominantly of Gentile derivation, under the heading, x COL 0 CY 0 1- 

P- oaE: ýeLr, While on purely linguistic grounds Oec>cYsPr)q, can characterize 

anyone, Jewish or Gentile, known to be pious and God-honoring, in this 

context the term seems to be a technical one denoting "God-fearing" Gentiles 

(cf. Greek and Roman names) who participated in the life of the Jewish 

synagogue but were clearly separated from and subordinate to (because listed 

below) Jews by birth and proselytes. 

In addition to observing certain Sabbath and food laws and being 

involved in some way in the worship and deliberations of the local Diaspora 

synagogues, "God-fearers" might also, despite their marginal attachment to 

Judaism, make pilgrimages to Jerusalem to celebrate the great religious 

festivals and worship in the temple precincts--a f act which proves 

interesting in comparison with the activities of the Ethiopian eunuch 

reported in Acts 8.27. "--ý- Josephus writes of a group of foreigners who make 

the arduous trek to the temple to pay homage but are unable to participate 

fully in the cultic ceremonies because of their abiding alienation from the 

traditions of the Jewish people. 

... certain persons from beyond the Euphrates, after a Journey of 
four months, undertaken from veneration of our temple and 
involving great perils and expense, having offered sacrifices, 
could not partake of the victims, because Moses had forbidden this 
to any of those not governed by our laws nor affiliated by the 
customs of their fathers to ourselves (Ant. 3.318-19). 

Similarly, in the Jewish War, we learn that numbered among the pilgrims to 

Jerusalem at Passover, as recorded in a census by Cestius Gallus during the 

reign of Nero, were a large contingent of "foreigners ((x"o(puXot ) present 
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for worship, " who alongside lepers and other defiled persons "were not 

permitted to partake of this sacrifice" (I. W. 6.426-27). ' 07 

Given this social profile of proselytes and "God-fearers" in the Greco- 

Roman period, we are prepared to turn now to the material in Luke-Acts and 

to the case of the Ethiopian eunuch in particular. A major problem which 

complicates the identification of the socio-religious status of Philip's 

convert in the Acts 8 report is the absence of either TEpocTT`)XuTOC, or 

90ý01)ýLEVOC, /CYEPOýiEVO(; TO-V GEOV terminology which Luke uses elsewhere 

to characterize Gentiles in relation to JudBism. This phenomenon has 

prompted Haenchen and a number of other scholars to conclude that Luke has 

purposefully blurred the socio-religious character of the eunuch. I 

According to this view, the traditional story of Philip's evangelization of 

the Ethiopian eunuch was the account stemming from Hellenist-Christian 

circles of the first missionary breakthrough to the Gentiles (i. e. "God- 

f earers"). Luke, however, regarded Peter's outreach to Cornelius as the 

church's pioneering step to the Gentiles and so was compelled to reformulate 

the eunuch-incident in a way which left the Gentile status of the eunuch 

ambiguous. Luke probably conceived of the Ethiopian eunuch as closer to the 

category of Gentile than the Samaritans, but by refraining from using "God- 

fearer" language Luke still distanced Philip's convert from Cornelius and 

other Gentile believers. 

The lack of customary labels in the Acts 8 account to designate the 

Ethiopian eunuch may well be grounds for concluding that Luke did not regard 

the foreign official as a proselyte. Luke appears to use npocrT) X -u -c o 

consistently to identify Gentile converts to Judaism (2.10; 6.5; 13.43), "-)'ý; ' and 
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there is no obvious case where Luke refers to a proselyte without using the 

appropriate designation. Moreover, prior to Acts 8 Luke has been happy to 

report the presence of proselytes, such as Nicolaus of Antioch (6.5), within 

the Christian community, thus making it difficult to account for Luke's 

failure to identify the Ethiopian eunuch as a proselyte if such was Luke's 

conception of the man. 

Concerning the "God-fearer" question, however, the linguistic argument 
. -I f rom silence is not so convincing. Luke describes Cornelius as (poýouýiEvoc, 

TOV GEOV (Acts 10.2,22) and patently conceives of him as an uncircumcised 

Gentile devoted to certain Jewish beliefs and practices, that is, a "God- 

fearer" in line with the description given above. Generally speaking, 

however, Luke does not employ (POýC)UýiEVOq/UEPOýIEVO(; Tov E)Eo-v as a 

clear-cut terminus technicus for a class of Gentile sympathizers on the 

margin of Judaism. '", Lydia and Titius Justus are both characterized as 
Or % 

UEý04EVOt Tov E)Eov (16.14; 18.7) and May fit the "God-fearer" category, 

but in actuality Luke does not supply sufficient information about them 

(such as whether Justus had been circumcised) for us to ascertain their 

precise relationship to Judaism. Elsewhere in Luke-Acts we find (poýEopcxt 

and ueýoýicxt applied broadly to the reverent worship of God on the part of 

unlimited subjects (Luke 1.50; Acts 10.35; 18.13)''1 as well as in connection 

with the Jew Jesus (Luke 23.40) and proselytes (T W'V CF 6ý0 ýI EV WV 

npocyy)Xi)Tw, v, 13.43). ' 

Moreover, Luke does not universally utilize the "God-fearer" tag when 

referring to Gentile devotees of Judaism who apparently fall short of being 

full converts. In other words, we might say that one does not have to be 
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called a "God-fearer" in Luke-Acts to be a "God-fearer" in the more technical 

sense. On two occasions Gentile worshippers at Diaspora synagogues are 

simply identified as "Greeks" (EXXnVE(;, Acts 14.1; 18.4). The Roman 

centurion in Luke 7 is assigned no "God-fearer" label, but, nonetheless, as a 

respected lover of the Jewish nation and patron of the Capernaum synagogue 

(7.5), he appears to be a parallel figure to his fellow-officer, Cornelius, in 

the book of Acts, IIý: -' Finally, P. F. Esler has suggested that Luke would have 

also envisaged Naaman as a prototypical "God- f earer"-- though no such 

terminology emerges in Luke 4.27--since the 2 Kings account portrays the 

Syrian general as acknowledging the one true God of Israel (5.15) yet 

intimates no experience of circumcision or wholesale identification with the 

people of Israel. 1 14 This example is particularly instructive in view of the 

parallel drawn above between Naaman and the Ethiopian eunuch in Luke's 

narrative. 

In view of this flexibility in terminology, Luke's concept ualizat ion of 

the Ethiopian eunuch's religious status should not be made to hinge on the 

presence or absence Of (POý01SýLEVOq/aEý0ýiEVOq TOV OEOV. If such 

language had been employed we could not necessarily classify the foreign 

official in Luke's mind as a "God-fearer" according to the technical sense of 

the term; by the same token, the lack of a "God-fearer" designation does not 

mean that Luke did not associate the eunuch with Jewish- sympathizing 

Gentiles like Cornelius. Other criteria than that depending on strict word 

choice must come into play. The fact that, according to Luke's report, the 

Ethiopian eunuch made a pilgrimage to Jerusalem to worship Yahweh 

demonstrates in principle that he "feared" God (though TtPOCYX1-)VE(, ) is used 
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instead of (poýEoýjcx-L/cyEýoýic(-L) and corresponds to the practice of "God- 

fearers" discussed above (cf. Ant. 3.318-19; J. W. 6.426-27; John 12.20). Also, 

the eunuch's high social standing as a court official and his serious 

interest in studying the Jewish Scriptures both recall the example of the 

"God-fearer" Izates (before he was circumcised). Thus, the possibility that 

Luke regarded the Ethiopian eunuch as a "God-fearing" Gentile--on a par with 

Cornelius- should not be dismissed. Still, at this stage in our discussion, 

neither can we conclusively rule out the possibility that Luke viewed the 

eunuch as a proselyte (though we have suggested it is unlikely). Af inal 

decision on the matter can only be reached after grappling with the meaning 

and significance of the key term in Acts 8 characterizing Philip's convert, 

namely, Eu-vouXoq. 

6.3 The Meaning and Social Significance of EvvovXo(; 

The term E: uvoi)Xo(; can refer either to a castrated man or to a public 

official or to both, since in the ancient world important court attendants 

would often be eunuchs in the more literal sense pertaining to their 

physical condition. ' 1-5 In the LXX EuvouXoq uniformly renders the Hebrew 

[: ) 3 -1 -0 , which can also be taken in the various senses just enumerated. 

Applied to the married Potiphar (Gen 39.1) EtvouXoq obviously denotes only 

a military officer; other references are plainly limited to those who have 

been castrated (Isa 56.3-4; Sir 30.20). Most instances, however, refer in a 

general way to military and political officials, especially those serving as 

palace courtiers; in these contexts, both physical and vocational notions 

could easily apply., 115ý- 
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As we have already noted, in Acts 8 the Ethiopian euvc)uXc)(; is also 

characterized as a 5t)-va"'crrr)q Kav5a'xrlq, with particular responsibilities 

over the queen's finances. Accordingly, some have thought that the 

1. ) -V 0 -L) X0 esignation merely reinforces the chamberlain's official status 

and does not suggest any physical handicap. ' 17 A t)VC(CrTrlr,, like rr-, uvou)(o(;, 

does translate W-) Z) in the LXX on one occasion (Jer 41 (341.19), so it is 

possible that Luke understood the two terms as virtual synonyms. 

Nevertheless, a stronger case can be made for the view that Luke did have in 

mind the physical connotation of Euvo'uXoc, in Acts 8. In the f irst place, 

Luke periodically features public figures as beset by some bodily "defect. " 

Naaman, the Syrian general afflicted with leprosy, is the mOst obvious 

example (Luke 4.27), but there are also the cases of the centurion in 

Capernaum, the synagogue ruler, Jairus, and Publius of Malta--all of whom, 

though not personally debilitated, are deeply distressed over the infirmities 

of a close friend or relative which they appear helpless to remedy (Luke 

28.7-8). Secondly, the deployment of euvouXoq and 7.2-3; 8.41-42; Acts 

5u-vo(a, urjq Kav6ocxrj(; in immediate succession in Acts 8.27 most naturally 

suggests the communication of two discrete characteristics; otherwise, if the 

designations were identical, one would seem to be semantically 

superfluous. I10 Thirdly, if Luke had intended only to stress the Ethiopian's 

courtly position and not to raise the question of his sexual identity as 

well, it is difficult to see why he chose to utilize the ambiguous ebývo'j')Xoq 

as his principal designation for Philip's convert and why he allowed 

El-)vot)Xo(; to stand alone in four of its five occurrences in Acts 8 without 
e 

a modifying term like 8, u-vaaur)(; to remind the reader of the Ethiopian's 
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official status. Finally, the fact that the Ethiopian was reported to be in 

the service of an oriental queen makes it most probable that Luke regarded 

him as a physically- impaired eunuch as well. For obvious reasons, the male 

attendants of a female royal figure were often those who had been 

castrated. ' 19 

Having established that from Luke's perspective the Ethiopian 
0% 

EuvouXoq was in fact a eunuch in the more literal sense, we must now 

inquire into the prevailing attitudes within ancient society toward such an 

individual. In short, as G. Petzke states, eunuchs in antiquity typically 

"gehörten. zu den am meisten verachteten und verspotteten 

Menschengruppen. "1: 217, Generally speaking, they were slaves who had been 

brutalized by other men as a form of punishment or subjugation. 121 Even 

those eunuchs who were fortunate enough to rise to positions of power and 

responsibility could not wholly escape the stigma associated with their 

peculiar condition. Herodotus tells of a eunuch in Xerxes' court, named 

Hermotimus, who enjoyed the special favor of the king. However, when 

opportunity presented itself, Hermotimus exacted vicious revenge on a man 

called Panionius who had forcibly castrated him and sold him into slavery, 

that is, made him "to be no man. .. a thing of nought. " Exercising his 

acquired authority, Hermotimus eventually sought out Panionius and forced 

him to castrate his four sons and they in turn their father (8.104-06). 

Lucian narrates the tale of a (supposed) eunuch who was in the running for 

one of the chairs of philosophy at Athens. Despite his intellectual 

qualifications for the post, the eunuch's physical condition proved to be a 

serious liability. Witness the scornful remarks of his chief competitor in 
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Lucian's story: ". -. such people leunuchs] ought to be excluded. .. not 

simply from all that [philosophy] but even from temples and holy-water bowls 

and all the places of public assembly" (The Eunuch 6). 122 

Our chief concern, of course, in relation to Luke's portrayal of the 

Ethiopian eunuch is with the place of eunuchs within ancient Jewish society. 

On this matter the legislation in Deut 23.1 (23.2 LXX) was fundamental: "He 

whose testicles are crushed or whose male member is cut off shall not enter 

the assembly of the Lord. " The rationale for this unmistakeable exclusion of 

eunuchs from the people of God presumably had to do with a eunuch's 

incapacity for procreation and (in the case of complete emasculation) 

circumcision, both of which were sacred acts vital to the identity of every 

Jewish male. ' 2::: 4 Also, a castrated man would likely have been regarded as 

physically blemished or deformed and thus in a permanent state of ritual 

impurity (cf. Lev 21.20; 22-24). ' 24 

That this ban on accepting eunuchs within the Jewish community was 

current during the NT period is plainly manifest in comments from Josephus 

and Philo. The former writer vigorously enjoined total separation from 

eunuchs, principally because of their perceived opposition to the created 

order. 

Shun eunuchs and f lee all dealings with those who have deprived 
themselves of their virility and of those fruits of generation, 
which God has given to men for the increase of our race; expel 
them even as infanticides who withal have destroyed the means of 
procreation. For plainly it is by reason of the effeminacy of 
their soul that they have changed the sex of their body also. And 
so with all that would be deemed a monstrosity by the beholders. 
Ye shall castrate neither man nor beast (Ant. 4.290-91). 

Similarly, in the category of "all the unworthy" barred from entering the 

sacred congregation, Philo placed 
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the men who belie their sex and are affected with effemination, 
who debase the currency of nature and violate it by assuming the 
passions and the outward form of licentious women. For it (the 
law] expels those whose generative organs are fractured or 

. 01 
mutilated (9Xa8-Lccq -yap xc(i- (XTIOXEXOýIýIEVOI)(; TU 'YEV"VTIXT(X 

EXccUVe-L, cf. Deut 23.2 LXX) (Spec. Laws 1.324-25). 

In addition to this harsh exclusionary policy with respect to eunuchs 

which we find rooted in the Torah and enforced in the first century, 12-5 we 

must also note two traditions within the later strata of Jewish Scripture 

which strike a more positive, inclusive chord. In the opening section of 

Trito-Isaiah, dating from the post-exilic period and presenting a more 

universal perspective on the people of God in the framework of an 

apocalyptic eschatology (cp. Zechariah 14), 1: 26- we encounter the prophecy that 

devout eunuchs, along with God-honoring foreigners, will finally be granted 

access to the Lord's house at the end of the age. 

Thus says the Lord: "Keep Justice, and do righteousness, 
for soon my salvation will come, and my deliverance be 
revealed. " 

Let not the foreigner who has joined himself to the Lord say, 
"The Lord will surely separate me from his people"; 

and let not the eunuch say, "Behold, I am a dry tree. " 
For thus says the Lord: "To the eunuchs who keep my sabbaths, 

who choose the things that please me and hold fast my covenant, 
I will give in my house and within my walls a monument and a 

name better than sons and daughters; 
I will give them an everlasting name which shall not be cut off. 
"These I will bring to my holy mountain, 

and make them Joyf ul in my house of prayer; 
their burnt offerings and their sacrifices will be accepted on my 

altar; 
for my house shall be called a house of prayer for all peoples. " 

(Isa 56.1,3-5,7) 

Closer to the time of the NT (first century B. C. E. ), the author of the Wisdom 

of Solomon offers a similar hope that pious eunuchs will be welcomed into 

God's temple. 
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Blessed also is the eunuch whose hands have done no lawless deed, 
and who has not devised wicked things against the Lord; 

for special favor will be shown him for his faithfulness, 
and a place of great delight in the temple of the Lord. 

(Wis 3.14) 

Against this background of divergent opinion on the socio-religious 

status of eunuchs within the Jewish community, how do we assess Luke's 

attitude toward the Ethiopian eunuch in Acts 8? Clearly, by presenting a 

scenario in which no impediment is allowed to stand in the way of the 

eunuch's baptism and incorporation into the people of God (8.36-38), Luke 

demonstrates his sympathy with the sentiments expressed in the book of 

Isaiah and the Wisdom of Solomon. Indeed, as many have supposed, it is 

likely that Luke consciously conceived of Philip's evangelization of the 

Ethiopian eunuch as a fulfillment of the prophecy in Isaiah 56.1 Zý 7 Though 

he does not cite this passage directly, Luke's general familiarity with the 

latter chapters of Isaiah is well known, including an explicit focus on Isaiah 

53 within the eunuch narrative. The God- worshipping, Scripture-reading 

eunuch in Acts 8 certainly meets the requirements for piety delineated in 

Isaiah 56, and his identity as an Ethiopian matches him with the foreigners 

(aXXo-yE, v, v5) whom Isaiah features alongside the eunuchs as those outcasts 

destined eventually to find acceptance in God's house (Isa 56.3,6). "'e It 

seems, therefore, that in Luke's estimation Philip's outreach to the Ethiopian 

eunuch marks the realization (at least in part) of the predicted opening of 

0" M God's kingdom to "all nations" (ncxcy-Lv roi. (; EGvEcytv, Isa 56.7). 

If we accept this correlation between the Ethiopian eunuch in Acts 8 

and the foreigners and eunuchs in Isaiah 56, it scarcely follows that Luke 

identifies Philip's convert as a former proselyte to Judaism. 12" For we must 
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also appreciate one important point at which Luke's episode deviates from 

Isaiah 56, namely, the place where the Gentile eunuch is assured of 

acceptance among the people of God. In the OT prophecy, the expectation is 

that foreigners and eunuchs will receive welcome in the temple at Zion, the 

focal institution of Judaism (cf. Wis 3.14). In Luke's story, however, the 

Ethiopian eunuch makes his way to worship in the Holy City but in fact only 

gains full entrance into God's community through baptism while travelling 

along a desert road away from Jerusalem (cf. earlier discussion). The 

implication is clear. From Luke's perspective the Ethiopian eunuch, despite 

his demonstrations of piety, was "hindered" (x(zXL)(z, Acts 8.36) from finding 

total acceptance within established Jewish religion and society. '-"ý' The 

Judaism which we encounter in Luke-Acts is of the scrupulous, Pharasair 

variety, greatly concerned with maintaining standards of cultic purity. it 

would certainly have concurred with Josephus and Philo in upholding the 

legal restrictions of Deut 23.1, no more sanctioning covenant fellowship with 

defiled and disfigured eunuchs than with lepers, harlots, tax collectors and 

other such "sinners" (cf. Luke 7.36-50; 10.25-37; 14.1-24; 15.1-32; 17.11-19; 

18.9-14). 1: 2" The inability of many eunuchs to be circumcised would have 

particularly certified their outsider status from the Pharasaic point of view 

(cf. Acts 15.1,5). And since such a separatist attitude would have applied 

to Jewish eunuchs, how much more to a Gentile eunuch like the Ethiopian in 

Acts 8P -3: 2 Consequently, in relation to the Judaism with which Luke was 

familiar, the foreign official whom Philip encounters could not have become a 

proselyte even if he wanted to. He must have remained a "God-fearer, " 

barred from access to the inner courts of the temple and the inner circles 
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of Jewish society-"' It is only in the newly constituted Messianic 

community established with the coming of Jesus Christ (whom Philip 

proclaims) that the Ethiopian eunuch at last f inds a home among the people 

of God. 

6.4 Conclusion 

This extended investigation into the social status of the Ethiopian 

eunuch has uncovered a multi-dimensional character eminently suited to 

Luke's presentation of the universal mission of the early church. 134 This 

figure is a well-to-do public official of some prominence, and yet at the 

same time, on account of his affliction as a castrated man, he bears a 

certain ignominy reserved only for lowest classes in the ancient world. What 

is more, he is a foreigner--a Gentile--who, whatever his devotion to the God 

of Israel, is doomed as a eunuch to remain forever on the margin of Jewish 

society. There is no intention on Luke's part to blur the Ethiopian eunuch's 

status vis-6-vis Judaism. He fits the same basic category of "God-fearer" 

(the absence of the term notwithstanding) as the Roman centurion, Cornelius. 

If anything, the Ethiopian is more alienated from Judaism than Cornelius, 

because Cornelius could presumably become a proselyte if he so desired, 

whereas this option is closed to the eunuch. 

Our ultimate goal in sketching this social profile of the Ethiopian 

eunuch has been to gain further insight into Luke's portrayal of Philip's 

missionary vocation. By reaching out in proclamation and baptism to such a 

distinctive individual, Philip the evangelist stands out once again in Luke's 

narrative as a pioneering minister of the gospel to , all flesh. " In 
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particular, we should underscore Philip's achievement in winning a bona fide 

Gentile convert to the Christian movement. Accordingly, Philip should be 

allowed his fair share of the credit, normally reserved exclusively for Peter, 

for sparking the church's inaugural mission to the Gentiles in the book of 

Acts. 

97. PHILIPS MINISTRY TO THE EllilOPIAN EUNUCH 

After examining a variety of literary, theological, geographical and 

social elements related to the overall narrative in Acts 8.25-40, we come 

finally to focus more directly on the heart of the eunuch-episode in 8.30-38, 

where the details of Philip's evangelistic encounter with the Ethiopian 

official are unfolded. In particular we are interested in probing the nature 

and significance, from Luke's point of view, of the two main components of 

Philip's ministry to the eunuch- proclamation and baptism. 

7.1 Proclzuvation 

As with Luke's report of Philip's earlier mission in Samaria, so in the 

presentation of Philip's outreach to the Ethiopian eunuch there is no 

recorded speech placed in the mouth of the evangelist disclosing the content 

of his preaching. The narrator, however, does generally describe Philip's 

proclamation once again as the heralding of good news concerning Jesus (Acts 

8.35; cf. 8.5,12) and more specifically lays stress on the linkage of this 

message to a passage from Isaiah 53 which had captured the eunuch's 

attention. As indicated above in our outline of the chiastic structure of 

Acts 8.25-40, the citation and discussion of Isa 53.7-8 forms the pivot of 
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the entire narrative. We may also observe that the exchange between Philip 

and the Ethiopian eunuch revolves around the eunuch's need--which Philip 

meets--for someone to expound the meaning of the prophetic text to him, 

especially in terms of revealing the identity of the depicted character. 

Philip first makes contact with the eunuch while the latter is reading aloud 

f rom the book of Isaiah. This prompts Philip's query as to whether the 

traveller comprehends what he is reading, which in turn triggers the reply: 

"How can I unless someone guides me? " (8.30-31). As Philip then climbs into 

the chariot at the eunuch's behest, he clearly assumes the role of the 

interpretive guide which the eunuch seeks (8.31). Directly, we learn of the 

specific expositional operation which Philip is expected to perform. it 

concerns a selected Isaianic text-- 5 3.7-8-- and a pointed question regarding 

its referent: "About whom. .. does the prophet say this, about himself or 

some one else? " When Philip then "open'Ls] his mouth, and beginnin3z with this 

scripture" proceeds to proclaim the gospel of Jesus (8.35), there can be 

little doubt as to the basic core of Philip's message, even though Luke does 

not spell it out in so many words. We should understand that Philip informs 

the Ethiopian eunuch that Jesus is the mysterious figure referred to by 

Isaiah, or put another way, that Jesus fulfills that which was spoken by the 

prophet (cf. Luke 4.2 1; 24.27). 1: 3-' 

To deepen our understanding of Luke's perspective on Isa 53.7-8 as the 

foundation of Philip's proclamation of Jesus to the Ethiopian eunuch, we must 

examine the major emphases of this scriptural text in light of the larger 

literary context of Luke's two-volume work and the immediate social context 

of missionary outreach to one who is both a foreigner and a eunuch. These 
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matters have rarely been given sufficient attention in scholarly discussion. 

Investigations into the use of Isaiah 53 within the NT have tended to serve 

predominantly historical and dogmatic interests, such as whether Jesus 

himself and/or the the earliest Palestinian wing of the church conceived of 

Jesus' mission in terms of a Servant-Messiah whose vicarious suffering and 

death effected atonement for sin. 13r- Increasingly, however, doubts have been 

raised concerning the primitive origins of a Servant-Christology, "'I and 

greater consideration has been given to Luke's contribution to the 

subject. ':: -9 Even so, little has been done to demonstrate how the particular 

text (not the full-blown Servant image) from Isaiah 53 cited in Acts 8 

coordinates with Luke's overall thematic emphases and with the peculiar 

social situation reflected in the eunuch- incident. "::: 19 

That Acts 8.32-33 follows the LXX version of Isaiah 53 virtually 

verbat JMI 40 suggests a careful attention to the biblical text on Luke's part 

and a conscious appropriation of only that material which suits his purpose. 

Accordingly, what Luke has chosen not to cite from Isaiah 53 should not be 

assumed without further ado to form an implicit background to Luke's 

presentation. As a number of scholars have pointed out, Luke seems to have 

studiously avoided any reference in Isaiah 53 to the atoning efficacy of the 

servant's death. 141 Instead, he accentuates the humiliating (that is, 

oppressive and shameful, -[(Xne 1_VCOCF-Lq )1 42 side of the servant's suffering, 

likening it to the experience of a helpless sheep facing the slaughter 

(8.32-33a). 

But such is not the whole story. The servant's humiliation, while not 

leading directly to the expiation of others' sins, does give way to something 
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positive in Luke's Isaianic citation, namely, the servant'-- personal 

exaltation. This reversal of the servant's bad fortune may be seen already 

in a phrase from the first line in Acts 8.33--T) XPICYI. (; OCUTOU 

which can be rendered, "his Judgment /condemnation was taken away. "' 4 

However, xptcyiq can also connote the idea of "Justice" (cf. Luke 11-42), in 

which case the phrase in question simply reinforces the servant's debasement 

("In his humiliation justice was denied him" IRSVD. At any rate, whatever 

our exegesis of 8,33a, the f inal statement in v. 33 certainly sounds a 

hopeful note regarding the servant's ultimate destiny, "For his life is taken 

up from the earth" (8.33c). In the Lucan schema, this declaration most 

naturally calls to mind the ascension of Jesus into heaven (cf. Acts 1.2, 

9-11). It is significant that Luke opts to end his quotation of Isa 53.8 

where he does, rather than continuing on to the next line in the LXX which 

returns to the theme of the servant's atoning death (alno' -cw-v U-voýi-Lw-v 

-L(; ()(X-VUr0\)). 144 
'E019) XU01) ýiot) 

; 
)(E)TI E' Obviously Luke wants to highlight rl 

the crowning transformation of the servant-Jesus' humiliation (death) into 

glory (ascension). A similar emphasis emerges in the parallel Emmaus-road- 

incident (see above), where the Lucan Jesus expounds the prophetic scriptures 

to demonstrate how necessary it was "that the Christ suffer. .. and enter 

into his glory" (Luke 24.25-27). 

The humiliation-exaltation pattern is one which recurs in Luke's 

writing. 14c- In the Magnificat Mary exults over the Lord's thoughtful 

consideration of her "low estate" (, ranEvvu)u-Lq) and concomitant blessing of 

her in an extraordinary way, destined to be remembered by all future 

generations (Luke 1.48). Moreover, Mary regards her experience as typical of 
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the Lord's dealings with humankind- "he has put down the mighty (8-uv(xcYrcxý) 

from their thrones, and exalted those of low degree (, rcxnc-LvwcTLq)" (1,52). 
I 

This inversion of traditional societal positions is also a key part of Jesus' 

agenda in Luke's Gospel, as we learn from John the Baptist's poetic forecast 

of the effects of Jesus' work (drawn from Isaiah and cited only by Luke): 

"Every valley shall be filled, and every mountain shall be brought low 

(T CXTT EIVW8 Y) CT ETaI and all flesh shall see the salvation of God" (Luke 

3.5-6//Isa 40.4-5). Such a pattern of ministry is fulfilled in both Jesus' 

action and teaching. He restores the ill to health (e. g. Luke 5.12-26), 

accords love and dignity to notorious "sinners" (e. g. 7.36-50) and enables 

hopeless outcasts to re-enter the mainstream of society (e. g. 8.26-39). And 

especially in parables addressed to Pharisees, Jesus drives home the thrust 

of his social program: "For everyone who exalts himself will be humbled 

and he who humbles himself (o TaTrEivcov) will be 

exalted" (14.11; 18-14). That is, those in the lowest places at the wedding 

banquet will be promoted (14.6-10), and those alienated from worship in the 

temple will be accepted (18.9-14). Not only, however, does Jesus act and 

speak on behalf of the oppressed in order to elevate their social status; he 

also personally identifies with their plight in a dramatic way. "He [is3 

reckoned with transgressors" (Luke 22.37/Isa 53.12) in his death, literally 

crucified between two convicted criminals. Yet he rises again to new lif e 

and even secures a place in paradise for one of the felon's who died with 

him (Luke 23.43). And so we are brought back to the portrait of Jesus in 

Acts 8. He himself underwent -c(xTre: -Lv(zc7-Lq in death, yet ultimately was 

"taken up" (Tlp@n) in renewed life to an exalted state. 

198 



CHAPTER 4 PHILIP AND THE ETHIOPIAN EUNUCH 

Another important line cited from Isaiah 53 in the eunuch-narrative, 

whose meaning must be ascertained in relation to the literary context of 

Luke-Acts, is the enigmatic query in Acts 8.33b- Tnýv yeveckv abTou Tiq 

61 rj-yy)UErO(I; The interpretive crux is the sense of yevea in this 

setting. The term can be a temporal one, denoting an "age" or "era"--past, 

present or future--roughly equivalent to a life-span, or it can refer to the 

existing population ("the men of this generation, " Luke 7.31) within any given 

age. 
146 Neither of these options, however, seems to fit the case in Acts 8. 

Here yEvea appears to take on more of a strictly 8-ene&-logical meaning, 

such as "descendants, " "lineage" or "family. " But the question is then raised 

once again of whether a negative or positive connotation is intended in the 

context of Acts 8.33. Should we read, "Who shall describe his descendants? " 

as a lamentation, bemoaning the fact that because of the servant's untimely 

death he will leave behind no legacy or progeny? Or should we think in 

completely different terms of an exultation which marvels at the 

"indescribable" (incalculable) number and scope of "spiritual offspring" who 

will be generated as a result of the servant's humiliation and subsequent 

g lorif icat ion? The latter interpretation seems more in line with Lucan 

interests. ' 47 Luke is scarcely preoccupied with Jesus' earthly ties or 

physical family (cf. Luke 8.19-21) and certainly does not regard Jesus' death 

as the tragic end of his influence on the human race. Quite the contrary, 

from the Pentecost-event onward, the book of Acts makes plain that Jesus' 

death, resurrection and ascension touched off a great accession of dedicated 

followers or "spiritual descendants" (cf. also Luke 24.44-48; 'Acts 

Indeed, in Luke's estimation, the Christ who had suffered and been "the first 
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to rise from the dead" was himself still actively at work in reaching out 

and gathering his people (Acts 26.23). Thus the notion of Jesus' yE:, vEa in 

Acts 8.33b is not far in meaning from the Pauline conception of the 

resurrected Christ as the "first-fruits" or "first-born among many brethren" 

(cf. Rom 8.29; 1 Cor 15.20,23; Col 1.15,18). 

This focus on the outreaching effects of the climactic events of Jesus' 

life, inspired by material from one of Isaiah's "servant songs, " coincides 

with Luke's overall employment of Isaianic language to depict the mission of 

Jesus and the early church. We notice in particular that Luke utilizes the 

book of Isaiah to Justify the proclamation of God's salvation to the end of 

the earth, with special emphasis on the inclusion of oppressed people and 

Gentiles within this program. 1 41-: 4 Simeon's first oracle comprises a pastiche 

of allusions to Isaiah, whereby the new-born Jesus is identified as the long- 

awaited agent of God's salvation, "prepared in the presence of all peoples 

(Isa 40.5 LXX; 52.9-101, a light for revelation to the Gentiles [Isa 42.6; 49.6 

LXXI, and for glory to thy people Israel [Isa 46.131" (Luke 2.30-32 ). 1 4'1, We 

have already noted another Lucan reference to Isa 40.5 (LXX), this time 

placed on the lips of John the Baptist, which again anticipates Jesus' 

extension of divine redemption to "all f lesh" (Luke 3.6). The critical 

disclosure of the nature of Jesus' vocation in the Nazareth-pericope features 

the citation of Isa 61.1-2 (LXX), with its stress on liberating ministry to 

the poor, the enslaved, the blind and the oppressed (Luke 4.17-19). The 

Lucan Jesus not only claims to fulfill this passage in himself (4.21); he also 

"exegetes" this text (by appealing to other scriptural material, from Kings) 

in a way which effectively regards the favored unfortunates of whom Isaiah 
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speaks as those needy people outside the social and 
_geographical 

boundaries 

of Israel (i. e. Gentiles, 4.25-27). ' 60 

In the book of Acts we f ind incorporated into the Stephen speech a 

passage from the closing chapter of Isaiah which speaks eloquently of the 

universal presence of God, unrestricted to any one people or locale (Acts 

7.49-50//Isa 66.1-2). Emerging as it does at the end of Stephen's discourse 

in close connection with his scathing rebuke against the Jews for rejecting 

Jesus (Acts 7.51-53), this Isaianic citation helps to signal in the Lucan 

schema the beginning of the gospel's radiation beyond the confines of 

Judaism which occurs with Philip's mission in Acts 8. Finally, the Gentile 

mission of Paul, not surprisingly, is also characterized by Luke as fulfilling 

Isaianic expectation. After being rejected by a Jewish audience in Antioch 

of Pisidia, the Lucan Paul announces his decision to "turn to the Gentiles" 

(13-46), citing Isa 49.6 as his divine commission: "I have set you to be a 

light for the Gentiles, that you may bring salvation to the uttermost parts 

of the earth" (13-47). Similarly, in his defense before Agrippa, Paul 

portrays his evangelistic work in Isaianic fashion as a light- and sight- 

giving mission among the nations, authorized by Jesus himself (26,16-18; cf. 

Isa 42.6-7,16). Moreover, in the same speech we encounter the reference 

alluded to above to Christ's continuing missionary activity, and significantly, 

this activity is depicted as matching the prophetic forecast "that the Christ 

must suffer, and that, by being the first to rise from the dead, he would 

proclaim light both to the people and to the Gentiles" (26.23). Such a 

description recalls yet again the universal light-bearing vocation of Isaiah's 

servant of the Lord. I c- I 
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Having examined the leading ideas in the citation of Isa 53.7-8 in Acts 

8.32-33 against the larger backdrop of Luke's two-volume work, we must not 

lose sight of the immediate context of the incident involving Philip's 

encounter with the Ethiopian eunuch. Why is the eunuch reading precisely 

this Isaianic text when Philip overtakes him? And how should we understand 

Philip's use of this scriptural passage as the basis of his persuasive 

proclamation of Jesus to the eunuch, leading directly to the eunuch's request 

for Christian baptism? Though Luke is not explicit at this point, we must 

surely assume that Isa 53.7-8 appears as the focus of Philip's evangelization 

of the eunuch because of its sRecial relevance to the eunuch 's, 
-Rart 

icular 

situation. Recalling the two themes discussed above, this relevance is not 

hard to f ind. As we have seen, in Luke's view the eunuch represents an 

individual well-acquainted with humiliation and ostracism from the people of 

God on account of his physical deformity. No wonder, then, that Philip's 

presentation of Jesus as the model servant prophesied by Isaiah strikes the 

eunuch as "good news. " For this servant-Jesus himself had been despised and 

rejected by the Jewish nation, yet this was not his final fate. He was 

ultimately transfigured in glory and, in so doing, paved the way for the 

Radoption" of a vast host of "spiritual descendants"-- including Gentiles--into 

the "family of God. " As not only a eunuch but a foreigner as well, Philip's 

convert on the Jerusalem-Gaza road emerges as an exemplary recruit into 

Jesus' "indescribable" -YEVECX. 

Accordingly, Philip the evangelist appears to be cast in the role of 

"'midwife, " facilitating the incorporation of the eunuch into the family of 

Jesus, descendants. In more traditional terms, Philip functions as the 
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messenger of the servant-Jesus. He "open[s] his mouth" (Acts 8.35)11-2 on 

behalf of the hum iliat ed /exalted Jesus to proclaim to the eunuch the message 

of God's universal salvation. Therefore, like Paul, Philip may be regarded in 

Luke's presentation as a miss ionary- servant in his own right, a "light for 

the Gentiles [the eunuch]" who "brings salvation to the uttermost parts of 

the earth (Ethiopia]" (cf. Acts 13.47). 

7.2 Bap t Ism 

As in the case of Philip's evangelization of the Samaritans, so in his 

outreach to the Ethiopian eunuch baptism is ultimately administered as a 

sign of both the candidate's acceptance of Philip's message and his entrance 

into the Christian community. It is true that the eunuch's faith in Christ 

is not explicitly featured in Luke's account (except according to later 

"Western" readings, Acts 8.37), but such faith must surely be presupposed in 

the eunuch's forthright initiation of his own baptism (8.36,38a). 

In seeking to uncover any special significance which attaches to 

Philip's baptism of the eunuch in Luke's presentation, we seem best advised 

to concentrate on the eunuch's critical query: "What is to prevent (XCOXI)E I 

my being baptized? " (Acts 8.36). The fact that the eunuch poses his request 

for baptism in these terms implies an abiding element of doubt in the minds 

of some regarding his fitness to become a member of the people of God. 

Indeed, as suggested above, Luke would have us understand that up to this 

point the eunuch had been prevented from being baptized as a Jewish 

proselyte on account of his despicable physical blemish. However, now that 

Philip has arrived and announced the good news of God's universal salvation 
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proffered in Jesus Christ, nothing is permitted to obstruct the eunuch's 

baptism. The requisite water is amazingly ready-to-hand at the opportune 
y%U 

moment (%8ou u8cop, cf. above); Philip goes down into the water with the 

new convert; the ceremony is duly performed; and the eunuch goes on his way 

rejoicing (8.36-39). 

A look at related uses of xcoXuwII: --' in Luke-Acts will confirm and 

illuminate further this emphasis on Philip's breaking down of social and 

religious barriers in baptizing the Ethiopian eunuch. The term appears twice 

on the lips of Jesus in Luke's Gospel as a negative imperative (ýif%) 

addressed to his disciples in the context of their resisting 

certain parties who seek to identify or associate with the Master. In the 

first instance, Jesus rebukes his disciples for forbidding an outsider to 

exorcise demons in Jesus' name (Luke 9.49-50). In the second example, Jesus 

chides his followers for hindering the approach of little children who serve 

as models for all who would enter the kingdom of God (18.15-17). On yet 

another occasion, the Lucan Jesus denounces a company of hypocritical 

lawyers who, despite their pretensions to wisdom, remain ignorant of God's 

ways and impede the progress of those seeking entrance into God's kingdom 

(TOU(; EICTEp)(OýIEVOUq EXOAUCYUCTE, Luke 11.52; cf. Matt 23.13). In Luke's 

Gospel, therefore, Jesus sets the example--which Philip follows with respect 

to the Ethiopian eunuch in Acts 8--of clearing the path into the fellowship 

of God's people for those whose access has been blocked in some way by 

insiders' prejudice. 

This pattern of ministry is also reflected in the dealings of Peter 

with Cornelius in Acts 10-11. In this case, of course, Peter represents not 
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only an apostle who ultimately spearheads the dissolution of obstacles 

hindering the salvation of an uncircumcised Gentile, but also one who himself 

must initially be convinced of the legitimacy of such a progressive agenda. 

And so it is only when the Holy Spirit spontaneously falls on Cornelius and 

his household that Peter is compelled to inquire--"Can anyone forbid 

(81)VOCTOft xcLAuac(t) water for baptizing these people. .? "--leading 

straightaway to the command that baptismal proceedings be carried out 

(10.47-48). Later, when Peter is placed in the position of defending his 

actions before the "circumcision party" in Jerusalem, he rehearses the 

miraculous events in Cornelius' home and frankly confesses, "Who was I that I 

could withstand (6i), vcxCoC, xwXucyo(i ) God? " (11.17). To persist in hindering 

uncircumcised Gentiles from entering the community of God's people was now 

tantamount in Peter's estimation to hindering the realization of God's 

sovereign purpose. 

This common stress on removing traditional impediments to baptism once 

more closely connects the missions of Philip to the Ethiopian and Peter to 

Cornelius in Luke's narrative. "' Such a parallel supports our earlier 

conclusion that in both cases we have to do with the evangelization and 

incorporation into God's household of "God-fearing" foreigners apart from the 

customary requirements of Jewish law, especially circumcision. 

Finally we should note that the very last word in the book of Acts is 

(28.31, "unhindered"), an adverbial form Of xcAwo and a NT hapax. 

While some regard this as an abrupt and awkward ending to Luke's two-volume 

work, F. Stagg wisely perceives that the term provides an apt conclusion to 

Paul's boundary- breaking mission to the Gentiles (cf. 28.23-31) and indeed 
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"epitomizes" the fundamental message of the gospel's extension to all peoples 

which permeates Luke-Acts. 

Throughout his two volumes, Luke never lost sight of his purpose, 
and he planned well the conclusion to it all, achieving the final 
effort by the last stroke of the pen. "Unhindered ly, " Luke wrote, describing the hard-won liberty of the gospel. This liberty came 
only after many barriers had been crossed, and it was won because 
its first home was in the mind and intention of Jesus himself. "55 

By reaching out "unhindered ly" to the marginalized Ethiopian eunuch, Philip 

the evangelist once more emerges in Luke's presentation as a notable 

proponent of the liberating gospel of Jesus Christ and a worthy partner with 

Paul in advancing the early church's universal mission. -r--c- 

§8- CONCLUSION 

Having examined the account of Philip's evangelization of the Ethiopian 

eunuch in Acts 8.25-40 from a number of perspectives, we are now in a 

position to make a final assessment of the significance of this incident 

within Luke's overall presentation of the early church's mission history. The 

balance of evidence points in the direction that Luke regarded Philip's 

winning of the eunuch to Christian faith and baptism as a Rioneerinw 

missionary breakthrough to the Gentiles. Literarily, the episode seems to 

fulfill Jesus' predictions in Luke 4.25-27 and 24.47 of a missionary turn to 

the Gentiles; geogral2hically the gospel finds a welcome reception among a 

representative from "the end of the earth"; thematicg "I the eunuch-story 

features emphases on supernatural guidance and humiliat ion/exaltat ion, which 

are linked elsewhere in Luke-Acts to a focus on the extension of God's 

salvation to "all flesh"; and socially the Ethiopian eunuch is cast into the 
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role of a "God-fearing" foreigner who at last finds acceptance among the 

people of God through Jesus Christ--an acceptance formerly denied him within 

the Jewish community on account of his incorrigible physical disability and 

the stigma of ritual impurity attached to it. 

In terms of relating the report of Philip's outreach to the Ethiopian 

eunuch to the other stories in Acts 8-11 associated with the unfolding of 

the church's universal mission, our investigation has disclosed time and 

again a special affinity with the succeeding narratives in chaps. 9-11 

dealing with the beginnings of Christian proclamation among the Gentiles. 

This connection is in fact stronger than the link to the preceding account in 

Acts 8, which treats Philip's mission to Samaria. With his witness to the 

eunuch, Philip takes a definitive step beyond his own earlier ministry to the 

Samaritans in advancing the gospel to the whole of humankind. From a people 

(Samaritans) classed ambiguously on the margin between Jewish and Gentile 

realms, the Christian message now reaches a man (Ethiopian eunuch) who, 

despite his attraction to Judaism, is no Jew at all but rather a full-fledged 

Gentile. 

The parallels drawn between the reports of Philip's mission to Candace's 

treasurer and Peter's outreach to the Roman centurion Cornelius (Acts 10-11) 

are especially striking. For example, we have noted that both missions are 

part of evangelistic campaigns along the coastal plain of Palestine; both are 

marked by the Spirit's miraculous superintendence of events; both involve the 

conversion and baptism of uncircumcised, Jewish- sympath iz ing foreign 

officials; and both break down traditional socio-religious barriers preventing 

the full incorporation of "God-fearers" into the fellowship of God's 
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household. We regard these links between the eunuch- and Cornelius- 

incidents as notably transparent--not blurred or downplayed--in Luke's 

presentation. Accordingly, we conclude that Luke has deliberately set up a 

dramatic correspondence between the missionary achievements of Philip and 

Peter. The glory is not all Peter's in inaugurating the early church's 

Gentile mission. Philip the evangelist must also be given his due. 

Indeed, because Philip's encounter with the eunuch is recounted f irst in 

the Acts narrative, it might be thought that pride of place should go to him, 

not Peter, for launching the Gentile breakthrough. However, such a 

perspective is too simplistic. Though we have challenged the common 

perception that Luke gives Peter exclusive credit for opening the church's 

doors to the Gentiles, we do not wish to deny that Peter's experience with 

Cornelius marks a watershed event in Luke's narrative, even in relation to 

Philip's conversion of the Ethiopian eunuch. The entire Peter /Cornelius- 

episode (10.1-11.18) is four times as long as the Philip/eunuch-story, and 

the effects of the former incident are much farther reaching. Philip in fact 

evangelizes the first Gentile in the book of Acts, but this is an isolated 

incident, referred to no more af ter chap. 8. It is Peter who spearheads the 

first Gentile conversion which attracts others' attention and eventually 

undergirds the church's landmark decision at the Jerusalem Conference 

endorsing the wider mission of Paul and Barnabas among the Gentiles (Acts 

15.7-11). Philip's pioneering outreach to a Gentile should not be overlooked 

or minimized, but it must be kept in perspective. Philip, so to speak, blazes 

a trail into Gentile territory which Peter then follows and develops into a 

public road (and Paul eventually expands into a highway). In other words, 
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Philip appears to function in Luke's schema as Peter's forerunner (see also 

the Samaria- incident in 8.4-25). His witness to the Ethiopian eunuch sets 

the stage for (or serves as a "prelude" to) Peter's climactic breakthrough to 

the Gentiles in the person of Cornelius (and household). This forerunner 

role which Luke establishes for Philip in relation to Peter will be further 

explored and clarified in the next chapter. 
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W. INTRODUCTION 

In the course of our investigation thus far, we have noted a number of 

points of contact between Luke's portrayals of Philip and Peter. They are 

both preachers of the same gospel of Jesus Christ and workers of similar 

miracles; they both feature prominently among the first wave of Christian 

missionaries outside the boundaries of Jerusalem-based Judaism, first to the 

Samaritans and then to "God-fearing" Gentiles; they are both "men of the 

Spirit" supernaturally empowered and guided in the execution of their 

ministries; and as true prophets of the Lord they both experience persecution 

as well as divine blessing for their efforts. 

While Luke thus establishes a certain parity between the activities of 

Philip and Peter in the book of Acts, the presentation of Peter as the 

dominant figure in chaps. 1-12 can scarcely be overlooked, and a case can 

even be made that, whatever the resemblances between the two characters, 

Luke still consciously subordinates Philip to Peter and consequently 

undervalues the former's contribution to the early church's mission history. 

We have already taken up the matter of Peter's disciplining one of Philip's 

apparent converts, Simon Magus, and demonstrated that in fact this incident 

necessarily casts no shadows of doubt on the integrity or importance of 

Philip's ministry in Luke's eyes. We have also argued that Peter's witness to 

Cornelius, far from totally eclipsing Philip's outreach to the Ethiopian 

eunuch in the Acts narrative, actually complements this Philip-incident which 

itself represents a significant breakthrough to the Gentiles in Luke's view. 
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But there remain two additional elements within Luke's depiction of Philip 

and Peter which might suggest at f irst glance a downplaying, if not 

degrading, of the former's ministry in relation to the latter. 

In the f irst place, Philip emerges in Acts 6 as one of the seven table- 

servants appointed to assist the twelve apostles, including Peter their 

leader, in the pastoral care of the Jerusalem community. Does the 

Nordination" of the Seven (6.6) to a menial task enabling the apostles to 

continue their priority work of proclamation and prayer (6.2-4) not imply a 

clear-cut "subordination" of the Seven to the Twelve within the congregation? 

And are Philip's achievements as an evangelist in Acts 8 not deliberately 

toned down by first associating him with the "lesser" vocation of caterer in 

Acts 6? 

Secondly, while Philip proclaims the gospel, works wonders and baptizes 

with water, his prowess as a missionary apparently fails to match that of 

Peter at the crucial point of imparting the Spirit to his converts. We see 

this especially in connection with the Samaritan mission. Peter (along with 

John) comes to Samaria and finds that the believers baptized by Philip have 

not yet received the Spirit. So he prays and lays hands on the Samaritans 

to rectify this deficiency (Acts 8.14-17). Similarly, in the case of the 

Gentile mission, Peter is on the scene when the Spirit falls on Cornelius and 

his household, whereas acording the best text (see below) no mention is made 

of any outpouring of the Spirit upon the Ethiopian eunuch during Philip's 

encounter with him. Is it not an odd f eature in Luke's account that a 

charismatic missionary so evidently filled with and controlled by the Spirit 

as Philip (cf. 6.3; 8.29,39) does not himself administer the Spirit to those 
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he wins to Christian faith? Does this phenomenon perhaps suggest some 

inadequacy on Philip's part as a channel of the Spirit? And does it not 

point to Philip's dependency on Peter, the more authoritative and gifted 

minister? 

While it may seem transparent in these instances that Luke subordinates 

Philip to Peter and even stigmatizes the former's work, a closer analysis of 

the relevant material discloses a quite different picture. In this chapter 

we aim to clarify Philip's role both as Peter's I'diaconal" assistant and as 

precursor to Peter's Spirit- imparting mission, showing in the process that 

Philip stands out in Luke's story as more of Peter's co-laborer than his 

underling and as a generally more exemplary figure than is often assumed. 

Moreover, by focusing sympathetically on Philip in his relation to Peter, we 

may hope to shed new light on the Lucan Petrusbild and on other traditional 

issues of Lucan scholarship, such as the function of the Twelve and the 

relationship between water- and Spirit-baptism. 

92. PHILIP, PETER AND THE PASTORAL CARE OF THE JERUSALEM COMMUNITY 

(ACTS 6.1- 7) 

Philip the evangelist f irst appears in the book of Acts as part of a 

list of seven men chosen to assist the Twelve in the pastoral oversight of 

the expanding Christian community at Jerusalem (6.5). Philip occupies the 

second position in the list after Stephen. The fact that extended narratives 

pertaining successively to Stephen and Philip immediately follow Acts 6.1-7 

suggests that this snippet serves to introduce these characters into Luke's 

story. ' In effect, the initial casting of Stephen and Philip as members of 
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the circle of seven table-servants establishes a social identity for these 

individuals which inevitably colors their portrayal in the balance of Luke's 

narrative. In Philip's case a relationship with the twelve apostles is set up 

which must certainly inform our interpretation of the interplay between 

Philip and Peter in Acts 8- 11. Moreover, the Juxtaposition of Philip's roles 

as table-servant and missionary is reinforced by a terse description later in 

Acts: ". .. Philip the evangelist, who was one of the seven" (2 1.8). 

Investigations of Acts 6.1-7 have traditionally had as their aim the 

reconstruction of historical conditions within the primitive Jerusalem church. 

Accordingly, the text has typically been viewed as a window into the earliest 

periods of Christian history which, however, only becomes visible when the 

curtains of Lucan redaction are fully drawn back. A common interpretation 

avers that the reliable tradition underlying Luke's account reported the 

existence of two conflicting factions within the developing Jerusalem 

community, the one group led by Peter and his fellow eleven apostles and the 

other headed by a body of seven men, including Stephen and Philip (6.1,5). 

Regarded as almost wholly redactional is the material in 6.2-4,6-7, wherein, 

following his theological agenda, Luke peacefully brings the opposing parties 

together in an artificial scenario which reduces the Seven to mere table- 

waiters under the authority of the Twelve and results in a dramatic increase 

in the church's membership (6.7). 7, ý 

Our concern in this section is to test this common perception of Luke's 

intention in Acts 6.1-7, utilizing different methods of analysis in the 

process. Rarely in discussions of this passage- focused as they are on 

quests for historical information--is sufficient attention paid to the place 
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of the text within Luke's overall literary presentation and to the possible 

influence of OT models on its composition. 3 Hopefully, by balancing the 

standard redact ion- critical approaches with these additional perspectives, we 

can obtain a clearer idea of what Luke is trying to get across in the Acts 6 

account in relation to his larger portrayal of the relationship between 

Philip and Peter in Acts 8-11. 

2.1 The Twelve and the Seven 

Does Luke in fact betray an awareness of the Seven as leaders of the 

"Hellenist" wing of the early Jerusalem community at odds with the "Hebrew" 

wing governed by the Twelve? And, if so, is his concern to depict an 

effective reconciliation between these two ruling bodies along clearly marked 

hierarchical lines, that is, by casting the Seven as submissive servants 

under the sovereign jurisdiction of the Twelve? While Luke transparently 

refers to a particular altercation between "Hellenist" and "Hebrew" 

contingents within the Jerusalem church (Acts 6.1), he nowhere identifies the 

leaders of these respective parties nor does he make it clear that such 

leaders were directly involved in promoting the crisis at hand. Thus it must 

be admitted that interpretations which link the Seven and the murmuring 

"Hellenists" and drive a wedge between the Seven and the twelve "Hebrews" 

are based at best on inferences from the data in Luke's account, not on 

explicit statements. 

(1) The fact that Stephen, Philip and all the others listed in Acts 6.5 

have Greek names may point, as many have supposed, to the homogeneous 

character of the seven-member committee and to its connection with the 
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"Hellenists. " But this evidence is not conclusive by itself. Two members of 

the Twelve--Andrew and Philip (Luke 6.14; Acts 1.13)--also bear Greek 

appellations, and historically speaking, given the widespread influence of the 

Greek language among the various peoples-- including the Jews--within the 

ancient Roman empire, the use of Greek names was common practice and not 

necessarily indicative of any distinctive "Hellenistic" orientation. 4 

(2) The description of the Stephen-Philip group as "seven men of good 

repute, full of the Spirit and of wisdom" (Acts 6.3) seems to suggest a 

recognition on Luke's part that this company already constituted an 

acknowledged leadership body within the young Jerusalem community distinct 

from, though not necessarily in competition with, the Twelve. Town councils 

comprising seven men were common entities of executive administration among 

the Jews of first century Palestine, ' and the particular qualities which are 

said to characterize the Seven in the Acts account are appropriate not only 

to table-service, but also to the exercise of more extensive charismatic 

authority within the congregation. ' Moreover, it is assumed that such 

qualities had been manifest by the group long enough to gain community 

respect. 

(3) It is commonly thought that hints of an underlying rift between 

the Seven and the Twelve may be detected in Luke's report of the persecution 

which breaks out against the Jerusalem church. 7 It all begins with the 

stoning of Stephen, the leading representative of the Seven. This tragic 

event then precipitates a general attack on the wider Christian community, 

resulting in the dispersion of "all" (ncxvTr:. (; ) members of the church, "except 

the apostles" (TOT)v r anocrToXov, Acts 8.1). While at this point the 
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story clearly distinguishes the Twelve from the entire scattered community, 

not strictly from the Seven or the "Hellenists, " it is important to note that 

in succeeding chapters the Twelve are not portrayed as the last remnant of a 

ravaged church. Assisted by a body of elders and such notable ministers as 

James, Barnabas and Agabus (9.26-30; 11-27-30; 15.2-29), they still preside 

over a company of disciples, such as the prayer group based in Mary's home 

(12.12-17). Moreover, the ýonly specific people portrayed in Luke's account 

who f lee Jerusalem in the wake of Stephen's martyrdom are Philip, Stephen's 

partner in the circle of the Seven (8.4-5), and the founders of the church at 

Antioch, among whom number Greek-speaking Cypriots and Cyrenians who could 

easily be classed as "Hellenists" (11-19-20). Taken together, this data may 

indeed suggest an awareness on Luke's part of a polarization between the 

Twelve and their followers (the "Hebrews'""-'), on the one hand, who withstand 

or remain untouched by the pressures of persecution, and the Seven and their 

affiliates (the "Hellenists""), on the other hand, who are forced to escape 

the mounting hostilities against them in the Holy City. 

J. D. G. Dunn also sees a possible trace of this community division in 

the note that "devout men (ei))XcxýE`^L(; ) buried Stephen, and made great 

lamentation over him" (Acts 8.2). EuMxýT)(; is not a distinctively Christian 

term in Luke-Acts (cf - Luke 2.25; Acts 2.5) and could apply in this instance 

to pious Jews (not Jewish-Christians) committed to upholding Mosaic burial 

laws. Why is there no mention of "disciples" or the apostles themselves 

lending a helping hand, and why do we not hear specifically that "the church" 

lamented Stephen's death? "Is Luke perhaps trying to cloak the fact that the 

Hebrew Christians had virtually abandoned Stephen? "-' This is a provocative 
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idea, but of course care must be taken not to build too much on presumed 

silences in the text. 

(4) Understanding Luke's conception of the identities of the "Hebrews" 

and "Hellenists" may provide additional clues tacitly linking the two groups 

to the Twelve and Seven respectively. As is well known, determining the 

meaning of (EOpcx-Lo(; and (E%XT)vLacT)"(; is a long-standing and complex 

problem in Actaforschung. 9 In recent years, however, a certain view, most 

often associated with the work of M. Hengel, has emerged as the dominant, if 

not consensus, interpretation., ' The "Hebrews" in Acts 6.1 are taken to be 

Aramaic- speaking Jewish-Christians' I of Palestinian origin (they may also 

have spoken Greek) whose worship remained centered in the Jerusalem temple, 

while their "Hellenist" counterparts are regarded as native Greek- speaking' 2 

Jewish- Christians who had migrated to Jerusalem from the Diaspora (before 

their conversion to Christianity) and naturally became attached to local 

Greek-speaking synagogues. The social differences, therefore, between the 

two groups are judged to be principally linguistic and liturgical, though 

many would feel that matters of distinctive culture and theology also 

entered the picture. ': -' In terms of this basic profile, the Twelve appear to 

be aligned with the "Hebrews" in Luke's presentation. Their roots are in 

Galilee according to Luke's Gospel, and in Acts 2-5 their Jerusalem ministry 

is based in the temple (2.46; 3.1-11; 5.12-16,42). The Seven are more 

difficult to categorize, but Stephen's interaction with members of the 

Diaspora synagogues in Acts 6.9-jo, though ultimately a hostilýe encounter, 

implies a certain Socio- cultural common ground for debate between him and 

these "Hellenist" Jews (cf. 9.29). 14 And we are told that another 

217 



CHAPTER 5 PHILIP AND PETER 

representative of the Seven, Nicolaus, was a proselyte from Antioch (6.5), 

making him a Greek-speaking Jew (who became a Christian) with origins 

outside of Palestine or, in other words, a "Hellenist" according to the 

description given above. 16 

On the whole then, the evidence, though more allusive and sketchy than 

scholars tend to concede, does point to an apparent consciousness on Luke's 

part of a historic division between the Twelve and the Seven in the 

primitive Jerusalem church, connected in some way with the reported tension 

between the "Hebrews" and "Hellenists. " But ultimately Luke has sought to 

downplay this division and to paint a picture of emerging harmony between 

the two groups and their leaders. This leads us to explore the question of 

exactly how Luke brings the Seven and Twelve together in Acts 6.1-7. 

N. Walter speaks for many scholars on the issue when he propounds in one 

place: "it is generally recognized that Luke endeavors not only to relate 

(zuordnen) but also to subordinate (unterzuordnen) the Seven to the twelve 

apostles, in that he allows them to be appointed by the apostles. . .; '11" and 

in another place: "everything in 6.1-7 which amounts so to speak to an 

'official' subordination (Vienstliche' Unterordbung) of the Seven under the 

Twelve and which seems to force down (herabdrUck-en) the function of the 

17 Seven to that of social-helpers, springs from the efforts of Luke ... 11 

Walter also admits, however, that in the ensuing material in Acts 6-8 Luke 

virtually sabotages the picture he has created in 6.1-7 by allowing Stephen 

and Philip to function more like dynamic ministers of the word, A la the 

twelve apostles, than menial table-servants. 19 

Does Luke in fact establish a unity between the Twelve and Seven in 

218 



CHAPTER 5 PHILIP AND PETER 

Acts 6.1-7 according to a strict hierarchical model which then appears in 

conflict with the more developed portrayals of Stephen and Philip which 

f ollow? It is true that the Twelve take charge and play a leading part in 

healing the breach between "Hellenists" and lqiebrews" in the Jerusalem 

community. They initiate the reconciliation process by calling the 

congregation together and proposing a plan of action which entails the 

60 apostolic appointment (xaracrTTjaOýiE'v)'9 of a committee of seven to oversee 

the care of widows (6.2-3). Elsewhere in Luke-Acts xaE)-LcTrT)ývL occasionally 

appears in the context of a ruler's appointment of one his subjects to a 

particular task--for example, a householder's charging of a steward with 

responsibility for managing the estate (Luke 12.42,44) or a king's 

installation of a governor to administrate the realm (Acts 7.10)--and such 

notions of a formal chain of command may possibly be in view in the Twelve's 

proposed appointment of seven servants to a specific pastoral duty. 

However, we must not lose sight of the important contribution which the 

congregational body also makes to the proceedings in Acts 6. Luke has 

framed his account in vv. 1 and 7 with a similar focus on the burgeoning 

company of disciples comprising the young Christian community at Jerusalem 

WeU0a0 WV). (TEXr)8j)vO, v-Tw, v -Tco-v ýjot@nr'v// 
' TEXTIE) 

/vETo 'p-LE)ýi' TEW ýMGTJT 

And this larger assembly is very much involved in solving the crisis which 

threatens their fellowship. It is the "entire multitude" of believers, 

"Hellenists" and "Hebrews" together, 20 who both ratify the apostles' 

% I/ IV /% 
recommendation (xcxl, Y)pecrEv o Xoyo(; F-v(A)Trl-ov TEavorcx; -zol) iTX *E)oi)q, T1 

6.5)21 and effect its implementation. They select (EkEXEAcxvco) the seven 

Al 
candidates of their choice, set them (E: acY)cT, cxv) before the apostles, and 
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then, according to Luke's report: npoaE: utapevot auToxq Taq, 

Xe - tpar, (6.6). It is often assumed that these climactic acts of prayer and 

the laying on of hands should be understood as ecclesiastical rites 

performed by the apostles. But the grammar of the sentence by no ineans 

requires this interpretation. Indeed the most natural reading of Acts 6.6 

J* would take the subjects of 
AE1ai: 

T1aav, npoaE: utapevot and EnEOT)xav to be 

22 the same, namely, the congregation. Accordingly, we may understand that 

the same assembly who brings forward the seven nominees also prays 

collectively for God's blessing upon them; likewise, the laying on of hands 

can also be viewed as a collective gesture by the congregation, symbolizing 

their solidarity with and support of the seven representatives they have 

chosen. 2-' The apostles must still be regarded as approving and overseeing 

the church's action, but not in a domineering way. As it turns out, their 

appointment of the Seven appears to be more of a collaborative venture with 

the congregation than an expression of independent authority. 

Given this cooperative interplay between apostles and assembly in 

commissioning the Seven to their new duty, the relationship which is 

established between the Twelve and Seven would appear to be more 

fraternally based than officially structured. 24 That is, Luke depicts the 

two groups of leaders as colleagues, fellow-laborers united in the service of 

the entire congregation. Certainly within Luke's overall perspective the 

Twelve maintain a special position of respect within the community by virtue 

of their unique witness to the earthly ministry and resurrection of Jesus 

(cf. Acts 1.21-23). But this does not entitle them to absolute control over 

church business nor to some superior ecclesiastical status with reference to 
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other groups of ministers, such as the Seven. A brief look at three other 

incidents in Acts having to do with decision-making in the church will 

further confirm the point. 

(1) The appointment of a successor for Judas within the circle of the 

Twelve occurs not behind closed apostolic doors but "in the midst of the 

brethren" numbering about 120 persons (Acts 1.15). Peter, to be sure, takes 

the lead and stipulates the qualifications for inclusion among the Twelve, 

but ultimately "Ibey put forward two candidates (1.23; cf. 

6.6)p "! he. le 
.- pray (TCPOCEUtaPEVOt )"for divine guidance (1.24), and "Ibey y 

cast lots (CI'8co%c(v)" to determine which one should be enrolled among the 

apostles (1.26). "They" in each case would seem to refer to the entire 

company of disciples who participate in selecting Matthias, thereby matching 

the congregation in Acts 6 who choose and set apart the Seven. 2`7- As to who 

has supreme authority in Acts 1 to appoint Judas' replacement, the focus is 

on the Lord himself (CYI) XUPIE. (X'V(XBEItO'V OV EkEXEtW, 1.24) 

rather than on a particular cadre of ecclesiastical officials, apostolic or 

otherwise 

(2) The commissioning of Barnabas and Saul for missionary service 

takes place in the context of the local church at Antioch, without any 

contribution from the Twelve (Acts 13.1-3). As the Antioch community 

together with Its recognized prophets and teachers are gathered for 

worship, 20 the Holy Spirit instructs the body of believers to "set apart for 

Le Barnabas and Saul for the work to which I have galled them' (13.2). Once 

again the emphasis falls on the Lord's sovereign authority to appoint his 

ministers. The church, of course, has an important part to play in carrying 
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out the divine mandate, and it seems to be the entire worshipping 

congregation, not merely a small group of leaders, who take the appropriate 

action: "after fasting and praying lbey laid their hands on them and sent 

them of f 11 Q 3.3). 2-ý' Such a procedure (prayer/laying on of hands) obviously 

echoes the Jerusalem community's dealings with the Seven in Acts 6. 

(3) The so-called "Apostolic Council" in Acts 15 is in fact not 

exclusively an apostolic affair. When Paul and Barnabas come to Jerusalem, 

they report their missionary experiences to "the church and the apostles and 

the elders" (15.4). As debate ensues, Peter and James emerge as the 

principal spokesmen for the Jerusalem church, but "all the assembly" OTcrv 

nXT)Go(; ) remain attentively on the scene (15.12). When a verdict is 

finally reached, it represents the collective will of "the apostles and the 

U 11 elders, with the whole church Qyuv oXT) ry) ExxXT)cr-Lcx)" (15.22). This 

entire company chooses (EXXEkCXýIEVOU(; ) two representatives from their 

midst and dispatches them with a letter to the Pauline communities in Syria 

and Cilicia (15.22-23). 

In short, throughout the book of Acts a non-hierarchical, democratic 

process characterizes church government in general and the appointment of 

Christian ministers in particular. Peter and the apostles play a leading role 

but do not lord their authority over the congregation. Representatives who 

are chosen and commissioned to specific tasks--such as Philip and fellow- 

members of the committee of Seven--are not so much placed under the Twelve 

as alongside the Twelve and the larger community of believers, all of whom 

work together as partners in the service of the church's one Lord Jesus 

Christ. 
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Having concluded that from the standpoint of church order Luke does not 

assign a subordinate status to the Seven with respect to the Twelve, we 

must still address the issue of whether or not the particular division of 

labor in Acts 6 into the ministry of the word and table-service implies a 

subordinate function for the Seven. 

2.2 The Ministry of the Word`3c' and Table-Service 

In order to assess the value which Luke places on the work assigned to 

the Seven in Acts 6 in relation to the ministry of the Twelve, we must 

isolate particular dimensions of the Seven's prescribed diakonia and then set 

these in the context of Luke's overall perspective on Christian service. In 

the first place, we must appreciate that neglected widows emerge from the 

outset of Luke's report as the special targets of the ministry entrusted to 

the Seven (6.1 ). No writer in the New Testament reflects a greater concern 

for the activity and plight of widows than Luke. Outside the material in 

Luke 20.45-21.4, which is shared with Mark, the several passages in Luke-Acts 

focusing on widows are unique to this two-volume work. Anna, an elderly 

widow and prophetess, appears as a model of spiritual devotion and a key 

witness to the new age of God's salvation inaugurated by the birth of Jesus 

(Luke 2.36-38). In the critical scene set in Nazareth where Jesus launches 

his public ministry and defines its character, he refers particularly to 

Elijah's outreach to a destitute 'widow during a season of famine as a model 

for his own mission (4-25-27). Later Jesus encounters a bereaved widow who 

has just lost her only son and, motivated by compassion, he resuscitates the 

dead child and returns him to his mother (7.11-17). ý; ' In his teaching the 
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Lucan Jesus features the pleadings of a mistreated widow in a lesson about 

importunate prayer and God's vindication of the oppressed (18.1-8) and warns 

the scribes of the condemnation which awaits them for ravaging widows' 

houses at the same time they feign piety with their lengthy prayers (20.47). 

Finally in Luke's Gospel (as in Mark), Jesus commends a poverty-stricken 

widow for her remarkable generosity (21.1-4). 

Obviously Luke manifests a deep sensitivity to the vulnerable position 

of many widows in ancient society7-32 and regards honoring widows, providing 

for their needs and ameliorating injustices against them as top priority 

concerns reflected in the ministry of Jesus. Especially relevant to our 

interests is the fact that Jesus' care of widows in Luke's Gospel is part and 

parcel of his general commitment to promote the physical and social welfare 

of downtrodden people--a commitment which is perfectly complementary to and 

even wrapped up with his determination to ýreach the word of God. The 

Jesus who restores life to the widow's beloved son is the same Jesus who 

reaches out to lepers and other excluded persons and Rreaches the good news 

to the poor (Luke 7.21-22)-ý'ý' Thus, authentic gospel ministry for Luke 

includes the performance of merciful deeds of relief on behalf of the needy. 

If in the ministry of Jesus Luke makes no essential value distinction 

between the proclamation of the word and the pastoral support of widows, 

then surely he intends for no such distinction to be read into the situation 

of the Jerusalem church in Acts 6. ý,, Though for pragmatic reasons (such as 

the expanding size of the community) the Twelve and Seven divide the labor 

between them, there is no notion of the Seven taking up the inferior duty 

(watching over widows) while the Twelve get on with the really important 
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work (preaching and teaching). 

PHILIP AND PETER 

As for the relationship between the 

ministerial assignments in Acts 6 and in subsequent chapters, the tension is 

not so great as sometimes assumed. Philipl's prophetic ministry of word and 

deed to the outcast Samaritans and eunuch is entirely of a piece with his 

attention to the special needs of widows, another marginalized group in the 

ancient world. And in Acts 9 Peter appears less as a minister of the word 

than an agent of healing and pastoral care to a company of disciples which 

includes grieving widows (9.32-43, esp. vv 39-41V: `-' The point is: in the 

course of Acts both Philip and Peter, following the example set by Jesus, 

participate in the equally significant and related tasks of preaching the 

word and ministering to widows. 

A second feature of Luke's characterization of the Seven's ministry in 

Acts 6 is the use of two phrases with a form of 5,, cxxovl-cx: T) 51 (XX OVL a 

T) xcx8r)ýiEpLvT) (6.1) and 8-LcxxovF-7-v ipc(TrF-*'(c(*Lq (6-2). Before examining 

the specific type of service implied in such phrases, we must call attention 

to the f act that the designation of the Seven's work as 8 *L ccx c)\/ i c( 

corresponds to the notation of the apostles' duty as n 6jcxxc)vjcx roý 

Xoyou (6.4). In a sense, then, whatever may distinguish the two ministries, 

they are both perceived as "diaconal" functions in Luke's view. 

Ecclesiastical notions of the Seven as holders of a formal office of "deacon" 

over against a ruling episcopacy comprised of the Twelve appear to be alien 

to Luke's present at ion. --Ir- 

In more particular terms, how should we understand the ministry of 

"serving tables" entrusted to the Seven? A Tp(xiTEC(x can refer to a money- 

changer's table (Mark 11-15; Matt 21.12; John 2.15) or more generally to a 
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bank where money can be deposited to gain interest (Luke 19.23). More 

commonly, however, in Luke-Acts the term denotes a dinner or banqueting 

table (Luke 16.21; 22.21,30) or, by extension, the meal which is placed on 

the table (Acts 16-34). Since 5%(xxovia/6iaxoveco also frequently occur 

in Luke's writing in the context of meal-service and general hospitality 

(Luke 4.39; 8.3; 10-40; 12.37; 17.8; 22.26,27 ), 377 it seems most likely that 

6taxovei., v 'rpaTEECcx,, q in Acts 6.4 identifies the Seven's responsibility as 

that of superintending the provision of food to the congregation, especially 

to those in need such as widows. As a "daily" (XCX6TjýLEPI. VT)) chore, this 

ministry may somehow be linked to the "day by day" (xcx()' n ýI Ep CcV 

fellowship meals characteristic of community practice in the primitive 

Jerusalem church (Acts 2.46). Perhaps the Seven are to make sure that 

widows and other poor members of the congregation are invited to these home 

gatherings and receive their fair share. -`ý; The system of Jewish poor-relief 

outlined in early rabbinic materials, whereby indigent vagrants were supplied 

with a daily ration of food, may also provide relevant background to Luke's 

understanding of the early church's "daily distribution" in Acts 6.1.:: "-' 

According to conventional social standards, ancient and modern, the task 

of doling out food or waiting on tables is a lowly one, scarcely comparable 

in importance to the duties of public-speaking and policy-making performed 

by community leaders. Even in the church the influential ministry of the 

word--largely the province of ordained officials--has tended to be prized 

above the admittedly necessary, but menial, work of Christian charity which 

may be carried out by laypeople, including women. But Luke must be allowed 

his own perspective on the matter. 
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On the basis of three accounts in Luke's Gospel, two of which are part 

of his special material, it might possibly be construed that Luke thinks of 

table-service as suitable "women's work, " inferior to the preaching and 

healing ministry of Jesus and his disciples. In reporting the healing of 

Simon's mother-in-law, Luke follows his fellow-Synoptists in indicating that, 

once her fever miraculously broke, the woman immediately "rose and served 

. -I (6tTjxovE'L)" those who had gathered in her home (Luke 4.39//Mark 1.31//Matt 

8,15). In a unique Lucan summary statement of Jesus' activities, we read 

that Jesus was preaching the gospel throughout the cities of Galilee, 

accompanied along the way by the Twelve and B company of women (whom Jesus 

. 40 

had healed) who "served" (8, Li)xo-vou\j) the travelling party (Luke 8.1-3 4 1: ý 

And in an incident which E. S. Fiorenza especially regards as a parallel to 

Acts 6 in its emphasis or, subordinating table-service to the ministry of the 

word, Luke portrays Jesus as chiding Martha for her excessive preoccupation 

with "much serving" OToXXT)v 5io(xov-Lav) at the same time he commends 

Mary for her attention to the "good portion" of Jesus' teaching (10.38-42). 41 

On closer examination, however, these examples do not necessarily 

emphasize women's table-service as a distinct and subordinate function vis- 

6-vis the preaching ministry of Jesus and the Twelve. In the cases of 

Simon's mother-in-law and the women in Luke 8, their 5iaxovta is presented 

not so much as a separate activity in contrast to the work of Jesus and the 

apostles, but rather as a complementary ministry revealing the women's 

gratitude for Jesus' blessing of their lives as well as their ongoing 

commitment to support his mission. Moreover, B. Witherington has argued 

convincingly that in Luke's eyes Mary Magdalene, Joanna, Susanna and company 
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"were more than just a hospitality or catering service for the men and 

lesus. 1142 These women are introduced as part of Jesus' band of disciples in 

Luke 8.1-3 in order to set them up as models of fruitful receptors of the 

word (8.4-15) and prepare for Luke's later presentation of certain women-- 

including Mary Magdalene and Joanna--as the first witnesges (= ministers of 

the word) to Jesus' resurrection (24.8-11). " 

The snippet set in Mary and Martha's home does establish a contrast 

between Martha's absorption in table-service and Mary's devotion to Jesus' 

word. But this is not a contrast between two ministries-- table-service and 

preaching and teaching the word (corresponding to Acts 6)--but rather a 

contrast between two expressions of love for Jesus--serving him dinner and 

listening to his word. Jesus rebukes Martha for becoming so distracted with 

serving (he does not fault the basic task of table-service, if kept in 

perspective) that she ignores the priority responsibility of all disciples: to 

attend to Jesus' instruction. In addition, a logical corollary of Jesus, 

commendation of Mary's choice is an invitation to Martha to leave the kitchen 

and join her sister in the fellowship of Jesus' teaching. Certainly in Luke 

10.38-42 Jesus does not advocate the relegation of women to catering duties 

nor dissociate them from contact with the proclamation of the word. 44 

There are four other important blocks of material in Luke's Gospel 

dealing with table-service or food-provision45 which must inform our 

understanding of Acts 6.1-7, especially as these accounts have to do more 

directly with the ministry of the twelve apostles. 

(1) Luke's version of the miraculous feeding of the five thousand 

focuses more emphatically on the role of the Twelve than the other Gospels. 

"8 



CHAPTER 5 PHILIP AND PETER 

10, Only Luke actually identifies the apostles as o(t 6w8Excc (9.12) and calls 

attention to the number once again by making it the very last word in the 

account (the twelve apostles take up the twelve leftover baskets: 

xXaapa, c(j)v xo(ptvoi. &g5exa, 9.17). Repeated use of emphatic pronouns 

with reference to the Twelve in 9.13 (UPE C, TIPIV, r1peir, ) also 

highlights the apostles' function in the narrative. 4r- What this function 

amounts to is that of resisting Jesus' intentions to feed the multitude 

before they depart. Jesus has been preaching to and working miracles among 

the crowd all day long (9,11-12a) and now regards it as a fitting conclusion 

to his ministry to feed his audience (9.13a). The Twelve, however, who 

themselves have just returned from a preaching and healing campaign (9.1-6, 

10), 4 7 balk at Jesus' idea because of what appears to be a serious lack of 

available resources (9.12-13). As is well known, they fail to reckon with 

the immensity of Jesus' power coupled with the depth of his concern to 

supply the multitude's physical needs (9.14-17). one lesson which clearly 

emerges from the story is Jesus' determined blending of gospel-proclamation 

and food-provision in his ministry. 113 The two tasks stand side-to-side as 

important expressions of his compassion for needy people. The Twelve's 

slowness to appreciate this double-barrelled approach to service provides an 

interesting prelude to their activity in Acts 6 (see below). 

(2) In Luke's presentation of the p8rable of the watchful servants, 

Jesus tells of an estate owner who, if he f inds his servants alert to their 

oe 

duties, will himself "sit at table. .. and serve (8i-(xxovTjcyr:, %) them" (Luke 

12.37). Peter then asks if the Lord is relating this parable "for us 

[= disciples, including the Twelve] or for all [= the crowd]" (12.41),, 69 
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whereupon Jesus responds by clarifying the responsibilities of the faithful 

steward, with obvious application to the leaders of his people. -r-c' They are 

to superintend the members of his household, "to give them their portion of 

food at the proper time" (12.42). Obviously Jesus once again extols table- 

service/food-provision as exemplary employment for himself and his 

ministers. r-I 

(3) In a short parable unique to Luke, Jesus features a servant who 

returns to his master's home after a hard day's work in the field. The 

master, Jesus suggests, will hardly invite his hired hand to dine with him 

but rather will say, "Prepare supper for me. .. serve (5tc(xovF-0 me, till I 

eat and drink. " Such is the accepted duty of faithful servants (Luke 

17.7-10). The parable seems to be addressed especially to Jesus' apostles 

(cf. 17.5), exhorting them to fulfill a servant-role which includes the 

performance of domestic table-waiting duties. More specifically, P. S. Minear 

thinks that the story drives home to the apostles, against their natural 

inclinations, the necessity and importance of participation in diaconal work 

in addition to their involvement in preaching the gospel on the "mission 

f ield. 11 

The parable distinguishes the duties in the field from those in 
the house. This distinction agrees with the line drawn between 

the dut ies, of traveling evangelists (cultivating the f ie id, 

searching for lost sheep, inviting people to the banquet table, 

14: 21-23) and the duties of the more sedentary deacons. The 

parable presupposes that the apostolic evangelists have a penchant 
for claiming that their work is finished when they come from the 
field into the house; they also have a tendency to assign priority 
and superiority to their "field work". The parable counters this 
tendency with the insistence that the same servants must fulfill 
both extramural and intramural duties to the lord. 62 
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(4) Luke's account of the apostles' dispute over greatness, in 

contradistinction to the other Synoptics, is set in the context of table- 

fellowship at the Last Supper (Luke 22.14-23) and utilizes as the basis of 

Jesus' response the model of a table-servant (22.26-27) as opposed to a 

servant/slave who ransoms his life (Mark 10.43-45//Matt 2 0.2 6- 2 8). E- --ý 

Contrary to the apostles' apparently hierarchical and power-oriented line of 

thinking, Jesus sets up o 6xcxxov(2v as the pattern of true greatness for 

those who are called to lead his followers (22.26). Jesus himself represents 

the supreme example of o 6taxo-vw3v (22.27) by his recent service of bread 

and wine to his apostles (22.17-20). 54 

These selected materials f rom Luke's Gospe 1 are sufficient t0 

demonstrate the narrator's presentation of the ministry of the word aný 

table-service as equally significant components of the outreaching mission of 

Jesus. Moreover, we have noticed how the Lucan Jesus repeatedly endeavors 

to overcome the one-sided perspective of the Twelve and to inculcate within 

them his high regard for diaconal as well as kerygmatic ministry. As we 

move into the book of Acts, we get a glimpse that in some respects the 

apostles have learned their lesson. While they certainly take the lead in 

preaching the word of the Lord, especially testifying to Jesus' resurrection 

(Acts 4.33), they also assume responsibility for the material welfare of the 

young Jerusalem church, distributing funds to any one in need O(PELCO 

(4.34-35; cf. 2.43-45). In Acts 6 they maintain their personal commitment to 

proclaiming the word but also manifest a concern for the work of food- 

distribution by initiating the appointment of the Seven to handle this "need" 

(xPE-La, 6.3). -61 This division of labor perhaps betrays traces of an abiding 
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reluctance on the part of the Twelve to become personally engaged in table- 

service (as we find in Luke's Gospel), but at least they now recognize the 

importance of such ministry within the church and take action to insure its 

ef f icient perf ormance. 

Certainly from Luke's (i. e. the implied author's) perspective--which 

coincides with the perspective of Jesus (the supreme authoritative character) 

within the narrative and may, as we have seen, critically challenge the 

perspective of the fallible apostles--the preaching and serving functions of 

the Twelve and Seven respectively should be viewed as two balanced and 

interrelated parts of a unif ied community ministry. More particularly, in 

the framework of Luke's presentation, the fact that Philip waits on tables in 

Acts- 6 while Peter preaches the word does not subordinate the former to the 

15tter, and the fact th; -:; t Philip moves on in Ac: ts 8 to conduct a successful 

preaching campaign is not at all incompatible with his former vocation. In 

short, Philip "the evangelist who was one of the Seven" emerges in Luke's 

story as a prime model of the dutiful servant in Jesus' parable who both 

sows the word in the field and waits on tables in the house. -5c-- 

2.3 Pentateuchal Parallels 

Thus far in our investigation of the relationship which Luke envisages 

between Philip (the Seven) and Peter (the Twelve) in Acts 6.1-7, we have 

focused principally on the place of this pericope within the narrative 

framework of Luke's two-volume work. In this section we aim to illumine 

Luke's purpose in Acts 6 by another means, namely, by exploring the possible 

influence of biblical models on its composition. In particular, we intend to 
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examine parallels between the Acts 6 account and certain passages in the 

Pentateuch related to the career of Moses. Such an analysis follows on from 

our study in chap. 3, where we highlighted Luke's employment of a Mosaic 

pattern to characterize Jesus and the main f igures in the early church, 

including Peter and Philip (in his interaction with Simon Magus). 

A number of scholars note the apparent link between the installment of 

the Seven and the appointment of Joshua as Moses' successor in Num 

27.15-23. 'ý`7 The verb en-LaxEncoým-L is used in both accounts to refer to 

the act of selection (Acts 6.3//Num 27.16); the Seven and Joshua are 

similarly reported to be qualified men of the Spirit (Acts 6.3//Num 27-18); 

and they are similarly commissioned to their assignments in a congregational 

ceremony involving a formal presentation ((-LarTjýix, Acts 6.6//Num 27.22) and 

the laying on of hands (Acts 6.6//Num 27.23). While granting the striking 

nature of these parallels, we must press the matter further than scholars 

typically do and underscore the equally striking differences between the two 

cases, especially in terms of the respective functions of the congregation 

and leaders in the proceedings. 

In the Numbers incident, Moses, in direct consultation with the Lord, 

assumes total control of the situation. He asks the Lord to appoint a 

successor, and the Lord promptly singles out Joshua and details the 

ordination process (27.15-21). The assembly is gathered but plays a strictly 

passive role. Moses is the one who takes Joshua, sets him before the 

congregation (and Eleazar the priest) and lays hands upon him (27.22-23). In 

so doing Moses invests Joshua with his personal, God-given authority (cf. 

27.20). By marked contrast, the congregation is much more actively involved 
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in Acts 6. As we have seen, the entire body of believers selects the Seven, 

presents them before the Twelve and lays hands upon them. The Twelve h8ve 

their part to play, but in this case they should not be facilely identified 

with Moses as exclusive agents of God's authority. The Seven in Acts 6 do 

not appear like Joshua in relation to Moses as official successors to the 

twelve apostles, but rather as representatives of the larger Christian 

community which collectively fulfills the Mosaic pattern. If Luke did 

compose Acts 6.1-7 with an eye to Num 27.15-23 (which seems likely), the 

significant thing is that he adapted his biblical model to feature a more 

egalitarian, cooperative relationship between God's people and their leaders. 

In an important article which makes a fresh contribution to the 

interpretation of Acts 6.1-7, D. Daube probes the correspondence between 

Luke's account and three episodes from the ministry of Moses pertaining to 

the appointment of administrative assistants. 6e In Exodus 18 Moses' father- 

in-law, Jethro, observes a typical day of work in the life of the great 

leader of Israel. Jethro concludes that what Moses is doing--namely, 

settling disputes from morning till evening--"is not good, " since it will 

eventually dissipate his energies (18.17-18). Jethro then devises a plan to 

alleviate Moses' burden, whereby "able men from all the people" are to be 

chosen (axeTE-coýicxi, cf. eiTiaxcnroýiai., Acts 6.3) and placed NaOtcrty)p-L, 

cf. Acts 6.3> over segments of the population to judge their petty conflicts. 

Only matters of great import are to be brought to Moses (18-19-23). The 

proposal pleases Moses, and he proceeds to select personally his assistants 

(18.24-27). 

In a related but not identical passage from Deuteronomy 1, Moses 
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rehearses the process of appointing his administrative aides. Here Jethro is 

not mentioned. Moses simply refers to the awareness which had dawned upon 

him that he needed some assistance in governing the great throng (nxr)Oo(;, 

cf. Acts 6.2,5) of Israelites whom God had steadily multiplied (nXT) 0 1) -V 0, 

cf. Acts 6.1,7) (1.10). So, according to this review, he instructed the 

people to choose "wise 1ao4)Lcx, cf. Acts 6.31, understanding, and experienced 

men" whom he would appoint NaGLaETIýit, cf. Acts 6.3) as tribal judges 

(1.13). The crowd approved the proposal (1.14), and Moses installed the 

various subordinate officers to adjudicate impartially the disputes of all 

people ("great and small alike"), except for the hard cases which Moses would 

still decide (1.15-17). 

It is clear that a number of linguistic and thematic elements link 

these two Pentateuchal incidents and Acts 6.1-7. But once again we must 

stress that there are important divergences. Daube recognizes the greater 

participation of the congregation in Acts 6, but he fails to appreciate an 

additional distinction in the types of service entrusted to the assistants. 

Daube thinks that Moses' delegation of more negligible responsibilities to 

his underlings so he can give himself to the weightier matters of gover-nment 

corresponds well with the Twelve's relinquishing69 of "the smaller, 

controversial business" of table-service to the Seven in order that they 

might devote themselves to the vital duties of preaching and prayer. r-O In 

f act, despite the general parallel that Moses' helpers and the Seven are both 

appointed to solve an administrative crisis threatening the peace of an 

expanding community, their specific tasks are quite different. Israel's 

tribal officials are instituted as judges to oversee small units of people 
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within an elaborate corporate structure topped by Moses, the chief executive, 

legislator and Judge. Stephen, Philip and company, however, akre commissioned 

as a service organization (not a Judicial body) with responsibility for 

ministering to the entire congregation (not merely a sub-group). Moreover, 

the Acts account leaves the impression that the "business" of table-service 

has been transferred wholly and exclusively to the Seven. No stipulation is 

introduced suggesting or requiring the Seven to bring difficult matters to 

the Twelve for final settlement. As we argued above, the charity work of 

the Seven in Acts is esteemed by Luke as a complementary ministry to the 

preaching activity of the Twelve. Once again we must say that, if Luke did 

depend on Mosaic models from Exodus and Deuteronomy, he felt free to adjust 

the hierarchical structures which they endorse. 

The third OT incident which Daube discusses as a model for Acts 6.1-7 

comes once again from the book of Numbers. The parallel here is especially 

noteworthy, in that it involves a common setting of congregational grumbling 

. 'e . 11 
(-yoy-y-oCco, Num 11.1//-yo-y-yucY4oq, Acts 6.1) over food supply. In the 

Numbers account the people of Israel plead for meat in addition to the manna 

with which they had been provided (11.1-9). This murmuring prompts Moses to 

lament before the Lord the heavy burden of caring for the nation alone, 

whereupon the Lord instructs him to share the leadership load with seventy 

of Israel's elders (11.16-17). When Moses assembles these elders in the 

"tent of meeting, " the Lord "comes down" and takes some of the Spirit which 

he had placed on Moses and imparts it to the seventy, causing them to 

Drop. he (11.24-25). Interestingly, we read nothing about the seventy 

actively assisting in solving the immediate problem at hand regarding the 
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provision of meat. This the Lord handles himself with a mighty gust of wind 

which drives an abundant supply of quail into the camp Q 1.31-32; cf. 

11.18-23). 

Yet again the evidence is suggestive of a broad correspondence but not 

a perfect match between the narrative in Acts 6 and an episode from Numbers. 

A notable difference (which Daube does not point out) is manifest in the 

outcomes of the two incidents. In Numbers the people are struck with a 

plague "while the meat [is] yet between their teeth" as a token of God's 

displeasure with their constant complaining (11.33-35; cf. 11.10-15,18-23), 

whereas in Acts the congregation prospers (6.7), and the widows' murmuring is 

treated sympathetically as an expression of legitimate hardship. An 

essentially negative OT account finds a positive counterpart in Luke's 

presentation. 

For our purposes the most provocative connection emerges between the 

functions of the Seventy in Numbers and the Seven in Acts. The fact that 

the Seventy, chosen to assist Moses during a time of crisis over food 

provision, are portrayed as Spirit-endued prophets provides an interesting 

biblical precedent for Stephen and Philip, who carry out Spirit- empowered 

prophetic ministries after their appointment as table-servants. Moreover, we 

should not ignore the special focus in Numbers 11 on two prophesying elders, 

Eldad and Medad, whom Moses commends in the face of Joshua's protestations, 

And Joshua the son of Nun, the minister of Moses, one of his 
chosen men, said, "My lord Moses, f orbid them (x Cox U Cy 0 -v 
(X t), r 0 1) (; ). 0 But Moses said to him, "Are you Jealous for my sake? 
Would that all the Lord's people were prophets, that the Lord 
would put his spirit upon them! " (11.28-29). 
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There is evidence that Eldad and Medad (Modad) were the objects of 

some interest in the early church, even to the point that a book (no longer 

extant) was in circulation allegedly reporting the content of their 

prophecies (cf. Hermas, Via 2.3.4. ). r-I At any rate, Luke seems to have the 

Eldad/Medad case in mind when relating--in close proximity to the mention of 

the fi-eventy (-two) missionaries in Luke 10.11-2--Jesus' chastisement of the 

apostle John ("one of his chosen men, " cf. 6.13-14) for forbidding Noxuco) a 

man outside the apostolic circle to exercise a public ministry in Jesus' name 

(Luke 9.49-50). '-ý-: ' Is it possible that Luke also has in view the example of 

Eldad and Medad in his portrayal in Acts 6-8 of Stephen and Philip--two men 

outside the circle of the Twelve who, though appointed as table-waiters, also 

function as dynamic prophets on par with the Twelve? Daube specif ically 

compares Joshua's resistance to the two elders' inspired proclamation, for 

Moses' sake, with the synagogue members' attack on Stephen for blaspheming 

against Moses and God (Acts 6.1 D. " In any event, it appears certain that 

Luke would not have regarded Stephen's and Philip's prophetic activities as 

in any sense improper or inconsistent with their vocation as caterers or 

their status as individuals outside the apostolic band. Speaking through the 

voice of Peter (the leader of the Twelve) in Acts 2, Luke announces the 

fulfillment of Joel's expectation in words which clearly echo the desire of 

Moses expressed in Num 11.29 (cited above): 

And in the last days it shall be, God declares, that I will Rour 
out my Spirit uRon all flesh and your sons and your daughters 
shall prophesy. ; yea, and on my menservants and my 
maidservants in those days I will pour out my Spirit: gnd they 
shall 12roRhesy (2.17-18). 6r- 
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2.4 Cmclusion 

PHILIP AND PETER 

Our analysis of Acts 6.1-7 in the context of Luke's two-volume work and 

against the backdrop of OT models has led us to accept the consensus opinion 

that Luke has framed his account to depict a fundamental unity between the 

Twelve and the Seven within the primitive Jerusalem c-hurch which overrides 

traces of an underlying tension between the two leadership groups. However, 

we have run against the majority view in our interpretation of how Luke 

brings about this match. He does not, we have argued, erect a clear-cut 

hierarchical structure in which the Twelve are placed at the summit and 

assigned the top priority duties, while the Seven are placed under the 

Twelve as support staff responsible for the more mundane tasks of community 

care. Luke's overall perspective on ministry is much more egalitarian than 

that. He highlights the executive authority of the entire body of believers 

which its leaders- including the twelve apost les! -- acknowledge and submit to, 

and he portrays the proclamation of the word and table-service as tandem 

tasks of comparable importance in the vocations of Jesus and his 

emissaries. "', 

Accordingly, as key representatives of the Seven and Twelve 

respectively, Philip and Peter in Acts 6 emerge as partners in ministry, 

complementary servants of a thriving community of disciples. Such a 

relationship must be kept in mind when evaluating Luke's portrayals of the 

overlapping missionary careers of Philip and Peter in Acts 8-11. Within this 

material, however, there is an important additional factor--related to the 

Spirit's outpouring on Samaritan and Gentile converts--which complicates our 
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understanding of how Luke perceives the connection between Philip's and 

Peter's ministries. It is to this issue that we now turn. 

93. PHILIP, PETER AND THE SPIRIT'S OLTIMPOURING ON 

SAMARITAN AND GENTILE CONVERTS (ACTS B-11) 

3.1 Statement of the Problem 

In the introduction to this chapter we adumbrated the difficulties in 

Luke's presentation surrounding the apparent fact that Philip's otherwise 

successful evangelistic efforts do not include the crowning achievement of 

imparting the Spirit to his converts. We must now expose the problem in 

more detail. The case of the Samaritan mission poses a particularly 

perplexing "riddle 1167 to the minds of most interpreters. In the f irst place, 

it appears anomalous within the NT in its temporal dissociation of a 

believer's reception of the Spirit from the moment of faith and conversion 

(typically linked closely to water-baptism). Paul and John certainly regard 

possession of the Spirit as an automatic concomitant of Christian faith (e. g. 

Gal 3.2,5; Rom 8.9; John 3.5-8; 7.38-39), but evidently so does Luke, 

according to the programmatic statement in Acts 2.38: "Repent and be 

baptized every one of you in the name of Jesus Christ for the forgiveness of 

sins; and you shall receive the gift of the Holy Spirit. " How then do we 

explain the lapse of time (of unspecified duration) between the Samaritans' 

faith and baptism in 8.12-13 and their reception of the Spirit in 8.14-17? 

There have been attempts to diminish the problem by proposing some 

kind of two-stage manifestation of the Spirit among the Samaritan Christians. 
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In these cases, the Spirit is viewed as coming in some measure upon the 

Samaritans following their response of faith and baptism, only to be 

subsequently poured out in some degree of greater fullness. Particular 

theological constructions undergirding this process include: (1) the 

classical Pentecostal understanding of Spirit-baptism (usually accompanied by 

t ongues- speaking) as a "second blessing" experienced by some Christians, 

indicating a higher level of Spirit-filling and -empowering than that 

attained at conversion; 'ý7,9 (2) the classical Catholic position regarding 

confirmation, whereby the post-baptismal rite of the laying on of official 

hands "completes" the new convert's relationship to the Spirit begun in 

baptism; "--'9 and (3) the view that Acts 8.14-17 merely recounts the added 

experience of external Pentecostal phenomena to authenticate the Spirit's 

already full presence within the Samaritan believers and legitimate a new 

missionary advance into Samaritan territory. 7c, 

However distinct from one another these theories may be and whatever 

their individual difficulties, a common and insuperable problem plaguing all 

of them is the plain reading of Luke's text. One simply cannot get around 

the unambiguous statement in Acts 8.16 concerning the Holy Spirit: 

OU5 E: n(O 
5E OEý 

Ir) ao 

The words Ot)5ETEW, 

10, 

Y (X p E': IT 0 1'), B E: -V 
't 

cx 
) 
wr COV E TE I Tr C Tt T wX 0(; ýIOVOV 

OM TI CY ýI EV 01 UTET)PxOV E-LC, -r 0% 05VOýIcx rou XUPI"Ou 

o, u5iEvI and ýiovov all drive home the absoluteness of 

the Spirit's absence among the believing and baptized Samaritans. The f irst 

term, very rare in the NT, is also combined with ou6etq in a version of 

Luke 23.5371 to describe the tomb of Jesus "where no one had ever yet been 

laid" (cf. John 19.41 ). Clearly in Acts 8.16 Luke intends to communicate in 
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exclusive terms that no one converted in Fhilip's Samaritan mission had ever 

yet been blessed with the gift of the Spirit. It may well be that Simon's 

visual perception of the Spirit's activity in 8.18 signals the manifestation 

of external charismata, 72 but as with similar displays attending the Spirit's 

outpouring in Acts (2.1-4; 10.44-48; 19.1-7), the outward signs are not to be 

divorced from the initial coming of the Spirit himself. 

A more feasible attempt to downplay the supposed oddity of the so- 

called "Samaritan Pentecost" starts by questioning whether Luke is in fact 

greatly bothered with matters of chronological precision when describing the 

operations of the Spirit. We only have to compare the Samaritans' situation 

with that of Cornelius' household in Acts 10, which features the Spirit's 

spontaneous effusion before baptism, to detect a certain flexibility on 

Luke's part regarding the schedule of the Spirit's activities in relation to 

new believers. The important thing for Luke seems to be the total 

experience of respondents to the gospel, which typically includes components 

such as repentance, faith, water-baptism and forgiveness of sins, along with 

possession of the Spirit, but not ordered according to any rigidly determined 

pattern. Accordingly, the fact that the Samaritan believers eventually 

receive the promised gift of the Spirit may be viewed as adequate 

fulfillment of Acts 2.38 from Luke's perspective. 7-4 

Whatever the merits of such an analysis in addressing certain 

soteriological (ordo Salut1s) questions raised by the time lag between the 

Samaritans' faith/baptism and their reception of the Spirit, there remains a 

critical ministerial problem having to do with the function of human agents 

in channelling the Spirit to others. Here is where doubts may be introduced 
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regarding Philip's competency as a missionary. For Luke delineates a course 

of events in which the Samaritans not only receive the Spirit at a different 

time than their baptism, but also receive the Spirit at the hands of 

different ministers, namely, Peter and John, than the one who baptized them, 

namely, Philip. Indeed, a possible inference from Luke's story is that the 

Samaritans have to wait for the Spirit precisely because they have to wait 

for the arrival of qualified minist ers-- among whom Philip does not rank-- 

authorized to impart the Spirit to them. Philip's lack of participation in 

transmitting the Spirit to the Samaritans becomes all the more puzzling in 

Luke's presentation when we realize both that Philip otherwise appears in 

Acts 8 as an exemplary charismatic f igure, working wonders and being guide'd 

by the Spirit in dramatic ways (8.6-7,13,29p 39), 74 and that Ananias, a 

devoted but scarcely dynamic disciple of the Lord, 7'-, emerges in the next 

chapter as the instrument through which no one less that Paul himself is 

f illed with the Spirit (9.17). 7r- Why does Philip the mighty evangelist fail 

where a lesser light like Ananias succeeds? Are we pressed to adopt 

Kasemann's conclusion that Luke has "stigmatized" Philip's ministry as 

"defective? 5177 -7 

Whatever his peculiar role in the Samaritan episode, Philip's reputation 

as a channel of the Spirit has been thought by some to be vindicated in the 

incident involving the Ethiopian eunuch. First of all, consideration is given 

to the possible authenticity of the longer "Western" reading in Acts 8.39. 

This text does not identify the Spirit's action as snatching Philip away, but 

rather as falling 
-upon 

the eunuch immediately following his baptism, after 

which an angel of the Lord removes Philip from the scene. 79 Arguments which 
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have been marshalled in favor of the originality of this version include its 

consistency with a Lucan tendency to feature outpourings of the Spirit in 

Acts 1-10 and its avoidance of a rather idiosyncratic view of the Spirit as 

a vehicle of relocation. Moreover, the omission of the "Western" reading in 

other texts can be explained as an embarrassment over the lack of apostolic 

participation in the Spirit's bestowal or simply as a transcriptional error on 
P... 10, 

the part of a copyist who inadvertently Jumped from 7TVEUýM to XUPLC)U. 7'3 

Nevertheless, most commentators and all modern texts and translations 

opt for the priority of the shorter version of Acts 8.39. Its external 

attestation is considerably stronger, and it stakes a claim to being the 

lectio difficillor. The presentation of the Spirit's peculiar transport at ional 

activity should be regarded as authentic precisely because of its uniquenýss 

in the NT, '---10 and the absence of an explicit account of the Spiritis 

outpouring upon a new believer in the first half of Acts is actually so 

surprising an omission as to argue for its original, rather than secondary, 

status. 01 The lack of apostolic agency in conferring the Spirit manifest in 

the "Western" text is not altogether without parallel in Acts 1-10, as 

Ananias' ministry to Saul attests; therefore, relating the eunuch's reception 

of the Spirit through the ministry of Philip could be accounted for as 

conforming to Saul's experience in chap. 9. Finally, the "Western" attribution 

of Philip's disappearance to "an angel of the Lord" appears to be harmonized 

too neatly to Acts 8.26. e2 

on the whole, then, the shorter, standard text of Acts 8.39 is to be 

preferred. This is not to deny, however, that the competing "Western" 

tradition might go back to a very early period. e-" E. J. Epp views the longer 
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reading of the text as part of a general "Western" theological tendency to 

insert references to the Spirit especially at key points in the story of the 

church's outreach beyond strictly Jewish boundaries. In these instances, the 

Spirit serves to legitimate the Gentile mission and, increasingly, to define 

the Christian movement over against Judaism. 94 Such social factors affecting 

Christ ian-Jewish interaction were certainly in play by the end of the first 

century. Moreover, it is not difficult to imagine that some early Christian 

circles (such as the Hellenists? ) who venerated Philip would have 

enthusiasically endorsed and even promulgated a "Western"- type tradition 

directly associating the Spirit's descent with the great evangelist's activity 

of preaching and baptism. 96 At any rate, if the "Western" version was 

current in Luke's day and known to him in any form, he apparently chose 

against it in favor of limiting the Spirit's action to directing Philip's 

itinerary. 

The text-critical issue aside, some scholars see, irrespective of the 

accepted reading in Acts 8.39, an allusion to the eunuch's immediate 

reception of the Spirit upon baptism in the concluding note that the new 

convert "went on his way rejoicing. "-6 Certainly in Luke's understanding Joy 

flows as a natural response to being filled with the Spirit (cf. Acts 13.52), 

but rejoicing is no automatic guarantee of the Spirit's presence. Indeed, the 

most important parallel in this regard is the previous Philip-narrative where 

the Samaritans experience great Joy (8-8), believe and are baptized, and yet 

none of them are thereby Judged to possess the SRirit (8.16) when the 

Jerusalem apostles come and inspect. The Ethiopian eunuch seems to be in a 

similar state when he and Philip part company. 
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Though we learn nothing of the eunuch's subsequent reception of the 

Spirit (as in the case of the Samaritans), we do encounter the report of the 

Spirit's outpouring upon a Gentile convert in the parallel incident involving 

Cornelius. And, of course, the "minister- in- charge" in this case is the 

apostle Peter. Philip the evangelist, though presumably on the scene in the 

city of Caesarea (Acts 8.40; cf. 21.8), is not assigned so much as a "bit 

part" in the proceedings related to the Spirit's bestowal upon Cornelius and 

his household. As with the Samaritans, so with the Gentiles, Philip lays the 

groundwork with his mission of gospel- preaching and water-baptism, but he 

gives way to Peter when it comes to facilitating the climactic experience of 

the Spirit's outpouring. Despite our analysis of Acts 6.1-7 offered above, in 

which we sketched a more egalitarian picture of relations between Philip and 

Peter, are we perhaps driven to conclude that Acts B-11 in fact features 

Philip's subordination to Peter? In any event, we are f aced with the 

interpretive conundrum of accounting for Philip's strange lack of 

participation, in comparison with Peter, in administering the Spirit to 

Samaritan and Gentile converts. 

A common approach to this dilemma focuses on the status of Philip as 

an independent, itinerant missionary in relation to the leading apostle, 

Peter, headquartered in the Jerusalem church. In the following section we 

will evaluate this approach and set the stage for presenting subsequently a 

more distinctive perspective on Luke's portrayal of the interplay between 

Philip and Peter in Acts 8-11. 
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3.2 Philip the Independent Missionary and Peter the ferusalm Apostle 

The opinion of Kgsemann averted to above that Luke has in some measure 

downgraded Philip's evangelistic achievements springs from a particular 

understanding of Lucan ecclesiology. According to this view, Luke conceives 

of the church as the Una sancta catholica built on the foundation of the 

twelve apostles and rigidly exclusive of all divergent expressions of 

Christian faith, such as those emanating from Gnostic circles. More 

specifically, Luke makes his point by reconstructing primitive Christian 

history to magnify the Jerusalem apostles' centralized authority over the 

expanding church, including their unique prerogative to impart the Spirit to 

new believers. In the process, "free-lance" missionaries like Philip and 

Apollos (Acts 18.24-28), who strike out on their own initiative with alarming 

success, are deliberately diminished and brought under the official 

ecclesiastical umbrella by making their converts dependent solely upon the 

apostles (including Paul in Apollos' case) for the provision of the Spirit. 91 

In a similar vein, Haenchen contends that Luke's account of Peter's (and 

John's) administration of the Spirit in Acts 8.14-17 is designed to emphasize 

that "the mission to the Samaritans was not completed by any subordinate 

outsider I= Philip]. but was carried out in due form by the legal heads of 

the Church 1= members of the Twelve3" (emphasis added). 9c-- 

The connection between Philip and Apollos as independent, trail-blazing 

evangelists is an interesting one and will be pursued further below, but the 

insistence on the apostles as a Spirit- dispensing "supervisory authority" 

(Aufslchtsbehdrde)*3c-4 which sanctions the work of maverick missionaries and 

guarantees the unity of the early church cannot be supported as a consistent 
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Lucan platform. Ananias' healing and Spir it- bestowing ministry to Saul in 

Act 9.17, carried out without any apostolic aid, proves to be a notable 

exception; and as for the work of Barnabas, an emissary of Jerusalem (but 

not one of the TwelveD, on behalf of the new Christian community at Antioch 

founded by unnamed missionaries, it includes instruction and encouragement 

but not the transmission of the Spirit (11.22-25). 910 (The activity of the 

Spirit within the church at Antioch is assumed in 13.2 without any formal 

account of the Spirit's descent. ) Moreover, the repeated underscoring of 
001 Spirit-reception as a "gift of God" Q)wpecx; Acts 2.38; 8.20; 10.45; 11-17; 

15.8 Mx&oýttl; cf. Luke 11.13) suggests that the impartation of the Spirit 

is no human being's prerogative, be he or she apostle or otherwise. This 

point is in fact driven home with special force in the larger Samaritan- 

episode. Simon Magus desires the authority to confer the Spirit and is 

willing to pay for it. He is sternly rebuffed, however, since anything to do 

with the Spirit as 8copscc rou Oeou (8.20) is, by definition, not for sale, 

or, more broadly speaking, not disposable by human means. 91 Only God can 

bestow his Spirit. Any attempt to control or manipulate the Spirit for 

personal ends, as is Simon's intention, is judged to be a perverse usurpation 

of divine privilege (8.21-24). '-' 

Along the same line, even the Lord's apostles must recognize the 

sovereignty of God in matters concerning the Spirit. Hence their primary 

activity when facing a need for the Spirit's presence is Rrayer (Acts 8.15), -"--' 

beseeching God f or what he alone can give. 94 The Spirit is give (5 x5 CO). L -L 

and rec_eived (XaýLOO4(vco), 9r- not strictly administered and obtained. He is 

perceived as falling (ETEITEI"TE'r(z) freely from heaven rather than being 
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forcibly brought down. With all of these emphases on the Spirit's freedom 

within the Samaritan incident and throughout the book of Acts, 96 it is 

inconceivable that Luke exRounds an "early Catholic" Rgsition regarding the 

Spirit's management by aRostOlic executives. 97 

W, Dietrich realizes that on the whole Luke does not advocate 

restricting the privilege of transmitting the Spirit to apostolic office, but 

he does argue that the events recorded in Acts 8.14-17 reflect a tradition 

taken over by Luke from the early period of the Terusalem church which did 

credit the apostles with exclusive authority to impart the Spirit. 9e As for 

Philip's contribution to the Samaritan mission reported in Acts 8, Dietrich 

suggests that it betrays a "limitation of competence" (Kdmpetenzbegrenzun87) 

in relation to the "competence" of the Jerusalem apostles to confer thle 

Spirit, but he also claims that Philip's ministry is thereby "in no way 

discredited" (in keiner Weise diskreditierten). -ý-9 Apparently Dietrich means 

that, just because Philip and Peter (and John) are commissioned to perform 

different missionary tasks, this does not necessarily imply any attending 

judgment as to the relative value of their ministries. 10c' 

Concerning the claim that the Samaritan-story in Acts 8 stems from a 

primitive Jerusalem source which marked out the apostles as indispensable 

agents of the Spirit, the problem of anachronism rears its head. Solid 

evidence for the rigid institutionalization of ministerial function only 

surfaces toward the end of the first century and into the second. Certainly 

the undisputed letters of Paul bear witness to a rather fluid church 

structure marked by charismatic instead of institutional authority, 101 The 

Spirit is sovereignly bestowed by the Lord himself, not channelled through 
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, any ecclesiastical hierarchy (cf. Gal 3.5; Rom 8.14-17; 12.3-8; 1 Cor 2.10-14; 

12.1-31). Another difficulty with Dietrich's analysis is the assumption that 

in Acts 8 Luke has incorporated without alteration an early tradition 

regarding the Spirit's transmission which stands in opposition to his overall 

presentation. Our own analysis of the Samaritan episode in 8.4-25 has 

demonstrated that, whatever the sources at his disposal, Luke has thoroughly 

shaped the material to create a unified narrative with numerous literary 

links to the rest of his two-volume work. In 8.14-17 elements such as the 

word of God, prayer, baptism in Jesus' name and the laying on of hands, not 

to mention the outpouring of the Spirit, are echoed repeatedly in Luke's 

account of the early church's mission history. On a matter of such seminal 

importance to Luke as the coming of the Spirit upon Christian disciples, we 

would expect more coherence of presentation than Dietrich seems to allow. "' 

With these criticisms aside, Dietrich's point that the distinctive roles 

assigned to Philip and the Jerusalem apostles need not be differentiated in 

importance is a useful insight worth bearing in mind. We made a similar 

point above in relation to the division of labor between the Twelve's 

ministry of the word and the Seven's table-service in Acts 6. 

While Acts 8.14-17 does not appear in any sense to portray Peter and 

John as sacramental officials monopolizing the administration of the Spirit, 

it is quite possible that the passage does reflect a Lucan interest in the 

role of the apostolic pair as reRresentatives of the Jerusalem community 

left behind after the dispersion arising from Stephen's persecution. If we 

are correct in assuming that Luke was conscious of an underlying tension 

between the resident "Hebrew" faction of the Jerusalem church led by the 

250 



CHAPTER 5 PHILIP AND PETER 

Twelve and the scattered "Hellenist" wing led by Philip and other members of 

the Seven, then, true to his passion for Christian harmony, Luke may have 

intended the Samaritan-episode to illustrate an abiding unity between the 

pioneering "Hellenist" missionary and the visiting "Hebrew" apostles. 103 The 

activities of prayer and the laying on of hands on the part of the apostles 

in Acts 8.15,17 may once again be interpreted as gestures of solidarity (cf. 

6.6) in Bddition to their connection with the Spirit's descent. The two 

representatives of the Twelve proffer the hand of fellowship to the outcast 

Samar it ans 1 04 
and by extension also to the architect of the Samaritan 

mission, Philip, who himself had been recently estranged from Jerusalem. 

Notions of Philip's subordination to Peter and John need not enter the 

picture, The apostles may simply be viewed as acknowledging the evangelist 

as a partner in mission. 

The acceptance of Philip's Samaritan enterprise by leaders of the 

Jerusalem church may also reflect what many scholars have perceived as a 

"salvation-historical" interest on Luke's part in demonstrating the continuilX 

of every new phase of missionary outreach with the earthly ministry of 

Jesus--which climaxed in Jerusalem--and with the first community established 

by Jesus' closest f ollowers- -which was localized in Jerusalem. 105 To be 

sure, we must not go so f ar as to envisage Jerusalem in the book of Acts as 

some kind of ecclesiastical see formally sanctioning all missionary projects 

and essentially ruling the Christian world. For instance, the give-and-take 

negotiations between the Jerusalem community leaders and Paul over the 

Gentile mission manifest a relationship of mutual respect and cooperation 

(see chaps. 15,21). It likewise follows, as we have already suggested, that 
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the Jerusalem apostles do not function in Acts as episcopal officers for the 

whole church who roam about Christendom imposing their will. 1 06 They simply 

represent the interests of the Palestinian Jewish-Christian community based 

in Jerusalem, and then not exclusively. Ambassadors from Jerusalem also 

include ministers outside the circle of the Twelve, like Barnabas, Agabus, 

Judas and Silas, all dispatched to Antioch (11.22,28; 15.27,32). So Luke 

still allows for a measure of independence and diversity within primitive 

Christianity. But f or all this, we must not lose sight of the persistent 

Lucan intention to demonstrate that a cooperative tie between the various 

mission congregations (and their leaders) and the mother church (and her 

leaders) in Jerusalem was never broken. 

Granting that Luke's account of the Samaritan mission depicts in more 

mutual (cooperative) than hierarchical (divisive /part it ive) terms both a unity 

between Philip and Peter and a continuity between Philip's work and the 

course of salvation history originating in Jerusalem, there still remains the 

question: why does Luke focus the issue as he does on the Samaritans' 

reception of the Spirit? He could have easily related a visit of the 

Jerusalem apostles to Samaria exhibiting friendly relations with Philip and 

the integration of his mission into God's redemptive plan without brLnging in 

the controversial matter of the Samaritans' lack of the Spirit. For example, 

links are established between Jerusalem and the Pauline mission without 

recourse to any dependence of the latter upon the former for the gift of the 

Spir it. In fact, Paul himself receives the Spirit through the ministry of a 

Damascene disciple unconnected to Jerusalem and later conveys the Spirit to 

a group of Ephesian disciples without any outside intervention. What then is 
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the significance of Luke's portrayal of the bond between Philip and Peter 

specifically in terms related to the Spirit's outpouring? We turn now to 

offer a possible answer to this question based on a particular literary 

pattern detected within Luke-Acts. 

3.3 Philip tbe Baptist-Style Forerunner to fteter's SpIrit-Imparting Mission 

In the previous chapter we characterized the role of Philip in Acts 

B-11 as that of missionary forerunner to the apostle Peter in Samaria and 

the coastal plain of Palestine, culminating in Caesarea. In the present 

chapter, we have focused upon the distinction in the same section of Acts 

between Philip's initial ministry of gospe 1- preaching and water-baptism and 

Peter's follow-up work in the same territory, which climaxes in the Spirit's 

outpouring on Samaritan and Gentile converts. When we put these elements 

together and consider the emerging pattern of the kerygmatic. water- 

baptizing forerunner (PhiliR) to one who comes after and "baptizes" in the 

SRirit (Peter), the Lucan parallel which most readily springs to mind is the 

relational structure involving John the Baptist and Jesus. In Luke 3 John 

comes on the scene "preaching a baptism of repentance" and fulfilling a 

mission of "preparling) the way of the Lord, " prophesied by Isaiah (3.3-4). 

As it turns out, Jesus is the coming Christ for whom John is blazing a trail, 

and the distinctive relationship between John and Jesus is delineated in the 

well-known formula placed on the lips of John: "I baptize with water; but he 

who is mightier than I is coming ...; he will baptize with the Holy 

Spirit. - ." (3.16). All the Gospel writers in some fashion set forth John's 

forerunner function in relation to Jesus and, in the process, make the basic 
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distinction between John's water-baptism and Jesus' Spirit-baptism (Matt 3.3, 

11; Mark 1.2-4,7-8; John 1.6-8,15,23,26-34). But Luke is unique in the 

extent to which he emphasizes this pattern in his two-volume work. We see 

this especially at key points in the book of Acts. 

Among the critical, f inal words which the resurrected Jesus 

communicates to his apostles before ascending to heaven is the instruction 

for them to tarry in Jerusalem and "wait for the promise of the Father" 

which he had previously announced (Acts 1.4; cf. Luke 24.49). Jesus then 

explicitly defines this anticipated divine gift as the Holy Spirit and 

contrasts its outpouring to John's administration of water-baptism in terms 

clearly reminiscent of John's own earlier prediction: "for John baptized with 

water, but before many days you shall be baptized with the Holy Spirit" 

(Acts 1.5; cp. Luke 3.16). The antithesis in this passage is once again 

strictly between one who baptizes with water and one who baptizes with the 

Spirit. 1"7 No discrimination is introduced at this stage between a "baptism 

of repentance" and "baptism in the name of Jesus. " 

As Luke's story of the early church unfolds, the Pentecost-event 

represents the fulfillment of Jesus' announcement of the Spirit's coming upon 

his apostles. They had formerly experienced the water-baptism of John (Acts 

1.22), but without an accompanying baptism in the Spirit. Now as they are 

gathered together on the day of Pentecost, they receive-- through Jesus--the 

Father's promised Holy Spirit (2.33; cp. 1.4). Later Peter refers back to this 

"beginning" of his personal encounter with the Spirit and specifically links 

it to "the word of the Lord" concerning the demarcation between John's 

water-baptism and the expected baptism with the Holy Spirit (11.15-16). 
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Significantly, the particular context for these statements is Peter's report 

to the Jerusalem church about his recent mission to Caesarea, in which he 

compares his own Pentecostal experience to the Spirit's surprising descent 

upon Cornelius and his Gentile household before the issue of water-baptism 

even came up for discussion. 

As I began to speak, the Holy Spirit fell on them Just as on us at 
the beginning. And I remembered the word of the Lord, how he 
said, 'John baptized with water, but you shall be baptized with the 
Holy Spirit' (11.15-16; cf. 10.44-48). 

We also learn earlier in the Cornelius-story that reference to John's baptism 

formed part of Peter's proclamation about Jesus to the Roman centurion 

(10.37). Similarly, in the course of Paul's ministry throughout the 

Mediterranean world, as charted by Luke, the renowned missionary on tvyo 

occasions reiterates the preparatory character of John's baptismal vocation 

in relation to Jesus (13.24-25; 19.4) and in the latter instance goes on to 

impart the Spirit to a group of Ephesian disciples who, though recipients of 

lohn's baptism, had not yet received the Spirit when Paul encounters them 

(19.1-7). 

Given this evidence that W Luke continues to feature John's role as 

Jesus' forerunner in the book of Acts and that (ii) he depicts the Spirit's 

outpouring at three significant stages in the church's expanding mission 

(Jerusalem, Caesarea and Ephesus)-- including one connected with Peter's 

breakthrough to the Gentiles--with the contrast between John's water-baptism 

and Jesus' Spirit-baptism clearly in view, it seems plausible that this 

"Baptist- factor" also implicitly colors Luke's presentation of the "Samaritan 

Pentecost, " where Philip baptizes in water and prepares the way for Peter's 
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imparting of the Spirit. 'Oc-4 More specifically, we would suggest that a vital 

clue to Luke's appraisal of the value of Philip's achievement in relation to 

Peter in Acts 8-11 may be found in his assessment of John the Baptist's 

contribution vis-A-vis Jesus. In order to test this hypothesis further and 

unpack its particular implications for the Lucan PhIlIppusbild, we must look 

more closely at certain aspects of the John/Jesus model in Luke's Gospel. 

(1) Among the Gospel writers, only Luke gives special consideration to 

the relationship between John the Baptist and Jesus in an extended infancy 

narrative covering the first two chapters of his work (Luke 1.5-2.52), 

immediately following the prologue. A transparent parallelism is set up 

between the two figures-lc, ý-' Both experience miraculous births (1.57-66; 

2.1-20) announced by angels (1.5-25; 1.26-56); both are circumcised (1.59-63; 

2.21), and both inspire prophetic oracles regarding their unique missions in 

the service of the Most High (1.57-80; 2.25-35). Like Jesus, John is destined 

#0 
for greatnesa (ýLEYW;, 1.15,32) and is filled with the SRirit from birth 

(1,15,35). And finally, their nativities are both occasions for jubilant 

rejoicing (1,14,58; 2.10-14). 

But within this framework revealing only the highest admiration for 

John the Baptist as well as Jesus, a pattern of distinction also emerges. ' ` 

Both children are great, but one is greater; both participate significantly in 

God's work of salvation, but only Jesus is the "Savior, who is Christ the 

Lord" (2-11). John is dramatically born to a barren woman advanced in years 

(1.17); Jesus, however, is miraculously born of a virgin (1.26-38). John's 

birth is attended by the Joy of friends and neighbors (1.58); the whole host 

of heaven exults over Jesus' advent (2.13-14). John the Baptist is appointed 
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to prepare the way for the Lord as the prophet of the Most High (1.76; cf. 

1.17); Jesus is no one less than the Lord himself (1.43; 2.11), the Son of the 

Most High (1.32,34). And most critically for our interests, John is without 

doubt a man imbued with the Spirit even from birth (1.15), and his work will 

be performed "in the spirit and power of Elijah" (1.17); but Jesus is actually 

conceived by the Holy Spirit and brought to lif e through "the power of the 

Most High" (1.34). 

How should we evaluate this parallel-yet-distinct portrayal of John the 

Baptist and Jesus in Luke's infancy narrative? Some scholars have envisaged 

an underlying Baptist source promulgated in circles devoted to John as their 

master, if not their Messiah. Luke's redaction of this tradition and 

placement of it within a birth narrative designed to bring out Jesus' 

preeminence supposedly represents a polemical intention to offset rival 

Baptist claims and promote Christian ones. ' II Apart from the difficulties, 

however, of detecting the existence, much less the precise Messianic 

convictions, of Baptist sects before the second century, ' 12: the text of Luke 

1-2 simply does not evince a tone of harsh invective. As we have seen, John 

is genuinely praised even while he is carefully categorized as Jesus' 

precursor. In addition, there is little in the description of John the 

Baptist's nativity and future ministry which cannot be accounted for by OT 

models of miraculous births and by the Baptist traditions shared with Mark 

and "Q. "' 13 

Conzelmann recognizes that the opening chapters of Luke's Gospel 

reflect a clearly established "typological correspondence" or "analogy" 

between John the Baptist and Jesus, but he also regards this presentation as 
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standing in "direct contradiction" to the balance of Luke's work, where the 

two figures in question are consistently and sharply segregated from one 

another as representatives of distinct epochs of salvation history (John = 

period of Israel; Jesus = "the Middle of Time" [Die Mitte der Alt]). "' H. H. 

Oliver and W. B. Tatum have both challenged Conzelmann's disjunction of Luke 

1-2 from the rest of Luke-Acts, while at the same affirming his basic 

conception of Luke's salvation-historical schema. These two scholars regard 

the infancy stories as in fact reinforcing the relegation of John to a 

separate and implicitly inferior sphere of activity than that enjoyed by 

Jesus in the realm of God's kingdom. Oliver speaks of "a conscious 

suppression of the relationship between Jesus and John" on Luke's part which 

"had already been well established in the birth stories" (his emphasis). '' r- 

For example, the description of John in Luke 1.76 as the "Rrophet of the Most 

High" (versus Jesus, the "Son of the Most High, " 1.32) who "will go before 

the Lord to prepare his waYs" is taken to represent Luke's intention "to 

establish the subordinate and preliminary role of John to that of Jesus and 

the Middle of Time. "' 16- Tatum, focusing primarily on the Spirit-motif in 

Luke 1-2, likewise refers to "the subordination of John to Jesus" in these 

chapters and contends that any correspondence envisaged here between the 

two characters is "superficial. "' 17 

Obviously Oliver and Tatum have concentrated on the distinctions 

between John and Jesus in Luke's infancy narrative at the expense of the 

parallels. But in so doing they have failed to appreciate the fine balance 

of Luke's literary artistry. The comparisons drawn above between John and 

Jesus as great, Spirit-endowed servants of God are clearly manifest in Luke's 

258 



CHAPTER 5 PHILIP AND PETER 

presentation and should not be ignored or watered down. Moreover, the 

equally evident distinctions, while truly distinctions, are hardly of the 

black-and-white variety designed to drive a piercing wedge between the two 

characters. They are merely differences in degree of greatness As we have 

seen, Jesus outshines John in Luke 1-2 at a number of points, but these are 

always points at which John is exalted in his own right. To repeat but one 

example, Jesus may be the more remarkable f igure by virtue of his being 

conceived by the Holy SRirit (1.35), but John certainly runs a close second 

with his pedigree of being filled with the SRirit from his mother's womb 

(1.15). The two pre-natal experiences are more alike than dissimilar in 

their dramatic marking out of John and Jesus as special instruments of the 

Spirit. ' I c-I Thus, it seems best to view John and Jesus in Luke 1-2 not so 

much as opposed to and set apart from one another, but rather as fitting 

into an arrangement of climactic Rarallelism 119 in which one figure (Jesus) 

surpasses the other (John) in various respects, while at the same time the 

two mirror one another to a great extent and are brought together in a 

common enterprise. 

A similar stance is taken by P. S. Minear, who persuasively argues for 

the coherence of Luke 1-2 with the rest of Luke-Acts (against Conzelmann) in 

addition to insisting that within the birth stories the John/Jesus 

relationship should be viewed in essentially positive, integrated terms 

(against Oliver and Tatum). 

Although the prologue (Luke 1-23 preserves a distinction between 
the tasks of the two f igures, at no point does it make an 
invidious or apologetic effort to downgrade or to deny the 
eschatological significance of John. ... The work of both men is 
seen as essential to the fulfillment of the promise, as ground for 
the Joy of redemption. Both are included within the same 

259 



CHAPTER 5 PHILIP AND PETER 

consolation of Israel. In fact, the mood, resonance, and thrust of 
the birth narratives are such as to discourage the neat 
assignment of John and Jesus to separate epochs. 12-- 

Having sketched the main contours of the Jesus/John model established 

at the outset of Luke's Gospel, we may now compare this configuration with 

Luke's depiction of the Philip/Peter relationship in the book of Acts. 

Throughout our investigation we have noted a number of contact points 

between the portrayals of Philip and Peter, including their similar 

miraculous ministries anointed by the Spirit. But coming after Philip, Peter 

emerges as the more spectacular f igure, though not in such a way as to 

depreciate the value of Philip's achievements. Peter may make an especially 

shattering impression on Simon Magus, but we must not overlook the 

amazement which Philip elicits from the same figure (see S2, chap. 3). Peter 

may have sparked the greater interest with his witness to a Gentile 

household, but Philip's prior outreach to a prominent Gentile individual marks 

an important missionary breakthrough in its own right (see chap. 4). Thus, 

we seem to encounter in the correlation of Philip and Peter a similar 

pattern of climactic parallelism to that which structures the interplay 

between John and Jesus. In both cases, the forerunner is neither widely 

distanced from nor cynically belittled in relation to the one who comes 

af ter. 

(2) Focusing more directly on the distinction between John's water- 

baptism and Jesus' Spirit-baptism, we must carefully consider Luke 3.16 in 

its immediate literary setting of 3.1-22, where John's public ministry- 

climaxing in the baptism of Jesus--is most fully detailed. In the opening 

paragraph of chap. 3 Luke sets the work of the Baptist in a broader context 
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than the other Synoptic authors. The political situation for the whole of 

Palestine is noted (3.1-2), and John's baptismal mission, instigated by a word 

from God in the wilderness (efprjýLoq, 3.2b; cf. 3.4b), is carried out in 

itinerant fashion throughout "all (n&aotv) the region about the Jordan" 

(3.3a). 1 21 Again, through the expanded quotation from Isaiah 40 unique to 

Luke's Gospel, the effects of John's preparation for the Lord's coming are 

conceived in the widest possible terms: "Tvery (naaa) valley shall be 

filled. .. evgry (nocv) mountain and hill shall be brought low. ..; and all 

(nacya) flesh shall see the salvation of God" (3.4-6). This universal impact 

of the Baptist's ministry is characteristic of Luke's larger presentation (cf. 

TEaq: Luke 3.15,16a; 7.29; 20.6; Acts 13-24)12ýý and further demonstrates that 

the scope of John's vocation should not be too narrowly defined. 

The ascetical garb and diet of John the Baptist receive no mention in 

Luke's account (* Matt 3.4//Mark 1.6), as the narrative moves directly to 

feature John's proclamation of repentance. As in Matthew, Luke generally 

describes John's message as one which stresses the importance of righteous 

conduct over ethnic heritage, implying in the process that repentant Gentiles 

as well as Jews may f ind a place within God's covenant community ("God is 

able from these stones to raise up children to Abraham, " 3.8; cf. 3.7-9). 

Only Luke, however, goes on to spell out some of John's more specific 

exhortations and to single out certain groups within John's audience. 

Sharing one's possessions-- including food--with the needy is requisite 

behavior befitting repentance, according to John, and tax collectors and 

soldiers in particular are expected to be just in their financial dealings 

with others (3.10-14). 
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Coming to John's pronouncements about Jesus-- including his forecast of 

Jesus' Spirit- baptizing ministry--related most closely to the immediately 

surrounding material in Luke 3.15-18, we may enumerate several 

characteristic elements of Luke's presentation in comparison with Matthew and 

Mark. 

(i) Only Luke among the Synoptics stages John's evaluation of Jesus 

against a background of pervasive speculation concerning his own Messianic 

status (3.15). 123 Thus, as in the infancy narrative, no attempt is made to 

cover up the attractiveness of John even while establishing his contrast 

with the Stronger One who is to come. 

(ii) In John's self-reference to his baptizing mission, only Luke places 
f/ 
u6cx, rt in a more prominent syntactical - position than we find in Matthew or 

1-4 U Mark (e)yo) ýitv t)5c(Ti ýaTETI'ý(, ) 1()pc'*((;, 3.16; cp. ýcxTrTLýu) Eýv 'L)'5c)(, r'L, Matt 

3.11; E0 CX TtT I CY CX 1) 4 C)((; b8ccr 'L , 
Mark 1.8)124; thereby, Luke possibly 

accentuates the distinction between the watery substance of John's baptism 

and the SDirit-element in which Jesus will baptize. 

(iii) Luke omits oTrtcco ;. Lou found in the other Synoptics (Matt 

3.11//Mark 1.7). This may represent a desire to downplay the notion of Jesus 

as John's disciple, if oiT-taw is thought to be related (as it frequently is 

in the NT) to the act of "following after" someone (cf. Matt 4.19; 10.38; Mark 

1.17,20; 8.34; Luke 9.23; 14.23; 21.8; Acts 20.30). 126 But if, as is more 

likely, a more temporal distinction is in view (cf. Acts 5.37)--that is, John's 

work historically precedes and prepares for Jesus' ministry which comes 

"after" (later)--then probably little importance should be assigned to Luke's 

omission. For elsewhere Luke certainly supports the forerunner idea for John 
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and regards his mission as largely completed before Jesus' emergence on the 

public scene (cf. Luke 3.18-23; Acts 13.25 Cýiecl EýLIEI; 19.4 [AEV al'), rOvD. 

Uv) Luke follows Mark by referring to John's unworthiness to untie 
#0 (Xuw) rather than to carry (OacrcaCw, Matt 3.11) the Coming One's sandals. 

#0 However, Luke omits Mark's xu4rcx(; (1.7), apparently wishing to soften an 

undue emphasis on John's subordination to Jesus. 

(V) In 3.16 Luke follows the "Q" tradition against Mark in announcing 

Jesus' future baptism with the Holy Spirit and with fire. The latter element 

may be understood as symbolizing the judgmental character of the Stronger 

One's ministry, as elaborated in 3.17: "the chaf f he will burn with 

unquenchable fire. "'ý-6 Thus, an important continuity is maintained between 

the vocations of Jesus and John (cf. 3.7-9, esp. v. 9: "every tree therefore 

that does not bear good fruit is cut down and thrown into the fire") amid 

the discontinuity declared over the matter of the Spirit's bestowal. 

(vi) Only Luke, after reporting John's appraisal of Jesus, appends the 

summary statement in 3.18 regarding John's ministry of proclamation: "So, 

with many other exhortations, he preached good news to the people 

(c t rl y y0s. %CETo Tov xocc)V). &I There is no warrant for bracketing off 

r:. -ua, yyr:, X-LC0' in this instance as a unique case within Luke-Acts, merely 

denoting the activity of preaching without any implied reference to its 

content. 121 Throughout Luke's writings, the term is virtually a technical 

design8tion for the preaching of the gospel of Christ and the kingdom of 

God. Thus, as W. Wink expresses it, "by deliberately applying the word to 

Sohn's preaching Luke makes him the first preacher of the Gospel, the 

Christian evanizelist" (my emphasis). 129 
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In short, it is unmistakeable in 3.15-18 that Luke concurs with the 

general Gospel witness that Jesus, for whom John clears the way, is notably 

"mightier" than the Baptist-- principally in his function as Spirit-baptizer in 

contrast to John's role as water-baptizer. But within this clear-cut 

relational structure Luke still seems to resist a tendency to denigrate John 

or to deny his essential harmony with Jesus' gospel mission. 

In the incident of Jesus' baptism reported in Luke 3.21-22, the 

relationship between John and Jesus, connected with the operation of the 

Spirit, is clarified still further. It is most striking here that Jesus' own 

baptism in water and the attendant phenomenon of the Spirit's descent upon 

him are set apart from the influence of John the Baptist to a degree 

unparalleled in the other Gospels. According to Luke, John has already 

, completed his preaching ministry (3.18) and been imprisoned by Herod 

(3.19-20). `2'---4 The setting of Jesus' baptism is then described in very 

impersonal and imprecise terms: "Now when all the people were baptized and 

when Jesus also had been baptized. - ." (3-21). There is no ment ion of the 

Jordan and no reference to the agency of John or any other human minister 

of baptism. 13c, As regards the outpouring of the Spirit, it occurs after 

00 
Jesus has been baptized (ýcxTt, -c-LcrE)F-vcoq, aor. ptc. ) and while he is engaged 

. 41 

in Rrayer (npoaei)XoýLE: vo-u, pres. ptc. ), "' again with no mention of any 

human assistants. In a sense, then, Jesus precipitates (through prayer) his 

own baptism in the Spirit as a distinct experience from his baptism in water. 

Accordinglyt John's prediction concerning Jesus in 3.16 already receives its 

initial fulfillment, and Jesus, personal experience of Spirit-baptism provides 

a model for that of the first Christians in the book of Acts. 13: 2 
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Though Luke 3.1-22 culminates in a scene which poignantly stresses the 

gulf between John's mission of water-baptism and Jesus' vocation of Spirit- 

baptism, it should still not be thought that Luke adopts a negative stance 

toward John or rigidly compartment alizes him within the dispensation of OT 

prophecy. While John's task as the Messiah's forerunner is essentially 

completed, Luke does not hesitate later in his Gospel to remind his readers 

of Jesus' continuing appreciation of John's greatness- "I tell you, among 

those born of women none is greater than John" (7.28a). The ensuing 

statement--"yet he who is least in the kingdom of God is greater than he" 

(7.28b)--should not be taken as minimizing the force of the former 

declaration or denying John's involvement in the kingdom. Jesus' promotion 

of the status of the "least" echoes his familiar position within Luke that 

the kingdom of God is no respecter of persons and gladly welcomes those 

typically outcast by the religious establishment. One such group whom Jesus 

incorporates into the fellowship of God's kingdom are the despised tax 

collectors (Luke 5.27-32; 19.1-10). Far from marking a point of contrast 

with John's ministry, this inclusion of tax collectors as well as "all the 

people" represents an extension of John's outreach, as Luke's following 

parenthetical note in 7.29-30 makes plain. "31 

With this extended analysis of Luke 3.1-22 before us, we are now in a 

better position to ascertain to what extent the presentation of John the 

Baptist in this passage serves as an apt model for the portrayal of Philip in 

the book of Acts. A number of interesting Points of comparison may be 

observed. Philip's initial occupation as a table-waiter reveals his sympathy 

with John's concern for feeding the needy (Acts 6.1-6; Luke 3.11). 
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Subsequently, Philip parallels John by carrying out an itinerant Preaching 

and baptizing mission throughout Palestine, specifically including a desert 

V area (Eprjýioq, Acts 8.26; Luke 3.2,4). In his outreach to Samaritans and an 

Ethiopian eunuch and financial official, Philip matches John's openness to 

outcasts within Jewish society (e. g. tax collectors) as well as his implicit 

transcendence of traditional ethnico-religious boundaries (cf. Luke 3.7-14). 

And the particular characterization of Philip's witness as "preaching the 

gospel" (Eba-y-yEXiCw, Acts 8.4,12,35,40) marks yet another link with the 

ministry of John (Luke 3,18). The most striking feature, however, of Philip's 

correspondence to John the Baptist remains his mission of water-baptism 

which prepares the way for another's (in this case, Peter's) ministry of 

Spirit-baptism. We have already noted that Luke explicitly associates the 

Spirit's initial outpouring on Gent iles--name ly, those Gentiles converted by 

Peter, not the Ethiopian eunuch earlier baptized in water by Philip but 

lacking an accompanying effusion of the Spirit--with the announced 

distinction between John's baptism in water and Jesus' promised baptism in 

the Spirit (Acts 11.15-16; cf. Luke 3.16; Acts 1.5). But the "Samaritan 

Pentecost" may also find an echo in the John/Jesus pattern in Luke 3. As 

Jesus, so to speak, participates through Rrayer in his own anointing with the 

Spirit at a distinct point in time after his baptism with water and after 

John the Baptist has completed his work and exited the scene (Luke 3.18-22), 

so the Samaritans receive the Spirit in response to Peter's 12rayin-z on a 

separate occasion following their water-baptism at the hands of Philip, who 

has since faded into the background (Acts 8.14-17). 

In short, it appears that if John the Baptist functions as 8 "prototype 
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of the Christian evangelist" for anyone in Luke's presentation, it would be 

Philip the "baptist" evangelist to the Samaritans and Gentiles. Moreover, it 

seems to be confirmed that the John/Jesus interaction provides a suitable 

pattern for the Philip/Peter relationship in Acts 8-11. If this is the case, 

then following the John/Jesus model outlined above, the distinction between 

Philip's preparatory work of water-baptism and Peter's succeeding Spirit- 

imparting mission need not be regarded as undercutting Philip's 

accomplishments in any sense or as nullifying the numerous points of contact 

which unite the two missionaries in Luke's narrative. Though they are 

assigned different roles in relation to the Spirit's outpouring and though 

one's role is in fact greater (more climactic) then the other's, Philip and 

Peter, like John and Jesus, still maintain a vital cooperative bond as fellow- 

servants within the kingdom of God. 

(3) The theory being advanced regarding Luke's utilization of John's 

forerunner role in relation to Jesus as a literary pattern for Philip's 

vocation in relation to Peter would doubtless be strengthened and further 

developed if we could uncover another case within the book of Acts where the 

same pattern appears to be employed. The most promising analogue in this 

respect would seem to involve the Juxtaposed Ephesian ministries of Apollos 

and Paul in Acts 18-19-19.7, especially since this material features the 

motifs both of Johannine baptism and the outpouring of the Holy Spirit. 

In Acts 18-19-23 Paul makes his way to Ephesus and, as usual, proceeds 

to the synagogue to debate with the Jews. However, on this occasion, he 

stays only for a brief time, despite the Jews' pleadings that he remain for a 

"longer period-" Promising to return "if God wills, " he sails away from 
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Ephesus to Caesarea, leaving behind his two colleagues, Priscilla and Aquila. 

Paul's hasty entrance and exit in this opening scene of Luke's Ephesian 

narrative establishes an incipient Pauline influence within the Asian capital 

and foreshadows the extended ministry which Paul eventually will have in 

this city (19.1-40; cf. 20.17-38). At this stage, however, no conversions are 

reported, and no Christian community appears to be established. 

After Paul's departure, an Alexandrian Jewish preacher named Apollos 

comes on the scene in Ephesus (18.24). The historical status of this 

missionary has been a matter of considerable debate: was he simply a Jew or 

a Jewish-Christian upon his arrival in Ephesus? ' : 214 However one settles this 

issue with respect to pre-Lucan tradition, there is little doubt as to 

Apollos' characterization on the level of Lucan redaction. Though hiý 

rhetorical skill and biblical expertise may be claimed by any devout Jew, 

Apollos' knowledge of the "way of the Lord (TT), V (: )BOV 'rou XI)PLOU)'I, -: ": ý' 

his fervency in the Spirit (Cewv r(-A) nvEu'ýicvr-L, cf. Rom 12.11) and his 

accurate teaching of "the things concerning Jesus" (E8l8C(CTXEv axpiýZA-)(; 

, ra nEpL rot) Iy)aou) (18.25) could only characterize a bona fide Christian 

missionary in Lucan terms. The last item echoes in particular the 

description of Paul's ministry in the final verse of the book of Acts 
dOP '0, 

r(X ItEpI T01) 
XI)PdL C) t) 

I 

TICTOt) XptaroZ, 28.31). 13c- 

As a Jewish-Christian evangelist, Apollos not suprisingly begins his 

work of proclamation in the local synagogue (18.26), just as Paul had 

previously done. Though again no specific conversions are reported, it is 

clear from the mention of "brethren"' 37 in 18.27 that a Christian community 

has now sprung to lif e in Ephesus. These new believers obviously think 
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highly of Apollos, since they encourage him and recommend his services to 

others (18.27), and we could plausibly deduce from this evidence that some of 

these disciples owed their Christian faith to Apollos, ministry. In any 

event, the overall presentation in 18.24-28 leaves the impression that Luke 

favorably regards Apollos as a key foundational missionary within the 

Ephesian church. 

Nevertheless, three items within Luke's report seem to intimate certain 

shortcomings with respect to Apollos and his ministry: 

W "He knew only the baptism of John" (18.25c). 

(ii) He requires a "more accurate" explanation of the way of God by 

Aquila and Priscilla (18.26). 

(iii) A letter of recommendation is deemed necessary to open the door 

for Apollos' work in Corinth (18.27). 

Working in reverse order through this list, the letter of 

recommendation (unique in Acts), while revealing the support of the Ephesian 

community, may at the same time suggest a degree of skepticism about how 

the Corinthian Christians would receive Apollos. However, Luke in fact 

discloses that Apollos proves to be a glowing success in Achaia (18.27-28), 

and the mention of an introductory letter may simply reflect traditional 

policy within the Corinthian church regarding the reception of itinerant 

missionaries (cf. 2 Cor 3.1-3). It is more difficult to account for the need 

for one already teaching "accurately" (cxxpt0o)q, 18.25) the things of Christ 

to be instructed "more accurately" (omptOcaTepov, 18.26) in the way of God 

by Aquila and Priscilla. How can any information be "more accurate" than 

waccurate"'? One senses that Luke is caught up in a delicate situation of 
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not wanting to demean Apollos' perception of the Christian message but yet 

desiring at the same time to supplement his understanding with insights from 

Paul's colleagues. Finally, when Luke indicates that Apollos "knew pn4 the 

. 1.1 baptism of John, " the ýiovov hints at a measure of incompleteness associated 

with John's baptism. Most likely, the emphasis here falls not simply on the 

fact that Apollos had experienced the rite of John's baptism, but also on the 

fact that he had known (understood, en%cyr(xýievoq) only the message of 

baptism which John preached. ' ---; Ie In short, the evangelistic ministries of 

John and Apollos are viewed in comparable terms, eliciting the same high 

regard from Luke but also subject to similar limitations. 

In this connection with John the Baptist may be found a key to Luke's 

portrayal of Apollos. 139 As John prepared "the way of the Lord" (Luke 3.4), 

that is, served as forerunner for the mission of Jesus, so Apollos, 

instructed in "the way of the Lord, " breaks ground for the gospel at Ephesus 

which Paul will cultivate and bring to full harvest. 139 As John and Jesus 

are both extolled in similar ways in Luke's presentation, but with Jesus 

manifesting the greater glory, so Apollos is commended for his proclamation 

("accurate") while also being cast as dependent upon Pauline representatives 

f or deeper insight ("more accurate"). A pattern of "climactic parallelism" 

seems to be emerging once again. 

What about the role of the Holy Spirit in the Apollos/Paul relationship 

which plays such a significant part in Luke's distinction between John the 

Baptist and Jesus? Interestingly, like John the Baptist, Apollos himself is a 

man of the Spirit (Acts 18.25); but what of his involvement in administering 

the Spirit to others? Here the strange incident surrounding the encounter 
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between Paul and the Ephesian disciples must be considered. Scholars 

disagree over the precise connection between the episodes featuring Apollos 

at the end of Acts 18 and the Ephesian disciples at the beginning of Acts 

19, with some going so far to discount any essential relationship other than 

geographical. ' 40 But the common mention of two important elements-- John's 

baptism and the operation of the Spirit--in the two scenes suggest some 

thematic linkage beyond the shared Ephesian locale. 1,41 

When Paul comes (back) to Ephesus, Apollos has already moved on to 

Corinth (Acts 19-1), thus completely eliminating the latter's direct 

participation in the events which follow. paul in I tially encounters Tivaq, 

loe ýiaE) Tj -c cxc;. In Luke-Acts a "disciple" is consistently a true believer in 

Jesus, and we should no doubt follow this interpretation here. 14 2 Just a 

few lines earlier Luke refers to the Achaian "disciples" (Tcoq 
T 

pa@T)-ia-Lq, 

18.27) who happen to be identical with "those who through grace had 

T de % . 01 
believed" (TOIq TEEITICYTEI)XOCYIV 51. (X TTIC, XCXP'LTO(;, 18.27). So, too, the 

Ephesian ýiaOrjTal are addressed by Paul as believers (7TICFTEDCrC('VTE(;, 

192). 1 d 

But no sooner has their "Christian" identity been suggested than these 

Ephesians prove themselves to be peculiar disciples indeed. They respond to 

Paul's query with the astonishing admission that they had never heard of the 

Holy Spirit (Acts 19.2). The sense of this declaration is commonly 

interpreted as ignorance not of the Holy Spirit's existence but of his having 

been poured out upon all flesh. 144 In any case, it is clear that the 

Ephesian disciples had not yet personally received the Spirit. Upon learning 

of this Spirit-deficiency, Paul immediately turns the discussion to the issue 
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of the Ephesians' baptism and discovers that they had been initiated into the 

baptism of John (19-3). 

Why this concern with baptism? In the present context it must have 

something to do with the connection between the Ephesian disciples' baptism 

and their experience of the Spirit. We of course are aware from Luke's 

teaching elsewhere that John's bapt ism-- whatever else it accomplished- did 

not result in the Spirit's transmission. Could this be the point of emphasis 

in the case being considered? Paul proceeds to spell out the significance of 

John's baptism in Acts 19.4: "John baptized with the baptism of repentance, 

telling the people to believe in the one who was to come after him, that is, 

Jesus. " This stress on repentance and faith in Jesus connected with John's 

baptism should probably not be understood as a disclosure of new information 

to the Ephesians, which they then embrace. The record of their response to 

Paul's message in 19.5 says nothing about repentance or believing in Jesus, 

only that they are re-baptized in the name of the Lord Jesus. Indeed, Paul 

assumes in 19.2 that they had already believed. 

It would seem, then, that Paul's brief explanation of the import of 

John's baptism functions simply as a reminder to the Ephesian disciples of 

wh§t they already knew and were convinced -of. 
At the same time, however, it 

implies the limits of John's ministry. As the "prototype Christian 

evangelist" (see above), John had adequately called the people to repentance 

and faith in Jesus evidenced in water-baptism, but this baptism, effective 

though it was, did not precipitate the Spirit's outpouring. Hence the 

Ephesian disciples must acknowledge their need to be baptized in the name of 

the one who alone baptizes with the Spirit. 14c- After this new baptism and 
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the imposition of Paul's hands, the Spirit comes upon them in a dramatic way 

(19.5-6). 

How does Apollos f it into this scenario? Though the story in Acts 

19.1-7 is vague concerning who had evangelized the twelve Ephesian disciples, 

the previous narrative in 18.24-28 sets forth Apollos as the prime candidate. 

He represents the principal witness to Jesus in Ephesus up to this point, 14 c- 

and his background is connected in an exclusive sense ("only") with the 

baptism of John. Regarding his own experience, Apollos possesses the Spirit 

without any (recorded) baptism in the name of Jesus to supplement his 

Johannine baptism. 1,47 In this respect he occupies a similar position to John 

himself, enjoying the Spirit's power as a specially anointed prophet of God. 

Already possessing Spirit, there is no need for re-baptism; but as a John7 

the-Baptist- type preacher, Apollos cannot participate in the conveying of the 

Spirit to others. He can effectively bring his hearers to believe in Jesus 

as the Christ, but in terms of their reception of the Spirit, he can only 

pave the way for the greater minister of Christ, in this case, Paul. Thus, 

the motif of the Spirit's outpouring supports the overall framework which 

categorizes Apollos' function as that of forerunner to Paul, modelled after 

the relationship between John the Baptist and Jesus. 

We are obviously sympathetic with KfAsemann's opinion that the peculiar 

events involving Paul and the Ephesian disciples in Acts 19.1-7 are designed 

by Luke to ref lect back on the portrait of Apollos in 18.24-28, and we can 

also see that such a presentation promotes Luke's interest in Christian 

unity. Apollos and Paul are effectively brought together as co-laborers 

within the developing Ephesian community. But we need not follow K8semann's 
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additional conclusion that Luke intended to create a strict hierarchical 

unity between the two missionaries by placing the maverick Apollos (as well 

as "heretical" Baptist sects) under the aegis of Paul's apostolic authority 

(thus safeguarding the Una sancta apostolica). 1419 If Luke had really wanted 

officially to bring Apollos under Paul's ecclesiastical wing, he surely would 

have had the apostle himself deliver any advanced teaching to the "free- 

lance" missionary rather than leaving this task to a couple of Paul's 

travelling companions. '4c-I Moreover, Apollos is still allowed independent 

movement ("when he wished to go to Achaia, " 18.27a) and Journeys to Corinth, 

where he in fact supplements Paul's earlier ministry there (Apollos "greatly 

help[s]" the Achaian believers, 18.27b). A more mutual and cooperative bond 

seems to be maintained between Apollos and Faul in Luke's account than 

K8semann allows. As we have seen, the two celebrated ministers appear as 

fellow, Spirit-inspired preachers of "the things concerning Jesus" and 

partners in the work of evangelizing Ephesian Jews within the synagogue, 

though admittedly Paul's activity of transmitting the Spirit is more 

climactic. 

In a more recent study, M. Wolter likewise underplays the more 

egalitarian dimensions of Luke's depiction of the Apollos/Paul relationship. 

While Wolter does not wholly accept Kdsemann's sweeping "early Catholic" 

interpretation, he still contends that the principal Lucan redactional concern 

in 18.24-19.7 is "die paulinische Dominanz über Apollos zum Ausdruck zu 

bringen. "' 60 In particular, Wolter thinks that Luke has in mind the 

historical situation behind 1 Corinthians 1-4, in which supposedly an Apollos 

faction had created conflict within the Corinthian community by claiming 
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themselves to be inspired pneumatics while denying this status to Paul. 

Luke, in Walter's estimation, aimed to turn the tables on this situation by 

cleverly and subtly devaluing Apollos' pneumatic abilities and by setting 

forth Paul as the exclusively authorized conveyor of the Spirit to others. 1151 

However, apart from the difficulties connected with reconstructing the 

history of the early Corinthian church from Paul's letters and with 

determining Luke's knowledge of that history, it is difficult to see how an 

account which so clearly extols Apollos' virtues can at the same time serve 

(even tacitly) a polemical, anti-Apollos intention. It is true that Paul 

surpasses Apollos in the matter of participating in the Spirit's outpouring, 

but not in a way which effaces Apollos' own personal gifts and his 

missionary achievements in Ephesus and Corinth. If Luke was aware of Paul's 

Corinthian correspondence and the presence of underlying tensions between 

rival parties associated with Apollos and Paul in the Corinthian church, then 

his attitude would appear to be more in line with Paul's own expressed 

democratic stance in 1 Corinthians 3 than with Wolter's hierarchical reading. 

What then is Apollos? What is Paul? Servants through whom you 
believed, as the Lord assigned to each. I planted, Apollos watered 
[or in the case of the Ephesus- incident in Acts, the roles would 
be reversed: Apollos planted, Paul watered3, but God gave the 

growth. So neither he who plants nor he who waters is anything, 
but only God gives the growth. He who plants and he who waters 
are eQual and each shall receive his wages according to his 
labor. For we are God's fellow workers Q Cor 3.5-9). 

Granting the fundamental literary link between Luke's presentation of 

John/Jesus in his Gospel and Apollos/Paul in Acts 18-19, what can be said of 

a similar connection between the latter component and the Philip/Peter 

portrait in Acts 8? There are some obvious differences between Philip and 
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Apollos, notably that Philip receives no supplemental instruction from anyone 

and is not reported to have submitted personally to John's baptism. But such 

distinctions should not obscure the prevailing parallels between the two 

missionaries and the Samaritan and Ephesian "Pentecosts. " 

(D Philip and Apollos both possess the Spirit and impress their 

audiences with dynamic preaching. 

(ii) Their converts (assuming the Ephesian disciples' evangelization by 

Apollos) are baptized in water but have to wait for another ministerial 

encounter before receiving the Spirit. 

(iii) The incompleteness of Apollos' Johannine water-baptism and the 

Samaritans' water-baptism at the hands of Philip are both suggested by the 

use of ýiovov (Acts 8.16; 18.25). ls2 

(iv) For both the Samaritans and Ephesians, the imposition of hands 

(by Peter and Paul respectively) accompanies the Spirit's outpouring. "-3 

(v) Both Philip and Apollos stand as Baptist-style forerunners in a 

partnership relation of "climactic parallelism" to the great missionaries, 

Peter and Paul, who come af ter them. 

(vi) The f act that in the case of the Ephesian disciples it is John's 

hULism which is inadequate to prompt the Spirit's outpouring and with the 

Samaritans it is baRtism in the name of Jesus which lacks the same efficacy 

is no great obstacle to seeing a correspondence between the two situations. 

In general, the book of Acts expounds no necessary causal connection between 

water-baptism in any form--be it John's or in the name of Jesus--and Spirit- 

reception. 1 1-1 The Cornelius- episode most clearly reveals the freedom of the 

Spirit's work apart from water-baptism, with respect both to John's baptism 
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(with which Peter draws a contrast, 11.16) and to baptism in Jesus' name 

(which follows the effusion of the Spirit, 10.47-48). The Ephesian- incident 

may seem on the surface to link causally baptism in the name of Jesus with 

the coming of the Spirit (19.5-6), but, as discussed above, the main thrust 

of Paul's baptismal instruction actually reinforces the limited potential of 

John's baptism as a catalyst for the Spirit's outpouring. From a Lucan 

perspective, Paul's intention could hardly have been to turn around then and 

promote the indispensability of baptism in the name of Jesus for possession 

of the Spirit, especially when the immediately preceding narrative in 

18.24-28 allows Apollos to stand as a man of the Spirit knowing only the 

baptism of John. Ic--' 

In a sense, then, whatever may distinguish them on other grounds, there 

is little substantial difference in Luke's view between John's baptism and 

baptism in the name of Jesus in terms of their influence on the outpouring 

of the Spirit upon believers. Both represent acts of water-baptism which, 

though important as outward testimonies of repentance and faith, do not 

automatically result in the Spirit's bestowal. Hence, the antithesis, "John 

b8ptized with water [not specified any further, e. g., 'unto repentance'], but 

you shall be baptized with the Holy Spirit, " equally illustrates the 

distinction between being baptized with water in the name of Jesus and being 

baptized with the Spirit. With this outlook on the limitation of water- 

baptism, there is no real conflict between the basic frameworks structuring 

the Samaritan- and Ephesian-episodes. 
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3.4 Conclusion 

PHILIP AND PETER 

The circumscribing of Philip's ministry in Acts 8-11 to include the 

activities of gospe 1- preaching and water- bapt ism-- but not the climactic 

impartation of the Spirit to Samaritan and Gentile converts, which first 

occurs as part of the subsequent mission of the apostle Peter--need not 

suggest a tendency on Luke's part to smear Philip's reputation as a 

successful evangelist or to cast Philip in a starkly subordinate role to the 

superior missionary, Peter. As a proponent of a pneumatology which conceives 

of the Spirit as a gift of God freely poured out upon and dynamically at 

work within all believers ("all flesh"), Luke has little interest in creating 

an ecclesiastical caste system whereby any group or individual within the 

church-- apostolic or otherwise- appears to have monopolizing control over 

the Spirit's activity. Philip, as surely as Peter, is a man filled with and 

empowered by the Spirit in Luke's presentation. His lack of participation in 

transmitting the Spirit to new believers does not reflect a deficiency or 

abnormality in either his ministry or his own experience of the Spirit; 

rather it fits into a literary schema which Luke employs to demonstrate a 

prevailing compatibility and continuity between pairs of prominent ministers. 

The primary model integrates the careers of John the Baptist and Jesus. 

The two characters share much in common as genuinely great and Spirit- 

endowed foundational figures within the kingdom of God. But they also 

fulfill distinctive roles in relation to each other. John functions as the 

forerunner who baptizes in water, preparing the way for Jesus' climactic 

mission of Spirit-baptism. Such a distinction, however, while pointing to 

Jesus' supremacy, does not minimize John's own eminence in Luke's narrative 
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nor impair the essential unity established between John and Jesus. Indeed, 

it may be viewed as supporting this unity by showing how the two ministries 

complement one another within a cooperative enterprise of ushering in God's 

kingdom. 

In a similar fashion, Philip functions as a Baptist-style forerunner to 

Peter's Spirit- imparting mission in Acts 8-11 (as does Apollos in relation to 

Paul in Acts 18-19) and thereby displays another facet of his mutual rather 

than subordinate relationship to Peter. As within the Jerusalem community 

Philip's ministry of table-service is regarded by Luke as an equally 

significant and complementary vocation to Peter's ministry of the word, so on 

the mission f ield in Samaria and the coastal plain, Philip's trail-blazing 

labor of proclamation and baptism--which sets the stage for Peter's climactic 

work related to the Spirit's bestowal-- represents for Luke an important 

contribution in its own right to the global advance of the gospel and also 

maintains a vital connecting link to Peter's mission and the Jerusalem mother 

church he represents. In short, Philip plants and Peter waters, but 

ultimately God gives the increase--even in the matter of the Spirit's 

outpouring! Philip and Peter are co-laborers, fellow-workers in God's field. 
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EXCURSLYS. - TIE LETTER OF FETER TIO PRMLP 

PHILIP AND PETER 

The Letter of Peter to Philip designates a Christ ian-Gnostic tractate 

originally written in Greek toward the end of the second century C. E. or into 

the early part of the third. This document was eventually translated into 

Coptic and incorporated into Codex VIII of the Nag Hammadi library. ' Though 

The Letter of Peter to Philip post-dates Luke's writings by a century or so, 

its focus on the Christian figures of Peter and Philip, together with its 

several other similarities to the early chapters of the canonical Acts (see 

below), make it an interesting text with which to compare and contrast Luke's 

depiction of Philip-Peter relations. 

The tractate opens with the full, superscribed title: "The letter of 

Peter Which He Sent to Philip. "2 What immediately ensues is a standard 

epistolary greeting from (psuedo-) author (Peter) to (pseudo-) recipient 

(Philip) and a cordial plea on Peter's part that Philip "our beloved brother 

and fellow apostle" assemble together with the apostolic company from which 

he had been recentlY dissociated. 

Now I (Peter] want you [Philip) to know, our brother Ithat3 we 
received orders from our Lord and the Savior of the whole world 
that [we] should come [together] to give instruction and preach in 
the salvation which was promised us by our Lord Jesus Christ. 
But as for you, you were separate from us, and you did not desire 

us to come together and to know how we should organize ourselves 
in order that we might tell the good news. Therefore, would it be 

agreeable to you, our brother, to come according to the orders of 
our God Jesus? (132,16-133,8) 

At this juncture, the epistolary form is abandoned in favor of a third 

person narrative which runs to the end of the document. Philip is described 

as receiving and reading the correspondence and duly responding to Peter's 

wishes of reunion. We then learn that Peter convenes Philip and the other 
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apostles on the Mt. of Olives to await Christ's instructions (132,9-133,9). 

Throughout the remainder of the document Peter clearly dominates the 

apostolic group as its chief spokesman and leader. After the opening two 

paragraphs, neither Philip nor any apostle other than Peter is singled out or 

mentioned by name again. 

As the apostles are assembled in prayer on the Mt. of Olives, the 

resurrected Christ appears and speaks to them. The apostles respond by 

asking a series of questions related to typically Gnostic concerns, such as 

"the deficiency of the aeons and their pleroma" and "why do the powers f ight 

against us? " (134,19-135,2). One by one the resurrected Christ--"our 

illuminator, Jesus"-- addresses the apostles' queries, following the basic form 

of a standard Gnostic "dialogue" (135,3-138,3). -l- 

When the discussion concludes, Christ is "taken up to heaven, " and the 

apostles return to Jerusalem. Along the way they confer with one another 

concerning the revelation they had just received, focusing in particular on 

the suffering of Christ and the prospects for their own persecution as his 

disciples. And once again an illuminating "voice" breaks in to instruct the 

confused apostles (138,4-139,4). 

With great Joy the apostles arrive in Jerusalem. They proceed to the 

temple where they offer "instruction in salvation in the name of (the] Lord 

Jesus Christ" and administer healing to a multitude of people (139,4-9). 

Peter, then, "filled with a holy spirit, " addresses his fellow disciples, 

proclaiming the crucified and risen "Lord Jesus, the Son of the immeasurable 

glory of the Father. .. the author of our life" and petitioning Christ "to 

give us a spirit of understanding in order that we also may perform wonders" 
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(139,9-140,7). As a result the other apostles, together with Peter, are 

"filled with a holy spirit" and empowered to work miraculous healings and 

preach the message of Jesus (140,7-13). 

At the close of the narrative in The Letter of Peter to Philip, Jesus 

appears yet again to his apostles, imparting a special blessing of peace and 

assuring them of his abiding presence. The apostles then scatter "to preach. 

.. by a power of Jesus, in peace" (140,15-27). 

Several elements within The Letter of Peter to Philip manifest an 

obvious resemblance to certain features of the narrative in Luke 24 and the 

f irst half of Acts (e. g. the discussion concerning Jesus' death on the Emmaus 

road, the disciples' joyous return to Jerusalem, Peter's Spirit-filled 

leadership and Pentecost sermon, the apostles' Spir i t- empowered ministry in 

the temple- including the performance of healing miracles, and the apostles' 

commission to preach the gospel). These affinities have prompted the 

consensus view that the author of The Letter of Peter to Philip was directly 

dependent upon segments of Luke-Acts, or at least closely related early 

Christian traditions, in composing his work. 4 Of particular interest to us is 

the apparent connection between the Peter and Philip referred to in the 

Gnostic tractate and the same two characters featured in Acts 8. To be 

sure, the former Philip is clearly designated an apostle (unlike Philip the 

evangelist in Acts 8), but we know from other sources that by the end of the 

second century there was a definite tendency in certain Christian circles to 

blur the historical distinction between Philip the apostle and evangelist (cf. 

Eus. Eccl. Hist. 3.31,39; Clem. of Alex. Strom. 3.6). c- 

If indeed the writer of The Letter of Peter to Philip drew upon Luke's 
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presentations of Peter and Philip the evangelist, then he also certainly 

adapted these presentations to suit his own purposees. M. W. Meyer contends 

that, by accentuating Philip's initial separation from Peter and the apostolic 

circle, The Letter of Peter to Philip "indicates more clearly than Luke the 

independence of Philip and his mission, " even though it also eventually 

aligns with Luke's overall emphasis by bringing Philip back into the 

apostolic fold under Peter's supreme authority. (Meyer accepts without 

question a thoroughgoing "early catholic" interpretation of Lucan aims, 6 la 

Haenchen). 16- Our view, however, expounded throughout the present chapter, is 

that Luke, while interested in portraying the unity and complementarity of 

Peter's and Philip's respective ministries, had no desire in the process to 

denigrate or cover up Philip's independent missionary vocation. And, we 

would aver, The Letter of Peter to Philip only acknowledges Philip's 

dissociation from the apostles in order to criticize it (as a violation of 

"the orders of our God Jesus") and correct it (by reuniting Philip with the 

apostles and subordinating him to Peter). If anything, by not referring to 

Philip again after his return to the apostolic company, The Letter of Peter 

to Philip effectively effaces Philip's independent status to a degree 

unparalleled in Luke-Acts. 

Moreover, as T. V. Smith points out, Peter actually emerges in the 

Gnostic "letter" as a figure of much greater authority and importance than 

we f ind in Acts, especially in relation to the Spirit. Unlike the account in 

Acts 2, The Letter of Peter to Philip portrays Peter as being uniquely filled 

with the Spirit, delivering his Pentecost-type sermon and praying f or his 

fellow apostles before they are similarly endowed with the Spirit's power. 
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Accordingly, the author would no doubt have regarded Peter's Spirit- imparting 

mission to the Samaritans in Acts 8 as a further example of the apostles'-- 

in this case Philip' s-- dependence upon Peter's superior ability and 

subordination to Peter's preeminent authority. 7 

The Letter of Peter to Philip is first and foremost a Petrine document 

designed to promote Peter's primacy in the early church. 9 As such it has 

moved far beyond its more egalitarian Lucan Vorlage. The opening scenes, 

where Philip is featured as joyfully returning to Peter and the other 

apostles, may, as M6nard suggests, intimate an attempted "rapprochement" 

between contemporary Petrine and Philippine circles, 3 but scarcely in a way 

which accords comparable, much less equal, status to the Philip-group. 
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91. WRODUCTION 

A large measure of Philip's significance in the book of Acts derives not 

only from his correlation with the Jerusalem apostle Peter, but also from his 

association with that other eminent hero of Luke's narrative, Paul, the chief 

missionary to the Gentiles. We have already noted certain parallels between 

the missions of Philip and Paul in Luke's presentation, such as their similar 

confrontations with misguided magicians and their common ministries of 

miracle-working and proclaiming the good news of Jesus Christ and God's 

kingdom. In addition, however, to establishing these patterns of 

corresponding activity, Luke also coordinates the work of Philip the 

evangelist and Paul the missionary by bringing the two characters into 

direct contact with one another in Acts 21.8-9. 

This short scene portraying the sojourn of Paul and his travelling 

companions at Philip's house in Caesarea has excited little scholarly 

discussion. For the most part it is regarded simply as an incidental segment 

within a travelogue recording a number of resting-places for the Pauline 

entourage en route to Jerusalem f rom Greece (cf. Acts 20.4-21.16). ' 

Nevertheless, we would contend that the report of Philip's hospitality toward 

Paul, disclosing as it does the final image of Philip the evangelist which 

Luke elects to impress upon the minds of his readers, merits closer attention 

as a vital part of Luke's overall PhIlIppusbild 

It may of course be objected that Acts 21.8-9 has little impact upon or 

connection with Luke's earlier (and much fuller) characterization of Philip in 
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chap. 8 because of the wide distance which separates the two passages. In 

fact, however, Luke has supplied a number of literary clues which point to an 

intentional link between the earlier and later Philip-scenes and suggest a 

unif ied portrayal of Philip in the Acts narrative. 

(1) The designation of Philip as eucxy-yEXiarrjq in Acts 21.8 recalls 

his evangelizing (E: tI)ayyE: Xi"C6)) exploits featured in chap. 8. (The 

description ex r(zv ETura likewise recalls Philip's role in 6.5. ) 

(2) The Caesarean residence of Philip in Acts 21 matches the last- 

mentioned site of Philip's preaching ministry (8.40). 

<3) A similar proximity to Jerusalem characterizes the earlier and 

later Philip-material in Acts. In the first instance, Philip's mission to 

Samaria marks the early church's first steI2 bey ond Jerusalem in the Acts 

account. Ties with the Jerusalem community are still maintained, however, 

through the follow-up work of the Jerusalem apostles Peter and John in 

Philip's territory (cf. Acts 8.4-25). In the second case, Philip's later 

ministry of hospitality in Caesarea represents the last stage before the 

action in Luke's narrative moves back to Jerusalem for the final time. 2 And 

here in Philip's home the outreaching presence of the Jerusalem church is 

manifest once again, this time in the person of the prophet Agabus (cf. 

2 1.8-16). 

(4) The intersection of the careers of Philip and Paul in Acts 21 also 

has an interesting counterpart in the first half of the Acts story. The 

large Philip-cycle in 8.4-40 is framed most immediately by references to 

Saul's (i. e. Paul's) former campaign of violence against the early church 

(8.1-3; 9.1-2). Though Philip does not encounter Paul directly in chap. 8, 
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the whole of his evangelistic ministry in Samaria and along the coastal plain 

may be viewed from the perspective of Luke's narrative as falling under the 

threat of Paul's persecution. --" 

In spite of these indicators of a purposeful literary connection 

between the earlier and later portraits of Philip in the book of Acts, it may 

still be argued that the Philip- re f erence in 21.8 is more reflective of Luke's 

source or personal reminiscence than his redactional artistry. Such a 

conclusion is related in part to the inclusion of this last Philip-segment 

within a so-called "we"-section. 

In Acts 20.5 the first-person plural pronoun re-emerges in Luke's 

narrative after its last previous occurrence in 16,17. The "we"-group now 

designates a Pauline travel party moving east from Macedonia (cf. 20.6). The 

"well-style continues to be used in the ensuing description of the Pauline 

journey to Asia Minor (20.5-15). It is then replaced by third-person 

narration in the Miletus-episode (20.16-38), only to surface again in 

21.1-18. Because of the rather lengthy hiatus marked by the Miletus- 

incident, some scholars envisage two discrete "we"-sections in Acts 20-21.4 

But a better case can be made for a single continuous "we"-narrative. '-: - 

According to 20.15 the "we"-party came with Paul to Miletus, and 21.1 reports 

that "we. .. parted from them (i. e. the Ephesian elders assembled at Miletus] 

and set sail. " Obviously, then, Paul's companions ("we") remain with him 

throughout his reunion with the Ephesian elders. The fact that they recede 

into the background for a while, so that the focus may be placed on Paul and 

his contacts, is not untypical of Luke's "well- passages. r- 

Given the setting of Acts 21.8-9 within Luke's second "we"-section 
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running from 20.5-21.18, what can be said regarding the literary character of 
this closing Philip-scene? Does the use of "we" reveal the historical 

participation of the author in the events being reported? 7 Does it betray 

an underlying source for Luke's account, say, a travel diary kept by one of 

Paul's companions (not the author of Acts)? Or is the employment of "we" 

merely a narrative device, designed to give the impression (illusion) of 

eyewitness testimony, 9 to conform to a recognized "sea voyage genre"-2, or to 

present the author as an experienced traveller (seaman) and therefore a 

reliable historian? 'O 

The sporadic deployment of "we" by Luke certainly argues in favor of 

his membership in the "we"-group or his takeover of an eyewitness source. II 

All purely redactional theories founder on having to explain why Luke did 

not utilize his "we"-device more often, particularly if it was intended to 

serve a purpose as important as authenticating his entire work. The 

suggestion that the context of sea voyages limited the appearance of "we" 

ignores the absence of such language during the sailing segments of Paul's 

first missionary Journey (Acts 13.4,13; 14.26) and the dominant focus of the 

first "we"-passage on movements within the city of Philippi (16-12-17). Also 

hampering the evaluation of "we" as a complete Lucan invention is the nature 

of the parallels cited from Hellenistic authors. Ancient accounts of sea 

voyages may manifest at times a comparable propensity for first-person 

narration, but such a phenomenon hardly establishes Ipso facto that the 

author was not personally on hand to experience the events being recorded. 12 

While granting as plausible that the "we"-material in Acts derives from 

eyewitness testimony, we should not ignore another important feature of this 
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material, namely, its stylistic affinity with the larger Lucan narrative. 13 

In the case of Acts 20.5-21.18, we encounter not only typical Lucan 

vocabulary but also prominent Lucan themes (such as Spirit-inspired guidance 

[20.22-23; 21.4,11-141)14 as well as an overarching structural pattern 

paralleling the presentation of Jesus' life in Luke's Gospel (cp. Paul's 

"passion" with that of Jesus). Ir- Luke does not merely chronicle Paul's final 

Journey to Jerusalem, but shapes it to fit his entire two-volume work. The 

"well-narrative is clearly 11is narrative; likewise, the "we, -references are his 

references. 

In all likelihood, therefore, what we have in the "we" sections of Acts 

are reflective recollections of Luke's own experiences of missionary travel 

with Paul, that is, examples of eyewitness testimony reported not in wooden, 

Journalistic fashion, but rather adapted in creative fashion to coordinate 

with the author's overall literary and theological interests. Regarding the 

Philip-episode in Acts 21.8-9, it is reasonable to number Luke among the "we" 

who "came to Caesarea and entered the house of Philip the evangelist. " Thus 

we may assume with Harnack and others that Luke met Philip personally, 

visited with him for several days (cf. 21.10a) and obtained valuable 

information about Philip's missionary activity (and possibly other material 

pertaining to the "Hellenist s"). 1 6- However, the mention of Philip in Acts 21 

should not be regarded merely as Luke's identification of an informant. As 

part of a "we"-passage, the closing Philip-scene is also part of a carefully 

designed narrative presentation. Accordingly, Philip the evangelist is not 

merely a historical source of data for Luke. He is also a literary character 

in Luke's unfolding drama of the early church's world-wide missiont whose 
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final depiction here in chap. 21 merits careful examination as part of a 

coherent Philip-profile sketched by Luke within the book of Acts. 1-7 

In probing the specif ic portrayal of Philip the evangelist in Acts 2 1, 

including its relationship to earlier characterizations, one may be struck 

initially with an impression of Philip's rather lowly status. In comparison 

with his more glamorous and "spiritual" pursuits on the mission field 

detailed in Acts 8, Philip's vocation as a settled family man and ý, ýmý--owner 

who provides lodging f or Paul an. f. I; 'is companiori: -i mmy appear prosaic and 

insignificant. Are. wýý now to envisage Philip sitting on the sidelines, so to 

speak, retired from front-line missionary duty? Is not Paul so much the 

focus of attention at this stage in Luke's story that Philip must be viewed 

as nothing more than a subordinate "bit player, " Just another member of the 

gallery cheering Paul onward in his final march to Jerusalem? Is our f inal 

encounter, then, with the Lucan Philip an essentially unmemorable one, even 

functioning retrospectively to diminish in some measure Philip's previously 

reported successes? 

Thus far in this study, we have investigated other facets of Luke's 

presentation which some have perceived as attempts to demean Philip's 

reputation. In each case, however, we have contended that the role which 

Philip plays is in f act a vital and venerated one, especially when viewed in 

the context of Luke-Acts as a whole. The possibility thus remains open that, 

when carefully analyzed in the light of Luke's two-volume work, Philip's stint 

as Paul's host will likewise be evaluated in more positive terms than a 

surface reading might suggest. 
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92. PROLIP'S ROLE AS PAUL'S HOST 

PHILIP AND PAUL 

In order to assess properly the Lucan presentation of Philip's domestic 

vocation in Acts 21, it will be necessary to uncover the basic attitude(s) 

toward the ministry of hospitality held by the early church in general and 

the author of Luke-Acts in particular. Whatever our modern appraisals of 

the importance of hospitality in comparison with other ministerial tasks such 

as preaching, counseling or administration, these must not be allowed to 

inhibit or distort a candid investigation of Luke's perspective on hospitality 

in relation to the outlook of the wider first-century Christian community. 

2.1 The Practice of Hospitality In the Early Church 

The great system of roads and highways throughout the Roman empire 

together with the preservation of peace and order made for a very mobile 

society in the ancient world, and, naturally, the proliferation of travellers 

created a high demand for accommodation. Inns were available along the 

routes at regular intervals, but given their notoriety as brothels, they were 

normally not frequented by the upper classes or by any morally-sensitive 

parties, such as the primitive Christians. The way around this dilemma was 

to secure lodging in the homes of personal friends or trusted members of 

some fraternity with a reliable reputation as gracious hosts. 'e 

Ever on the move, the apostle Paul often availed himself of the 

hospitality of Christian acquaintances. He told Philemon to prepare a guest 

room for his expected visit (Phlm 22). He anticipated wintering with the 

Corinthians so they might "'speed him on his Journey" (I Cor 16.5-7; cf. 2 Cor 

1.15-16). On the occasion of writing the first letter to the Corinthians, 
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Paul apparently was living in Ephesus with Aquila and Priscilla (I Cor 16.9), 

and his correspondence to the Romans was drafted while staying with Gaius in 

Corinth (Rom 16.23). The privilege of receiving hospitality was certainly not 

uniquely accorded to Paul, however. As a rule, any itinerant Christian 

preacher could count on being accommodated by those to whom he ministered 

(Matt 10.5-14, Mark 6.7-13; Luke 10.1-12; 2-3 John; Did 11-13). Moreover, f 

provision of room and board was not restricted to travelling ministers. The 

caring Christian was even expected to open his home to wayfaring strangers, 

never knowing when one might be treated to the company of an angel in 

disguise (Heb 13.2). 

In addition to hosting sojourners from outside the community, the early 

Christians were known for their consistent hospitality toward one anotheý. 

Without church buildings, community life centered in individuals' homes (Rom 

16.5,23; 1 Cor 26.29; Col. 4.15; Ph1m 2). 1 ý" Although only the owners of the 

most spacious dwellings could serve as hosts for the larger congregational 

assemblies, every believer could use his or her residence, however humble, as 

a place of fellowship with other believers and a means of sheltering the 

local poor and needy. The virtue of hospitality was a serious obligation 

incumbent upon every Christian seeking to fulfill the law of love (Rom 

12.9-13; 1 Pet 4.8-9; Heb 13.12). 211 It was particularly associated with the 

responsibility to care for destitute widows and prisoners awaiting trial 

(Herm. Mand. 8,10; Sim. 9.27.2; Just. Apol. 67.6)--an interesting observation 

in light of Philip's former assignment as one of the Seven table-servants and 

his current duty as host to Paul whose imminent arrest is dramatically 

enacted before Fhilip's eyes (Acts 21.11-14).: 21 
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Obviously the ministry of hospitality was widely practiced in the early 

church and highly prized as a necessary and noble expression of Christian 

charity. Nevertheless, certain problems involving hospitality did arise 

within early Christian communities. Conflicts among various house churches 

in a given locale could create a situation in which members of one faction 

would refuse to welcome into their homes any representative from another 

group. Witness the obstinancy of Diotrophes within the Johannine community 

(3 John 9-10). 22 Another difficulty was the tendency for certain unstable 

people to abuse the privilege of hospitality, such as idle young widows prone 

to "gadding about from house to house. .. gossips and busybodies, saying 

what they should not" (1 Tim 5.13). 

The most acute dilemma, however, involving troublesome guests pertained 

to the accommodation of roving prophets and missionaries. These itinerant 

preachers exercised considerable influence over their hosts which could be 

used for salutary or ignoble purposes. On the negative side, they could gain 

an entrance into gullible households and successfully peddle some new and 

dangerous teaching. And so the writer of 2 John warns: "If anyone come to 

you and does not bring this doctrine [i. e. the "orthodox" faith that Christ 

came in the flesh, v. 71, do not receive him into the house or give him any 

greeting; for he who greets him shares his wicked work" (vv. 10-11; cf. 2 Tim 

3.6-9; Did 11.1-2). While hosts were being swept off their feet by 

deceptive, smooth-talking preachers, they were often being parted from their 

money as well. Exploitation by bogus travelling ministers was an all too 

common phenomenon in ancient society (see e. g. Sir 11.29,34; Lucian, Pas. of 

per-eg. 11-13; Alex. the False Proph. 22-24). This is why the Didache 
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stipulated that a wandering prophet should be entertained for only two or 

three days at the most and then sent on his way with nothing but bread. If 

he solicited additional compensation, he was judged to be a "false prophet" 

(Did 11.3-6; 12.1-5). 23 The fraudulent tendencies of many interant ministers 

also accounts in part for Paul's frequent practice of self-support as a 

means of legitimating his own apostleship (cf. 1 Thess 2.1-12; 2 Thess 3.7-9; 

I Cor 9.1-18; 2 Cor 11.7-15). 24 

2.2 The Theme of hbspitality In Luke-Acts 

The widespread practice and appreciation of hospitality in the early 

church as well as some of the problems connected with this form of Christian 

service receive ample attestation in Luke's writing. 2c- Both the Gospel of 

Luke and the book of Acts manifest a pervasive interest in the hospitality 

motif, especially in the material related to Luke's two principal characters, 

Jesus and Paul. Moreover, the theme is shown to be particularly prominent 

by its emergence at both the beginning and end of Luke's two-volume work 

(Luke 1.40 and esp. 2.1-7; Acts 28.23,30-31). 2c- As we might expect, while 

sharing the general enthusiasm for hospitality within early Christianity, 

Luke places his peculiar stamp on the subject. By uncovering this 

perspective we should be in a better position to evaluate the portrayal of 

Philip as Paul's host. 

(1) Hospitality in the Gospel of Luke. More so than in the other 

Gospels, Jesus is presented in the Gospel of Luke as an itinerant prophet 

without family ties and a home base '27 ever dependent on others' hospitality. 

Even his birth takes place in the context of a Journey and features the 
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problems of f inding suitable lodging (Luke 2.1-7). The unfolding description 

of Jesus' ministry repeatedly confirms that "the Son of man has nowhere 

(permanent] to lay his head" (9.58). He subsists predominantly by being 

entertained in the homes of his followers, for example, tax collectors like 

Levi and Zacchaeus (5.27-32; 19.1-10) and women like Mary and Martha 

(10.38-42). On three occasions- -which Luke alone reports--Jesus even dines 

in a Pharisee's home (7.36-50; 11.37-52; 14.1-24). After his resurrection, 

Jesus continues to appear in the role of a guest, hosted by Cleopas (and 

partner) and the eleven disciples in the climactic scenes of Luke's Gospel 

(24-28-30,36-43). 

Not only does the Lucan Jesus personally adopt the lifestyle of a 

nomadic preacher sustained by the hospitality of grateful respondents, he 

also exhorts his emissaries, both the Twelve and Seventy, to follow the same 

pattern (9.1-6; 10.1-12). However, while maintaining that "the laborer 

deserves his wages, " Jesus appears concerned that his disciples not abuse 

the privilege of support. They are not to roam from house to house in 

search of benefits, but rather they are instructed to abide in one place 

within a receptive village, content to eat and drink whatever is set before 

them (10.7-8). The main order of business is not the minister's sustenance 

but his obligation to proclaim the kingdom of God and heal the sick (9.1-2, 

6; 10.9). A similar point is driven home in Jesus' gentle rebuke of Martha's 

preoccupation with dinner arrangements and his obvious priority commitment 

to the ministry of the word, recognized by Mary (10.38-42). 2e 

While according to Luke's Gospel Jesus clearly plays the part of a 

guest preacher reliant upon his hearers' hospitality and encourages his 
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ambassadors to pursue the same vocation, he also functions as a gracious 
host attendant to the needs of others. He is notorious among the Fharisees 

and scribes as a man who "receives (nPOCYBEXET(Xi. ) sinners and eats with 

them" (15.1-2). 29 In the company of his disciples he takes on the character 

of "one who serves" (22.27; cf. 12.35-37). When the Twelve recommend that 

the crowd which had f locked to hear the Master be sent away at the end of 

the day to find food and lodging, -`-' Jesus intervenes and miraculously caters 

a feast for the lot (9.10-17). -" Several of the special Lucan (SL) parables 

found on the lips of Jesus feature scenes of table- fellowship focusing on 

the responsibilities of servants and hosts as well as the privileges of 

masters and guests (11.5-8; 15.11-32; 16.19-31; 17.7-10). The clearest 

example is the Parable of the Great Banquet (14.7-2 4)- -uttered during a 

dinner party held in the home of prominent Pharisee (14.1,12)--in which 

humility on the part of the guests and magnanimity on the part of the host 

are both forcefully commended. 

(2) Hospitality in the book of Acts.. At the beginning of Acts the 

small band of early Christians huddle together in a common dwelling (upper 

room, Acts 1.13-14). As the believing community grows in number, the custom 

of regular fellowship in each others' homes starts to develop (2.46; 5.42; 

12.12). When the missionary movement finally gets underway, propelled by the 

dispersion of the primitive Jerusalem community, it is carried forward 

principally by itinerant evangelists who sojourn in the homes of receptive 

converts and seekers. During Peter's coastal preaching tour, for example, the 

apostle lodges in the seaside home of Simon the tanner (10.5-6,32) and is 

invited to Cornelius' residence to proclaim the gospel to the household 
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assembled there (10.22-48). Above all, however, it is Paul in the book of 

Acts who epitomizes the travelling missionary who avails himself of others' 

hospitality. Following his dramatic conversion on the Damascus road, he is 

welcomed into Judas' home on Straight Street where he receives further 

instruction from Ananias (9.10-19). Throughout his missionary journeys 

across the Mediterranean world, we learn of people like Lydia (16.14-15,40), 

the Philippian Jailer (16.27-34), Jason (17.5-9), Aquila and Priscilla (18.2-3), 

Titius Justus (18.7), Mnason (21.16) and Publius (28.7-10)--all of whose main 

claim to fame is the opening of their home to accommodate Paul. While 

Philip's reputation is more broadly based, he nonetheless assumes a place of 

honor alongside these several hosts of the great missionary to the Gentiles. 

The picture of Paul as a wandering preacher, without roots and personal 

means of support, does not, however, reflect the whole story in Acts. To an 

even greater extent than we found with respect to Jesus in Luke's Gospel, 

Paul in the book of Acts also takes on a more "residential" profile. 32 

Though travelling extensively, he works from a stable home base at Antioch. 

And far from always flitting from one place to another, he settles down for 

relatively prolonged ministries in three places: Corinth (18 mos., 18.11), 

Ephesus (3 yrs., cf. 20.31) and Rome (2 yrs., 28.30). Interestingly, in each 

of these settings Paul's self-sufficiency is accentuated. At Corinth, though 

staying with Aquila and Priscilla, he works alongside this couple in their 

tent-making trade (18-3). In his final encounter with the Ephesian elders he 

takes great pains to remind them that, while he faithfully ministered "from 

house to house" in the Asian capital, he also labored hard throughout his 

stay to provide for his own material needs and at no time did he covet 
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anyone's possessions (20.33-35). At Rome, even though a prisoner and thus 

patently entitled to the support of the local Christian community, Paul lives 

at his own expense in rented quarters and welcomes (6tno5cXoýia% ) all 
I 

inquirers after his gospel (28.30-31; cf. v. 23). Thus, the Paul of Acts 

steers well clear of any charges of abusing his missionary position 

financially and proves himself to be a generous host in his own right as 

well as a grateful guest from time to time. The situation is remarkably 

similar to that revealed in the Pauline letters. 

(3) Conclusion. In short, both Jesus in Luke's Gospel and Paul in the 

book of Acts combine within themselves the roles of itinerant guest and 

residential host. From such a presentation, set predominantly within a 

missionary context, we may reasonably conclude that part of Luke's purpose in 

treating the theme of hospitality was to sort out the often problematic 

relationship between itinerant prophets and resident ministers within the 

earlY church, as evidenced, for example, in the Corinthian and Johannine 

letters and the Didache. ý---3 

Clearly, the wandering preachers dependent upon the hospitality of their 

hearers receive favorable treatment in Luke's story. Much of his version of 

as well as his Sondergut ref lect the special concerns of a radical 

itinerant mission, including not only the need for accommodation, but also 

the requirement of rigorous integrity in all financial dealings. Dillon may 

be right that these two blocks of material (Q and SL) are related to one 

another and can be traced back to a common pool of tradition transmitted in 

wandering- charisma tic circles. --4-4 In any event, if Luke has received rather 

than created the bulk of his Gospel material regarding the roving prophetic 
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ministry of Jesus and his followers, he has nonetheless made this tradition 

his own and in the process fully endorsed its missionary perspective. 

Theissen's contention that Luke actually sets out to attack the leaders 

of the primitive wandering charismatic movement as "false prophets" cannot 

be sustained by a balanced reading of Luke's text. Theissen bases his 

opinion on W an overly extreme periodization of Lucan history in which the 

circumstances surrounding the life of Jesus are sharply demarcated from 

conditions in Luke's own time; (ii) an excessively restrictive view of Luke's 

exaltation of the twelve apostles as the only legitimate missionaries of the 

church; and (iii) a misinterpretation of Luke 22.35-36 as a contemporary 

reversal of the earlier missionary model. -s Concerning this last matter, 

Jesus' charge to his disciples suddenly to take along purse and hag is not a 

blanket repudiation of their former mendicant practice (cf. 10.4), but merely 

a policy appropriate to more drastic times. Among the provisions now 

required is also a sword (22,36), surely an indication that the threat of 

persecution is in the air. During more peaceful days the original missionary 

pattern of unencumbered travel would still commend itself. 31E, 

Granting that Luke does not discount the ongoing validity of an 

itinerant charismatic mission, it must still be admitted that much of his 

material focuses on concerns appropriate to a relatively stable residential 

community of some means, : 37 even to the extent (as noted above) of showing a 

markedly domestic side to the great wandering evangelists of Christian 

history. In the f inal analysis, then, is there perhaps something to be said 

for Theissen's position that Luke tips the scales, if only slightly, to favor 

the resident minister and underplay the vocation of the travelling prophet? 
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Such a stance might be warranted if we could detect any trace of a polemical 

cast to the material which deals with itinerant missionaries or any sign of 

resistance on the part of resident hosts to accommodate wayfaring preachers. 

Neither element, however, is transparent anywhere in Luke-Acts.: 39 A better 

evaluation of the evidence appreciates that Luke gives due weight and 

authorization in balanced proportions to both itinerant and resident 

ministers and typically portrays their interaction as a positive experience. 

No doubt aware of the potential for tension between the two very different 

types of ministers, Luke strongly advocates, as always, the need for 

cooperation and unitY. 

A similar interpretation of Luke's intention has been put forward in 

much greater detail by J. Koenig, and his conclusions merit an extended 

hearing: 

But why should we call such a mission "cooperative"? We do so 
because Luke, in managing his material, clearly Makes special 
efforts to promote harmonious relationships between itinerants and 
residents for the sake of their common work. While his main 
interest is in supporting and encouraging the prophetic ministry 
of residential believers. .., he does not simply forget about the 
contributions of the itinerants or declare their missionary 
efforts obsolete. Nor does he deny them an important share in 
the ongoing leadership of the church. Rather, what we f ind in 
Luke's two-volume work, particularly in Acts, is an attempt on his 

part to provide models for flexibility with regard to ministerial 
roles. Neither itinerants nor residents can define themselves too 

exclusively in terms of the activities they have come to regard as 
specific to their manner of life (guest, host, leader, servant, 
giver, receiver, minister of the word, minister of tables, etc. ). It 
is the nature of God's Spirit always to challenge the self-images 
of believers so that the gospel may advance. 39 
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2.3 Philip's Hospitality to Paul In Acts 21 

In view of Luke's fundamental appraisal of hospitality as a charitable 

act of prime importance within the Christian community, we should not regard 

Philip's opening of his home to accommodate Paul and his companions in Acts 

21 as a trifling courtesy of little consequence to Luke's theology. The role 

of host is an honorable and indispensable one in Luke's narrative, numbering 

among its players both Jesus and Paul in addition to Philip and several other 

characters. By the same token, the Juxtaposition of Philip's settled domestic 

vocation in Caesarea with his erstwhile evangelistic endeavors throughout 

Samaria and Judea should not be interpreted as belittling Philip or 

undercutting his missionary achievements in any way. As a notable migratory 

preacher who becomes a local host for another travelling missionary, Philip 

strikingly exemplifies that "flexibility with regard to ministerial roles" so 

integral to Lucan ecclesiology. This flexibility is very similar to that 

which is manifest in Philip's dual function as table servant and minister of 

the word in Acts 6-8, discussed fully in the previous chapter. Moreover, the 

specific encounter in Acts 21 between Philip the gracious host (and sometime 

wandering charismatic) and Paul the guest preacher (and sometime host)--far 

from subordinating the former to the latter or endorsing any division 

between them--serves in the larger context of Luke-Acts to illustrate a 

basic compatibility between the two respective individuals and the itinerant 

and residential ministerial types which they both represent. 

The significance of this cooperative bond established between Philip 

and Paul in Acts 21 may be further apprehended against the backdrop of 

earlier depictions of the relationship between Paul and the Stephen-Philip 
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circle in the Acts account. As noted above, the first encounter between 

these parties in Luke's story appears as a violent clash. Paul (Saul) 

emerges as a conspicuous collaborator in Stephen's lynching (Acts 7.58; 8.18) 

and the chief instigator of the ensuing persecution which breaks out against 
Stephen's associates, including Philip (8.1-5; 9.1-2). However, once Paul's 

former identity as persecutor is disclosed (in references framing the account 

of Philip's ministry), we immediately learn of his extraordinary conversion on 

the Damascus road which paves the way for a dramatic reversal in relations 

with the Stephen-Philip group. The church at Antioch, founded by 

missionaries driven from Jerusalem because of Saul's assault on Stephen's 

sympathizers, now benefits from Paul's teaching ministry and becomes his 

missionary headquarters (11.19-26; 13.1-3). While questions arise within the 

Jewish-Christian community at Jerusalem concerning the validity of Paul's 

Gentile mission, congregations in Samaria and Phoenicia--established by 

Philip and others associated with the dispersion after Stephen's death (cf. 

11.19)--warmly embrace Paul and wholeheartedly approve of his outreach 

beyond Jewish boundaries (15.3). 

This pattern of reconciliation between Paul and the Stephen-Philip 

circle continues and climaxes in Acts 21-22. As chap. 22 opens Paul f inds 

himself in a defensive situation before hostile Jerusalem Jews similar to 

that f aced earlier by Stephen, and in v. 20 he even makes a commendatory 

reference to "Stephen thy [the Lord's] witness" whom he had formerly 

persecuted. The previous chapter in Luke's account discloses that Paul's 

troubles in the Holy City on this occasion had been fomented in particular by 

Asian Jews distressed over his fraternization with the Ephesian Gentile, 
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Trophimus (21.27-35), one of the members of Paul's retinue on the Journey 

from Greece to Jerusalem (20.4). In contrast, however, to this display of 

Jewish antagonism toward Paul and associates, we find earlier in chap. 21 

that certain Christian assemblies and individuals with ties to the original 

circle surrounding Stephen welcome the Pauline entourage with open arms . 40 

The community of disciples at Tyre in the province of Phoenicia (cf. 11.19; 

15.3 for connection with the Stephen-Philip circle )4 1 host the Pauline travel 

party for a week and send them on their way to Jerusalem assured of the 

congregation's compassion and prayer support (21.3-6). Philip himself then 

receives Paul and company into his home for several days. Along with 

Philip's f our daughters, various additional members of the Caesarean 

Christian community apparently gather at Philip's residence and express their 

concern for Paul's safety in Jerusalem (21.12). 42 A contingent of these 

Caesarean believers even accompany Paul to Jerusalem, directing him to the 

home of Mnason where another Joyous reception awaits (21.15-17). As an 

"early disciple" (ap xa tco 4cxOrjrTj) and native of Cyprus, Mnason may be 

linked in Luke's presentation both with Barnabas and with those "Hellenists" 

who first proclaimed the gospel to Greeks in Antioch (cf. 4.36; 11.20). `3 

In summary, Philip's hospitality to Paul in Acts 21 represents part of a 

cluster of events demonstrating the prevailing unity between the renowned 

missionary to the Gentiles and those Christians he had formerly persecuted, 

Harmony has replaced hostility. Paul, who had previously ravaged the church 

by 

(a) "entering house after house. ... 
(b) drag[ging3 off men and women and 
(c) commit[ting3 them to prison" (8.3), 
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is now 

W gladly received in house af ter house (21.1-17), 
(b) accommodated by men and women like Philip and his four 

daughters <21.8-9) 
(c) and himself branded as a lawbreaker facing imprisonment 

(21.11-14). 

In the course of Luke's narrative. a thorough reversal has occurred in Paul's 

Rersonal experience and in his relations with PhiliR and other friends of 

Stephen the faithful witness. 

As Philip's gracious welcome of Paul in Caesarea clearly stands in 

contrast to the Asian Jews' harsh treatment of Paul in Jerusalem, M. Hengel 

suggests that Luke has set up in Acts 21 a similar opposition between the 

respective receptions of Paul by Philip and James. 

... the friendly reception of Paul and his companions when they 

arrive in Caesarea on the last Journey, described in the 'we 

report' (21.8ff. ). .. 
is clearly contrasted with the more reserved 

account of the reception by James and the elders in James's 
'residence', where the advice, or rather command of James leads to 
the subsequent conflict in the temple (21.18ff. ). ... Luke wants 
to use this background account to demonstrate that in contrast to 
the threatening situation in Jerusalem, his hero was persona 87rats 
to Philip and the Christians in Caesarea who accompanied him on 
his difficult Journey to Jerusalem (21.16 ). 44 

While it is true that Paul's interaction with James and the elders of 

the Jerusalem church appears somewhat more official and less intimate than 

his encounter with Philip and the Caesarean community, nevertheless, the 

antithesis between Philip and James at this point is not as sharply drawn in 

Luke's narrative as Hengel avers. We should not suppose that Luke has 

suddenly abandoned altogether his interest in portraying the early church as 

unif ied. Despite the presentation of a "more reserved" response to Paul on 

the part of James and his followers, there are clear signs in the account 
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that, from Luke's perspective, no serious break in relations had occurred. 

(1) James and the elders still "glorify God" when Paul reports his 

ministry among the Gentiles (21.19-20a). 

(2) The "Apostolic Decree" is mentioned again (21.25), and though 

awkwardly cited as if Paul is hearing it for the first time, in the Lucan 

schema it surely recalls the momentous council of Acts 15 and the unity 

which prevailed there between Paul and the Jerusalem mother church. 

(3) The Jacobean party may show its suspicion of Paul by insisting on 

a public demonstration of his loyalty, but the fact remains that Paul 

complies with their wishes, thereby eliminating the grounds of dissension. 

(4) The trouble which erupts in the temple stems from the 

machinations of the Jews from Asia. not the Jewish Christians in Jerusalem 46 

and though the lack of James' intervention on Paul's behalf raises historical 

questions about how fully James had embraced Paul, Luke would scarcely have 

intended his account to intimate that James actually plotted with the Asians 

to entrap Paul. 46 

(5) Agabus, the prophet from Tudea who comes to Philip's home and 

warns Paul of "the Jews"' impending hostility against him (21.10-11), 

represents a bridge figure in the book of Acts (similar to Barnabas) uniting 

the settled Jerusalem Christian community, the disciples scattered in the 

wake of Stephen's persecution and Paul (cf. 11.27-30). 

In shorto the juxtaposed receptions of Paul in Acts 21.8-26 by Philip 

and the Caesarean Christians, one the one hand, and James and the Jerusalem 

Christians, on the other hand, are more alike than dissimilar in their basic 

demonstration of sympathy and support for Paul and his ministry. 
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§3. PHILIP THE "EVANGELIST" AND PAUL 

PHILIP AND PAUL 

In the title and throughout the course of this study, we have referred 

to the Lucan character under investigation as "Philip the evangelist, " 

f ollowing the conventional nomenclature of modern scholarship in 

distinguishing this Philip from "Philip the apostle, " one of Jesus' original 
I le twelve disciples. The term EuixyyEXLacn(;, by virtue of its close 

#41 

connection to F- 1) (X'Y'Y EX1. C C)p (X 1. and E UaYYE XI, (: )V, is obviously an 

appropriate designation for one like Philip, known for his proclamation of 

the gospel to the Samaritans and Ethiopian eunuch in Acts 8. Of course, 

other missionaries in Luke-Acts also participate in "evangelizing" activities, 

but Fhilil2 is the only individual sl2ecifically labelled o Eua)ý3t XtcyTn! ý in 

Luke's narrative, and that on only one occasion--in Acts 21.8. On the basis 

of this restricted usage, should we perhaps infer that EuIcxyyEX-LcrT"' has a r) r, 

more specialized meaning in relation to Fhilip than simply "one who preaches 

the gospel? " 

This possibility of a more technical nuance to euayyEXLcYcrjq, ecomes 

more intriguing when we take into account the wider distribution of the term 

in the NT. Apart f rom the lone Lucan reference in Acts 21.8, 

E: ua-y, yE: X'Lu, uT)(; appears in only two other NT texts: Eph 4.11 and 2 Tim 4.5. 

Interestingly, both of these non-Lucan references emerge in writings widely 

accepted today as "deut ero- Pauline, " due in part to their emphasis on more 

developed structures of ministry. Since Luke-Acts may also be classified as 

$$post- Pauline" literature, and since Philip is uniquely called "the evangelist" 

in the specific context of a meeting with Paul, we should remain alert to 

the prospect of a peculiar understanding of el)ayyEX-Lcrrr)q associated with 
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established Pauline circles. At any rate, a comparative analysis of the rare 

cases of F-i)ayyEXxcYcY)(; in the NT (together with a look at selected 

patristic references) promises to shed important light on Philip's singular 

role in Luke's account as "the evangelist" of the early church. 

3.1 Ephesians 4.11 

"And his gifts were that some should be apostles, some prophets, 
some evangelists, some pastors and teachers. " 

Here "evangelists" are listed between two related pairs of gifted 

ministers in the church. The "apostles and prophets, " though distinguished 

from each other by ýiF-v ... 8E and the use of the definite article with each 

term, are clearly linked together in the book of Ephesians (2.20; 3.5), and 

upastors and teachers, " governed by a single article, can be taken to denote 

two aspects of one "office" (pastor- teacher). 47 The gift of "evangelist, " 

then, standing by itself in the middle of the series in Eph. 4.11, would seem 

to be defined to some extent in opposition to and in comparison with the two 

flanking ministerial pairs. 

Apostles and prophets are distinguished in Ephesians by their function 

as foundational builders of the church (2.20) and recipients of direct 

revelation from the Spirit of divine mysteries hitherto concealed (3.3-5). 

They are clearly servants of the church at large, the "one body" of Christ 

which Ephesians conceives in universal terms. The precise identity of these 

apostles and prophets is never disclosed, though one would assume that 

Tesus' original twelve disciples were among those in the author's mind. 

Whatever the total representation of the group, there is no doubt that Paul 
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should be ranked as an apostle and prophet par excellence (3.1-12). Of 

particular interest for our purposes is the fact that the mystery of Christ 

revealed to the apostles and prophets concerns the promises of the gospel 

(E t)ayyE XI OV, 3.6), a gospel which once known must be preached 

(EUa'Y'YEXICOýI(X'L, 3.8; cf. 3.7-10). Thus the apostles and prophets engage 

in "evangelistic" functions but are still set apart from those ministers 

explicitly characterized as "evangelists" in Eph 4.11. 

What can be inferred from this parallel-yet-distinct relationship 

between apostles /prophets and evangelists in the book of Ephesians? The 

most cogent hypothesis envisages evangelists as missionaries who proclaimed 

the gospel Just like the apostles and prophets but who could not, with Paul 

and the Twelve, lay claim to a direct commission from Christ and to 

immediate revelation (of the gospel) by the Spirit. They were second- 

generation Christian preachers, from the perspective of Ephesians, who 

differed from the apostles and prophets not in their essential function but 

only in the relative originality of their message. The apostles and prophets 

laid the gospel foundation; the evangelists built upon it. 46 

There is no need in this arrangement to posit a strict idea of 

apostolic succession or a clear-cut hierarchy subordinating evangelist to 

apost le. 4ýý' These are notions tied to narrow conceptions of ecclesiastical 

office which go beyond the primarily functional understanding of an 

evangelist's ministry. In the case of the Pauline circle, evangelists likely 

represented the many co-laborers of Paul who were indebted to the apostle 

for their initiation into the gospel ministry, but who often conducted 

independent (though not competitive) missions. 61ý1 Harnack's theory may well 
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be right that evangelists were mentioned in Ephesians precisely because the 

community(ies) addressed in this letter was "founded by non-apostolic 

missionaries [=evangelists], and not by Paul himself. "r-I 

Relating the role of the evangelist to that of the pastor-teacher is 

more difficult, since Ephesians provides no elaboration on the latter's 

significance. Nevertheless, it is probably safe to assume that pastor- 

teachers in Ephesians, as elsewhere in the NT, represent the local community 

leaders responsible for the ongoing spiritual care and instruction of the 

believers. By their strictly residential ministry within established 

congregations, they would naturally have been distinguished from the more 

itinerant, church-planting evangelists. This does not eliminate, however, the 

possibility of a continuing ministry for evangelists within the local 

community, since the need consistently to add new converts remained a 

pressing concern for young congregations and since preaching the gospel was 

critical not only for generating community life, but for sustaining it as 

well. 

3.2 2 Timothy 4.5 

11 do the work of an evangelist. . ." 

It is unmistakeable in this instance that "evangelist" points chief ly to 

V 
the act (cpyov) of preaching the gospel which Timothy must perform rather 

than to any official position in the church. However, while we might assume 

that a wide variety of ministers would be expected to carry out such a duty, 

it is interesting to note that, in fact, throughout the Pastorals no other 

local community leader--bishop, deacon or elder--is exhorted to function as 
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an evangelist nor is their ministry associated directly with any 

E I)a'YYE)I, IC OýICXI / IE UO(Y-YE: XI O-V terminology (cf. I Tim 3.1-12; 5.17-22; Tit 

1.5-9). In addition to Timothy, only the apostle Paul emerges explicitly as 

one "entrusted with the gospel" (I Tim 1.11; cf. 2 Tim 1.8-11). A rather 

exclusive Pauline claim upon the gospel may even be detected in the 

reference to "my gospel" (, ro ebayyeXiov ýiou) in 2 Tim 2.8. Yet, however 

unique Paul appears in the Pastorals as the supreme "preacher Nir')pok) and 

apostle and teacher" (2 Tim 1.11; cf. 1 Tim 2.7), these letters also disclose 

that Paul has personally transmitted his gospel message and ministry to his 

beloved son in the faith, Timothy Q Tim 1.2,18-20; 4.11-16; 6.20; 2 Tim 1.2, 

6-14; 2.1-26; 3.10-4.5). Given this special relationship between Paul and 

Timothy depicted in the Pastorals, it would seem that we are faced with a 

similar conception of "evangelist" as that found in Ephesians, namely, an 

apostle-like preacher of the gospel. Only in the present case the connecting 

link between apostle and evangelist appears stronger and more sharply 

defined, 62 and the principal scope of evangelistic work assigned to Timothy 

strikes one as more local or regional than universal. 

In short, from the scanty NT evidence outside of Acts regarding the 

identity of a SI)CX^Y'YEXXCTTY)q, the most balanced description we can offer is 

that of a minister of the gospel (i) who exhibited a close continuity in 

function with the foundational apostles--especially Paul (but probably also 

the Twelve)--but not necessarily in terms of fixed, "official" lines of 

authority, and (ii) who both planted new churches through itinerant 

missionary preaching and strengthened local communities by expounding the 

depths of the gospel to believers and by seeking to win additional 
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converts. ýý,, Along similar lines, L. Goppelt provides a succinct definition of 

E Ua'Y'Ye XI aTy)q: "The name referred to a circle of men who, partly 

independent of the apostles and partly as their companions and fellow 

workers, had carried out the mission and the pastoral care of the 

churches. 1164 

3.3 Patristic Sources 

Before dealing specifically with the "evangelist" tag applied to Philip 

in Acts, can we fill in the rough sketch drawn thus far of Ej)ayyeXicTTT)q 

in the NT by appealing to extra-biblical materials? Unfortunately, secular 

sources supply no really illuminating parallels. In fact, the paucity of 

references to Et)ay-yEXicYTTj(; in ancient pagan literature has sparked the 

suggestion that the term was originally coined in Christian circles. C-I Af ter 

Ole the NT period, EI)UYYEX19TT)(; surfaces in the writings of the church 

fathers around the beginning of the third century as a technical title for 

the authors of the Gospels (, ca eua-yyEXia, Hipp. De Antichr-. 56; Tert. Adv. 

Prax. 21.23). Such a usage could only arise at a time when the gospel began 

to be closely identified with certain authoritative books about Jesus' life 

and teaching. Thus it would be anachronistic to impose this later notion of 

"Evangelist" on the NT material, where the gospel is still conceived 

principally within the framework of oral preaching. 'v- 

Coming to Eusebius' Ecclesiastical History, however, a work composed in 

the fourth century but recounting events from an earlier period, we 

encounter uses of more in tune with the "deut ero- Pauline" 

conception. In discussing the "shining lights" of the first half of the 
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second century, Eusebius mentions the many evangelists, those "pious 

disciples of great men" who "built in every place upon the foundations of 

the churches laid by the apostles. " They were travelling missionaries who, 

like their apostolic predecessors, engaged in founding new communities and 

appointing local pastors before moving on to spread the gospel to other 

unreached areas throughout the world. Of particular interest in comparison 

with Philip is Eusebius' specific profile of evangelists as those who 

displayed miraculous signs through the power of the Spirit and inspired 

entire crowds upon their first hearing of the gospel to turn from other gods 

to the worship of the one true God (Eccl. HIst. 3.37), 5-7 

Passing on to Eusebius' report concerning prominent Christian figures in 

the closing decades of the second century, we learn of one Pantaenus, an 

esteemed philosopher of the Alexandrian school, who "was appointed as a 

herald for the gospel of Christ" to regions in the East, notably, India. In 

this missionary capacity Pantaneus functioned as an evangelist, furthering 

the work in India begun by the apostle Bartholomew who had left behind a 

copy of Matthew's Gospel. After completing his tour of duty, Pantaenus 

returned to Africa to take up the post of principal of the Alexandrian 

academy (Eccl. Hist. 5.10). `-'; 'ý 

3.4 Acts 21.8 

It might be thought that the designation of Philip as "evangelist" 

simply reflects a traditional ("Hellenist"'? ) title taken over by Luke-s9 or a 

natural label utilized by Luke to acknowledge Philip's reputation as a 

preacher of the gospel and to distinguish him from his apostolic namesake 
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(cf. Luke 6.14; Acts 1.13). 1-0 While either of these explanations is possible, 

as f ar as they go, they do not take into account the specialized 

understanding Of Et)(X^YYEX%U'EYjC, in post-Pauline circles which may have 

influenced Luke's usage. As a matter of fact, the overall presentation of 

Philip's ministry in Acts conforms remarkably to the conception of an 

evangelist gleaned from Ephesians and the Pastorals and illustrated later in 

Eusebius. Philip functions in Luke's story as a gospel- proclaiming, miracle- 

working missionary in much the same way as the apostles Peter and Paul, 

though not being a direct recipient of Christ's personal revelation and 

commission, he himself is not called an apostle. 'E-1 Philip's mission in 

Samaria and the coastal plain is 
itially 

conducted independent of the 

apostles, but, as we have seen, soon Peter comes along in the same territory 

to complement Philip's labor. A strong continuity (though not a strict 

hierarchy) is established between Philip and the Twelve, precisely the 

relationship between evangelist and apostle which underlies the "deutero- 

Pauline" writings. 

A similar arrangement between Philip and Paul seems to be in view, 

centered in the city of Caesarea. Philip pioneers the preaching of the 

gospel in this place (Acts 8.40) and eventually settles down here and raises 

a family (21.8-9). It is Peter, of course, who first ministers in Caesarea 

after Philip (10.24-48), but later Paul also arrives on the scene, lodging in 

Philip's home and making contact with the Caesarean disciples (21.8-16). By 

calling Philip--"the evangelist"-- in this setting of Paul's visit, Luke may be 

subtly casting Philip in a role parallel to the evangelists of Eph 4.11 and 

Timothy in the Pastorals. Philip may have laid the groundwork for the 

313 



CHAPTER 6 PHILIP AND PAUL 

Caesarean church instead of Paul, but his vocation as an evangelist insures 

both his and the Caesarean community's linkage to apostolic and Pauline 

foundations (cp. Ephesians). At the time of Paul's arrival in Caesarea in 

Acts 21, Philip may appear more as a resident minister than a wandering 

missionary (see above). but, like Timothy, he may continue to "do the work of 

an evangelist, " that is, carry on exactly that type of gospel preaching 

ministry which Paul himself had modelled and could fully endorse. In short, 

by dubbing Philip "evangelist, " Luke not only characterizes the nature of 

Philip's activity, but in effect also incorporates the independent missionary 

into the ranks of Paul's co-laborers. A unity is thus established between 

Philip and Paul in the common cause of heralding the gospel. In this regard, 

Philip's unique identification as evangelist serves roughly the same purpose 

as Stephen's designation as witness in Acts 22.20, a title which otherwise 

Luke exclusively reserves for the Twelve and Paul. cý-2 

This opinion that Luke's single reference to Ei)ayyEX1. cTTrj(; should be 

coordinated with "deu t ero- Pau line" usage receives further confirmation from 

the larger literary context surrounding Acts 21.8. In particular it is 

interesting to note the other ministries which receive mention in Luke's 

account of Paul's final Journey to Jerusalem in 20.5-21.17. In Paul's Miletus 

speech the leaders of the Ephesian community are characterized as elders 

(npeapt), cepot, 20-17), bishoRs (overseers, Enicyxcmot, 20.28) and Rastors 

Ile % -% (notýiatvElv Ty)-v Exx),. T)cY-L'O'(xv uou OF-ou, 20.28), and in the episode in 

. -I 

Philip's house, Agabus the Rrophet (npo(py), cy)q, 21.10) is featured (cf. also 

le 
Philip's daughters "who prophesied" [iTpo(pyjreuoucra'L1,21.9). Such a 

grouping of ministerial titles is unique in Acts. Elders and prophets are 
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mentioned elsewhere Q 1.27,30; 13.1-0 14.23; 15.2,4,6,22; 16.4; 21.18), but 

there is no internal parallel for the reference in 20.28 to bishops who 

exercise pastoral care over their f lock. Significantly, however, this 

particular cluster of ministries does find a close match in Ephesians 

(prophet /pastor) and the Pastorals (bishops /elders), precisely those parts of 

the NT which contain the only other occurrence of F-u)ayyEX'LcFEY)q outside of 

Acts 21.8. Therefore, the supposition presents itself that, in his report of 

Paul's final trek to Jerusalem, Luke reflects the ecclesiastical concerns of a 

post-Pauline community. -: 3 This being the case, it is reasonable to interpret 

his use of EI)(XYYEXicyTr)q, as consistent with the "deutero- Pauline" 

conception. 

§4. CONCLUSION 

The final Philip-scene in Acts 21.8-9, though brief, makes an integral 

and memorable contribution to Luke's overall Philippusbild. Philip's principal 

role in this scene is that of host to Paul and his companions on their way 

to Jerusalem. We have found no reason to doubt the historical basis of this 

encounter between Philip and Paul and have even concluded that the author of 

Luke-Acts, as part of the "we"-group attending Paul, also met Philip 

personally. Our main interest, however, has been in Luke's portrayal of this 

incident of hospitality against the backdrop of his larger narrative 

presentation. 

Few expressions of Christian service are as highly prized in Luke-Acts 

as the practice of hospitality, and Philip's participation in this duty may be 

regarded as an unmitigated Lucan commendation of his ministry. Moreover, 
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far from being inconsistent with or inferior to his earlier activities of 

wonder-working and gospel-preaching, Philip's hospitality represents a 

complementary labor of love (similar to table-service) within Luke's overall 

conception of Christian ministry, repeatedly practiced and promoted by Jesus 

himself in Luke's Gospel. 

The dominant Lucan purpose behind Acts 21.8-9 which has come to light 

in this chapter has been the concern to establish a bond of unity and 

cooperation between Philip and Paul. This purpose can be detected from 

three angles: 

(1) Philip is depicted as a resident minister who extends hospitality 

to the itinerant Paul. The friction which often characterized relations 

between resident and itinerant ministers in early Christian communities plays 

no part in the interaction between Philip and Paul in the book of Acts. 

(2) Philip's gracious reception of Paul in Acts 21 represents the 

crowning example of the reversal of hostilities between Paul and the 

Stephen-Philip circle since the former's conversion. 

(3) Philip is uniquely designated "the evangelist" as a means of 

incorporating him into the Pauline network of missionaries, thus matching the 

pattern of the "deutero- Pauline" letters. 

Generally speaking, the hospitality motif and the "evangelist" label 

serve to illustrate the unity between Philip and Paul in much the same way 

as the forerunner model brings together Philip and Peter in the Lucan 

schema. 
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In this investigation we have explored in detail the person and work of 

Philip the evangelist as disclosed in the book of Acts. Numerous components 

of the Lucan PhIlIppusbild have been identified, and no attempt will be made 

here to reiterate all of them. But we shall endeavor to take a panoramic 

look at our findings and highlight the most salient features of Philip's role 

within Luke's narrative. Also we will suggest possible lines of further 

inquiry stimulated by this study. 

On the whole we have found Philip to be a genuinely prominent and 

positive figure within Luke's presentation. He does not, of course, enjoy the 

full stature of the members of Luke's heroic triumvirate--Jesus, Peter and 

Paul--but neither is Philip so eclipsed by these three characters as to be 

scarcely noticeable as a character of substance and distinction in his own 

right. Still less should Philip be viewed as a figure whom Luke has 

consciously set out to belittle or "put in his place. " We have consistently 

maintained that alleged f ailures (the "apostasy" of Simon Magus), 

deficiencies (the lack of ability to impart the Spirit to his converts) and 

inconsistencies (table service/hospit alit y ver'sus proclamation of the word) 

in Philip's ministry, as portrayed in the book of Acts, are in fact either 

, commendable elements of Philip's vocation or at least in no way damaging to 

Philip's reputation when viewed in the overall literary context of Luke's 

two-volume work. 

In more specific terms, Luke's favorable depiction of Philip the 
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evangelist may be conveniently ordered around three critical roles which 

Philip plays within Luke's account of primitive mission, 

§ 1. PHILIP THE PIONEERDiG KLSSIONARY 

It is commonplace to observe that the structure of the book of Acts 

reflects Luke's overarching purpose to chart the extension of the gospel 

beyond the borders of lerusalem-based Judaism out to the ends of the earth 

(cf. Acts 1.8). It is also customary to credit Peter and Paul with the 

strategic advances in this missionary program. This study, however, while 

not denying Luke's focus on the outreaching accomplishments of Peter and 

Paul, has argued that Luke also features Philip the evangelist as a notable, 

pioneering missionary in his own right, one who deserves more credit as a 

catalyst of the early church's universal mission than modern Actafor-schung 

tends to allow. In our estimation, Philip's ýevangelistic achievements, 

recounted in Acts 8, represent for Luke genuinely trail-blazing and barrier- 

breaking--not merely transitional and bridge- building-- steps in forwarding 

the global dissemination of the Christian message. 

In Acts 1-7 the earliest Christian community is localized exclusively in 

Jerusalem and, from all indications, directs its ministry exclusively to 

resident or immigrant (cf. 2.5-11) Jewish-Christians within the Holy City. It 

is only in Acts 8, in conjunction with the forced dispersion of some members 

of the Jerusalem church following Stephen's execution, that a Christian 

witness begins to be carried to outlying regions and outcast peoples (from 

the perspective of strict Jerusalem- centered Judaism). And Philip the 

evangelist, Stephen's associate (cf - 6.5), is the pioneering itinerant 
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missionary whom Luke features first in his narrative. 

In Acts 8.5-13 Philip preaches to and baptizes a throng of Samaritans 

in the city of Samaria. In terms of ethnic- religious status, Samaritans in 

Luke-Acts occupy something of a middle position between Jews and Gentiles, 

difficult to pin down precisely. But, at any rate, within his two-volume 

work Luke clearly exposes prevailing animosities between Samaritans and 

Jews, thus creating a situation in which compassionate outreach to 

Samaritans on the part of Jews or Jewish-Christians stands out as a radical 

social gesture. The Lucan Jesus, in his actions (Luke 9.51-56; 17.11-19), 

teachings (Luke 10.25-37) and commands (Acts 1.8), sets the stage for such a 

groundbreaking mission to the Samaritans, but it is Philip in Acts 8 who 

brings this work to fruition. To be sure, Peter and John later complement 

this ministryo but we must not forget that Philip initiates the Samaritan 

"crusade" by himself, while the apostles remain cloistered in Jerusalem (Acts 

8.1). Moreover, we are told that certain of the apostles originally mirrored 

the standard Jewish antipathy toward Samaritans, contrary to the spirit of 

Jesus' vocation (Luke 9.54-56). Obviously, these hostilities had to be 

overcome before the apostles could sincerely invite and accept Samaritans 

into the Christian community. Philip, however, requires no such attitude 

adjustment in Luke's account. Apart from the list of seven servants in Acts 

6.5, the first reference to Philip in Luke's narrative relates in matter-of- 

fact terms the evangelist's commitment to taking the gospel outside of 

Jerusalem to the despised (by the Jews) Samaritans: "Philip went down to 

[the3 city of Samaria, and proclaimed to them the Christ" (8.5). 

The last episode in Acts 8 describes Philip's evangelistic encounter 
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with an Ethiopian eunuch on a "desert" road leading away from Jerusalem to 

the coastal plain (8.25-40). Once again the apostles are stationed at their 

home base in Jerusalem (8.25), while Philip embarks on a solitary mission 

outside the city's limits. On this occasion, Philip directs his witness to a 

"God-fearing" Gentile from the "ends of the earth" (Ethiopia) barred 

("hindered", xcoM)w) from full incorporation into the people of God (as 

defined by the Judaism known to Luke) on account of his physical condition 

as a eunuch. In our opinion, Luke regards this Ethiopian eunuch as a bona 

f'lde Gentile, standing in a similar relation to Judaism as the Roman 

centurion Cornelius. Hence, the eunuch's conversion to faith in Christ and 

baptism at the hands of Philip marks the first breakthrough in the early 

church's Gentile mission reported in the Acts narrative. Peter's outreach to 

Cornelius (10.1-11.18) has a greater overall impact on Luke's unfolding drama 

of the gospel's proclamation to the nations, but Philip's evangelization of 

the Ethiopian eunuch is still distinguished as the inaugural venture into 

Gentile territory. What is more, Philip takes this innovative step decisively 

and without complaint, despite the peculiar circumstances associated with it, 

whereas such a willing heart scarcely characterizes Peter's initial response 

to the challenge of the Gentile mission. 

In short, Philip the evangelist must be accorded his due share of the 

spotlight, alongside the apostle Peter, as one who spearheads the initial 

thrust of the early church's universal mission in the book of Acts. (Paul, of 

course, emerges later in Acts as the one who brings the Gentile mission to 

full flower. ) In both Samaria and the coastal plain, Peter comes along to 

build upon and supplement Philip's work, particularly in the area of 

320 



CHAPTER 7 CONCLUSION 

imparting the Spirit to new believers. But in the process we have discerned 

the contours of a more cooperative/mutual rather than 

compet it ive /hierarchical relationship between Philip and Peter in Luke's 

presentation. We have also suggested that in this relationship Philip 

functions in many respects as Peter's forerunner, modelled in part on the 

role characterizing John the Baptist in relation to Jesus in Luke's 

narrative. 

§2. PHILIP THE DYNAMIC PROPHET 

Building on the work of a number of scholars who detect Luke's regular 

employment of biblical-prophetic models to portray his principal characters, 

we have explored various ways in which Luke's casting of Philip the 

evangelist fits this prophetic pattern. Generally speaking, Philip's vocation 

as a Spirit-endowed preacher and miracle-worker, mighty in word and deed, 

recalls the dynamic ministry of many venerated prophets from Israel's 

history. More particularly, however, the Lucan Philip especially reflects the 

images of Moses and Elijah/Elisha. 

The demonstration of Philip's superior greatness as an authentic 

channel of divine power in direct contrast to Simon the magician, the self- 

styled IýGreat Power of God" who had mesmerized the Samaritan nation, 

manifests Philip's role as a prophet like Moses who, according to the Exodus 

account, overwhelmed Egypt's finest magicians as a token of his God-given 

authority to liberate the people of Israel. Moreover, Philip's emergence in 

the book of Acts as a Moses-type instrument of "the finger of God" matches 

his ministry with that of Jesus, the ultimate "prophet like Moses, " in Luke's 
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Gospel (cf. Luke 11.20; Exod 8.15 LXX). 

CONCLUSION 

A further link between Philip and Moses in Luke's presentation may be 

observed in conjunction with the "rejected prophet" motif. As Moses was 

initially spurned by his own Israelite kinsmen and forced to flee into a 

foreign land where he found God's presence and the people's acceptance (cf. 

Acts 7.23-35), so Philip launches his evangelistic mission in alien territory 

(Samaria, cf. Shechem-reference, Acts 7.16) as a fugitive from the Jewish 

establishment in Jerusalem. Of course, this "rejected prophet- like- Moses" 

pattern also associates Philip with other principal characters in Luke-Acts, 

namely, Jesus, Stephen, Peter and Paul. 

We uncovered Philip's reflection of the Elijah/Elisha model especially in 

the context of the reported encounter with the Ethiopian eunuch. To 

rehearse only selected parallels with the prophetic pair from Kings, we noted 

that Philip is supernaturally guided and even transported in his ministerial 

pursuits by the Spirit of God (like Elijah) and that through his labor of 

proclamation and baptism Philip incorporates a physically "defective" foreign 

off icial into the people of God (cf. Elisha"s ministry to the leprous Syrian 

general, Naaman). Given this correspondence between Philip and both EliJah 

and Elisha in a missionary setting outside the margins of a hostile Jewish 

public, we suggested further that Philip's ministry in Acts 8 echoes in some 

measure Jesus' stark portrayal of the prophetic vocation in Luke 4.24-27. 

M. PHILIP THE AGENT OF UNITY 

Repeatedly we have discovered that Luke's well-known interest in 

portraying the unity and cooperative spirit of the early church has been 
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clearly manifest in his characterization of Philip the evangelist. Others, of 

course, have acknowledged this fundamental role which Philip plays in Luke's 

presentation of a harmonious Christian community, but our study has flowed 

against the tide of certain scholarly perspectives (esp. "early catholic" 

interpretations) in terms of precisely how we envisage Philip's function as a 

unifying figure within Luke's narrative. Our approach may be conveniently 

summarized in relation to two general aspects of Philip's profile: (1) his 

various relations with other Lucan characters and (2) his various acts of 

Christian service. 

Regarding the first matter, Philip emerges as one of the few characters 

who interacts an some level with both of the leading lights in Luke's history 

of the early church: Peter and Paul. Early in the Acts account there are 

hints of underlying tension and even hostility between Philip and the two 

respective Lucan heroes. As a leading member of the segment of the 

Jerusalem church surrounding Stephen (the "Hellenists"), Philip is, on the one 

hand, implicitly involved in some conflict with Peter and the eleven apostles 

over the proper administration of the congregation and, on the other hand, 

eventually driven from the Jewish capital under the threat of Paul's 

persecution (cf. 6.1-7; 8.1-5; 9.1-2). As the story in Acts ensues, however, 

these signs of discord between Philip, Peter and Paul disappear and are 

replaced by vivid pictures of unity. Philip's missionary exploits (e. g. 

kingdom- and gospel- preaching, working signs and wonders, confronting and 

overwhelming magicians) match the activities of Peter and Paul at a number 

of points (we also noted important contacts between Philip's ministry and 

those of Jesus and Stephen), and his work in various locales serves to 
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complement the endeavors of Peter and Paul, either by preparing the way for 

the gospel (Peter's forerunner in Samaria and the coastal plain) or by 

providing practical support (Paul's host in Caesarea). We concluded that in 

each case Luke regards Philip more as an independent yet cooperative partner 

in ministry (co-laborer) than an inferior subordinate or underling. 

Secondly, the variety of duties which Philip performs in the book of 

Acts evinces a versatility with respect to ministerial roles which breaks 

down barriers between potentially competitive occupations. For example, 

Philip appears as both table-servant and minister of the word (as does the 

Lucan Jesus)--not as a means of undercutting Philip's evangelistic 

accomplishments by underscoring his more menial pursuits--but rather as a 

means of displaying the comparable value and compatible relation of diaconal 

and kerygmatic tasks in Luke's concept of ministry. Philip also appears as 

both an itinerant -charisma tic missionary and a resident ial- domestic host (as 

do Jesus and Paul in Luke-Acts), thus combining within himself two distinct 

and sometimes conflicting styles of leadership within earliest Christianity. 

94. FUTURE RESEARCH 

Our investigation of Philip the evangelist in Lucan perspective 

compelled us to probe a number of Lucan themes and patterns associated with 

the Philip- material--such as the role of Samaria /Samar it ans, the church's 

conflict with magic, the concept of true greatness, outreach to marginalized 

persons (e. g. widows and the physically impaired), the link between humility 

and exaltation, the sovereignty of the Spirit, the function of forerunners, 

the ministry of table-service and hospitality--all of which could be 

324 



CHAPTER 7 CONCLUSION 

fruitfully examined in greater detail to gain deeper insight into Luke's 

overarching literary and theological purpose. 

More specifically related to the person of Philip, our analysis of the 

role of Philip the evangelist within Luke's two-volume work could serve as a 

foundational step toward tracing developing conceptions of the Philip-figure 

within early Christian history. How, if at all, does the Lucan Philip (the 

"Hellenist" evangelist) relate to the roughly contemporary Johannine Philip 

(the disciple of Jesus) featured four times in the Fourth Gospel (John 

1.43-48; 6.5; 12.21-22; 14.8-9)? And how, then, do these two presentations of 

a Christian figure named Philip within the NT affect the later hagiographical 

reports of Philip the apostle in Eusebius' Ecclesiastical History, certain Nag 

Hammadi documents (The Letter of Peter to Philip (cf. excursus in chap. 53; 

The Gospel of Philip) and The Acts of FhilITR At what point in the history 

of the early church do Philip "the evangelist" and Philip "the apostle" begin 

to be identified with other another, and to what extent (if any) do we find 

the roots of this blurring already in the NT? 

Finally, since focusing upon a Lucan character other than Jesus, Peter 

or Paul afforded us a fresh perspective on a variety of Lucan issues and 

even allowed us to view the three Lucan protagonists in a new light, we are 

encouraged to examine in detail Luke's treatment of other key supporting 

f igures. Stephen represents a case in point, but, as we noted in chap. 1, he 

in fact has received ample attention from Lucan scholars in recent years. ' 

Luke's perception of James (the emerging leader of the Jerusalem church), 

however, while the object of some study, 2 merits further investigation, and 
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the significant role of Barnabas "the encourager" in Acts has been almost as 

neglected or superficially treated as that of Philip the evangelist. 3 

326 



NOTE: An abbreviated form of citation is employed. Full titles and 
publication data may be found in the bibliography. 

CHAPTER 1: INTRODUCTION 

Ill E. g. E. Haenchen, "Simon; " G. LUdemann, "Acts; " R. Bergmeier, "Gestalt. " 

123 E. g. 0. C. Edwards Jr., '! Exegesis; " M. Gourgues, "Esprit. " 

131 Generally see E. Richard, "Luke, " 7; F. Bovon, Luke, 344-59. Special 
recent studies related to the respective Lucan heroes include: Peter: 
W. Dietrich, Petrusbild, R. E. Brown et. al., eds., Peter, 39-56,109-28; Paul: 
1. Jervell, Unknown Paul; J. Roloff, "Paulus- Darstellung; " V. Stolle, Zeugg, 
Stephen: Richard, Acts 6: 1-8: 4; G. Stanton, "Stephen; " J. Kilgallen, Stephen. 

(4) 9. Tro=6, Formation, 253-59. 

151 B. Reicke, Roots, 169-73,187-88. 

[61 A. M. Johnson, Jr., "Philip. " 

[71 W. M. Ramsay, Lukeý 303-05. 

[83 Stanton, "Stephen, " 345; cf. 345-46. 

191 Stanton, "Stephen, " 346-47, particularly laments the common disjointing 

of the Stephen-speech and -narrative in scholarly investigation. 

(103 The full title of Stanton's study is "Stephen in Lucan Perspective. " 

(113 H. Conzelmann, Theology, 18-94. 

[123 Our approach is similar to that followed recently in R. C. Tannehill's 
Nar-r-ative Unity, a major literary analysis of the Gospel of Luke. 

I have chosen to focus on major roles in the narrative, understood 
in the context of the comprehensive purpose which is being 

realized throughout the narrative. I will be standing on the 
borderline between character and plot, understanding characters in 

terms of role, which is character in action and interaction within 
the unfolding plot (p. 1). 

The central chapters of this work are organized by narrative 
roles. They concern Jesus as he interacts with groups which 
appear repeatedly in the narrative (p. 5). 

327 



CHAPTER 1: INTRODUCTION NOTES 

... the selection of material for discussion. 
.. is determined by 

the appearance of the characters that are the subject of the 
chapter. Within the chapters I am often following the order of 
relevant material in Luke, and I hope to preserve a sense of the 
forward movement of the story in doing so. However, it is 
sometimes important to point out connections with other material 
which may occur considerably earlier or later (p. 5). 

1131 See H. Conzelmann, Theology, Apg.; "Luke's Place; " and E. Haenchen, Acts-, 
"Book of Acts. " 

1141 See the useful survey of German commentaries on Acts from 1980 to 
1985 in F. Hahn, "Gegenwgrtige Stand. " A. Weiser, Apg. (2 vols. ) and LUdemann, 
FrUhe Christentum, give particular attention throughout their commentaries to 
detailed identification of traditional and redactional elements within each 
unit of the Acts narrative. For a recent special study of Acts 8.5-25 
following standard redact ion- critical methods, see D. -A. Koch, "Geist besit z. " 

1151 E. g. I. H. Marshall, Gc>spel of Luke, J. Dupont, Nouvelles 9tudeq, J. A. 
Fitzmyer, Luke (2 vols. ). 

1163 C. H. Talbert, review of Gospel, 337, marks 1974 as a watershed in 
American Lucan studies because in that year the ground-breaking lectures of 
P. S. Minear were given (later published as To Heal and To Reveal) and the 
Luke-Acts Seminar of the SBL began (see findings in Talbert, ed., 
Perspectives [19781 and Luke-Acts. New Perspectives 119841). 

1171 See Talbert, "Shifting Sands, " 392-95. 

1181 Marshall, Luke: Hlstorlan, 19-20,218; Tannehill, Narrative Unity, 6; 
F. S. Spencer, review of Narrative Unity, 354. 

1191 See e. g. M. D. Goulder, "House, " 1-24. 

1201 Regarding the ongoing attempt by commentators on Acts to distinguish 
tradition and redaction, Hahn, 'ýGegenwgrtige Stand, " 190, comments: "Hier wird 
weiterzuerbeiten sein; vor allem ist eine brauchbare Kriteriologie immer noch 
ein Desiderat" (see also cols. 180-81). 

1211 C. f. J. T. Carroll, Response, 32: "In Acts (as also in Luke 1-2), the 
absence of any reliably reconstructed sources requires that tradition- 
redaction analysis take a back seat to the literary analysis of the finished 

product. " 

1221 Cf. Talbert, review of Gospel, 337; M. C. Parsons, Departure, 18-19. 

[231 However, Parsons, Departur-e, represents a recent, creative combination 
of diachronic and synchronic approaches in analyzing the ascension-narratives 
in Luke-Acts. 

328 



CHAPTER 1: INTRODUCTION NOTES 

1243 P. S. Minear, To Heal, 83. 

(251 1. B. Tyson, Death, 4. 

1261 Tannehill, "Israel, " 69. 

1271 M. D. Hamm, "Freeing, " 23. 

1281 D. E. Smith, "Table Fellowship, " 617. 

[291 E. g. C. A. Evans, "Luke's Use, " and the several articles by D. P. 
Moessner and T. L. Brodie cited in the bibliography. 

[301 Tannehill, Narrative Unity, 3. 

329 



CHAPTER 2: PHILIP AND THE SA14ARITANS 

Ill See Talbert, Reading Luke, 54,111,1470 1859 188,226, for examples of 
the technique of "inclusion, " as he calls it in Luke's Gospel. 

121 See ýe. g. Acts 1.6; 2.41; 5.41; 9.31; 11-19; 12.5; 13.4; 15.3,30; 16.5; 
%I 

23-31. In these passages ýtev ouv may mark either the beginning of a new 
section, the close of a previous section or both (functioning as a hinge). 
Acts 8.4 may be viewed as the conclusion to the Stephen-story as well as the 
introduction to the report of Philip's mission. Cf. Richard, Acts 6,1-8: 4,227; 
K. Lake and H. J. Cadbury, Beginnings, 4: 7,94-95; S. H. Levinsohn, Textual 
Connections, 141-50. 

133 Contra Lake and Cadbury, Beginnings, 4: 95; F. F. Bruce, Acts (1962), 184; 
1. D. G. Dunn, Baptism, 61; Marshall, Acts, 160. 

141 While Peter, as the apostolic spokesman, clearly overshadows John, John 
has not been totally eclipsed from the scene. The plural verbs in vv. 19 and 
24 (80TE; 5sT)OT), EF- show that Simon addresses both Peter and John. 

J-0 00, 151 Piuvcxýttq and eýot)(T-L(x are closely related throughout Luke-Acts: cf. 
Luke 4.36; 5.17,24; 9.1; 10.13,19; Acts 1.7,8. 

161 Richard, Acts 6: 1-8: 4,229, notes a similar "salient alternating pattern" 
with respect to Stephen and Saul structuring Acts 7.53-8.3: Stephen (7.57), 
Saul (7,58b), Stephen (7.59), Saul (8.1), Stephen (8.2), Saul (8.3). 

[71 Koch, "Geist besitz, " 68. In the same article Koch later avers that "eine 
mUndliche Erzghlung, " corresponding to the events in Luke's account, "hat 
weder eingeschlossenes Handlungsgerüst, noch kann f ür sie ein die ganze 
Erzählung bestimmendes Erzählziel angegeben" (pp. 72-73). 

18) See the older treatment by H. Waitz, "Quelle, " 340-47,352-55; and more 
recently the contributions by K. L6ning, "Lukas, " 205-09; E. Gr8sser, "Acta- 
Forschung, " 25-34; Hahn, Mission, 48-49 n. 8; C. K. Barrett, "Light, " 282-85; 
Trocm6, 'Elvre", 181-83; LUdemann, "Acts, " 422-23; Koch, "Geist bes itz, " 64-82; 
J. Roloff, Apg., 131-33; Weiser, Apg. 1-12,199-201; Haenchen, Acts, 305-08. 

19) 0. Bauernfeind, Apg., 124-25; Trocm6, "Livre", 181-63; Hahn, Mission, 
48-49 n. 8. 

1103 For the view that only the interaction between Philip and Simon 

derives from a traditional report, see Haenchen, Gott, 293-98; Idem, Acts, 

305-08; Roloff, Apg., 131-33. The theory in this case is that behind Acts 
8.18-24 was an earlier story about Simon's desire to purchase Philip's 

mira. ýjýýýý not Peter's ability to impart the Spirit. Among those who 
judge only the Peter-Simon altercation to be pre-Lucan, see L6ning, "Lukas, " 

205-09; Weiser, Apg. 1-12,199-201; Koch, "Geist besitz, " 72ff. 

330 



CHAPTER 2: PHILIP AND THE SAMARITANS NOTES 

1111 Barrett, "Light, " 283. Cf. also the remarks of G. St8hlin, Apg., 116: 
"Mit Sicherheit läßt sich aber auch hier nicht behaupten, daß er (Lukasl 
überhaupt schriftliche Quellen benützt hat, und wenn es zutrifft, so hat er 
jedenfalls seine Quellen trotz gewissen stehengebliebenen 
Unausgeglichenheiten so gründlich verarbeitet, daß sie nicht mehr mit 
Sicherheit entfluchten werden können. " 

1121 R. Pesch, Apg., 1: 271. 

1131 After a thorough assessment of scholerly opinion (see Apg», 1-269-72), 
Pesch concludes-. "Angesichts der unlösbaren Aporien literarkritischer (und 
darauf gestützter traditionsgeschichtlicher) Hypothesen ist also der Versuch 
geboten, 8,4-25 als einheitlichen, von Lukas bearbeiteten Erzählzusammenhang 
zu verstehen. Dieser Erzählzusammenhang wird durch die Themen Samaria- 
Mission und Auseinandersetzung mit dem in Samaria wirken den Magier Simon 
zusammengehalten" (p. 272). 

1141 Though we will not always concur with W. Schmithal's conclusions about 
Luke's intention in Acts 8.4-25, his basic approach to the issue is similar to 
that being advocated here- "Die vorliegende Episode sperrt sich, wie 
zahlreiche unterchiedliche Erklärungen der Ausleger zeigen, gegen eine 
einf ache Analyse. Es empf iehlt sich, in 8,5-25 zünachst die in dem 
bisherigen Gang durch die Apg. bereits als solche Identifizierten eigenen 
Gedenken des Schriftstellers Lukas aufzusuchen, um auf dieser Grundlage als 
Besonderheiten der Perikope zu bedenken, die sich dabei als einheitliche 
lukanische Komposition erweisen wird" (Apg., 79; cf. also 81). 

1153 Barrett, "Light, " 285, comments: 11. .. when the actions ascribed to 
Philip are examined they appear to be confined to the purest generalities. " 
Cf. Weiser, Apg. 1-12,198-200; TrocmL6, 'Eivre", 183; M. Dibelius, Studies, 
17 n. 34. 

[161 From a source-critical standpoint we would surmise that either Luke 
knew very little about Philip's activities in Samaria or he chose to distill 
only the barest essential elements from a much fuller report. 

1171 A. Harnack, Acts, 131-88, grouped together Acts 6.1-8.4; 11.19-30; 
12.25; 13-15, as traditions of Antiochene provenance and associated the 
Philip material in 8.5-40 with the narratives in 3.1-5.16; 9.29-11.18; 12.1-24, 

which featured the apostle Peter and a Jerusalem-Caesarea setting. Harnack 
thought it probable that Philip himself, possibly along with his daughters, 

were Luke's source for this Philip-Peter unit (cf. Harnack, Luke, 153ff. ) For 

similar, though not identical, constructions of the "Antioch" source and the 
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[381 The typical Jewish mocking of the idea of a crucified Christ is 
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Christ and its relationship to other NT passages (chiefly from I Peter), see 
Moule, "Christology, " 168; Smalley, "Christology of Acts Again, " 88-92; Jones, 
"Title, " 73; J. A. T. Robinson, Twelve, 145-46. 

1391 Cf. O'Neill's remark regarding Luke's usage of Xp-Lcrt6(;: "it is always 
used when Jews, or men familiar with Jewish customs, are being addressed; 
and it is often used where the identification of the Messiah is the point of 
argument" (Theology 119611), 120). 

1401 0. Merk, "Reich, " 204-06, observes that about one fourth of all 
references to ý(xcY-LXEAc( ro-t) @Eol) in Luke-Acts occur in a context of 
proclamation and that as a rule they are unique to Luke. Cf. also M. V81kel, 
"Deutung, " 62-70. 

1411 On the relationship between Luke 4.43-44 and the Nazareth-pericope in 
4.16-30, see Tannehill, Narrative Unity, 77-79,81-83; V61kel, "Deutung, " 
63-67f R. Maddox, Purpose, 133. 

[423 Merk, "Reich, " 205; Maddox, Purpose, 133. 

1431 Stanton, Iesus, 17, remarks that with their emphasis on proclaiming the 
kingdom of God "the closing verses of Acts. .. are almost as important for 
Luke's theology as the closing verses of Matthew for Matthean theology. " I 

1441 Merk, "Reich, " 205-06; R. Schnackenburg, Crod's Rule, 261. 

1453 Stanton, lesus, 17-18. There seems to be no basis for the view of 
Lake and Cadbury, Beginnlngsý 4: 4, that the kingdom of God in Acts refers to 
"the Christian Church. " 

(461 Fitzmyer, Luke (I-M, 154. 

1471 Cf. Merk, "Reich, " 219: "Der Verkünder im Evangelium des Lukas aber ist 
in den kerygmatischen Texten der Apg zum Verkündigten geworden. " 

1481 For a development of the view that "we should take seriously the 

possibility that Luke seriously meant to say, the kingdom of God is a 
present reality for the disciples, which they seek to share with whoever will 
listen, " see Maddox, Purposeý 132-37. 

1493 Contra Haenchen, Acts, 723, who erroneously thinks that "the kingdom of 
God proclaimed in Acts 8.12; 28.23,31 has the same futuristic sense as in 

14.22, simply because in these places "it is mentioned along with the events 

of Jesus. " Cf. Stanton, Jesus, 18. Maddox, Purpose, 136-37, contends that 

even in Acts 14.22 Luke intended a present, non-eschatological understanding 

of "entering the kingdom of God. " 

(503 See the discussion in H. Kee, Miracleý 200-02. 

(511 Cf. F. Pereira, Ephesus, 118-26. 
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1521 H. Bietenhard, "ovoýia, " 243; Dunn, Jesus, 164. 

1531 Marshall, Luke: Histor-lan, 179. 

1543 Cf. Conzelmann, Theology, 177-78. 

1553 On this point of Luke's connection of Jesus' name with gospel- 
preaching, see especially J. Ziesler, "Name, " 28-41, though we do not follow 
Ziesler in concluding that this emphasis is wholly exclusive of any tendency 
to associate Jesus' name with "a presently active Jesus" (see above). In 
particular, the references to Jesus' name in conjunction with the healing 
incident at the temple seem to incorporate both the idea of Jesus' powerful 
presence and the message of salvation in Jesus which the apostles proclaimed 
(Acts 3.6,16; 4.10,12,17,18). 

1563 See P. J. Achtemeier, "Lukan Perspective, " 156-57; J. Jervell, Unknown 
Faul, 86-87; G. Lampe, "Miracles in the Acts, " 168. 

[571 As is well-known Luke's Nazareth- episode is greatly expanded over its 
Synoptic parallels (Mark 6.1-6//Matt 13.53-58). Matthew and Mark both 
mention Jesus' teaching and performance of mighty works in a general way, 
but only Luke gives an extended discussion of the nature and significance of 
this dual ministry. 

1581 J. A. Hardon, "Miracle Narratives, " 311; cf. Achtemeier, "Lukan 
Perspective, " 159; and the similar assessment of Kee, Miracle, 220: "For Luke 

miracle functions, not only to heighten the drama of the narrative, but also 
to show that at every significant point in the transitions of Christianity 
from its Jewish origins in Jerusalem to its Gentile outreaching to Rome 
itself the hand of God is evident in the form of public miraculous 
conf irmat ion. " 

1593 Luke shows a certain affinity for public demonstrations in a "loud 

voice" in a variety of contexts (e. g. Luke 8.28; 17.15; 23.23,46; Acts 14.10; 

16.28). Of particular note because of their close proximity to the account 

of Philip's exorcisms are the examples from the closing verses of Acts 7, 
X, ) (7.57) where Stephen's opponents cry out against him with a (pcov'Y") ýirr-, ycý TP 

and then Stephen himself utters a prayer for his executioners in a (pw-v T 
(7.60). 

(601 Also there is the emphasis on the experience of "much Joy" (nc>),, ),, Tl 

Xap(X) as a result of Philip's ministry (Acts 8.8). 

[613 Cf. Lampe, "Miracles in the Acts, " 173. 

1621 Dunn, -Tesus, notes this parallel between Acts 8.13 and 19-11 and views 

the emphasis on great miraculous works as evidence of Luke's general 

attitude that "the more eye-catching the miracle the greater the propaganda 

value. " 
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1633 Cf. Exod 4.8,9,17,28,30; 7.3,9; 10-1-2; 11.9-10; 12.13; Deut 29.2-3; 
34.10-12; Bar 2.11. 

1641 The function of Moses' signs and wonders to authenticate his prophetic 
vocation is clearly brought out in Exod 4.1-9; Deut 34.10-12; and Jos. Ant. 
2.274-87. Cf. G. Macrae, "Miracle, " 296-98. 

1651 On the Lucan characterization of Sesus and the ministers of the early 
church as rejected prophets- like-Moses, see §3.1 in chap. 3. 

(661 Cf. K. Rengstorf, Oay)ýiET-Lov, ll 241; Dunn, Xesus, 163; Lampe, "Miracles in 
the Acts, " 170-71. 

1671 See 93.2 in chap. 3 for a working out of this Philip-Moses connection. 

1681 Cf. Moule, "Excursus, " 235. 

1691 Cf. Talbert, Reading Lukeý 246. Again, this matter will be pursued in 
more detail in chap. 3. 

1701 The "they" in Acts 8.12 relates back to "the multitudes" and "many" of 
8.6-7. 

1713 Cf. Roloff, Kerygma, 193-94 n. 306. 

1723 Jervell, Unknown Paul, 81, is mistaken when he states that "Philip's 
mission to Samaria. .. ýegins (my emphasis3 with a miraculous event. " 

[731 D. Georgi, Opponents, 1: 68, ignores this fundamental distinction between 
the Samaritans' respective responses to Philip and Simon and, consequently, is 
led to the erroneous Judgment, unsupported by the text of Acts 8.5-13, that 
in Philip's ministry "miracle activity takes the spotlight from proclamation. " 

1741 Servell, Unknown Paul, 86-87, concludes in relation to word and miracle 
in the Acts account of Paul's ministry that there is "no doubt that for Luke 
the primacy is given the proclamation. " "By way of summary we can say that 
for Luke Paul's miracles comprise a secondary part of his preaching and 
teaching, for the miracles demonstrate the irresistible nature of God's word. " 
Cf. Dunn, Jesus, 168: "In the Acts of Luke the miraculous is subordinated to 
the theological purpose of demonstrating the wonderful progress of the 'Word 

of God'. " 

[753 Rolof f, Kerygma, 192-96; cf. the discussion in F. Neirynck, "Miracle 
Stories, " 203-04. 

1761 Notice in Acts 4.20 and 22.14-15, where "seeing and hearing" are 

mentioned in the same order as in Luke 7.22, that the emphasis is still 

clearly on the apostles' and Paul's sl2eaking/bearing witness to what they 

have already "seen and heard" of Jesus. 
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[771 Dunn, Baptism, 64-65. 

NOTES 

1781 In Dunn's view (Bap t Ism, 55-68)0 it is this def iciency in the Samaritans' faith that accounts for their failure to receive the Spirit under Philip's ministry. See our discussion of the problem of the Samaritans' 
reception of Spirit in U., chap. 5. 

1791 Contra Georgi, OPPOnentsý 168-691 who denies this distinction in his 
exclusive emphasis on the correspondences between Philip's and Simon's 
respective ministries among the Samaritans. 

1801 1 fail to see why Dunn, Baptism, 64, dismisses the Lydia example as "hardly to be compared" with the Samaritans' case. Both Acts 8.6 and 16.14 
stress "giving heed to what what was said by" Christian missionaries, the 
only difference being the utilization of variant terms for "what was said" 

There is of course no doubt about the 
genuineness of Lydia's response. 

(811 Dunn, Baptism, 65; Idem, "'They believed', " 181-82. 

1821 Cf. E. A. Russell, "'They believed', " 169-76; Marshall, Acts, 156. 

1831 §3., chap. 5. 

[841 Acts 8.8 functions as a summary statement of the reaction to the 
total ministry of Philip described in 8.5-7. 

(851 M. Miyoshi, Anfang, 8-9, regards as referring primarily to 
Jesus' ascension but also inclusive of the events of Jesus' passion and 
resurrection leading up to his ascension. 

1863 Cf. I Jervell, Luke, 113-17. 

[871 Cf. Miyoshi, Anfang, 13; Fitzmyer, Luke G-IX), 830; E. E. Ellis, Luke, 
151; C. A. Evans, "Luke's Use, " 80. The otVaXrIýiiyi. (; -reference in Luke 9.51 is 
likely also an allusion to Elijah's "assumption" into heaven (cf. 4 Kgdms 2.9, 
10,11; Sir 48.9; 1 Macc 2.58; Miyoshi, Anfang 8-9; C. A. Evans, "Luke's Use, " 
81-82). 

1881 1. M. Ross, "Rejected Words, " 85-88: (1) It is easier to explain the 
omission of the disputed words than their inclusion by later versions; 
(2) other stories of Jesus following a similar literary form usually ended 
with a saying of Jesus; (3) the content of the disputed words fits the 
general tenor of the genuine sayings of Jesus. 

[891 On the comparison between Luke 9.51-56 and the Gema incident, see 
1. M. Ford, My Enemy, 84-91; Idem, "Reconciliation, " 90-92; D. Flusser, "Lukas 
9: 51-56, " 166-67. 
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1903 See e. g. Tannehill, Narrative Unity, 230; M. S. Enslin, "Luke and the Samaritans, " 284-85; Idem, "Samaritan Ministry, " 30-33; Miyoshi, Anfang, 16-18; 
D. Tiede, Prophecy, 55. 

[911 1. T. Sanders, lews, 144; cf . 180-81. 

1921 Cf. Jervell, Luke, 123-24. 

1931 E. g. C. C. McCown, "Geography of Luke's Central Section, " 56-66; Idem, 
"Gospel Geography, " 14-18; E. Lohse, "Miss ionar isches Handeln, " 1-13; Enslin, 
"Samaritan Ministry, " 29-38. 

1941 Cf. Fitzmyer, Luke G-M, 165-66,824-26. 

1951 The precise significance of the geographical note in Luke 17.11 has 
been a matter of considerable discussion. See e. g. Lohse, Missionarisches 
Handeln, " 7-9; J. Blinzler, "Literarische Eigenart, " 46-50; G. Sellin, 
"Komposition, " 16-17; Sanders, Jews, 144-45; Conzelmann, Theology, 68-73. 
M. Hengel, "Luke, " 100, cuts across the debate with a sober conclusion: "In 
Luke 17.11, the geographical information over which scholars have argued so 
much and which tends to be over- interpreted remains utterly obscure. We do 
not know what the author had in mind here. For 'Luke's only concern is to 
explain the presence of a Samaritan among the Jews' (17.16). " 

1961 Sellin, "Komposition, " 115-16. 

1971 On the question of whether we should read "seventy" or "seventy-two" 
in Luke 10.1, see B. M. Metzger, "Seventy, " 299-306; Idem, Textual Commentary, 
150-51. Talbert, Reading Luke, 115, see the basis for the variant manuscript 
evidence in the MT of Genesis 10, which enumerates seventy nations of the 
world, and the LXX version of the same chapter, which lists seventy-two 
nations. He goes on to conclude: "Whatever the original reading, then, the 
point is the same. The number seventy or seventy-two symbolizes all the 
nations of the world: the mission is a universal one. " Cf. W. Manson, Luke, 
123. 

1981 Note how Luke 9.52 and 10.1 are linked 
on Jesus' sending OcnocTTEXXco) messengers 
connection between Luke 9.51-56 and 10.1-24, 
232-35; Miyoshi, Anfang, 25-27. 

[991 See Tannehill, "Mission, " 62-63. 

together by a 
ahead of him. 
see Tannehill, 

[1001 Tannehill, Narr-ative Unity, 230, notes that in Luke 

are being used critically. Elijah is not only prototype 
and the contrast receives strong accent in Luke 9. " 
treatment is to be seen with respect to Elisha in thi 
9.61-62; cp. 1 Kgs 19-19-21). 

common emphasis 
On the general 

Narrative Unity, 

"the Elijah stories 
but also antitype, 
A similar critical 

next scene (Luke 
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11011 L. C. Crockett, "Luke 4.25-27, " 183, goes too far in his conclusion 
that Luke 4.25-27 foreshadows "Jewish-gentile reconciliation [his emphasis], " 
but he is correct in his observation that this passage is "certainly not" 
designed to disclose God's final rejection of Israel. 

11021 Miyoshi, Anfang, 25-26. The comparison between Luke 9.52 and 7.27 is 
especially strong: 

%- XCA 0)(TEE(TTEIXCV (X)-Y-YE(XO1. )(; TtýPO TEPOCT(OTEOU CXUTOU (9.52) 

x5oý O)fnOcYTEXX(z -c6v ayyF-Xov ýLou npo% npoaconou cyou (7.27) 

11033 The report in Luke 9.54 that James and John "saw" the Samaritans, 
rejection of Jesus may suggest that they had been present in the village and 
experienced the Samaritans' rebuff first-hand. 

11043 Cf. Fitzmyer, Luke (I-IX), 827,664. 

11051 By focusing so exclusively on Luke 9.51-56 as the beginning of a new 
section, the contacts of this passage with the preceding material in Luke 9 
are often ignored. Among those, however, who perceive these contacts are 
Marshall, Crospel of Luke, 400-02; Tannehill, Narrative Unity, 230; J. Kodell, 
"Luke, " 419-23. 

(1061 The "surprise" element in the Samaritan's ministry is noted by R. W. 
Funk, "Good Samaritan, " 80; J. D. M. Derrett, Law, 220-21. 

11071 Cf. Jeremias, lerusalem, 354-55 n. 8; B. van Elderen, "Another Look, " 
115-16. 

(1081 Cf. R. J. Coggins, Samaritans and Tews, 94, and further discussion of 
Samar itan- Jewish relations below. 

[1093 Cf. Ford, My Enemy, 92. 

11103 1 have discussed this in detail in F. S. Spencer, 1'2 Chronicles 
28-. 5-15, " 317-49. Cf. Derrett, Law, 210, though he feels other OT passages, 
especially Hosea 6, were equally influential on the story's composition; F. H. 
Wilkinson, "Oded, " 94; M. Black, "Parables, " 285-86. 

[1111 Van Elderen, "Another Look, " 117-18, notes in particular how Jesus' 

activity in Luke 18.35-43 corresponds with the Good Samaritan's behavior. 

Near Jericho Jesus heals a blind beggar who is crying out for mercy and in 

the process stands out as a model of compassion over against an insensitive 

crowd who attempts to silence the afflicted man. 

[1121 D. Gewalt, `Barmherzige Samariter', " 408. 

see (1131 on the significance of the Entcrrura-title in this context, 
0. Glombitza, Tankbare Samariter, " 241-43,245. 
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11141 On the "Christian" status of the grateful Samaritan, see Glombitza, 
"Dankbare Samariter, " 243-46; H. D. Betz, "Cleansing, " 315-16,318-21. 

11151 The disclosure of the Samaritan identity of the one thankful leper is held back until this point of the story for dramatic emphasis. 

11163 S. H. Moulton and G. Milligan, Vocabulary, 23; cf. Coggins, "Samaritans 
and Acts, " 431. 

11171 The reference in Jdt 9.2 to the Shechemite "strangers" who defiled 
Dinah (cf. Genesis 34) may be a polemical allusion to the Samaritans (see 
more below). 

11181 1. Bowman, Samaritan Problem, 69-70. Also associating the Samaritans 
with Gentiles in Luke's perspective are Jeremias, I'Zaýta"pe-La, " 91-93, and Enslin, "Samaritan Mission, " 29-30. 

11191 Jervell, Lukeý 117; cf. 113-32. 

11203 Jervell, Luke, 117,131 n. 41; cf. J. A. Montgomery, Samaritans, 160 
n. 20. 

11211 In T. W. 5.193, when referrin to the temple inscription prohibiting 
entry to foreigners, Josephus uses 

9XX6(pi-)Xoq 
in place of CXXXoyE: v" ; cf. 

Moulton and Milligan, Vocabulary, 23. 

11221 On the influence of the Naaman-incident on Luke 17.11-19 see 
W. Bruners, ReInIgung, 287-306; Enslin, "Luke and the Samaritans, " 295-96; 
Idem, "Samaritan Mission, " 33. 

11231 Cf. G. B. Caird, Saint Luke, 195: "For Luke the most attractive part of 
the story was that the Samaritan, by his eager appreciation, showed up his 
Jewish fellow-sufferers, and gave a foretaste of the opening of the kingdom 
to the Gentiles. " 

11241 Even though we should probably envisage the Samaritan as heading of f 
to his own temple and priest while the nine Jews go to Jerusalem (Marshall, 
Gospel of Luke, 651, thinks the plural tepe7q indicates that "each man 
would go to the appropriate priest"), all ten lepers share a common respect 
for Pentateuchal legislation. 

[1251 Cf - Hengel, "Luke, " 122; Coggins, "Samaritans and Acts, " 431-32; 
G. Bouwman, "Samaria, " 119. 

(1263 1. T. Sanders, -Tews, 132-53, chap. 5. 

(1271 it matters not a whit whether the person who anoints Jesus or 
the leper who is healed or the one who prays for redemption in the Temple 

is an outcast, a Samaritan, or a proselyte or God-fearer. Their response to 
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Jesus or their exemplary piety is of one piece, and the dif f erences exist only for verisimilitude and for narrative interest" (J. T. Sanders, Tews, 147). 
11281 Recent historical studies have tended to view the relationship between Samaritans and Jews in the ancient world as a complex and ambiguous 
one. While recognizing the tensions which prevailed between these two 
religious groups, there is a growing reluctance among scholars to speak of any hard-and-fast schism that allowed for no congenial interaction. Along the same lines, rather than viewing Samaritanism as a strictly sectarian 
movement, there is a tendency now to probe its identity "as a variety of Judaism. " See the useful survey in J. D. Purvis, "Samaritans and Judaism, " 
81-98; also F. Dexinger, 'limits, " 88-114. 

11291 On Josephus' sentiment toward the Samaritans, see Coggins, Samaritans 
and lews, 93-99; R. Pummer, "Genesis 34, " 183-86. 

11301 Cf. the summary of the Mishnah's treatment of the Samaritans in 
E. SchUrer, History, 2: 19: "The Samaritans are never treated purely and simply 
as foreigners, but as a race of uncertain derivation. Their Israelite 
extraction cannot be taken as proven, but neither can it be a priori 
excluded. " On the variegated portrayal of the Samaritans in the larger 
corpus of rabbinic literature, see Jeremias, Jerusalem, 354-58; Montgomery, 
Samaritans, 165-203; G. Alon, Tews, Judaism, 354-73; L. Schiffmann, 
"Samaritans, " 323-50. 

11311 See the ET of Masseket Kutim in Montgomery, Samaritans, 197-203; the 
citation is from p. 197. 

11321 In the first century a mixed population of Jews, Gentiles and 
Samaritans actually inhabited the region of Samaria, but Luke is not 
interested in such demographic particulars. As Hengel, "Luke, " 122, states- 
"basically so far as Luke's terminology goes, we can say that he always uses 
the word Zcxýio'cpELa to refer to the territory of the Samaritans, that ethnic 
religious group whose members are not proper Jews but even less can be 
counted among the Gentiles. " 

(1333 "Judea" can refer in Luke-Acts to the whole of Palestine (Luke 1.5; 
7.17; 23.5; Acts 10.37), but for the most part, as in the present case, 
designates that part of Palestine inhabited by the Jews. Cf. Pesch, ApE., 1.70; 
G. Schneider, Apg., 1: 203; Hengel, "Luke, " 99. 

11341 There is some debate as to how many stages in in the church's world- 
wide mission are predicted in Acts 1.8 and illustrated in the course of the 
book of Acts. C. Burchard, "FuRnoten, " 161, sees only two stages: Jews 
(Jerusalem, Judea and Samaria) and Gentiles (end of the earth); Hahn, Mission, 
132-33, delineates three stages: (1) Jerusalem, (2) Judea and Samaria and 
(3) the end of the earth; but we prefer G. Schneider's conclusion that in the 
Acts account Luke distinguishes four separate stages of missionary 
out reach- Jerusalem/Judea/Samaria/end of the earth--though the two middle 
stages are closely related (Ap87., 1: 203-04). 
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(1351 Though suggested by E. H 
early as 1878, the real impetus f( 
the Stephen speech came with the 
appendix to 1. Munck's commentary 
285-300). 

NOTES 

Plumptre, "Samaritan Element, " 34-39, as 
ýr investigating Samaritan traditions within 
published summary of A. Spiro's work as an 
on Acts ("Stephen's Samaritan Background, " 

[1363 Spiro, "Stephen's Samaritan Background, " 285-300. Among those who 
follow Spiro in assumin g Stephen's Samaritan identity are Purvis, "Fourth 
Gospel, " 176-77; A. M. Johnson, Jr., "Philip, " 51-57; Bouwman "Samaria " 
133-39. , , 

11371 M. H. Scharlemann, Stephen, 53. 

11381 C. H. H. Scobie, "Origins, " 398-99; R. Scroggs, "Earliest Hellenistic 
Christianity, " 200-201. 

[139) 0. Cullmann, Johannine Circlg 39-53; Idem, "Von Jesus, " 44-56. 

11401 L. Gaston, No Stone, 154-61. 

(1411 Our treatment of the Stephen speech from a Lucan perspective follows 
the basic supposition expressed by Barrett, "Old Testament History " 57 n. 1: 
... whether or not Stephen. .. uttered the words attributed to (him] we 

may be confident that Luke approved of the opinions he ascribed. .. to [this] 
noted Christian (leader]. " Among those studies which have confirmed the 
integral place of the Stephen speech within Luke's overall presentation, see 
J. Bihler, Stephanusýreschlchte; Richard, Acts 6: 1-8: 4; Stanton, "Stephen, " 345- 
60; J. Via, "Interpretation, " 190-207. 

11423 Cf - R. Bergmeier, "FrUhdatierung, " 121-53; Pummer, "New Evidence? " 100- 
01; Idem, Samar-Itans, 6-8; Stanton, "Samaritan Incarnational Christology? " 243. 

11433 The relevant passages are Acts 7.4 compared with Gen 11.32; 7.5 with 
Deut 2.5; 7.32 with Exod 3.6; and 7.37 with Deut 18-15. See M. Wilcox, 
Semitisms, 27-30,33-34; Spiro, "Stephen's Samaritan Background, " 285; Scobie, 
"Origins, " 391-94. 

(1441 Cf. Barrett, "Old Testament History, " 61,63-64; Richard, "Acts 7, " 
196-97,202-06; G. Schneider, "Stephanus, " 226-27. 

[1451 Cf. Purvis, Samar-I tan Pentateuch, 69-87; Pummer, "Samaritan 
Pentateuch, " 441-43; Idem, "Present State: 1, " 42-47. 

[1461 Several scholars admit to being impressed and ultimately persuaded by 
this "cumulative" effect of the Samaritan evidence relative to the Stephen 

speech, Scharlemann, Stephen, 50-51 (lists 15 possible points of contact 
between the Stephen speech and Samaritanism); Scroggs, 'Earliest Hellenistic 
Christianity, " 192-93; Scobie, "Origins, " 396. Richard, "Acts 7, " 194, rightly 
criticizes this stance on the grounds that "weak arguments, no matter how 

numerous, prove very little, " 
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11471 Cf. Purvis, Samarltan Pentateuch, 105-09; G. E. Wright, "Samaritans, " 
357-66. 

11481 Cf. H. Koester, History, 1: 247-48. 

11493 Citation from Bowman, Samaritan Documents, 23-24; on the Samaritan 
Decalogue, see pp. 9-25P M. Gaster, Samaritans, 185-90. 

11503 Cf. Pummer, Samaritans, 6; Scobie, "Use, " 406. 

11511 Scobie, "Use, " 409. The criticisms which have been directed against 
Scobie's work predominantly focus on his earlier investigation, 40rigins" 
(1972/73). But this more recent treatment, "Use" (1978/79), marks a 
considerable advance, taking into account objections which had been raised 
against the previous article and offering a more nuanced, sophisticated 
analysis. Curiously, little attention has been paid to this update of 
Scobie's position. 

11521 Scobie, "Use, " 406-07. 

11533 G. Stemberger, "Stephanusrede, " 159. 

11541 K. Haacker, "Samaritan, " 464; G. Schneider, "Stephanus, " 228. 

11551 Richard, Acts 6: 1-8: 4,49-54; N. A. Dahl, "Story, " 143. 

11563 Scobie, "Use, " 408-09, building in part on traditions in Samaritan 
Chronicle II. 

[1571 Gilgal was the site where the twelve stones from the dried up Jordan 
River bed were erected and where the celebration of the first passover after 
entering the promised land took place (Joshua 4-5). As such it would seem 
more entitled than Shechem to be called the first worship center set up by 
Joshua in Canaan (contra Scobie, "Use, " 408). 

11581 Scobie, "Use, " 407-08. 

11591 Scobie, "Use, " 407; contra Barrett, "Old Testament History, " 62, and 
Jeremias, Helligengr6ber, 37, who regard only ot( TE(xTepcq ýýIwv in 7.15 as 
the subject of the verbs in 7.16. 

(1603 As attempted by W. H. Mare, "Acts 7, " 10,19-20. 

[1611 S. Lowy, Principles, 53. 

(1623 Stemberger, "Stephanusrede, " 164. 

(1631 Scobie, "Use, " 407-08; Jeremias, H01118-engrgber, 36-38; H. G. 

Kippenberg, Garizim, 111-12. Interestingly, a critic such as G. Stemberger, 

who generally opposes a Samaritan backdrop for the Stephen speech, 
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recognizes the utilization of Samaritan tradition in this case ("Stephan usrede, " 162-65,173). Dahl, "Story, " 143, comments that "an 
unparalleled confusion is found in Acts 7.16, " but on p. 155 n. 24 he admits that "possibly a Samaritan local tradition, that all the (twelve? ) patriarchs 
were buried at Shechem, has been reinterpreted ... 11 Richard stops short of tracing Acts 7.16 to a specifically Samaritan tradition, but he does assert that the author of the Stephen speech is deviating at this point from his 
customary OT source and "is in fact emphasizing an old tradition which 
presented Shechem as the burial place of the patriarchs" (Acts 6: 1-8: 4, 
323-24 n. 184), knowing full well the polemical effect of Shechem's 
association with Samaritan territory ("Polemical Character, " 259-60). 

11643 The patristic witnesses include Julius Africanus, Jerome and George 
Syncellus. See Kippenberg, Garizim, 111-12; Jeremias, HeIU8-engrgber, 36-38; 
Barrett, "Old Testament History, " 62-63. 

11651 Coggins, Samaritans and lews, 82-86; cf. Purvis, Samaritan Pentateuch, 
119-29, Jeremias, Terusalem, 353-53. 

11661 Kippenberg, Garizim, 90, regards the story in Genesis 34 as the 
"Magna Charta jUdischer Gewaltt8tigkeit gegen die Sichemiter; " cf. pp. 87-90 
for a larger discussion of anti-Samaritan polemic behind Jewish treatments 
of Genesis 34. Also see Coggins, Samaritans and rews, 88-94; J. J. Collins, 
"Epic, " 91-104. For a position which raises doubts about the alleged anti- 
Samaritan bias in early Jewish literature, see Pummer, "Antisamaritanische 
Polemik, " 224-42; Idem, "Genesis 34, " 177-88. 

(1671 Cadbury, Book of Acts, 105-06. 

11683 This foundational function of Acts 7.2-8 in relation to the larger 
discourse in Acts 7 has been explored by Dahl, "Story, " 42-48, though he 
regards "promise and fulfillment" as the leading theme which unifies the 
speech. 

[1691 W. D. Davies, Gospel, 270, notes that the reference to "before he lived 
in Haran" "adds force to the extra- territorial nature of the revelation. " 

11701 See Stemberger, "Stephanusrede, " 164-65,173; Davies, Gospel, 267-74; 
Kilgallen, Stephen Speech, 17-21; A. Ehrhardt, Acts, 34. 

[1713 'The rejection theme in the Stephen speech is particularly stressed by 
Stanton, "Stephen, " 353-57 (he calls it "the major theme of the whole 
speech, " p. 354); Kilgallen, Stephen Speech, 108-13; Via, "Interpretation, " 
191-96; L. T. Johnson, Literary Function, 76; Tannehill, "Israel, " 79-81. For a 
tradition-historical viewpoint that envisions one of the underlying layers of 
the Stephen speech as a "deuteronomistic" strain highlighting the parallel 
between the Jews' rejection of Jesus and their perennial rejection of the 

prophets, see 0. Steck, Israel, 265-67; G. Schneider, "Stephanus, " 230-37. 
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11721 For the specific connection between Acts 7.16 and the motif of God's 
involvement with his people on foreign soil, see Davies, Gospel, 270; 
Stemberger, "Stephanusrede, " 164-65,173; Richard, "Polemical Character, " 259-60; Dahl, "Story, " 143,155 n. 24. 

11733 Cadbury's contention that in the Shechem-reference in Acts 7.16 the 
author of Acts engages in "the most biting form of anti-Jewish polemic" (Book of Acts, 105) appears exaggerated in light of the note of forgiveness 
toward the hostile Jews sounded at the close of the Stephen episode ("Lord, 
do not hold this sin against them" [Acts 7.60; cf. Luke 23.341). 

11741 Cf. Scroggs, "Earliest Hellenistic Christianity, " 197; Bouwman, 
"Samaria, " 137-38. 

11753 The viewpoint that in the ancient world the Samaritans were 
particularly susceptible to compromising their religious beliefs and 
practices under the pressures of Hellenization (largely on the basis of an 
incident in the reign of Antiochus IV recorded in Jos. Ant. 12.257-64-) has 
been proven unfounded in recent studies. See Pummer, Samaritans, 4; idem, 
"Genesis 34, " 184-86; Hengel, Judaism, 1: 293-94. 

11761 Cf. R. F. O'Toole, Unity, 62-94; Idem, "Parallels, " 195-212. 

11773 The inclusion of the definite article follows the best manuscript 
evidence: p74, Sinaiticus, Alexandrinus and Vaticanus. 

11781 Cp. especially the Parable of the Lost Son, Luke 15.11-32. 

11791 More specifically, the greedy and self-absorbed Simon stands out as a 
manifest exception to the "Good Samaritan, " who sacrifices his money and 
possessions while fulfilling the law of love, and to the "Grateful Samaritan, " 
whose worshipful interest in Jesus extends beyond the miraculous and self- 
centered. 

11801 Hengel, "Luke, " 126. 

11811 Historically, Shechem was also not in existence as such in Luke's day, 
having been rebuilt in 72 C. E. as Flavius Neapolis. But the narrative link 
between the references to a major Samaritan city in Acts 8.5 and to the 
ancient biblical city of Shechem would still have been obvious to Luke's 
readers. 

11821 Cf. Richard, "Polemical Character, " 259-60: "Shechem here (Acts 7.161 

prepares for the Samaria episode of 8: 5-6. " Acts 7.16 "is. .. 
structurally. significant. It prepares f or the spread of the good news 
outside of Jerusalem to Samaria ... 11 

(1831 Cf. 0. Bauernfeind, Apg., 122; Hengel, Acts, 78. 
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(1) For helpful surveys of recent scholarship on the Simon Magus question, see W. A. Meeks, "Simon, " 137-42; Grgsser, "Acta-Forschung, " 25-34; K. Rudolph, "Simon, " 279-359. 

121 This Philip-Simon parallelism is observed in K. Beyschlag, Simon, 100-01; Roloff, Apg., 131-32. 

131 Bauernfeind, Apg., 125, suggests that the mention of "both men and women" responding to Philip's ministry in 8.12 is an indication of the breadth of Philip's influence comparable to Simon's attraction of "the least 
to the greatest. " 

[43 For a citation and general discussion of the various Simonian 
traditions, see R. P. Casey, "Simon, " 151-63; E. Meyer, Ursprung, 3: 277-302; 
Beyschlag, Simon, 7-78. 

[51 Justin, Apol. 1.26; Iren. A. H. 1.23; Hipp. Ref. 6.9-20; cf. also Epiph. 
Haer. 2 1. 

161 Haenchen, Acts, 307; Idem, Gott, 297; Lüdemann, Untersuchungen, 42; Idem, 
"Acts, " 423. 

(73 Bergmeier, "Gestalt, " 270. 

181 For a more extended critique of Haenchen's and LUdemann's theories, see 
Beyschlag, Simon, 106,122-24; Idem, "Simon- Magus- Frage, " 395-415; Bergmeier, 
"Quellen? " 200-20; Idem, "Gestalt, " 267-75; R. McL. Wilson, "Simon, " 485-91; E. 
Yamauchi, Pre-Christian Gnosticism, 58-65. 

193 Talbert, Luke and the Gnostics, 83. 

1101 Ibld, 83-97. 

1113 1. Drane, "Simon, " 131-37, also pursues the questionable line of 
reasoning that Luke was aware of traditions which linked Simon to Gnosticism 
but elected not to report them in the interest of promoting Christian unity. 
Only, in Drane's view, Luke's concern for unity stemmed not from "early 
catholic" ideas, as Talbert avers, but from a "salvation historical" agenda 
which emphasized in Acts 8 the "reunification of Jews and Samaritans in 
Christ. " Supporting our view that Luke does not regard the apostolic age as 
wholly free from heresy and schism, see van Unnik, "Apostelgeschichte, " 
402-09. 

1123 Barrett, Luke (1961), 62, leaves open the possibility that Luke 
"pillories gnostic leaders in the person of Simon Magus, " but hastens to add 
"a more important observation, " namely, "that Luke studiously avoids gnostic 
thought and language. " Later, in "Light" (1979), 286, Barrett flatly states, 
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"there is nothing in Acts 8 to suggest that Simon was a gnostic, " and "for 
Luke Simon was not a gnostic but a ýia`yo(;. Il 

1131 See primarily 93.3. Regarding the Pseudo-Clementine treatment of 
Simon Magus, we should take note that, while it may offer some potentially 
useful points of contacts with the account in Acts 8, it also supplies many 
legendary embellishments which appear unrelated to our concerns: e. g. the 
apparent polemical identification of Simon Magus with Paul (Enslin's 
suggestion IIX)nce Again, " 2701 that for Luke Simon Magus' activity in Acts 8 
symbolizes Paul's abortive attempt to buy his way into the apostolic 
community in Jerusalem seems far-fetched and inconsistent with Luke's 
generally favorable portrait of the great missionary to the Gentiles). 

1143 Among those who find the GE: -io(; avrIp category suitable for Simon, 
see Stclihlin, Apg. j 120; Roloff, Apg., 134,137-38; Beyschlag, SIMon, 102-06, 
122-24; Barrett, "Light, " 291. 

1151 Cf. Bergmeier, "FrUhdatierung, " 148. 

[161 E. g. Bergmeier, "FrUhdatierung, " 148; Beyschlag, Simon, 104-05; 
Conzelmann, Apg, 60-61; G. Schneider, Apg., 1: 489-90; Weiser, Apg. 1-12,200. 

1173 Cf. also Luke 6.15 ("Simon called Zelotes"; 8.21 ("Mary. .. Magdalene"); 
Acts 1.23 ("Joseph. .. Barsabbas"); 15.37 ("John. .. Mark"). 

1181 For a survey of the various relevant religious-historical contexts, see 
Beyschlag, Simon, 106-20; LOdemann, Untersuchungen, 42-49; Rudolph, "Simon, " 
320-28. 

1191 Kippenberg, Gar-lzim, 329-48; cf. Idem, "Gebetbuch, " 76-103. 

[201 Fossum, Name, 171-72; cf. Coggins, "Samaritans and Acts, " 430-31. 
Kippenberg and Fossum, both go on to theorize from their perception of the 
Samaritan background to the "Great Power" concept that Samaritanism must 
have been the Mutterboden from which Simonian gnosis sprang. Such an 
assessment of Gnostic origins, however, remains highly speculative and goes 
beyond our simple concern to demonstrate a possible point of contact between 
Luke's presentation of Simon Magus and external Samaritan traditions. 

[211 G. Schneider, Apg., 1: 490 n. 60, observes that while Simon's popularity 
had been acquired over an extended period, Philip "sehr schnell zum Erfolg 
kam. " The direct and compact description of Philip's ministry certainly 
creates the picture of a fast-paced, unterrupted success, "Philip went down 

**, proclaimed to the them the Christ. And the multitudes with one accord 
crAvp. heed. . ." (Acts 8.5-6). 

[221 Cf. F. Mussner's comment on Acts 8.13: "He 

miracles of Philip, wherewith Luke wants to say 
were nothing in comparison with the miracles of 
50). 
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1231 llpoaxapcotpsw is used several times in the book of Acts in 
connection with the early Christians' devotion to various aspects of worship 
and fellowship (Acts 1.14; 2.42,46; 6.4). Most comparable, however, to the 
usage in 8.13, which denotes Simon's attachment to 

-a pgrson (Philip), is the 
instance in 10.7 referring to Peter's servants who "waited on him. " 

1243 'Eýoucyl_ 0, a is used in Acts 8.19 in connection with Simon's request for 
the power to impart the Spirit and seems to be a stylistic variant of .r 6uvaýitq (as elsewhere in Luke-Acts), thus forming a lexical link with 8.10. 

1251 Here we demarcate the particular conflict with magic and magicians 
from that with demonic forces in general. Observing this distinction which 
he considers of historical importance, Kee, Miracle, 211-18, points out that 
the book of Acts is unique in the NT in featuring miracles which are 
associated in some degree with magical technique (see esp. pp. 211-12 n. 69, 
where Kee interacts with the studies of J. Hull and M. Smith). 

1261 For the observation and discussion of some or all of the following 
parallel incidents from the Pauline mission in relation to the Simon-Magus- 
story, see Kee, Mlracleý 216-18; Georgi, Opponents, 167-70; Barrett, "Light, " 
289-91; G. Klein, "Synkretismus, " 50-77; E. S. Fiorenza, "Miracles, " 8-20. 

1271 Cf. G. Delling, "ýLcxyoq, " 359. Except, for the reference to the "magi" 
in Matthew's Gospel, the occurrences of ýicxyoq and cognates in the NT are 
restricted to the Simon- and Elymas-episodes in the book of Acts. 

1281 The analogy between Peter's and Paul's respective confrontations with 
magicians is commonly recognized as part of a larger scheme of parallelism 
involving the two great Christian heroes in the first and second halves of 
the book of Acts: e. g. Talbert, Literary Patterns, 23-26. 

[291 A. D. Nock, "Paul, " 185-86. 

1301 For the designation of nt)Gwv as a pretension to divine ventriloquism, 
see Plutarch, Def. Orac. 9.414 E; W. Foerster, "nuGizv, " 918-20; Haenchen, Acts, 
495 n. 4. 

MaWEEucyal. 8r) ý101- EV (311 1 Kgdms 28.8: xat C ZaOI)XI EILTEEV au'ry 
CO E -Y'Y a U'r P -L ýL 1ý a W. Cf. F. F. Bruce, Acts (1952), 315; Foerster, 'tU@ow, " 

919. 

(321 Especially emphasized by Kee, Mlracleý 211-18. 

[331 Especially emphasized by Barrett, "Light, " 288-91. 

[343 Especially in the second to fourth centuries C. E., among both 
Christians and pagans, do we find this tendency to scrutinize closely the 
claims of miracle workers and magicians. Kee, Miracle, 273, tersely sums up 
the situation: "In this epoch, 'both champions and critics of miracle-workers 
are agreed as to what the basic issues are: are miracles evidence of divine 
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wisdom and power, of demonic power and wizardry, or of fraud and chicanery? " Among the most useful surveys and appraisals of the various approaches to these problems in the ancient world are Kee, Xiracleý 252-89; Idem, Medlcineý 12-25; S. Benko, Pagan RomA 103-39; H. Remus, Pagan-Christian Conflict, 
passim, see esp. 52-72; G. W. H. Lampe, "Miracles and Early Christian 
Apologetic, " 205-18. 

1351 Citations of Philostratus' The Life of Apollonius of Tyana are from the 
LCL. 

1363 Citations of The Treatise of Euseblus are from the LCL (incorporated 
into Philostratus' works, 2: 485-605). 

1371 Alexander the False Prophet. 

1381 Citations of The Passing of Peregrinus are from the LCL, 

(391 Summing up Origen's polemic, Lampe, "Miracles and Early Christian 
Apologetic, " 212-13, remarks: 

In every case, Origen goes on to say, the criterion is the moral 
character of the people concerned and the effects of the miracle. The 
works of Moses and Jesus are divine. They can be recognized as such 
because the former created a nation and the latter introduced the life 
which is in accordance with the gospel. The proof of the miracle of 
the Resurrection is ultimately the behaviour of Christ's disciples. 

1403 Citations of Contra Celsum are from H. Chadwick, OrIgen. 

1411 Citation from Hennecke-Scheemelcher, New Testament Apocrypha, vol. 2. 

(421 Among those who note the correspondence between Theudas and Simon in 
Luke's account are Bauernfeind, Apg., 125; Stclhlin, Apg., 120; Beyschlag, Simon, 
102. 

(431 An exception may be noted in Acts 28.6 where the Maltans call Paul a 
god, and no rebuke is forthcoming from the Christian missionary. However, 
neither does Paul affirm the acclamation (in fact, no responsive comment of 
Paul is recorded). At any rate, in the overall account of Paul's voyage to 
Rome as a bound prisoner, Luke repeatedly brings out Paul's attitude of 
humble dependence on God (27.21-26,35; 28.15). 

1441 Throughout his two-volume work, Luke manifests a special concern for 
the desperate plight of widows (Luke 2.36-38; 7.11-17; 18.1-8; 20.45-21.4; 
Acts 6.1-6; 9.36-43). 

[451 Here is an indication that the lowly status of table-servant assigned 
to Philip and the Seven in Acts 6.1-6 should not be viewed in such negative 
terms as sometimes suggested in discussions of the Seven's "subordination" 
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to the Twelve. The significance of Philip's role as table-waiter will be 
taken up more fully in 92, chap. 5. 

1461 Cf. Kee, Miracle, 20 1. 

1471 T. L. Brodie, "2 Kgs 5, " 41-67. 

1481 Brodie takes pains to allow for the use of other source material in 
Acts 8, including historical tradition, though he seems to view 2 Kings 5 as 
Luke's primary literary model (see Ibid, 41t 50). 

1491 Ibld, 46. 

1501 Brodie's paraphrase of the LXX of 2 Kings 5 (Ibld, 49). 

1513 lbid, 49. 

1523 Brodie does make the Philip-Elisha connection with reference to the 
Ethiopian-eunuch- incident (Ibld, 55-58). 

1533 We have already noted (chap. 2) a correspondence between Jesus' 
identification with Elijah/Elisha in Luke 4 and Philip's Samaritan mission in 
Acts 8. Jesus calls upon the picture of Elisha's ministry to Naaman to 
illustrate his rejection by the Nazarenes and the prospects for welcome by 
non-Jews; similarly, Philip retreats f rom the hostile environment of 
Jerusalem to the more receptive Samaritan mission field. 

1541 Klein, "Synkretismus. " 

1551 Cf. Barrett, "Light, " 291. 

1563 The suggestion offered in the previous section that Philip appears in 
Luke's presentation as a "prophet like Elisha" does not preclude the 
possibility that Philip is cast in the role of a "prophet like Moses" as well. 
An author may draw on more than one literary model in depicting a character, 
and in Luke's case, given his familiarity with and a respect for OT 
traditions, it would not be surprising to discover that he combines features 
of two of the OT's most prominent prophets in his portrayal of Jesus and key 
figures in the early church. On the use of multiple literary patterns in the 

ancient world, see Talbert, Literary Patterns, 13-14 n. 68; 64 n. 10. More 

specifically related to Luke's widespread use and adaptation of both Moses- 

and Elijah/Elisha- trad it ions, see C. A. Evans, "Luke's Use, " 75-83. 

1571 E. g. Cullmann, Christology, 37; J. A. T. Robinson, Twelve NT Studies 150- 
51; Dunn, Chr-Istology, 138; Jeremias, "Mcai; a r, " 868-69. 

[583 Minear, To Heal, 105. 

1591 Ibid, 109. 
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1601 Ibld, 116. 

(611 Ibid, 105-11,117-21. 

NOTES 

[621 D. P. Moessner, "Jesus and the 'Wilderness Generation"' (1982), 319-40; 
Idem, "'Luke 9: 1-50" (1983), 575-605; Idem, "Paul and the Pattern" (1983), 
203-12; Idem, "'Christ Must Suffer"' (1986), 220-56. 

1633 Moessner, "Luke 9: 1-50, " 582; cf. 575-605; Idem, "'Christ Must Suffer', " 
238-43. The theory that the "Central Section" of Luke's Gospel is patterned 
after the Moses-material in Deuteronomy 1-26 was earlier set forth in brief 
by C. F. Evans, "Central Section" (1955), 37-53. In addition to Moessner, a 
number of other scholars have recently taken up and developed Evans' thesis 
in various ways. See e. g. J. Drury, Tradition, 138-64; M. D. Goulder, 
Evangelists' Calendar, 95-101; J. A. Sanders, "Ethic, " 255,264-66; Tiede, 
Prophecy, 39-63. 

(641 Moessner, "Luke 9-1-50, " 588-600; idem, "'Christ Must Suffer', " 235-38. 

(651 Moessner, "Paul and the Pattern; " Idem, "'Christ Must Suffer'. " 

1661 Moessner, "'Christ Must Suffer, " 227-34,247-48,255-56. On Stephen 
as a Moses-like prophet, see also Minear, To Heal, 140; L. T. Johnson, 
Literary Function, 50-52. 

1671 Cf. Minear, To Heal, 140-41; L. T. Johnson, Literary Function, 52-53. 

1683 In his commentary on Acts 8.12-13, F. F. Bruce, Acts (1962), 179, 
briefly suggests the parallel between Simon and Pharoah's magicians: "But 
Simon Magus himself was influenced by the actions and words of Philip. Like 
the magicians of Egypt, he recognized that the messenger of the true God had 
access to a source of power that outstripped his own. " Bruce, however, does 
not elaborate on this parallel, and most commentators ignore it altogether. 

1693 Though the Canaanites "give heed" (6cxoi)aovTaL to wizards, the 
children of Israel are "not allowed. so to do" (Deut 18.14); rather they 
must "give heed" (&xot`)CFF-aE)E) to the "prophet like Moses" who will be 
raised up (18.15). 

[70) There is a linguistic parallel between Enoi'yjcT(x-v xai oi enaot5oi 
*1 oe , c(Ov Avyunc-Lcov rctiq (papýLotxeictiq ccuT(z-v in Exod 7.11 and (PC(Pýioxoq, 

enaEi5co-v F-TEao-LBT)-v in Deut 18.10-11. 

[713 Whatever speculations developed later regarding the advent of an 
eschatological "prophet like Moses, " the most immediate fulfiller of the 
"prophet- like- Moses" expectation, according to the OT, was Joshua, who 
successfully led the children of Israel into the promised land and indeed 
worthily commanded the respect and obedience of the people (cf. Josh 1.1-18; 
24.14-28). 
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[723 Citation from J. H. Charlesworth, Old Testament Pseudeplgrapha, vol. 2. 

1731 Citation from G. Vermes, Dead Sea Scrolls. On the Jannes and Jambres 
tradition, see Tg. Ps. -J. Exod 1.15 and 7.11; 7he Book of . 7annes and Jambres; 

0 2 Tim 3.8- L. Grabbe, "Jannes/Jambres, " 394-96; SchUrer, History, 3.2: 781-83; 
A. Pietersma and R. T. Lutz, "Jannes, " 427-36. 

1741 Citation from E. H. Gifford's translation of The Gospel of Pr-epar-ation. 
In Con. Cel. 4.51 Origen mentions a book by Numenius entitled "Concerning the 
Good" in which the pagan author "quotes the story about Jannes and Jambres. " 
On Numenius and other pagan writers who refer to Moses' conflict with Jannes 
and Jambres, see J. Gager, Moses, 137-40. 

1751 Cf. G. Delling, "Josephus, " 297-98; Macrae, "Miracle, " 135-36. 

1761 So called in P. W. Barnett, "Jewish Sign Prophets, " 679-97. 

1773 So called in R. A. Horsley and 
R. A. Horsley, "'Like One', " 435-63. 
prophets with the "oracular" prophets 
tradition. 

J. S. Hanson, Bandits, 160-72,186-87; 
Horsley contrasts the "popular/action" 

modelled after the classical biblical 

1781 Note also that the mention in 
(ar) ýI E 'L a EXE I)@ EP I aq performed 
corresponds to the reference in Ant. 
of their (the Hebrews] liberation" 
UT) PEI (xv ) from Egyptian bondage. 

JT. W, 2.259 of "tokens of deliverancý" 
by first century popular prophets 

2.327 to Moses' "miracles. .. in token 
(npo(; Týv E Xe u E) Ep -L o(v at) TO -L (; 

1791 According to BAGD, 164, the term -yoTIc, was used in classical 
literature to denote a "sorcerer, Juggler" and in the NT period took on more 
the connotation of a "swindler, cheat. " In the NT itself the word appears 
only in 2 Tim 3.13, where the warning is sounded that "evil men and 
impostors (yor)Te(; ) will go on from bad to worse, deceivers and deceived. " 
Interestingly, a few verses earlier these "evil men and impostors" are 
described as "men of corrupt mind and counterfeit faith" whose "folly will be 
plain to all"--Just like Jannes and Jambres who opposed Moses (2 Tim 3.8-9). 

In an example from Philo, yc>'rl(; is used (as in Josephus) to 
characterize false prophets: 

If anyone cloaking himself under the name and guise of a prophet and 
claiming to be possessed by inspiration lead us on to the worship of 
the gods recognized in the different cities, we ought not to listen to 
him and be deceived by the name of a prophet. For such a one is no 
prophet, but an impostor (-yc)'rl(; ), since his oracles and pronouncements 
are falsehoods invented by himself" (Sýpec. Leg. 1.315; citation from 
the LCU Cf. L. H. Feldman, ed., Josephus, LCL, 9: 40 n. (b]. 

[801 Barnett, "Jewish Sign Prophets, " 683; cf. 681-83. In "'Like One', " 455, 
and "Popular Prophetic Movements, " 4, Horsley flatly rejects Barnett's 
interpretation, arguing that Josephus' use of Mosaic language to characterize 
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the contemporary popular prophets was 
alleged "prophets like Moses, " not as 
service. But Horsley seems to ignore 

Oe 'YOY)Teq-prophets with Egyptian yoylrEto 
false and failed imitators of Moses, the 
precisely the same light as Pharoah's cour- 

NOTES 

designed merely to cast them as 
magicians like those in Pharoah's 

the apparent association of the 
and fails to appreciate that as 

contemporary prophets are cast in 
t magicians. 

1811 W. Meeks, 11ý-ophet-King, 163, refers to "rheudas and the other 
Imagicians' (my emphasis] (like Theudas, they doubtless called themselves 
'prophets') who promised or actively attempted to perform miracles in the 
wilderness. " Similarly, D. E. Aune, "Magic, " 1528, speaks of "demonstrations 
of magical power" as "a central feature" of the movements launched by these 
prophetic figures. 

(821 In addition to a Moses typology, the pattern of Joshua's parting the 
Jordan en route to the promised land may also be relevant to Theudas' 
aspirations, as Josephus conceived them. Cf. Horsley, "'Like One', " 457-58. 

1831 Cf. Horsley, "'Like One', " 458-59: "rhe round-about route by which they 
came to the Mount of Olives may have been either a symbolic march around 
the city or perhaps the symbolically purifying and preparatory 'way through 
the wilderness, ' prior to entry into the city--in either case, patterned after 
God's great historical acts of deliverance through Moses or Joshua. " 

(841 In addition to the reports about Theudas and the "Egyptian, " note the 
similar account concerning another anonymous -yor)c;: "Festus also sent a 
forýe of cavalry and infantry against the dupes of a certain impostor 
('YOrjTO(; ) who had promised them salvation and 

P 
rest from troubles, if they 

chose to follow him into the wilderness (Ty)%. -pjt. Lt(xC, ). The force which 
Festus dispatched destroyed both the deceiver himself and those who had 
followed him" (Ant. 20.188). 

1853 T. W. Manson, Teaching, 82-83; Fitzmyer, Luke (X-XXIV), 918. 

1861 Cf. C. S. Rodd, "Spirit, " 157-58. 

[871 Cf. R. G. Hamerton-Kelly, "Note, " 167-68. Dunn, Jesusý 44-46, thinks 
that the evidence may tilt slightly in favor of the originality of Matthew's 
"Spirit" reading but admits that "the point may be largely academic, since in 
fact the two concepts ["Spirit" and "finger"] are synonymous. " Marshall, 
Cýospej of Luke, 475-76, and G. R. Beasley-Murray, "Jesus, " 469,474 n. 2, both 
incline toward the view that Luke has preserved the traditional reading, but 
they also accept the essential semantic equivalence of Matthew's and Luke's 

versions and recognize the difficulties of making a conclusive decision about 
which reading is original. 

(881 Cf. A. George, 9tudes, " 127-32. 

(891 E. g. Fitzmyer, Luke (X-XXIV), 922; Ellis, Luke, 167; Beasley-Murray, 
"Jesus, " 469 n. 1; Dunn, Jesus, 45; A. R. C. Leaney, Commentary, 189. R. W. 
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Wall, "'Finger', " 144-50, has recently argued that in fact the reference in 
Deut 9.10 to the "finger of God" which wrote the ten commandments delivered 
to Moses should be regarded as the primary OT source behind Luke 11.20. 
Part of Wall's case depends on the supposed architechtonic parallel between 
Luke's "Central Section" and Deuteronomy 1-26. While we would accept that 
the Moses-related reference in Deut 9.10 (cf. Exod 31.1) may well comprise 
part of the background to Luke's concept of the "finger of God, " the larger 
context of Luke 11.14-23--with its focus on the legitimacy of Jesus' 
authority to work miracles of deliverance-- still seems to recall most 
directly the controversy between Moses and Pharoah's magicians (see below). 

[901 Cf. Fitzmyer, Luke (X-XXIV), 922: 'The OT image ("finger of God"] 
recalls God's intervention on behalf of his people at the time of the 
hardening of Pharoah's heart against them. In Jesus, God's power now 
intervenes again to release humans from evil, this time from psychic evil. " 

1911 We follow here the usual interpretation (e. g. Marshall, Gospel of Luke, 
476-78) that the story of the "strong man" is meant to illustrate Jesus' 
victory over Satan. Contra Wall, "'Finger', " 147 (following F. W. Danker, 
Tesus, 138-40), who sees the story as typifying Satan's threatening of Israel. 

(921 Only Luke among the Synoptics depicts the discomfited "strong man" as 
an armed warrior guarding his own palace, i. e. a king-like figure, not unlike 
Pharoah. 

(931 The noý_Lq-identity of Jesus is linked with the "prophet- like- Moses" 

expectation in Acts 3.22,26: 
J-1 "Moses said, 'The Lord your God will raise up (avcxar-qcrE0 for you a 

RroRhet from your brethren as he raised me up" (3.22). 
"God, having raised up his servant (&-vcxaTT)aocq. 'COV nCX-L5(X 

cxt)To; ý). 
.. (3.26). 

[941 Cf. K. Grayston, "Significance, " 479-81. For the equation, "finger of 
God = power of God = Spi 

, rit of God, " see Dunn, Tesus, 46; Beasley-Murray, 

"Jesus, " 469. The Psalmist's description of creation as "the work of thy 

fingers" (Psa 8.3) establishes a clear symbolic relation between God's 

"finger" and his demonstrations of power. 

(953 Philip's role in Samaria as an exorciser of demons and preacher of the 

kingdom of God (Acts 8.7,12) also corresponds with Jesus' statement 

regarding his own ministry in Luke 11.20. 

1961 Cf. also Origen, Yom. on Luke 25; Com. on Matt., ser. 33 [on Matt 

24.4ff. ]; Com. on Xohn 13.27 [On John 4.251. 

[971 Cf. Eusebius, Theophany 4.35, cited in S. J. Isser, Dosltheansý 29: 

11. .. 
For example, the Samaritans were persuaded that Dositheus, who arose 

after the times of the savior, was the very proRhet whom Moses predicted [my 

emphasis]. Others at the time of the Apostles called Simon the magician the 

Great Power of God, thinking he was the Christ ... 
Isser, Dositheans, 32-33, 
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regards Origen's characterization of Dositheus as "the Christ prophesied by 
Moses" as "a Christianized distortion of the eschatological 'predicted 
RroRhet "'--probably the "prophet like Moses" promised in Deuteronomy 18. 

[981 Citation from Hennecke-Schneemelcher, New Testament Apocrypha, vol. 2. 

(991 Isser, Dositheans, 184; Idem, "Dositheus, " 175-77; Fossum, Nameý 117-20. 

[1001 Isser, Dosltheansý passim (see summary of conclusions, 163-64); Idem, 
"Dositheus, " 167-89; Fossum, Nam e, 112-29 (section on "Simon the 
Eschatological Prophet Like Moses"). Cf. H. Teeple, Mosaic Eschatological 
Prophet, 64-65; Kippenberg, Garizim, 122-36. 

11011 Cf. Isser, Dositheans, 22-23. 

(1023 The anti-Baptist polemic of the Pseudo-Clementine literature makes 
one suspect the authenticity of associating the Baptist movement with 
"heretics" like Simon and Dositheus. Some scholars, however, assume that 
such a connection is historically valid: e. g. M. Smith, "Account, " 739-41; cf. 
discussion in Fossum, Nameý 115-17. 

11033 Cf. Isser, Dositheans, 139; Fossum, Name, 122; R. M. Grant, Gnosticism, 
91-92; Kippenberg, Garizim, 319 n. 72. 

[1043 This emphasis on the "Standing One" is consistent with the use of 
in later Samaritan traditions to represent God himself as the One 

who "stands" (lives and reigns) eternally and to designate those "standing" 
before God, such as angelic intermediaries and, of course, the great prophet 
Moses, Israel's great revealer of divine truth. Cf. Kippenberg, Garizim, 
347-49 n. 136; Isser, Dositheans, 138-40; Fossum, Name, 55-62,120-24. 

11051 Cf. M. F. Collins, "Hidden Vessels, " 97-116. 

11061 The eschatological figure most commonly associated with the 
Samaritans is the Taheb, who assumes an apocalyptic role in Samaritan 
traditions, demanding repentance against the day of final judgment and 
ushering in the age of divine favor which will include resurrection from the 
dead. Since there is no explicit reference to the Taheb-concept prior to the 
Memar Marqah in the fourth century C. E., we cannot be certain that it was a 
part of Samaritan theology in the first century. However, it is noteworthy 
that when the idea is introduced it coincides with the reports about 
Dositheus, Simon and the Samaritan restorer of the hidden vessels by 

reflecting the use of Mosaic imagery. For example, the poem in the Memar 
Marqah which petitions the Taheb's coming is matched by a similar prayer for 
the advent of the great prophet Moses (citations from Meeks, Prophet-King, 
248-49). 

May the Taheb come in peace 
and expose the darkness that has become powerful in the world. 
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May the Taheb come in peace 
and destroy the opponents who provoke God (1.9). 

May the great prophet Moses come in peace, 
who revealed truth and abolished falsehood, 

May the great prophet Moses come in peace, 
who glorified righteousness and destroyed the wicked ones (2.8). 

The most thorough recent examinations of the Samaritan Taheb-figure 
may be f ound in two lengthy articles by F. Dexinger: 'Tr(lhesten 
samaritanischen Belege, " 224-52; "raheb, " 1-172. Interestingly, Dexinger 
views the Samaritan belief in the Taheb as a direct development of the 
earlier attested hope in an eschatological "prophet like Moses, " based on Deut 18.15,18. See also Dexinger, "'Prophet' " 97-110. 

[1071 On Luke's penchant for repetition of key words and phrases, see Cadbury, "Four Features, " 88-97. 

(1081 See the usef ul summary of six explanations in D. L. Bock, 
Proclamation, 222-24. 

(1091 The fact that according to Acts 7.55 the vision of the "Standing" 
Jesus includes the vision of the glory of God as well recalls the 
transfiguration scene in Luke's Gospel where, in the company of Moses and in 
Moses-like fashion, Jesus appears in blazing glory on the mountain-top. 
Moreover, it is noteworthy that only Luke reports that when the disciples 
awakened "they saw his glory and the two men who stood with him (-Eoi)q 
auveaTCOTC(q al')TW2)" (9.32). 

11101 Isser, Dositheans, 140, poses the query--"Could it be that Stephen 
applied the Standing One tradition. .. to Jesus, whom he saw as the prophet 
like Moses? "--but leaves the matter unelaborated and unresolved. Cf. 
Coggins, "Samaritans and Acts, " 425-26. P. Doble, "Son, " 74-76, interprets 
Stephen's vision of the "Standing" Son of Man as symbolizing the vindication 
of Christ's authority, but he does not link this idea with the presentation 
of the rejected "prophet like Moses" in Stephen's speech. 

11113 R. Pesch, Vision, 47-48, notes that a central feature of the exalted 
Christ's revelation to Paul in Acts 9 is a commission to preach the gospel to 
the Gentiles (9.15; cf. 22.21; 26.16-18) and suggests that, similarly in Luke's 
presentation, the appearance of the exalted Christ to Stephen serves to 
sanction the gospel's ensuing progress away from the Jews and Jerusalem to 
all the peoples of the earth. Indirectly, then, the "Standing" Christ of Acts 
7.55-56 may be regarded as authorizing Philip's Samaritan mission in Acts 8. 

[1121 Haenchen, Acts, 305- J. D. M. Derrett, "Simon, " 63-65. f 

(1131 S. Brown, Apostasy, 110, comments that "the story of Simon Magus is 
not strictly an instance of apostasy, since the excommunication formula in 
v. 20 is not actually carried out. " In view of the prospects for repentance 
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and forgiveness preached in 8.22, it is true that Simon is not expelled once for all from the Christian community. However, Simon still experiences a 
marked lapse in his behavior as a Christian requiring drastic discipline, and 
it is in this general sense that we refer to Simon as an "apostate. " 
Moreover, we must appreciate that the story ends on an ominous note, with 
Simon expressing a desire to avoid the dire consequences of his wickedness 
but falling short of true repentance. In short, Simon remains the villain of 
the piece. 

11143 Cf. B. Chilton, Beginning, 36-39. 

11151 There is no reason to deny Conzelmann's evaluation of the 
preseverance envisaged by Luke as essentially ethical, involving obedience 
and good works, the fruits of a godly character to be lived out during the 
age of the Church prior to Jesus' return (Theology, 103-04,231-34). 
S. Brown's more formal ecclesiological interpretation of perseverance to 
denote Christians who "remain (in the church] while others leave" is based 
principally on a forced linguistic understanding of Unoýiovi* (Apostasy, 
48-50). See the criticisms of Brown's work in Bovon, Luc, 407-10. 

11161 S. Brown, Apostasy, 50; G. Baumbach, Ver'stgndnis, 177. 

11171 In light of the multiple Xoyoc, -references in Acts 8.4-25 denoting 
the gospel word preached to and received by the Samaritans (vv. 4,14,25), 
we should no doubt interpret the same term in v. 21 along similar lines. Cf. 
Haenchen, Acts, 305: "rhe Xo-yoq in which Simon is refused a share is 
Christianity, " St8h1in, Apg., 124, thinks "this word" may refer to a sermon 
by the apostles which Simon is supposed to have heard. However, a secondary 
application to "this matter" of the authority to impart the Spirit should not 
be ruled out. 

(1181 For the general connection, see Weiser, Apg., 1: 205; S. Brown, Apostasy, 
82-98. 

11191 Cf. Deut 29.17 and Isa 58.6. 

11201 L. T. Johnson, Literary Function, 215-17, especially highlights the 
feature of Simon's desire to buy his way into the apostolic circle and notes 
the parallel with Judas in Acts 1. 

11211 KXT) p oq, xTaoýicxi, and &S'Lxita seldom appear in Luke's writing 
outside of Acts 1.15-26 and 8.18-24. 

[1221 S. Brown, Apostasy, 111-13, contends that Luke distinguishes between 
Simon and Ananias and Sapphira by denying that the Samaritan magician ever 
received the Spirit which would have made him a "full Christian. " But in 
fact Luke is vague about whether Simon received the Spirit, and it might 
even be argued that the focus of Simon's preoccupation in Acts 8 with 
imparting the Spirit to others implies some prior personal experience of the 
Spirit (why would he seek to transmit what he did not possess? ). At any 
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rate, as we have already remarked, Simon's responses to the gospel in Acts 
8.13 are characteristic of "full Christians; " indeed they are identical to the 
other Samaritans who all receive the Spirit through the apostles' hands. Cf. 
Marshall, Kept, 87: "It is to be presumed that Simon was among those who 
had hands laid upon him. Thereafter he sought to obtain by bribery the gift 
of being able to confer the Spirit on others. The indicators are thus that 
Simon became a believer, at least outwardly, and would be treated as such. " 
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Ill This phenomenon may suggest that the latter Philip-narrative has a 
firmer basis in tradition than the former. But, as we shall see below, 
whatever its tradition-history, the material in Acts 8.25-40--like that in 
8.4-24--has been thoroughly shaped by Luke in accordance with his literary 
and theological interests (contra Schille, Apg., 194-95). 

121 Among those who appreciate this link between the eunuch-incident and 
the stories in Acts 9-11, see St8hlin, Apg., 116; O'Toole, "Philip, " 29-31; 
B. Gaventa, Darkness, 123-25. 

131 S. G. Wilson, Gentiles, 171-72; J. T. Sanders, lews, 151-53. Dupont, 
Salvation, 11-33, leaves the eunuch-narrative out of his discussion 
altogether. 

143 Haenchen, Acts, 314; Roloff, Apg., 139; Schmithals, Apg., 86; Weiser, Apg. 
1-12,212; M. Dbmer, Heil, 167. 

[53 Bauernfeind, Apg., 123; G. Schneider, Apg., 1: 498. 

[61 Conzelmann, Apg., 63. 

171 E. PlUmacher, Lukas, 90, regards the eunuch's conversion as at least 
"eine Auftakt, " if not the "eigentliche Heidenbekehrung im lukanischen Sinn. " 

181 Cf. W. C. van Unnik, "Befehl, " 332-34. 

193 C. H. Talbert, Literary Patterns, 51-58; K. E. Bailey, Poet, 79-85; C. L. 
Blomberg, "Midrash, " 233-48. 

[103 D. Minguez, "Hechos 8,25-40, " 168-91; O'Toole, "Philip, " 25-29. The two 

analyses are not identical, and O'Toole's is to be viewed as the more helpful 

(it is actually a refinement of Minguez). See also P. de Meester, 
"'Philippe', " 366-67, whose chiastic schema is simpler and focuses more on 
thematic rather than linguistic connections. 

Ull In addition to O'Toole and Minguez, on the story's center see 
G. Schneider, Apg-, 1: 498; C. H. Lindijer, "Two Creative Encounters, " 80-81. 

1121 Cf. Conzelmann, Apg., 61. 

[133 Of course, others are present with Cornelius as part of his 

"household, " and there are witnesses from Jerusalem with Peter. But the 

focus is clearly on the encounter between the two principal figures, Peter 

and Cornelius. Likewise, in the report of the Samaritan mission, an 

unspecified number of Samaritans are on the scene, but Simon Magus is 

singled out for special treatment. 
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1141 Cf. O'Toole, "Philip, " 30-31. 

1153 Elsewhere in Acts 8-11 either term is used only at 10.20. 

% .%%% 
o- 

L,; c)bov eE)vwv gT) 
) aneXE) T'I"*C En OPE: U ECTO E 6E p(XX>, OV 

TE P OC, T TIPCýOOCTCX T 0( (XTEOXCOXOTC( ONOU IICTPCXý% (Matt 10.5-6). 71 
Bauernfeind's view is tied in with the fact (noted in chap. 2) that the 
Katthean reference also prohibits preaching to the Samaritans, which the 
Philip-narrative controverts as well (Apg., 122) Cf. Hengel, Acts, 78; idem, 
*Luke, " 111-12. 

1171 Outside the eunuch-episode, in Acts 8-11 avaPa'It'v(A) appears only in 
the Cornelius- incident (10.4,9; 11.2), but with no apparent significance. 

1183 Cf. Stghlin, Apg., 127-28. 

1191 Cf. Haenchen, Acts, 311; J. H. Moulton, Grammar, 1: 197-99. 

1201 See generally R. E. Brown, "Jesus, " 90-93; J. -D. Dubois, "Figure, " 155-76; 
C. A. Evans, "Luke's Use, " 75-83. 

1211 See §2, chap. 3, and note the comment of R. B. Rackham, Actsý 112: 
"(Philip] the evangelist acts exactly like one of the prophets of old: we 
could imagine that we are reading of a second Elijah or Elisha. " 

[221 Trocm6, "Eivre", 180. 

1231 A number of commentators cite this Elijah-incident as a parallel to 
Philip's experience, e. g. Roloff, Apg., 142; Pesch, Apg., 1: 294; Marshall, Acts, 
165; Krodel, Acts, 171. 

[241 Trocm6, 'Eivre", 180. 

1251 Brodie, "2 Kgs 5, " 41-67. 

1263 Brodie's work is based on his 1981 dissertation, Luke the Literary 
Interpreter. - Luke-Acts as a Systematic Rewriting and Updating of the Elijah- 
Elisha Narrative Several recent articles in addition to the one directly 

related to Acts 8 set forth his basis thesis: "Accusing" (1983); "Luke 

7136-5011 (1984); "Greco-Roman Imitation" (1984); "Luke 7: 11-17" (1986). 

1271 '12 Kgs 5, " 44. In "Luke 7,36-50, " 457, Brodie suggests that Luke has 

taken "external" elements pertaining to "financial debt" and "physical life" 

from the story in I Kgs 17.17-24 and "internalized" them to correspond to 

matters related to "moral debt" and "spiritual life. " On the use of this 

rhetorical technique in ancient literature, see Brodie, "Greco-Roman 

Imitation, " 17-32. 

[281 "2 Kgs 5, " 44,53. 
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1291 Ibid, 4 1. 

1301 "Luke 7: 11-17" and "Luke 7,36-50. " 

(311 "Accusing. " 

1323 In "2 Kgs 5, " 66, Brodie himself makes the connection between the 
Stephen- and Philip-stories. 

1331 Brodie, 'T Kgs 5, " 51-54. On the connection between baptism and 
cleansing in Luke's understanding, see Acts 22.16; cf. 2.38. 

[341 Brodie, 'T Kgs 5, " 54-58. 

[351 A point where we feel that Brodie may be 
I 

pressing his case too far 
relates to Luke's alleged adaptation of PLPXi_ov from the Kings story. 
Naaman brings money and a ý-LýXiov to court the favor of the king of Israel 
(2 Kgs 5.6-7). This VPM"ov is a letter of recommendation from Naaman's 
own king. In Brodie's opinion, the reading of this letter "has been fused (by 
Luke] to become the single complex idea of reading (a biblion) of the prophet 
Isaiah" in the Acts account of the Ethiopian eunuch's conversion V'2 Kgs 5, " 
54). However, the connection between a royal letter and a book of prophetic 
Scripture seems tenuous at best and is all the more difficult to accept in 
view of the fact that the term P-LPVLov does not appear anywhere in the 
eunuch-incident 

(361 Cf. Crockett, "Luke 4.25-27, " 177-83. 

1371 It is also interesting to note that the reports of both Elijah's 

encounter with the widow at Zarephath and Philip's witness to the Ethiopian 

eunuch are introduced by a divine command to the respective "prophets" to 
"rise and go, " followed by an explicit indication of obedience- "he rose and 
went" (1 Kgs 17.8-10//Acts 8.26-27)- cf. F van Unnik, "Befehl, " 335-36. 

1381 O'Toole, "Philip, " 31,33, makes a broad comparison between Luke 
4.16-30 and Acts 8.25-40 on the matter of Christ's fulfillment of OT 
Scripture. 

1393 See 1. Dupont, 'IP61erins, " 361-64,370-73; idem, "Meal, " 116-21; 
1. Grassi, "Emmaus, " 463-67; J. Kremer, Osterevangelien, 129-30; X. Leon- 
Dufour, Resurrection, 160-63; J. Wanke, "Brotbrechen', " 102; O'Toole, "Philip, " 
31-32; Lindijer, "Two Creative Encounters, " 77-85; R. J. Dillon, Eye-witnesses, 
111-12. 

1401 See Lindijer, "Two Creative Encounters, " 77-79. 

of e%)% 'OF 

1413 Cp. g4oE4XjAE'VOQ_ a7ý0 MWJjCyE(b,; Xal. aTUC) Týa,. VUOV TIOll TEPO(PTI'U(, )V 

(Luke 24.27) and cxpE JýEVOý; cxlTo ry)c ypcx(pý(; T(xl-), rrl(;. (Acts 8.35). 

(423 Lindijer, "Two Creative Encounters, " 79. 
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1421 Dupont, "Meal, " 119-21; Lindijer, "Two Creative Encounters, " 82. 

1441 Grassi, "Emmaus, " 465-67. 

[453 P. Benoit, Passion, 275, posits that the unnamed partner was in fact 
Philip the deacon, who then served as Luke's source for the details of the Emmaus- road- incident. This is pure conjecture, however (as even Benoit 
admits). If Luke knew that Cleopas' companion was Philip, why would Luke 
have allowed him to remain anonymous in this instance? 

1461 On the parallel design of Luke 24.13-35 and 36-53, see Fitzmyer, Luke 
(X-XXIV), 1572-73. 

1471 V. 36--"As they [i. e. Cleopas and companion] were saying this, Jesus 
himself stood among them. . ." There is no indication then of their exit 
after Jesus' arrival, so we must assume their continuing presence on the 
scene. 

(481 Acts 10.41 offers a specific allusion to Peter's experience in Luke 24. 

1493 In addition to Cleopas and his partner, there are present an 
unspecified number of "friends" of the apostles (Luke 24.33); cf. Dillon, Eye- 
witnesses, 218. 

1501 J. K. Elliott, "Jerusalem, " 462-65. 

1513 1, de la Potterle, 'Veux noms, " 153-65. 

1523 Neither the Nestle-Aland nor United Bible Societies text even cites 
Iepouac(XT)ýi as a variant in these cases. 

1531 This is the only form for "Jerusalem" found in the LXX. 

1541 Acts 1.8,12 (twice), 19; 2.5,14; 4.5,16; 5.16,28; 6.7. (The first 
reference to "Jerusalem" in Acts 11.41, however, utilizes the more "hellenized" 

I form, (IEPOU0xUý1a). Cf. G. Schneider, Apg., 1: 199-200; Jeremias, 
"IEPOYEAAHM, " 273-76. 

of 1551 Cf. Cadbury, "Four Features, " 91. . .. probably the two forms owe 
their adoption to the changing fancy of the writer in each several instance. " 
E. Lohse, 'T-Lwv, " 327-28; Harnack, Acts, 81. For other views and discussion 
of the problem of Jerusalem- terminology in Luke-Acts, see M. Bachmann, 

. Ter-u_,: _ýalem, 
13-66; D. D. Sylva, "Ierousalem, " 207-21; J. T. Sanders, iTe ws, 35-36. 

1561 Cf. Schmithals, Apg., 84, and discussion in Barrett, 'light, " 284-85. 

(571 Though Luke charts no specific course for Philip, one might imagine a 
journey from Samaria which ran southwest to Antipatris and then due south 
through Lydda and along the edge of the Shephelah to Eluetheropolis 
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(Betogabris), which marked an intersection with the Jerusalem-Gaza road at 
approximately its mid-point. 

1581 Strabo Geog. 17.2.1-3; Pliny Nat. Hist. 6.35; Dio Cassius Hist. 54.5. Cf. 
Bruce, Acts (1962), 186; Dinkler, "Philippus, " 89-94; P. T. Crocker, "City of Meroe, " 53-66; de Meester, "Philippe, " 362-63; S. L8scho "Mmmerer, " 477-519; 
Cadbury, Book of Acts, 16-17. 

(591 See especially F. M. Snowden, Jr., 'T-thiopians, " 11-36; Idem, "Blacks, " 
111-14. 

1601 Translation by C. H. Oldfather in the LCL. 

1613 Hengel, "Luke, " 111. 

1621 See also Herodotus 3.114; Strabo Geog. 17-1.13; Philostr. Apollon. 6.1; 
cf. Hengel, "Luke, " 200 n. 85; T. C. G. Thornton, "To the end, " 374-75; Snowden, 
"Ethiopians, " 22. 

1631 Dio Cassius Hist. 54.5; Pliny Nat. Hist. 6.35; Seneca Nat, Quest. 6.8.3; 
Strabo Geog. 17.1.54; cf. Dinkler, "Philippus, " 91-92; PlUmacher, Lukas, 12-13. 

1641 Dinkler, "Philippus, " 90-94; PlUmacher, Lukas, 12-13; Cadbury, Book of 
Acts, 15-18; R. I. Pervo, Profit, 70-71. 

[653 D. R. Schwartz, "End, " 669-76, has recently advanced the view that Acts 
1.8 presents as the goal of apostolic witness "the end of the land" that is, 
the land of Israel. However, among other things, this thesis founders on 
Luke's own commentary on Acts 1.8 in 13.47, where the gospel's extension to 
the end of the earth is unmistakeably linked to the church's light-bearing 
mission to the Gentiles. Cf. Davies, Gospel, 279-80; Dupont, Salvation, 18-19. 

(661 Thornton, "To the end, " 374-75; Dinkler, "Philippus, " 85-87; Hengel, 
Acts, 80; Cadbury, Book of Acts, 15-16; Gaventa, Darkness, 106. We might also 
suggest a link to a reference in Luke's Gospel at this point. As "the queen 
of the South 1= Sheba3. .. came f rom the ends of the earth (Eý- xr iýv 
TEE: paTcov cY)c, yT)(; ) to hear the wisdom of Solomon" (Luke 11.31), so a 
confidant of the queen of Ethiopia (a region proximate to Sheba) comes from 
the world's farthest reaches to hear the proclamation of Philip the 

evangelist concerning One "greater than Solomon. " In early Abyssinian 
Christian tradition there was in fact a tendency to fuse the figures of 
Candace and the queen of Sheba (cf. E. Ullendorff, "Candace, " 53-56). 

1671 Ireri. A. H. 3.12.8; 4.23.2; Eus. E. H. 2.1.13. 

[683 On the linguistic links between Acts 8.26-40 and Zephaniah 2-3, see 
W. K. L. Clarke, "Use, " 102. On the eunuch-incident as the fulfillment of Psa 

68 (67). 31-32, see Eus. E. H. 2.1.13; Dinkler, "Philippus, " 85. 
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1691 On these ancient cities see Hengel, "Luke, " 110-16; SchUrer, History, 
2: 98-103,108-09,115-18. 

1701 Though in Theology Conzelmann stresses Luke's generally vague 
acquaintance with Palestinian geography and his "straightforward symbolical 
use of localities" (p. 20), he still admits that "Luke is familiar with the 
coastal region of Phoenicia and in Acts with the connection of Judea with 
the coast" (p. 70). This marking out of the coastal plain as the area where 
Luke's information appears to be the most accurate has recently been 
confirmed in much greater detail in M. Hengel's fresh study of the geography 
of Palestine in the book of Acts ("Luke, " 111-28). 

1711 Hengel, "Luke, " 116-17. 

(721 Peter's visits to the communities of believers at Lydda and Joppa are 
representative of a much larger mission to established churches outside of 
Jerusalem. Acts 9.31 presents the summary statement regarding the growth 
and stability of "the church throughout all Judea and Galilee and Samaria. " 
The very next verse, before introducing Peter's work at Lydda, first 
discloses that "Peter went here and there amoniz them all"--that is 
(presumably), among all the congregations included in the report of 9.31. 

(731 Cf. Dietrich, Petrusbild, 258. 

(741 Among those who discuss the unfolding of this theme with the eunuch- 
episode, see Haenchen, Acts, 314-15; St8hlin, Apg., 127-28; Plumacher, Lukas, 
90-91; Dinkler, "Philippus, " 88-89; O'Toole, "Philip, " 29-30. 

(751 The text-critical problem surrounding Acts 8.39 will be taken up in 
U. 1, chap. 5. 

(761 See also the possible reference to the Spirit's directing of Simeon's 
way into the temple (T) X0e -v e) vT a-) TEvEi)pccTi siq ro i6pov, Luke 2.27). 

4 
1773 See also the emphasis on the Spirit's prompting of Paul's final Journey 
to Jerusalem (Acts 19,21; 20.22-23; cf. 21.4,11-14). 

(781 G. Friedrich, IýGegner, " 200-01, thinks that Philip's being "caught up" 
QxpnaCco) by the Spirit should be understood as some kind of visi 0 narý or 

ecstatic experience, along the lines of Paul's being "caught up" (apTtaýw, 

2 Cor 12,2,4) to the "third heaven. " However, apart from the common use of 

(xpTtaCw, the experiences of Philip and Paul are quite distinct. Philip is 

physically moved by the Spirit from one earthly place to another; there is no 

mention of his "seeing" or "hearing" anything special in the process. Paul, 

on the other hand, is transported to Paradise-- "'whether in the body or out 

of the body" he does not know--and brought into contact with "unutterable" 

revelations. 

1791 "Zweifellos soll das Motiv der wunderbaren EntrÜckung des Philippus 

durch den Geist des Herrn noch einmal unterstreichen, dass er recht daran 
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tat, sich durch nichts--vermutlich insbesondere die Tatsache, dass der Eunuch 
Heide war, --hindern zu lassen und den Kämmerer zu taufen" (Pesch, Apg., 
1: 294). 

'I [803 The F-pTIpoc, -reference can be taken either as part of the angel's 
command or as a parenthetical note by the narrator elaborating the nature of 
the angel's command. Van Unnik, '93efehl, " 332, argues for the former option; 
cf. Haenchen, Acts, 310 n. 4. 

1813 Van Unnik, '93efehl, " 328-39; cf. Gaventa, Darkness, 101-03. 

1823 BAGD, 506. 

1833 E. g. Gen 18.1; 43-160 25- Deut 28,29; 2 Kgdms 4.5; 3 Kgdms 18.26,27; Psa 0 36 (37). 6; Amos 8.9; Isa 18.4; 58.10; Jer 15.8; Sir 43.4. 

1841 Objectors to the "noon-time" rendering of ýip_ay)ýLýp-La in Acts 8.26 
often cite this fact: e. g. Bauernfeind, Apg., 128. 

1851 Van Unnik, "Befehl, " 328-34. We are assuming with van Unnik and most 
recent commentators (e. g. Pesch, Apg., 1: 290; G. Schneider, Apg., 1: 501; St8hlin, 
Apg., 127) that au'TTI in the phrase cn-)TT) ECYTI. V Eptl4oc, refers back to 
o86-v and not to F'O'(Ccxv (contra C. S. C. Williams, Commentary, 119; Lake and 
Cadbury, Beginnings, 4: 95). We are explicitly told that the ensuing encounter 
between Philip and the eunuch takes place "along the road" (X&TCý T'YIV 
o5ov, 8.36), and no further mention is made of the city of Gaza. 

(861 Cf. numerous references in Luke 1-2; Luke 24.4,49; Acts 1.10; 2.7; 5.9; 
9.10,11; 10.17,19,21,30; 11.11; 12.7; 13.11. 

(871 Cf. O'Toole, "Philip, " 29-30; PlUmacher, Lukas, 90-91; K. Haacker, 
"Dibelius, " 246-47. 

[883 According to Acts 22.6, Paul's Damascus-road vision occurred around 
noon-time (nEpi- ýiccYT145pi`(xv) as well. 

[893 Van Unnik, "Befehl, " 335-37; Stghlin, Apg., 128. 

1903 R. W. Wall, "Peter, " 79-90, in fact argues for a strong typological 
connection in Luke's mind between the Jonah-story and Peter's outreach to 
Cornelius. Cf. C. S. C. Williams, Acts, 152-53; Goulder, Typeý 176-77. 

(913 K. Bornh6user, Studlen, 96. 

1923 Cf. P. F. Esler, Community, 183-85. 

[933 Cf. Rackham, ActA 120: "There is a contrast between Simon Magus and 
the Ethiopian treasurer which recalls the contrast between Gehazi and the 

stranger Naaman who was baptized in the Jordan. " 
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1941 See K. G. Kuhn, '1npocTT)Xt), ro(;, 11 730-42; Teremias, Jerusalem, 320-34; 
Dunn, "Incident, " 19-21. 

[951 Texts and translations of Philo in this chapter are from the LCL. 

1961 See P. Borgen, Paul, 16-18; T. M. Finn, "God-fearers, " 82-83; J. L. 
Nolland, "Uncircumcised Proselytes? " 173-79. (All discuss the difficult text 
related to Philo's view of circumcision in Quest. Exod. 2.2 [on Exod 22-21 
LXX3. ) 

1971 Seremias, Terusalem, 320-2 1. On the necessity of circumcision for 
proselytes, see J. J. Collins, "Symbol, " 170-71; Nolland, "Uncircumcised 
Proselytes? " 173-79. On the requirement of proselyte baptism, see Epict. 
Diss. 2.9.20 and comment on this text in M. Stern, Greek and Latin Authors, 
1: 543-44. 

1981 Teremias, Terusalem, 323, remarks that the rabbinic consideration of a 
converted Gentile "in all things as an Israelite" (b. Yebam. 47b) does not 
imply a parity of status between proselyte and native-born Israelite, but 
merely underscores the proselyte's duty to keep the whole law. 

1991 F. Siegert, "Gottesfürchtige, " 163: 'Tie Gottesfürchtigen waren keine 
Tellproselyten. Das jüdische Volk hatte nur einen Grad der Zugehörigkeit zü 
vergeben, die volle Zugehörigkeit. Die Gottesfürchtigen waren Heiden, und es 
liegt in der Sache, dass ihre Unterscheidung von der übrigen Heidenwelt, wie 
sie von den Quellen nahegelegt wird, in keiner Weise scharf zu ziehen Ist. " 
Cf. K. Lake, "Proselytes, " 76; Kuhn, 731- 

(1001 A. T. Kraabel, "Disappearance, " 113-26; idem, "Greeks, " 150-57; R. S. 
MacLennan and A. T. Kraabel, "God-Fearers, " 46-53,64. 

11011 Kraabel's thesis is clearly not winning the day in contemporary 
scholarship. Among the best recent treatments of the "God-fearer" question 
supporting the traditional perspective, see Finn, "God-fearers, " 75-84; P. R. 
Trebilco, "Studies, " 154-77; Siegert, "GottesfUrchtige, " 109-64; Gager, "Jews, " 
91-99; J. 1. Collins, Athens, 163-68. 

[1021 See text, translation and discussion in Stern, Greek and Latin 
Authors, 2: 102-07. 

[1033 Trebilco, "Studies, " 158-59; cf. Siegert, "Got tesf Orcht ige, " 126-28. 

11041 See the brief but helpf ul discussion of this story in J. J. Collins, 
Athens, 164. 

(1051 See the definitive study by J. M. Reynolds and R. Tannenbaum, Tews 

and God-Fearers at Aphrodisias, and the helpful summary of their findings in 

Trebilco, "Studies, " 161-64; Gager, "Jews, " 97-99. 

(1061 See S. Safrai, Wallfahrt, 108-09; Idem, "Relations, " 199-200. 
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11071 On the matter of the restricted worship of 4God-fearers" at the 
temple, see Esler, CommunIty, 145-67. 

11081 Haenchen, Acts, 314; Conzelmann, Aps-, 63; G. Schneider, Apg., 
1: 498-500; Weiser, Apg. 1-12.0 208-09; J. -W. Taeger, Mensch, 208-10; Dömer, 
Heil 167. 

11091 M. Wilcox, "'God-Fearers', " 108; Kuhn, "npocYT)XuTor,, " 742-43. J. A. 
Overman,, "God-Fearers, " 20, contends that Luke in fact does not employ 
npocTT)Xu, ro(; in the technical sense of a Gentile convert to Judaism because 
he clearly distinguishes the term from 'IouBatoq in Acts 2.11 and 13.43. 
However, Overman fails to appreciate the social status of proselytes 
discussed above: while they were fully accepted into the Jewish community, at 
the same time they continued to be classed in a distinct, slightly inferior, 
category from native-born Jews. 

11101 See Wilcox, "' God- Fearer s', " 102-22; Lake, "Proselytes, " 85-88. 

[1113 Note even the context of pagan worship in Acts 19.27: ". 
' .. 

the great 
goddess Artemis. . ., she whom all Asia and the world worship (CTEPETWO. " 

(1123 Realizing the generalized, non-technical meaning of cyEýoýia%, 
'in 

Luke- 
Acts, there is no need to 

/ 
follow those scholars (e. g. Kuhn, "itpoaT)Xi), coq, " 

743) who regard the npocyT) Xuroq -reference in Acts 13.43 as an inaccurate 
Lucan slip or later textual gloss; cf. Wilcox, "'God-Fearers', " 108-09. 

(1133 The commendation of Jewish elders regarding the centurion in Luke 7 
that "he loves our nation" (7.4-5) parallels the report about Cornelius that 
he "is well spoken of by the whole Jewish nation" (Acts 10.22). Cf. 
G. Muhlack, Parallelen, 39-71, for an extended treatment of the parallel 
between the centurion- incidents in Luke 7 and Acts 10-11; also J. T. Sanders, 
Yews, 140-41,173-74. 

11141 Esler, Community, 35. 

11151 Especially in oriental societies (e. g. Persia). On ei))vouXo(; in the 

ancient world, see J. Schneiderp 'IF-uvc)-uXo(;, I' 765-68; G. Petzke, EuvouXoqt 
202-04; L. H. Gray, "Eunuch, " 579-84; Pauly-Wissowa, "Eunuchen, " 449-55. 

[1163 This pattern is especially on display in the book of Esther (1.1,10, 
12,15,21; 2.3,14,15,21,23; 4.4,5; 6.2,14; 7.9). See also 4 Kgdms 8.6; 
9.32; 20.18; 2 Chron 18.8; Jer 36 (29). 2. 

11173 S. G. Wilson, Gentiles, 171; Hahn, Mission, 62 n. 2; de Meester, 
*Philippe, " 363. 

[1181 Petzke, "Cuvol-)Xor, " 204; Dinkler, "Philippus, " 92. 

[1191 As in the book of Esther. Among those who regard the status of the 
Ethiopian official in Acts 8 as a literal eunuch, see (in addition to those 
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mentioned in previous note) BornhaUser, St udlen, 95-99; L6ning, 
"Stephanuskreis, " 88; Bachmann, Ter-usalem, 290-91; Conzelmann, Apg., 63; Roloff, 
Apg., 140; Taeger, Mensch, 209 n. 867; Krodel, Acts, 168, 

[1201 Petzke, OleuvouXoc;, " 202; cf. Gray, "Eunuch, " 582- "The social status 
of the eunuch has always been of the lowest. " 

11213 Petzke, "Euvou)(og, " 202; Pauly-Wissowa, "Eunuchen, " 449. There was 
also a select group of men who voluntarily underwent castration for 
religious reasons, such as priests in the fertility cults of Asia Minor 
(e. g. Cybele). 

[1223 Translations of these accounts from Herodotus and Lucian are taken 
from the LCL. 

[1231 J. Schneider, "ei)vot)xo(;, " 766. 

11241 Cf. G. Stghlin, "aTEoxoiTTco, " 854, who also points out the probable 
association in Jewish legal thought between emasculation and other forbidden 
"cutting" operations characteristic of pagan practice (cf. Lev 19.28; Deut 
14-1). 

11251 The Mishnah also enforces the Pentateuchal ban on receiving eunuchs 
as full members in the Jewish community (m. Yebam. 8.1-2), although there 
was some tendency to distinguish the status of those who were eunuchs "by 
nature, " that is, from birth, and those who had been mutilated by men 
(m. Yeb. 8.4-6; cf. Matt 19.12, no Lucan parallel). Cf. Jeremias, Terusalem, 
343-44, who classes eunuchs alongside bastards in rabbinic tradition as 
"Israelites with grave racial blemish. " 

11261 Cf. P. D. Hanson, Dawn, 384-85,388-89; D. Senior and C. Stuhlmueller, 
Biblical Foundations, 28-31,92. 

11271 E. g. Esler, Communlty, 160-62; 3. T. Sanders, Jews, 152; J. Schneider, 
0§Euvou)(o(ý, " 768; G. Schneider, Apg., 1: 498; Bornhaüser, Studien, 96-97; 
P. Stuhlmacher, "Gesetz, " 269. 

11281 Esler, Community, 160, and G. Schneider, Apg., 1: 498, note that, in 
light of his designation of the Samaritan in Luke 17.18 as aXXoyEvy'1q, Luke 

would have also regarded Philip's mission to the Samaritans as fulfilling the 

promise of Isaiah 56. 

(1293 As certain scholars contend: S. G. Wilson, Gentiles, 171-72; J. T. 

Sanders, Tews, 152-53; Senior and Stuh1mueller, Biblical Foundations, 270 

(though cf. 272). 

(1301 In his account of the temple- cleansing, Luke cites Jesus' appeal to 
Isa 56.7--"My house shall be a house of prayer" (Luke 19.46 >--but, 

significantly, omits the final phrase--"for all nat ions"-- included in the 
Marcan parallel (11.17). In Marshall's opinion (Gospel of Luke, 721) this 
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omission has to do with Luke's awareness that the Jerusalem temple in f act 
never became a gathering center of worship f or all the peoples of the world. 
This accords with our view that Luke especially regards the "multi-national" 
perspective of Isaiah's prophecy as fulfilled in the Ethiopian eunuch's 
acceptance of the Christian gospel--apart from the temple! 

11313 J. A. Ziesler, "Luke, " 146-57, has correctly demonstrated that Luke's 
portrayal of the Pharisees is by no means a wholly negative one. 
Particularly in Acts Luke positions certain Pharisees, such as Gamaliel, on 
the side of the Christian movement (Acts 5.33-39; 23.6-10). However, 
alongside this more positive presentation, one must not overlook Luke's 
recurrent and poignant critique of certain Pharisees and scribes for their 
self-righteous and exclusivist demeanor in relation to impure "sinners" (cf. 
J. T. Sanders, Tews, 84-131). 

11323 Note the Jews' staunch commitment to uphold the prohibition against 
Gentiles entering the inner courts of the temple in the Trophimus-case in 
Acts 2 1. 

11331 Contra Cadbury, "Hellenists, " 66- "Whether in point of fact a eunuch 
could have become a proselyte or been admitted to the service of the Temple 
is a query which probably did not interest Luke. " Supporting our basic 

viewpoint, see Esler, Community, 154-63; Bachmann, Terusalem, 291-97; L8ning, 
"Stephanuskreis, " 87-88; BornhaUser, Studien, 94-99. 

(1341 Cf. Gaventa, Darkness, 106: 11. .. the Ethiopian eunuch is ... a 
symbolic convert. ... as one who comes f rom the limits of Luke's 

geographical world (an Ethiopian) and beyond Luke's [sic! ] religious community 
(a eunuch), he symbolizes all those whose inclusion has been announced in 
Acts 1: 8.1, 

[ 1353 Cf. Bock, Proclamation, 229-30. 

11363 E. g. 0. Cullmann, Christology, 51-82; leremias, I'na%q GEou, " 700-717; 

R. N. Longenecker, Christology, 104-09. 

11371 M. D. Hooker, Tesu-ý pas-Sim. Cf. ONeill, ThE., ology (1961), 133-39, and 

the discussion of the debate in Bovon, Luc, 195-97, 

11381 D. L. Jones, "Title, " 148-65; Fitzmyer, Luke (I-IX), 211-13; Tiede, 

Prophecy, 43-46; Franklin, Christ, 60-64. 

(1391 P. B. Decock, "Understanding, " 111-33, does carefully examine the 

citation's overarching Lucan context, but he remains weak in his analysis of 

the function of the Isaianic text in its immediate setting of the eunuch- 

story. 

(1403 Luke alters the LXX at only two points, and these are both minor 

(adds (x UT 0 1) and changes XF--LPOV-Eoq to xEtpavToq). Cf. Bock, 

proclarnation, 228-29; T. Holtz, Untersuchungen, 31-32. 
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[1411 E. Kr8nkl, Xesus, 115; M. Rese, Alttestamentlich Motive, 98-100; 
Cadbury, Making, 280-81 n. 2; Hooker, fesus, 113-14; D. L. Jones, "Title, " 153. 

11423 R. Leivestad, "r(XTEE-LVO(;, " 36-47, stresses that in biblical usage 

. -I Ow , cocTEE-Lvo(; (and cognates Eane%voco and r(xTrEtvcacT-Lq, ) retains its negative 
"secular" connotation of "humiliated" (niedrig), "debased, " etc. and has not 
become colored by more noble "theolo§ical" notions of "humility" (Demut) or 

z "meekness, " as in the case of 'EaTEE'LVO(PPCOV/C(XTEEXVCý(PPOCTI)VTI- 

11431 So most commentators, e. g. Haenchen, Acts, 312; G. Schneider, Apg., 
1: 504-05; Roloff, Apg., 141. 

11443 Cf. Kr&nkl, lesus, 114-15; Conzelmann, Apg., 63. 

(1453 See Decock, "Understanding, " 115-22. 

[1461 BAGD, 153-54. 

11473 Commentators favoring this interpretation include: Roloff, ApE., 141, 
and G. Schneider, Ap8,., 1: 505. Haenchen, Acts, 312, and Krclnkl, resus, 115, 
admit to its plausibility. 

(1483 On Luke's use of Isaiah 
D. Seccombe, "Luke, " 252-59; 1. 
Scripture (including Isaiah) to 
J. B. Tyson, "Gentile Mission, " 
Isaiah's "servant songs" to JuE 
Franklin, Christ, 63. 

generally, see J. A. Sanders, "Isaiah, " 144-55; 
Dupont, Salvatlon, 141-46. On Luke's use of 
legitimate the church's universal mission, see 
619-31. Noting in particular Luke's use of 

tify the gospel's extension to the nations is 

(1491 Cf. R. E. Brown, Bir-th, 458-60, and Tiede, 
that this Isaiah-laden oracle "might well be 
statement of Luke's entire narrative: the call 
restore the diaspora of Israel and to be a light 
of the earth. " 

11501 See J. A. Sanders, "Isaiah 61, " 92-104. 

Pr-ophecy, 3 1, who suggests 
regarded as a thematic 

of the servant (pals) to 
to the Gentiles to the end 

[1513 Note that at the end of Acts Paul also appeals to Isa 6.9-10 as part 
of his justification for turning to the Gentiles (Acts 28.25-28). 

[1523 Note the play on words: Philip "open(s] his mouth" (avoikx; 5E o 
(DtX, LnTEoq, 'co cYTO"ýia abiou) to proclaim the good news of the Servant- 
Jesus who, in his humiliation, had kept his mouth shut, like the sheep or 
lamb facing slaughter or shearing (oux avoiyeL Eo crEb'ýi(x cd), tou, Acts 
8.32). In this connection Luke may be stressing Philip's function as Jesus' 

mouthpiece, that is, one who speaks for Jesus as well as about him. Cf. 

Pesch, Apg., 1: 292: ". .. diejenigen, die von 'seinem Geschlecht' (= seinem 
Nachkommen) erzähleng sind seine Nachfolger wie Philippus selbst, die dem 
Imundtot' gemachten Knecht nun bei der Verkündigung des Evangeliums ihren 
Mund leihen, die Diener des erhöhten Herrn. " 
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11533 KwXuo) is a favorite term of Luke, appearing 12 times in his writings 
(about half of all NT occurrences) in a variety of contexts: e. g. forbidding 
taxes (Luke 23.2), preventing assistance (Acts 24.23), thwarting an intent to 
kill (Acts 27.43). Our concern, of course, is with those instances which 
closely parallel the situation reflected in the eunuch-story. 

11541 0. Cullmann, Baptism, 71-80, has theorized that the use of x0, Dco in 
connection with the baptisms of the Ethiopian eunuch and Cornelius reflects 
the language of a primitive baptismal liturgy designed to test the fitness 
of candidates for entry into the Christian community. A. W. Argyle, 
"Cullmann's Theory, " 17, has 

" 
properly challenged this view, however, pointing 

to the varied usage of xo)XU(z in Luke-Acts and Greek literature generally in 
a wide range of contexts having nothing to do with baptism. He regards the 
LXX as a more likely source of inspiration for Luke's treatment of xcOXI5(A. ) 
than early Christian liturgical tradition. Without elaboration he notes an 
interesting possible parallel between the x0, I)co-reference in the eunuch- 
incident and Isa 43.6: "1 will say to the north, Give up, and to the south, Do 
not withhold (My') xc*6XuE); bring my sons from afar and my daughters from 
the end of the earth" (cf. references to "passing through the waters" and 
"Ethiopia" in Isa 43.2-3). 

(1553 F. Stagg, Book of Acts, 1; Cf. 1-4,263-66. 

11561 See the section entitled "Unhindered: The Ethiopian Eunuch, a God- 
fearing Greek" in Stagg, Book of Acts, 106-09. 
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(1) J. T. Lienhard, "Acts 6: 1-6, " 228-30; S. G. Wilson, Gentiles, 130. 

121 See e. g. Lienhard, "Acts 6: 1-6, " 228-36; Weiser, Apg, 1-12,162-69; 
G. Schneider, Apg., 1: 490-92; M. Hengel, "Between Jesus and Paul, " 12-13; 
M. Simon, Stephen, 4-9; E. S. Fiorenza, Memory, 162-66. 

131 Notable exceptions include J. B. Tyson, "Acts 6: 1-7, " 145-61 (literary 
analysis) and D. Daube, "Reform, " 151-63 (use of OT models). 

(4) 1. Munck, Acts, 57, calls attention to inscriptional evidence from 
ancient Jewish tombs in Jerusalem which testifies to the widespread use of 
both Greek and Semitic names within individual Jewish families. He then 
suggests that the Seven should be viewed as a mixed "Hebrew"-"Hellenist" 
committee, best designed to mollify tensions between the two factions. This 
is a possible interpretation of the data in Acts 6, but not a necessary one. 
It is equally plausible that Luke wants to demonstrate the particularly 
magnanimous good-will of the "Hebrews" and the Twelve toward the neglected 
"Hellenists" by noting their willingness to turn over the business of table- 
service to a group comprised exclusively of "Hellenist" representatives. 

151 Cf. Jos. Ant. 4.214,287; JW. 2.569-71; G. Alon, lews In their Land, 
1: 176-79. For rabbinic references to the "Seven of a City, " see Strack- 
Billerbeck, Kommentar, 2: 641. 

163 Cf. Dunn, Tesus, 18 1. The "wisdom" characteristic of the Seven should 
not be reduced to the notion of "worldly prudence" (so Haenchen, Acts, 262), 
appropriate to the exercise of practical duties such as table-service. As we 
see especially in Stephen's case, cro(pl`cc is also a dyna mic quality inspiring 
persuasive proclamation (Acts 6.10; Cf. Luke 2.15; 0. Glombitza, 
"Charakterisierung, " 238-44). 

(71 See e. g. the discussion in S. G. Wilson, Gentiles, 142-53; Hengel, 
"Between Jesus and Paul, " 13; Dunn, Unity, 273-75. 

181 Dunn, Unity, 273. 

[91 See surveys of the debate in H. -W. Neudorfer, Stephanuskrels, 329ff.; 
Grtisser, "Acta-Forschung, " 17-25; E. Ferguson, "Hellenists, " 159-80. 

(101 Hengel, "Between Jesus and Paul, " 1-29. Regarding the widespread 
acceptance of Hengel's basic thesis, E. Larsson, "Hellenisten, " 207, wittily 
remarks: "Es sieht aus, als ob sich die Forscher-Kollegen in einer ähnlichen 
Situation befanden wie die Gegner des Stephanus in Jerusalem: Sie können der 
Weisheit und dem Geist, der heraus spricht, nicht widerstehen. " Larsson goes 
on to express his own opinion that he regards Hengel's "begriffsmlissige 
Untersuchung als ganz entscheidend. 11 Among those who either anticipated 
Hengel's conclusions or have since built upon them, see- Moule, 'ýOnce More, " 

100-02; J. N. Sevenster, Do You Know Gr-eek? 28-38; Marshall, "Palestinian and 
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Hellenistic Christianity, " 277-79; R. Pesch, E. Gerhardt, and F. Schilling, 
"'Hellenist en' 87-92; G. Schneider, Apg., 1: 406-10; Lbning, "Stephanuskreis, " 
81. 

1113 N. Walter, "Apostelgeschichte 6.1t" 370-93, has recently argued that the 
"Hebrew"- "He llen is t" controversy should be viewed not as an inner--C--hristian 
conflict but as a problem within the larger Jewish community outside the 
church. However, from Luke's point of view at least, the situation appears 
restricted from the start to the context of a growing company of "disciples" 
(= Christian believers, 6.1a; cf. 6.2a: "the body of the disciples"). For a 
critique of Walter's thesis and the related stance of N. Hyldahl, see Larsson, 
"Hellenisten, " 208-11. 

1121 The term EXXTIviaurp; does not occur in extant Greek literature of 
antiquity 

(prior 
to the book of Acts. It appears, however, to be coined from 

the verb EXXYjvtý(z, whose primary meaning was "to speak Greek. " Hence the 
rendering of (EXXY)v1. aTT)'r, as a (Jewish) Greek-speaker. Cf. Sevenster, Do 
You Speak Greek? 28-29; W. Jaeger, Early ChristianIty, 107-09; BAGD, 252. 

1131 That is, some would regard the "Hellenists" as more open to practicing 
Greek customs and more critical of venerated Jewish institutions, such as 
Torah and Temple. See e. g. Ellis, Prophecy, 118-23; Schmithals, Paul, 16-37; 
S. G. Wilson, Gentiles, 138-152; Fitzmyer, "Jewish Christianity, " 237-38; 
Ferguson, "Hellenists, " 176-80; C. S. Mann, "'Hellenist s', 11 301-04; Simon, 
St eph en, 9- 19. It should be noted, however, that in the book of Acts some 
Diaspora Jews who had settled in Jerusalem are portrayed as tenaciously 
loyal to the temple and the laws of Moses (cf. Acts 6.8-15; 21.27-29). 

(141 In Acts 9.29 we read that 
) 

the recently 
" 
converted Saul "spoke and 

disputed against the Hellenists" (EX(xXE'L TE Xal CTUVEC6TE1 ITP6(; TOý T) 0U 

E%XT)vi. cY, r(X(; ) who were seeking to kill him. These "Hellenists" seem to be 
closely related in Luke's presentation to the Greek-speaking Jews from the 
Diaspora who "disputed (auCY), roUvrEq, 6.9) with Stephen" in Jerusalem and 
resisted the way in which "he spoke" (E)X6'cXEL, 6.10), even to the point of 
arresting and finally executing him. The socio-religious heritage of the 
"Hellenists" in 9.29 is evidently the same as that of Stephen and the 
"Hellenists" of Acts 6.1, except at the volatile point of the latter group's 
devotion to Jesus of Nazareth. Cf. Simon, Stephen, 15: ". .. the term 
Hellenists, as used by Luke, includes all Greek-speaking Jews, whether 
already converted, as is in the case of the Seven, or still opposing the 
Christian message. It must be conceded that to the author of Acts, the word 
apparently has no other meaning. " Pesch, Gerhardt and Schilling, 
"'Hellenisten', " 87-89; Haenchen, Acts, 267. 

Cadbury, "Hellenists, " 59-74, and more recently Tyson, "Acts 6: 1-7, " 

155-61, have focused principally on Luke's only other use of 1EXXTjv1_Uc )/ 

in Acts 11.20--where the term seems to denote "Greeks" (i. e. Gentiles) in 

opposition to "Jews" dou5aýot) in 11.19, and then argued that the same 

meaning underlies Luke's reference to "Hellenists"' in 6.1 and 9.29. However, 

there is reasonable doubt concerning the authenticity of the fEXXT)v'LcFTY,, )(; 

reading in 11.20 (the variant is"EXXY)vcx(; ), and Luke has provided no other 
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clear indicators that he envisaged Gentiles as comprising part of either the 
earliest Jerusalem Christian community or the Jewish synagogue within the 
Holy City. For an alternative socio-historical analysis of the "Hellenists" 
in 6.1 which supports Hengel's basic position but goes further to posit that 
the group included God-fearing Gentiles as well as Greek-speaking Jews from 
the Diaspora, see Esler, CommunIty, 136-39,154-63. 

1151 E. C. Blackman, "Helleni 
* 
sts, " 524-25, and B. Reicke, Glaubeý 115-17, 

suggest that all the Seven and their fellow-Hellenists should be regarded as 
proselytes. However, as a proselyte (i. e. specifically a Gentile convert to 
Judaism as well as a Greek-speaking Jew from the Diaspora), Nicolaus appears 
to be singled out by Luke as an exception among the Seven, rather than the 
rule. 

1163 Walter, "Apostelgeschichte 6.1, " 370. 

1171 Ibid., 372-73. 

1183 Ibid., 370. 

(191 Daube, "Reform, " 157, suggests that the first person plural "may be 
explained by taking the 'we' as inclusive, 'we and you together. ' The 
apostles, that is, may have represented the step as one to be taken Jointly 
by them and their followers whom, it should be observed, the apostles were 
addressing as 'brethren'. " Such a view would in fact strengthen our emphasis 
below on the congregation's key role in the appointment of the Seven. But in 
light of the ff)ýiEtq which begins 6.4 and undoubtedly refers exclusively to 
the apostles, it seems best also to regard the apostles as the primary 
subject of xccrcxcTrT')crc)ýLEv at the end of 6.3. 

(20) Contra P. Gaechter, Petrus, 128-30, who argues unconvincingly that only 
the "Hellenists" are assembled by the apostles and take part in selecting the 
Seven, 

1211 What "pleases" (apEaTov, Acts 6.2) the apostles must also "please" 
(apecrxw, 6.5) the congregation. 

[221 Dunn, Jesus, 181; Daube, New Testament, 237-39; Idem, "Reform, " 157-58; 
Barrett, Church, 50. The "Western" text makes it clear that only the 

apostles imposed their hands upon the Seven, but this seems to ref lect a 
later tendency in the church toward a more rigid institutionalization of 
authority. 

1231 Daube, New Testament, 236-39, understands the congregation's laying on 
of hands in terms of the Jewish samakh ("leaning" on of hands), which 
symbolizes identification and representation. The people "'leaned their hands 

on them', thus making them into their representatives. -.. The distribution 

of charity was now in the hands of the community--the community living in 
its deputies" (p. 237). 
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1241 Cf. K. Giles, "'Early Protestantism"? (Part 2), " 16-17: "That the seven 
are placed in subordination to the apostles is nowhere implied. Luke does 
not explicitly say that hands were laid upon them solely by the twelve nor does he make them agents of the twelve. " 

I/ 
1251 The "Western" variant, ecycTlaev, places the focus on Peter's leading 
role in the proceedings. Once again the "Western" reading reflects later 
ecclesiastical practice, in this case the tendency to exalt Peter as the chief 
monarchical bishop of the church. Cf. Metzger, Textual Commentary, 288. 

1263 Pesch, Apg., 1: 90. 

1273 On the parallel between the appointment of Matthias in Acts I and the 
Seven in Acts 6, see generally B. Domagalski, "'Sieben, " 26-29. 

01 1281 There is some ambiguity regarding the subject of Ae1T0UP'YOUVTWV in 
13.2. Is it the entire "church at Antioch" (13.1) or strictly the five 
prophets and teachers gathered in a closed session? We are following the 
Judgment of Marshall, Acts, 215, on this matter: "Since the list of names in 
verse I is primarily meant to show who was available for missionary service, 
and since changes of subject are not uncommon in Greek, it is preferable to 
assume that Luke is thinking of an activity involving the members of the 
church generally. " Cf. also Krodel, Acts, 228. 

1293 The same group who worships and f asts in 13.2--namely, the 
congregation together with its leaders--would appear to be the same body 
who fasts and prays in 13.3 and by the laying on of hands commissions 
Barnabas and Saul for missionary service. 

1303 In Acts 6.4 the commitment of the Twelve to the ministry of the word 
is conjoined with their devotion to Rrayer However, in 6.2 the Twelve only 
refer to "preaching the word of God" over against the ministry of table- 
service, and it is this fundamental contrast which shall occupy our attention 
in this section. 

1311 This incident also seems related in Luke's mind to Elijah's encounter 
with the Sidonian widow in 1 Kings 17 (1 Kgs 17.8-16 [miraculous feeding of 
widow] //Luke 4.25-27; 1 Kgs 17.17-24 [miraculous raising of widow's 
son]//Luke 7.11-17). Cf. Tannehill, Narrative Unity, 72,87-88. 

(321 On the plight of widows in the ancient world, see G. St8hlin, '93ild der 
Witwe, " 5-20. 

[331 Cf. also the Nazareth- pericope where Jesus implicitly related Elijah's 
ministry to the widow (with which he identifies, Luke 4.25-26) to his 
vocation of preaching good news to the poor and liberating the oppressed 
(4.18). 

[341 For a discussion relating Luke's overall presentation of widows to the 

situation in Acts 6, see Tyson, "Acts 6: 1-7,11 158-59. 
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1353 Though Peter does not directly engage in charitable work on behalf of 
widows, he certainly does so in a significant, indirect way by raising up 
Dorcas, who herself had been "full of good works and acts of charity" (9.36) 
toward needy widows. As Haenchen, Acts, 340, puts it: "for them (widows) the 
restoration to life of their benefactress is especially important. " 

[361 Cf. Larsson, "Hellenisten, " 211: "Die alte Frage, ob Apg 6 die Grundung 
des Diakonats schildert, sollte heute nicht mehr aktuell sein. " Barrett, 
Chur-ch, 49-5 1. Domagalski, "'Sieben', " 33, agrees that in Acts 6.1-7 Luke does 
not intend to portray the institution of the diaconate, but he goes on 
needlessly to qualify this Judgment, almost to the point of negating it 
altogether, by suggesting that Luke does intend "die Mbglichkeit zur 
Weitergabe von kirchlichen Ämtern schildern" and that "Lukas hier auf einen 
vorliegendenden Bericht zurückgreift, der aller Wahrscheinlichkeit nach schon 
in enger Verbindung mit dem Amt der Diakoknen stand. " 

1373 H. Beyer, "8-taxc>-vE(z, " 81-93, has demonstrated that throughout the 
range of ancient Greek literature, including Luke-Acts, the 8i_c(xovS"(O word 
group maintains a primary association with food-service or table-waiting. 

(383 Fiorenza, Memory, 165-66, thinks that the problem in Acts 6 concerned 
a specifically eucharistic meal in which "Hellenist" widows were either not 
properly served themselves or excluded from participating in serving others. 
However, from the standpoint of Luke's presentation, it is by no means 
certain that formal eucharistic connotations lie behind every reference to 
"breaking of bread" or meal-time observances (see Barrett, Church, 60-63; 
Dunn, UnIty, 163). 

1391 There was also a weekly distribution in which the local poor received 

requisite food and clothing. See the discussion in Jeremias, Terusalem, 

130-32; A. Strobel, "Armenpfleger, " 271-76. 

(401 M. Hengel, "Maria Magdalena, " 247-48, suggests that j 

presentation this account parallels the report in Acts 6.1-7 

paradigmatische Vorstufe des sp6teren Diakonenamtes. " As the 

ministry of the Seven in Acts 6 is designed to free the Twelve 

their ministry of the word without encumbrance, so the service of 
in Luke 8 enables Jesus and the apostles to carry out their 

proclaiming the kingdom of God. 

1413 Fiorenza, Memory, 165; cf. G. Schneider, Apg., 1: 426 n. 48. 

1421 B. Witherington III, "On the Road, " 244 n. 6. 

Ln Luke's 
as "eine 

diaconal 
to pursue 
the women 

task of 

[431 Ibid, 243-48. Note that in Luke 24.8-11 the women are portrayed as 

witnesses of Jesus' resurrection to the eleven apostles who initially 

respond to the valid testimony with incredulity. 

(441 Cf. Fitzmyer, Luke (X-XXIV), 893: "Luke in this scene does not hesitate 

to depict a woman as a disciple sitting at Jesus' feet. ... the episode is 
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scarcely introduced to instruct women about the proper entertainment of traveling preachers. Jesus rather encourages a woman to learn from him. " 

1453 The themes of food and table- fellowship are pervasive in Luke's Gospel 
and relate to a wide range of issues. Cf. R. Karris, Luke, 47- "The 
extent. .. of Luke's use of the theme of food is appreciated only when the 
reader realizes that the aroma of food issues from each and every chapter of Luke's Gospel" (see pp. 47-78 for an extended treatment of the motif). D. E. 
Smith, "rable Fellowship, " 613-38, divides his analysis of table- fellowship 
into five distinct categories. We have chosen to limit our discussion to 
only one of these areas--"Table Service as a Symbol for Community Service" 
(pp. 629-33)--which is most directly relevant to the situation in Acts 6. 

1461 Tannehill, Narrative Unity, 216-17. 

(471 The opening statement of the feeding pericope in Luke 9.10a--"On their 
return the apostles told him what they had done"--clearly links this story 
back to the report of the Twelve's preaching mission in 9.1-6. And Luke's 
connection between these preaching and feeding episodes is much closer than 
in Mark because of the greatly abbreviated intervening account of Herod's 
problems over John the Baptist (Luke 9.7-9; cp. Mark 6.14-29). 

1481 Note that Jesus' food service is also Juxtaposed with his ministry of 
Rrayer in Luke 9.18,28. Compare Acts 6.4, where the Twelve emphasize their 
duty to pray as well as minister the word over against the Seven's 
responsibility to wait on tables. 

1493 Fitzmyer, Luke (X-XXIV), 989. 

(503 Tannehill, Narrative Unity, 217. 

1513 The picture of table-service ý 
application to all forms of ministry 
preclude an application to literal 
"Table Fellowship, " 630: "This text 
Acts 6: 1-6 to actual table service ii 
it can be interpreted as a symbol of 

Ln the parable no doubt has a figurative 
within the community, but this does not 

table-service as well. Cf. D. E. Smith, 
surely correlates with the reference in 
i the early church. In addition, however, 

servanthood as a whole. " 

1523 P. S. Minear, "Note on Luke 17: 7-10, " 85; cf. pp. 82-87 and esp. p. 86, 

where a connection is made between this text and Acts 6.1-6. 

1531 Luke's image of a table-servant as the model of greatness also differs 

slightly from that of a foot-washing, household servant in John 13.12-16. 

(543 On the connection between the Last Supper scene and Jesus' statement 
in Luke 22.27, see D. J. Lull, "Servant -Bene factor, " 297-99. 

(551 Though XpE-La in Acts 6.3 is usually translated "duty" or "office", 

following customary Hellenistic Greek usage (cf. Bruce, Acts [19521,152; 

BAGD, 885), the idea of appointing the Seven "over this need" (that is, to 
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meet the need of widows for food) appears to fit adequately the context of Acts 6.1-7 and matches the consistent sense of Xpe: La as "need, necessity" 
elsewhere in Luke-Acts (Luke 5.31; 9.11; 10.42; 15.7; 19.31,34; 22.71; Acts 
2.45; 4.35; 20.34; 28.10). 

[561 Note also that after his presentation in Acts 8 as a dynamic 
evangelist, Philip returns in Acts 21.8 to a domestic role as provider of hospitality. For a fuller discussion of this role, see chap. 6. 

[573 E. g. Haenchen, Acts, 262; Marshall, Actsý 126-27; Daube, New Testament, 
238-39; Roloff, Apg., 119; Pesch, Apg., 1: 230. 

1581 Daube, "Reform, " 151-63. This article (published in 1976) updates and 
expands the author's earlier discussion of Acts 6.1-7 in New Testament 
(1956), 237-39. Daube's insights have been incorporated into two recent 
German commentaries: G. Schneider, Apg., 1: 422-30; Pesch, Apg. 1: 225-26. (These 
two works also discuss Pharoah's appointment of Joseph to oversee the 
distribution of grain in Gen 41.29-43 as a possible literary background to 
Acts 6.1-7. ) 

1591 Daube, "Reform, " 155, thinks that Acts 6.? - should be taken to mean that 
the apostles had themselves assumed responsibility for community table- 
service up to this point ("it is no good that, having abandoned preaching, we 
are engaged in the distribution of supplies"). But the majority of scholars 
would follow Haenchen's interpretation: "These words do not mean that the 
Apostles 

" 
gave up this service because they were overworked; 

XccraxE tv(xvraq does not express past action: the Apostles are not 
reproaching themselves with having taken over the serving of tables (with 
unhappy results, at that) and therefore neglected their preaching. Luke is 
rather explaining to the reader why the Apostles did not themselves assume 
this responsibility" (Acts, 262). 

1601 Daube, "Reform. " 154-55. 

1613 See E. G. Martin, "Eldad and Modad, " 463-65. 

1623 For a discussion of Luke's typological method which correlates the 
seventy elders (seventy-two with Eldad and Medad? ) in Numbers 11 with the 
seventy (-two) messengers in Luke 10 and the seven servants in Acts 6, see 
A. M. Farrer, "Ministry, " 133-50. 

[631 Cf . Marshall, Gospel of Luke, 398: "The background of the story 
lies. .. in the appointment of the Twelve to mission, and their incredulity 
that one who had not been authorised in the same way should be doing the 

same work. It is thus a NT parallel to the situation in Nu. 11-. 24-30. " 

(643 Daube, "Reform, " 158-59. 
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[651 Daube, "Reform, " 158, notes that in comparison with the elders in Numbers 11 not only Phiip becomes an inspired preacher, but also his daughters are introduced later in Acts as those "who prophesied" (21.9). 

1663 Cf. J. Koenig, New Testament Hospitality, 107-110,122 n. 36. 

[671 Cf. chap. 5, "rhe Riddle of Samaria, " in Dunn, Baptism, 55-68. 

[681 E. g. H. D. Hunter, Spirit-Baptism, 83-84; H. M. Ervin, Conversion- Initiation, 25-40. 

1691 E. g. N. Adler, Taufe, 109-117; J. Coppens, "Limposition, " 423-32; L. Dewar, Holy Spirit, 51-57; cf. discussion in Bovon, Luc, 244-52. 

1703 E. g. Beasley-Murray, Baptism, 119-20; J. E. L. Oulton, "Holy Spirit, " 
236-40; Bruce Acts (1962)t 182-83; and most recently Gourges, "Esprit, " 376: 
"The Samaritans had only received individually the gift of the 'quiet Spirit' 
linked with baptism. The laying on of hands performed by Peter and Paul 
Isid] coincides with a 'Pentecost' or manifestation of the 'shattering Spirit' 
which indicates that the time has come to move into the second stage of 
mission. " 

1713 OU OUX T)V Ot)5E'L(; ob5eiT&3 xe'qiEvoq: attested in Sinaiticus, C, K, 
P, W, and incorporated in the Westcott-Hort text. 

(723 Oulton, "Holy Spirit, " 238. 

1731 Cf. S. New, "Name, " 136-37. 

[741 Cf. Schmithals, Apg., 81: ". .. das Manko der Samaritaner unbegreiflich 
bleibt, da Ja Philippus 'voll von Geist'. .. wirkt und tauft. " 

1751 In the book of Acts we learn that Ananias was "a disciple" (9.10) and 
"a devout man according to the law, well spoken of by all the Jews" (22.12)-- 
but nowhere is there any specific mention of his being Spirit- empowered or 
performing miraculous, charismatic deeds. 

[761 Some view the laying on of Ananias' hands as directly leading only to 
the recovery of Saul's sight and not to his reception of the Spirit, but the 
text suggests both effects. Cf. Koch, "Geist besit z, " 69 n. 15; Dietrich, 
Petr-usbild, 251 n. 160. 

[773 So E. Kdsemann, Essaysý 146. 

(781 nvcuýia cxy'L ov ETEE TEE CYE V ETE t TOV EUVOU)(OV, CCY ̂ Y EX0E 

Xt)pl, ot) T)PITaCYEV TOV O'LXITEnov. 

(791 E. Schweizer, '%VvEi; ýia, " 409; Marshall, Acts, 165-66; cf. discussion in 
Coppens, "L'imposition, " 410-11. 
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1803 The "rapture" idea associated with c(Pna(co does appear in 2 Cor 12.2, 
4; 1 Thess 4.17 and Rev 12.5--but not in conjunction with the Spirit. Cf. 
Coppens, "L'imposition, " 411. 

[811 Lake and Cadbury, Beginnings, 4: 98, suggest that the "Western" text 
might be the more difficult since it clashes with Acts 8.14-17. It does 
conflict with the Samaritan-story in its association of Philip with the 
Spirit's coming. But at least 8.14-17 and the "Western" reading of 8.39 
agree that the Spirit is poured out upon believers, whereas the shorter 
reading of 8.39 actually diverges from 8.14-17 in that the Spirit, as far as 
we are told, does not come at all-- immediately or later--upon the eunuch. 

1821 See Metzger, Textual Commentary, 360-61; Coppens, "L'imposition, " 
410-11. 

1831 Cf. Metzger, Textual Commentary, 221-27. 

1841 See Acts 1.2,5; 6.10; 8.35; 11.17; 15.29,32; 19.1; E. J. Epp, Theological 
Tendency, 116-18. 

[851 Schweizer, IIiTvF-uýicx, II 409, suggests the possibility that the "Western" 
text in Acts 8.39 represents "the remnant of a pre-Lukan tradition. " 

1863 Marshall, Acts, 165-66; Bruce, Acts (1962), 190; Lampe, Seal, 65-67; 
Beasley-Murray, BaptIsm, 118-19. 

1873 Kgsemann, Essays, 90,136-48. 

1881 Haenchen, Acts, 306; cf. also Conzelmann, Apg., 61-62; Koch, 
uGeistbesitz, " 69-82; Schmithals, Apg., 80-81; Weiser, Apg. 1-12,200,203. 

1893 Conzelmann, Apg., 61. 

(903 Cf. Dunn, Baptism, 58-59; Beasley-Murray, Baptism, 114-15; H. von Baer, 
Hellige Geist, 172-73; M. Quesnel, Baptis6s, 60-61. 

1911 Cf. Barrett, "Light, " 292-95; Dietrich, Petrusbild, 253-56. 

[921 Concerning whether the "gift" which Simon desires is the Spirit 
himself or the ability to impart the Spirit, see Koch, "Geistbesitz, " 76-77; 
Dietrich, Petrusbild, 254. 

1931 Luke might even be taken to stress that the primary action on the 

part of the apostles catalyzing the descent of the Spirit was prayer: "they 

prayed for them so that (o("TE(z(; ) they might receive the Holy Spirit" (Acts 
8.15). The laying on of hands follows immediately as an accompanying 
activity, but it appears to be distinguished from the actual transmission of 
the Spirit: "then they laid their hands on them and N(A) they received the 

Holy Spirit" (8.17). Of course, Simon Magus interprets the Spirit as coming 
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through the laying on of hands. But this may be viewed as part of his 
skewed perspective on the whole event. 

1941 On the connection between prayer and the activity of the Spirit in Luke-Acts see e. g. Luke 11.13; Acts 1.14 and 2.1-4; 4.31; 13.1-3; and S. Smalley, "Spirit, " 59-71. 

1951 Note the repetition of Xaýiýavco in our text: vv. 15,17,19; cf. Acts 
2.38. 

1961 The Cornelius- incident especially reveals the "sovereign" dimension of the Spirit's activity. 

1971 Cf. Barrett, "Light, " 292-95; idem, Church, 58-59,78-80; Dunn, Unity, 
356-58. 

1981 Dietrich, Petrusbild, 248-51. He notes in particular the divergence of 
the supposed traditional remnant in Acts 8.14-17 from what he regards as 
Luke's own view in 9.17, for example, which allows for someone who was not 
an apostle (Ananias) to transmit the Spirit (p. 251 n. 160). Cf. Lake, "Holy 
Spirit, " 108-110. 

[993 Dietrich, Petrusbild, 249-51. 

11001 Dietrich, PetrusbIld, 2499 speaks of the "Ausbleiben jeglicher 
abträglichen Bewertung oder positiven Beurteilung" connected with the 
characterization of Philip's ministry in Acts 8--including his lack of 
involvement in imparting the Spirit. Moreover, "hat Philippus das Vorrecht 
der Apostel respektiert und seine Tätigkeit auf Verkündigung und Taufe 
beschränkt, ohne dass diese Kompetenzbegrenzung für ihn zu einem offenen 
oder latenten Problem jeeworden wäre" (my emphasis, pp. 249-50). 

11011 Cf. Dunn, Unity, 109-114; cf. 106-09. 

11021 Cf. Oulton, "Holy Spirit, " 236; Beasley-Murray, Baptism, 104-12. 
Dietrich, Petrusbild, 251 n. 160, recognizes the problem and wants to get out 
of it by regarding Luke's overall view as one which magnifies the freedom of 
the Spirit but also tolerates a more institutional perspective as having 
"provisional/temporary significance (vorlgufige Bedeutung). " This analysis, 
however, fails to take seriously enough the fundamental opposition between 
hierarchical and democratic models of the Spirit's transmission and operation. 

[1031 St8hlin, Apg., 122-24; Barrett, "Light, " 281-82. 

(1043 For the emphasis on fellowship in this encounter, see Lampe, Sea4 
69-72; Bruce, "Holy Spirit, " 174. 

[1051 See Schweizer, "Mveuýia, " 411-13; Roloff, Apg., 135-36; G. Schneider, 
Apg-, 1: 491-92; Ltning, "Lukas, " 205-10,228; S. Brown, "'Water-Bapt ism', ', 149; 
W. Wilkens, "Wassertaufe, " 26-27. 
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11061 Cf. Roloff, Apg., 135-36; Dunn, Baptism, 59; Beasley-Murray, Baptism, 
114-15; S. G. Wilson, Gentiles, 240: "Luke himself has left hints which show 
that Jerusalem did not enjoy such a ubiquitous role as overseer of all 
missionary development as his overall scheme implies. " 

(1071 The precise identity of the one who baptizes with the Spirit remains 
unclear in Acts 1.5, but 2.32-33 clearly ascribes this ministry to the risen 
and exalted Christ. 

[1081 S. Brown, "'Water-Baptism', " 135-51, and Wilkens, "Wassertaufe, " 26-44, 
both discuss Luke's emphasis on the distinction between water-baptism and 
Spirit-baptism and the foundation of this distinction in the respective 
ministries of John the Baptist and Jesus. However, while these scholars 
acknowledge the basic fit of the Samaritan- episode within this schema, they 
do not exlore the possible connection between the vocations of Philip and 
John the Baptist. 

11093 See R. Laurentin, Structure, 36-42; R. E. Brown, Birth, 246-53; 
A. George, "Parallele, " 147-71. 

11103 See Benoit, "Enfance, " 191-93; Dbmer, Hell, 18-25; H. H. Oliver, "Lucan 
Birth Stories, " 215-26; W. B. Tatum, "Epoch, " 184-95. 

11111 Cf, E. Bammel, "Baptist, " 105-09, and survey of research in Oliver, 
"Lucan Birth Stories, " 205-15. 

(1123 Solid evidence for the existence of Baptist sects who claimed John as 
the Messiah emerges first in the Pseudo-Clementine and Mandean literature. 
On Baptist movements in ancient history, see generally J. Thomas, Mouvement; 
C. H. Kraeling, Tohn, 158-87 (chap. 6); Scobie, John, 187-202 (chap. 12); 
Bammel, "Baptist, " 95-128. 

11131 Cf. R. E. Brown, Birth, 245-50; W. Wink, lohn, 58-72. 

11143 Conzelmann, Theology, 24,172. 

(1151 Oliver, "Lucan Birth Stories, " 217. 

(1163 Ibld; cf. overall discussion, pp. 216-26. 

11171 Tatum, "Epoch, " 189; cf - overall discussion, pp. 184-95. 

(1181 Tatum, "Epoch, " 187, goes too far when he concludes that " the role 

played by the Spirit here in relation to Jesus [Luke 1.351 is to be gbLýl 
dist_iag _uished 

[emphasis added] from the role it plays in relation to John (in 

Luke 1.151. " More specifically, he sets up an unnecessary dichotomy between 

the Sp irit of Rroj2hecy, which engulfs John in his mother's womb, and the 

Spirit as divine creative Rower, operative in Jesus' conception. Passages 

like Luke 4.14-191 Acts 1.8; 2.17; and 4.31, tak en together, demonst rate how 
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closely the Spirit of RroRhecy and Rower are associated in Luke's 
presentation. 

11191 Among those who note the technique of "climactic parallelism" in 
Luke-Acts, see Tannehill, Narrative UhIt7,216; K. E. Bailey, Poet; H. Flender, 
St. Luke, 20-27. However, when assessing the "climactic parallelism" 
structuring Luke's characterization of John and Jesus in Luke 1-2. Flender 
exaggerates the distinctive dimension- "Obviously, Luke is very interested in 
showing that the Baptist stands shoulder to shoulder with Jesus, but at the 
same time they are poles apart [emphasis added]" (p. 22). In our view, the 
transparent "shoulder to shoulder" comparison of John and Jesus at a number 
of points precludes a starkly gaping polarization between the two figures. 
Distinction, yes; polarization, no. 

11201 Minear, "Luke's Use, " 122-23; cf. overall discussion, pp. 118-30. See 
more recently, Minear, To Heal, 97: "Certainly Luke did not encourage his 
readers to promote Jesus by demoting John. To him the association of the 
two prophets did not demean either. " Note also the conclusion of Wink, Tohn, 
71: "This parallelism [between John and Jesus in the traditions utilized in 
Luke 11 is the artistic expression of the theological conviction. .. that 
through both men God has worked the redemption of Israel. " 

11211 Matt 3.5-6 and Mark 1.5 depict a more stationary mission of John in 
which people come to him at the Jordan. The larger Palestinian setting for 
John's ministry in Luke's Gospel (cp. John 1,28; 3.26) argues against the 
strict geographical limitation of the Baptist's activity to the Jordan locale 
(contra Conzelmann, Theolo8-y, 20). Cf. Wink, Tohn, 49-51; Reicke, 
"VerkUndigung, " 52. 

11221 Cf. Dbmer, Hell, 3 1. 

11231 At this point Luke is closer to the presentation in the Fourth Gospel 
(cf. John 1.19-28). 

(1241 Cf. H. SchUrmann, Lukasevangellum, 172,186. In Acts 1.5 EIV 

IVVEUýMTI occupies a similar prominent position in the sentence, featuring 

Jesus' forecast of the apostles' S12irit-baptism as an experience distinct 

from John's baptism in water. 

11251 Cf. W. Grundmann, Evangelium, 105, and Marshall, Gospel of Luke, 146: 
"the phrase Olniao yiou is omitted, possibly as conveying a sense of 
inferiority. " 

11261 Scobie, 1ohn, 67-73; SchUrmann, Lukasevangellum, 174-75. This 

judgmental dimension of the predicted Spirit-and-fire baptism does not 

preclude an accompanying salvific (purifying/refining) dimension as well in 

Luke's presentation (note esp. the manifestation of Spirit and "fire" in the 

Pentecost-scene in Acts 2.1-4,17-21). See the analyses of Marshall, Gospel 

of Luke, 144-48; Fitzmyer, Luke (I-IX), 473-75; Dunn "Spirit- and-F ire Baptisuiý" 
85-92 (though much of the discussion focuses on determining what the 
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"historical" John might have meant by announcing a future baptism of Spirit 
and f ire). 

[1271 As does Conzelmann, Theology, 23 n. 1,221. 

11281 Wink, Tohn, 53; cf. Talbert, Reading Luke, 27-30; G. Friedrich, 
U) E: 'uovy, yEXI'%oýia-L, " 719. 

11293 As is well known, Matthew and Mark treat the imprisonment (and 
eventual beheading) of John the Baptist much more extensively than Luke and 
at a much later point in their Gospel narratives (Matt 14.3-12//Mark 
6.17-29). 

[1303 Wink, 1ohn, 83 n. 1, suggests that "ýaTuE-LaBevEoq [in Luke 3.213 is 
intended as middle ((Jesus3 'baptized himself') since no one else is there to 
baptize him. " 

11311 Cf. Marshall, Gospel of' Luke, 152; Wilkens, "Wassertaufe, " 29. 

(1321 On Luke's understanding of Jesus' reception of the Spirit at the 
Jordan as a "Spirit-baptism" paradigmatic of the early Christians' experience 
at Pentecost, see Dunn, Baptism, 23-54. For an alternative view, see M. M. B. 
Turner, "Jesus, " 10,28-29,40, who stresses more the uniqueness of Jesuý' 
anointing by the Spirit in Luke's Gospel vis-A-vis the church's baptism in 
the Spirit in Acts. 

(1331 A still later reference to John the Baptist in Luke's Gospel is found 
in 16.16, a verse which Conzelmann depends upon heavily to make his case for 

a rigid separation of John's epoch (Israel) from that of Jesus and the 
kingdom of God (the center-point of time) (Theology, 21-27,112,160-62). 
Linguistically, however, Luke 16.16 is far from clear and can even be used to 
support the very opposite of what Conzelmann contends! "The law and the 

prophets were until John (ýieXpt ' Icacx"-vvou; up to but not including John? ); 

since then GnCý) u6)'TE; from John onwards? ) the good news of the kingdom is 

preached" (cf. Marshall, Gospel of Luke, 628-29). In any event Minear's 

cutting criticism of Conzelmann's handling of Luke 16.16 must be born in 

mind: "It must be said that rarely has a scholar placed so much weight on so 
dubious an interpretation of so difficult a logion" ("Luke's Use, " 122; cf. 
Wink, lohn, 51-57). 

[1343 Schweizer, "Bekehrung, " 75-79, emphasizes the introduction of Apollos 

as 
'a 

"Jew" and attempts to demonstrate how CEcov Tco nvsuýi(xct and T) 
850(; Tot) xuplou (Acts 18.25) could have originally been interpreted in a 
strictly Jewish sense. However, Barrett, "Apollos, " 29-39; Dunn, Baptism, 
88-89; H. Preisker, "Apollos, " 301-04; and most other commentators accept 
Apollos' "Christian" status from the start. 

[1351 "The Way" for Luke is something of a technical term designating the 
Christian movement; cf. Acts 9.2; 19.9,23; 22.4; 24-14,22. 
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11361 Note also the common element of "boldness" in the proclamation of Apollos (Acts 18.26) and Paul (28.31). Cf. Barrett, "Apollos, " 30, 

11371 Cadbury, "Names, " 378-79. 

[1381 On baptism as the object of John's preaching as well as practice, see 
Luke 3.3; Acts 10-37; 13.24. 

11391 For a similar recognition of the John/Apollos parallel, see Pereira, 
Ephesus, 61-65. 

11401 E. g. Beasley-Murray, Baptism, 108-111; Roloff, Apg., 181. 

11411 Barrett, "Apollos, " 36-37; M. Wolter, "Apollos, " 61-62. 

11423 Cadbury, "Names, " 375-78. 

[1431 Dunn, Baptisn4 84, suggests that "Luke's description of the twelve as 
TIVEr, 4a6q'C(Xt ... probably implies that the twelve did not belong to 'the 
disciples' in Ephesus. .. " However, in this context the use of utveq (even 
without an accompanying definite article) most naturally means that Paul 
simply met "some"--that is, not all, only a portion, a particular group--of 
members within the larger Ephesian community. Most commentators on Acts 
19.1-7 support the reading of "disciples" as true believers. 

11441 Cf. the clarification of the "Western" reviser: "We have not even 
heard whether people are receiving (Xaýiýavoucriv TIVEr, ] the Holy Spirit. " 

11453 M. Barth, Ta u feý 16% contends that Acts 19.5 continues Paul's 
explanation of the significance of John's baptism, thus equating John's 
"baptism of repentance" with baptism "in the name of Jesus. " However, Luke 
nowhere else intimates a complete blurring of distinctions between John's 
baptism and "Christian" baptism, and as Beasley-Murray, Baptism, 111 n. 4, 
remarks, Barth's view implausibly "implies that in receiving John's baptism 
Jesus was baptized unto Himself! " Accordingly, we are best advised to take 
Acts 19.5 as part of Luke's narrative, describing the baptism of the Ephesian 
disciples in the name of Jesus which took place following Paul's comments 
concerning their former Johannine baptism. 

(1461 Paul only had a brief stay in Ephesus up to this point, and the only 
recorded ministry of Aquila and Priscilla was directed to Apollos himself. 
Certainly neither Paul nor his companions would have converted the twelve 
disciples and left them in the state in which Paul later f inds them in the 
Acts story. 

11473 In the Acts narrative, the twelve apostles of Jesus apparently also 
receive the Spirit with no subssequent baptism in the name of Jesus to 

supplement their Johannine baptism (cf. Acts 1.21,22; 2.1-4). 

(1483 KAsemann, Essays, 136-48. 
385 



CHAPTER 5: PHILIP AND PETER 

11493 Barrett, "Apollos, " 38-39; Schweizer, "Bekehrung, " 75. 

[1503 Wolter, "Apollos, " 68; cf. 67-71. 

11511 Ibld, 72-73. 

[1521 Cf - Usemann, Essays, 144-45. 

NOTES 

[1531 The only other occurrence in Acts of the imposition of hands in 
connection with receiving the Spirit comes in the case involving Ananias and 
Saul (Acts 9.17). 

[1541 Cf. Schweizer, 414-15, and the fuller discussions in 
S. Brown, "'Water-Baptism', " and Wilkens, "'Wassertaufe. " 

11551 Even the one verse in Acts 2.38 which appears most to lead in the 
direction of a water- baptism /Spirit unity proves otherwise by its own 
context. Those who hear Peter's Pentecost sermon, repent and are baptized in 
the name of Jesus are not explicitly reported to have received the Spirit 
immediately. The first mention of their being filled with the Spirit comes 
later when the young Jerusalem congregation gathers for 12rayer (4.31). This 
accent on prayer, coupled with the stress on the Spirit as the gift of God, 
undergirds Luke's dominant theological motif related to the reception of the 
Spirit, the Spirit is bestowed according to the sovereign will of the Father 
and the Son apart from the performance of any human rite--such as baptism. 
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EXCURSUS: 77E LE7-M? OF PE7F. R T*O AMP 

Ill M. W. Meyer and F. Wisse, "Letter, " 433. 

121 All citations from The Letter of Peter to Philip are taken from the 
translation by F. Wisse in Meyer and Wisse, "Letter, " 434-37 (Nag Hammadi 
Library in English). For other modern translations, see Meyer, Letter, 17-33; 
1. t. M6nard, Lettre, 10-29; H. -G. Bethge, "Sogennante 'Brief', " 166-68. 

[33 Meyer, Letter, 92. 

(41 See the discussion in G. P. Luttikhuizen, "Letter, " 96-102; K. Koschorke, 
"Gnostische Pfingstpredigt, " 325-332; T. V. Smith, Petrine Controversies, 
122-26; Meyer, Letter, 94-98; Meyer and Wisse, "Letter, " 431-32.7he Letter 
of Peter to Philip also shows signs of adapting other NT materials besides 
Luke-Acts, such as the Johannine prologue. 

[51 For a summary of references to the two Philips in early Christian 
literature, see P. W. Schmiedel, "Philip, " 3697-3701; Bovon, "Actes de 
Philippe, " 4456-60; H. H. Platz, "Philip, " 784-85. 

[63 Meyer, Letter, 95-97. 

[71 T. V. Smith, Petrine Controversies, 124-25; cf. Koschorke, "Gnostische 
Pfingstpredigt, " 328. 

[8) Other ancient Petrine or pseudo-Petrine documents would include 1-2 
Peter, Apocal7pse of Peter, The Acts of Peter and the Twelve Apostles, and 
the Epistula Petri (at the beginning of the Pseudo-Clementine literature). 

191 M6nard, Lettreý 7. 
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[I] The most immediate context is the report of a series of stops from 
Miletus to Jerusalem in 21.1-16; cf. the title for this section in LUdemann's 
commentary on Acts, FrUhe Christentum, 238: "Reise von Milet nach Jerusalem. " 

[21 The later and expanded "Western" version of Acts 21.16-17 discloses 
that in fact Mnason's home was the final resting-place for Paul's travel 
party before entering Jerusalem: "And these [the Caesarean disciples] brought 
us to those with whom we were to lodge; and when we arrived at a certain 
village, we stayed with Mnason of Cyprus, an early disciple. And when we had 
departed thence we came to Jerusalem. " (See Metzger, Textual Commentary, 
483. ) Roloff, Apg., 313-14, thinks that this reading accurately interprets 
Luke's report of the Pauline itinerary. Though some ambiguities do exist in 
the original text of Acts 21.15-17 regarding the exact location of Mnason's 
residence, we agree with Lake and Cadbury that "a linguistically more natural 
exegesis would place Mnason's house in Jerusalem" (Beginnings, 4-270). The 
mention in 21.17 of the travellers' advent to Jerusalem and warm welcome by 
"the brethren" most logically does not begin a new section in a new setting 
but rather describes what happened when the Pauline party reached Mnason's 
dwelling (cf. 21.15-16). The shift in setting does not occur until 21.18, 
where we learn that "on the following day" an audience is sought with James 
and the elders of the Jerusalem community (cf. discussion in Stdhlin, ApE., 
275-76). 

131 On the basic link which Luke establishes between Paul and Philip in 

conjunction with Stephen's death, see R. L. Brawley, Luke-Acts, 44; Richard, 
Acts 6: 1-8: 4,312. 

(41 20.5-15 and 21.1-18. These together with 16.10-17 and 27.1-28.16 

comprise the four "we"-passages in Acts of which scholars most often speak. 
See e. g. V. Robbins, "By Land, " 216; LOdemann, Paul, 25-26; E. PlUmacher, 
"Wirklichkeitserfahrung, " 2. 

(51 H. Cadbury, "'We%" 130 n. 1. 

161 This happens also at Troas on the present journey (20.9-12); cf. also 
27.9-12,21-26,30-36; 28.3-6. 

[7) See general discussion of the "well-problem in Dupont, Sources, 75-165; 

Aune, New Testament, 122-24; R. Jewett, Chronology, 13-17; G. Schneider, Apg., 

1: 89-95. 

[81 Haenchen, Actsý 85. 

[93 Robbins, "By Land, " 215-42. 

(101 PlUmacher, "Wirklichkeitserfahrung, " 16-22. 

(ill Jewett, Chronology, 13. 
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1123 See the useful critique 
reports of sea voyages) in 
Marshall, Actsý 38-39, and W. S. 

NOTES 

of Robbins' "we"-theory (related to ancient 
C. K. Barrett, "Paul Shipwrecked. " Cf. also 
Kurz, "Narrative Approaches, " 210: 

All literary critics whose treatment of the Acts "We" passages I have 
discovered interpret them as a claim of the implied author's presence 
in those Acts events. Whether or not this claim is verified 
historically for the real author as distinct from the implied author, 
literary criticism clearly establishes the fact that the implied author 
is making such a claim and not automatically using a sea voyage 
convention forced on him by his environment. 

(131 See the extensive linguistic investigation in Harnack, Luke the 
Physician, 26-120. 

1141 Evidence of literary design in the Lucan report of Paul's f inal journey 
to Jerusalem may also be detected in the repeated emphasis upon (1) Paul's 
determined intention to go to Jerusalem (20.16,22; 21.13); (2) the Holy 
Spirit's particular revelation of the trials which await Paul in the city 
(29.22-23; 21.11); and (3) the grief of Paul's friends over his departure and 
future destiny (20.36-38; 21.5,12-13). Cf. Weiser, Apg. 13-28,588. 

1151 See A. J. Mattill, Jr., "Jesus-Paul Parallels, " 30-37; W. Radl, Paulus, 
133-68; J. Neyrey, Passion, 98-107; O'Toole, Unity, 67-72. Bovon, "Saint- 
Esprit, " 339-51, also suggests Luke's dependence in Acts 20.36-21.16 on 
conventional rhetorical patterns from classical Greek literature. 

[161 Harnack, Acts, 186-94; idem, Luke the Physician, 152-65; Bruce, Acts 
(1962), 424; A. T. Robertson, Lukeý 84; cf. W. W. Gasque, History, 152. 
However, in supporting the view that the author of Luke-Acts personally 
encountered Philip the evangelist, we are not necessarily bound to follow 
Harnack in identifying "Luke" with Luke the physician. 

1171 On the literary nature of Luke's work as both creatively artistic and 
historically factual, note Aune's assessment of the book of Acts in the 

context of ancient historiography: "Acts is entertaining and edifying. That 
Acts should be categorized as a historical novel with closer links to fiction 
than history, however, is doubtful. ... Though ancient historians wrote to 

entertain, they did not think truth and usefulness had to be sacrificed" (New 
Testament, 80). 

[181 See A. J. Malherbe, Social Aspect-, ý 62-66; J. Stambaugh and D. Balch, 

Social World, 37-38; L. T. Johnson, Wrltin8, s, 27. 

1 
[193 Stambaugh and Balch, Social WorR4 138-40; G. Stclhlint "kF-v 0q, 11 23; 

R. Banks, Paul's Idea. 

[201 Bishops and widows were singled out as having particular 
responsibilities for hospitality Q Tim 3.2; 5.10), but all believers were 

389 



CHAPTER 6: PHILIP AND PAUL NOTES 

expected to participate in this duty as well. Cf. D. W. Riddle, 'Early 
Christian Hospitality, " 141-54. 

1211 Cf. Riddle, "Early Christian Hospitality, " 142-44, and the parallel 
experiences of Paul and Ignatius as venerated Christian ministers who, on the 
road to martyrdom, receive hospitality from loyal and loving disciples. 

1221 Malherbe, "Inhospitality, " 222-32. 

of 1231 Stdhlin, "ýEvo(;, " 23 n. 165, suggests that the early church's custom 
of requiring letters of introduction (cf. 2 Cor 3.1; Rom 16-1-2; Acts 18.27) 
arose because of the exploitative practices of unscrupulous travelling 
ministers. 

1243 Cf. G. Theissen, Social SettirW, 40-54; B. Holmberg, Paul, 86-93. 

1251 1 am indebted in this section especially to the chapter on Luke-Acts 
in J. Koenig, New Testament Hospitality, 85-123. Cf. also D. Juel, Luke-Acts, 
88-90; H. Cadbury, "Lexical Notes, " 305-22; idem, Making of Luke-Acts, 251-53. 

1261 Koenig, New Testament Hospitality, 86-88. 

1271 Cf. Koenig, New Testament Hospitality, 86-87- "In contrast to Mark and 
Matthew, Luke allows Jesus no regular headquarters in Peter's house at 
Capernaum. " 

1281 The contrast drawn here is between the minister's right to be served 
and his responsibility to minister the word, not between the relative values 
of the ministries of table-service and proclamation in general (cf. 
discussion in 92.2, chap. 5). 

1291 ZSE: XoýLof-L and various related compound terms are frequently used in 
Luke-Acts in connection with hospitality: e. g. Luke 9.5,53; 10.8,10,38; 16.4, 
9; 19.6; Acts 17.7; 21.17; 28.7,30. 

1301 Only here and in Luke 19.7 in the NT is xcYraXt)co used intransitively 
in the sense of "find lodging"Pbe (someone's) guest". 

1311 Note the contextual connection with 9.1-6 where the disciples are sent 
out and promised lodging. Here they are slow to provide for others what 
Jesus had authorized for them. 

(323 Koenig, New Testament Hospitality, 99, speaks of the 
"resident ializat ion" of Paul in Acts. 

1331 On the conflicts in leadership styles between wandering charismatics 

and community organizers in earliest Christianity, see G. Theissen, Sociology, 

8-23; Idem, Social Setting, 22-67. 

[343 Dillon, Eye-witnesses, 227-49. 
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[351 Theissen, "Wanderradikalismus, " 104. 

(361 Cf. Karris, "Poor, " 115,118-19. 

1371 See Esler, Community, 183-87; Karris, "Poor, " 116-25. 

1381 In Luke 7.36-50 Simon proves to be a reluctant and less than gracious host to both Jesus and the sinful woman, but Simon of course appears in 
Luke's story not as a typical disciple of Jesus but rather as a Pharasaic 
critic of Jesus' social habits. 

1391 Koenig, New Testament Hospitallty, 107. 

[403 Bruce, Pauline Circle, 98, thinks that the seven companions of Paul 
listed in Acts 20.4 should be regarded as a mixed Jewish- and Gentile- 
Christian group, In addition to Trophimus, the Gentiles are represented by 
Secundus and Gaius. 

1411 Pesch, Apg., 1: 210; Roloff, Apg., 309. 

1421 01. E V'r Ono I in Acts 21.12 is a NT hapax meaning "the local 
residents" (BAGD, 269) or "the local people" (Louw et. al., 1: 131) and seems 
to refer to a wider group of Caesarean disciples than Philip's immediate 
family. 

1431 Cf. Bruce, Pauline Cir-cle, 99; Dunn, Unity, 256; LUdemann, Paulus, 2: 91. 

1441 Hengel, "Luke, " 115. 

1451 1. T. Sanders, -Taws, 284, greatly exaggerates the evidence of Acts 21 
by claiming that the Jewish-Christians in Jerusalem "are involved in a 
'scheme' to get rid of Paul" and are "little to be distinguished from non- 
Christian Jews. Both are hostile to Gentile Christianity. . ." To be sure, 
the Jewish-Christians within James' community are concerned about Paul's 
commitment to uphold the Mosaic law (21.20-22), but there is no indication 
that this concern leads them to participate with "the Jews from Asia" in 
fomenting the violent uprising against Paul in the temple (21.27-29). 

1461 On James as "the defender of Paul" in Acts, see Jervell, Luke, 185-207. 

147) J. Gnilka, Epheserbrief, 211; R. Schnackenburg, Epheser, 182-85; 
H. Merklein, Kirchliche Amt, 332-35,345-47. 

[483 Commentators generally agree on this assessment. See e. g. M. Barth, 
Epheslans 4-5,430; Schnackenburg, Epheser-, 182-85; Gnilka, Epheser-brief, 
211-12; H. Schlier, Epheser, 196; U. Becker, "Gospel, " 114. Compare 1 Cor 
12.28 where a similar list of gifted ministers is provided minus "evangelist. " 
In 1 Corinthians a less restrictive concept of apostles and prophets seems 
to be in force (cf. 4.9-13; 9.1-12; 14.1-5,22-40). In the "post- apostolic" 
period, however, apostles and prophet s become more narrowly defined, creating 
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a need for a category of apostle-like ministers distinguished from the 
apostles. Hence Eph 4.11 adds "evangelists" to the list in I Cor 12.28. 

(491 As suggested, for example, in Merklein, Kirchliche Amt, 345-47. 

1503 Though not calling them "evangelists" per seý Ellis, )ýr'qphecy, 5, 
acknowledges the presence within the wider Pauline circle of a number of 
ministers "who, though in friendly association with the Apostle, for the most 
part work in relative independence of him. " 

[513 Harnack, Mission, 1: 321 n. 4; cf. M. Barth, Epheslans 4-6,438; Schlier, 
Epheser, 196. 

1521 The Pastorals seem to reflect an ecclesiastical situation further on 
the road toward an increasingly rigid institutionalization of ministry (as in 
Ignatius) than we find in Ephesians (cf. Dunn, Unity, 114-16.351-52). 
Timothy, for example, is clearly subordinated to Paul; even so, Timothy's 
particular role as "evangelist" is still conceived primarily in functional 
rather than "official" terms. 

1 1531 Roloff, Apg., 310, and G. Strecker, "EUa'Y-YEXI'((O, " 176, stress the 
local dimension of an evangelist's ministry, and others focus chiefly on the 
missionary dimension. But it seems best not to demarcate these functions 
too sharply. Cf. Friedrich, IIEbcxyyE: XxýoýiccL, I' 737. 

1541 Goppelt, Apostolic and Post-Apostolic Times, 191. 

1551 Merklein, KirchlIche Amt, 347. 

1561 Cf. Friedrich, 'IewxyyEX-LCoýial., " 735-36; contra D. Hadidian, "tous de 
euangelistas, " 317-19. 

[571 Eusebius refers to the evangelists as distributors of inspired written 
Gospels to their audiences, but not as the actual authors of those Gospels. 
Eusebius citations are from the LCL edition. 

1581 Like Philip in the book of Acts, Pantaenus returned to a more settle 
ministry after his missionary tour. 

[593 Schmithals, Apg., 192, suggests that the title "evangelist" in Acts 21.8 
"kennzeichnet Philippus vermutlich als Missionar einer hellenistisch-Jüdischen 
Gemeinde. " 

1603 Giles, "'Early Protestantism"?, " Part 2: 15; Marshall, Actsý 339. 

1611 As is well known, it is questionable whether even Paul enjoys full 
"apostolic" status alongside the Twelve in Luke's presentation, although in 
Acts 14.4,14, the 'n " a OUTOXoc, label is applied to him (and Barnabas). 
Nevertheless, by virtue of his Damascus road encounter with the risen Christ, 

392 



CHAPTER 6: PHILIP AND PAUL NOTES 

Paul does share with the Twelve one vital qualification of apostleship (cf. 
Acts 1.22) which Philip could not claim. 

1623 N. Brox, Zeug-e, 64-66, parallels Philip's and Stephen's designations as 
evangelist and witness respectively. He further suggests that Luke regards 
Philip as a witness as well, not in the technical sense reserved for 
eyewitnesses of the resurrection, but in the broader sense connected with 
the function of preaching. 

[633 We are not claiming that all of Luke-Acts reflects this more developed 
ecclesiastical situation. Lucan ecclesiology is quite complex and cannot as 
a whole be simply equated with Ephesians and the Pastorals, which themselves 
are not identical. Parts of Luke-Acts strike one as more primitive and 
supportive of charismatic authority (e. g. Acts 6-8 discussed in previous 
chapters); others, like Acts 20-21. seem to ref lect a later period. 
Schweizer, Church Order, 72, wisely speaks of "very diverse forms (of church 
order] standing side by side" in Luke's writing. Cf. also Dunn, Unity, 106-09, 
352-58. 
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CHAPTER 7: CONCLUSION 

[1) For representative works on Stephen see n. 3 in chap. 1. 

123 E. g. Jervell, Luke, 185-207. 

131 A very brief treatment may be found in H. Evans, '93arnabas, " 248-50. 
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