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ABSTRACT 

The fresh assessment of Luke's conception of prophets undertaken in this thesis is 

doubly warranted, both by recent scholarly debate about Second Temple Jewish beliefs 

concerning prophets and by ongoing discussion about Luke's terminology for prophets. 

The results of the thesis shed light not only on the role of prophets in Luke-Acts, but also 

on the author's familiarity with beliefs about prophets held by (other) Second Temple 

Jewish writers. 

The results also challenge contemporary scholarship regarding Luke's Christology 

and his conception of salvation history. Luke does not distinguish prophets according to 

the period of salvation history to which they belong, nor does he suggest that prophecy 

had ceased. Instead, the prophets in Luke's infancy narrative join with the biblical 

prophets as they anticipate the time of fulfillment initiated by Jesus' birth. Luke was 

aware of expectations concerning the return of Elijah, but there is little evidence in Luke

Acts or in Second Temple literature for a belief in the "prophet like Moses" understood as 

an independent eschatological figure. Luke limits Jesus' prophetic role to his earthly life, 

subsuming it under the all-encompassing category of royal Messiah. 

Luke attributes a fairly consistent but not unique range of characteristics to 

prophets. Though non-prophets sometimes "prophesy," the title "prophet" is reserved for 

individuals who served as prophets over an extended period of time. While the events of 

Pentecost led to an increase in prophetic activity among Jesus' followers, Luke does not 

portray all believers as prophets. That Luke does not identify members of the Twelve or 

the Seven as "prophets" points to a shift in focus: In Luke, Jesus is portrayed against the 
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background of Scripture and first century Jewish life as one who functioned as a prophet 

and as the Messiah. In Acts, as exalted Messiah and Lord, Jesus becomes the primary 

background against which Luke's story of the church is told. 
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Chapter One: Introduction 

As Luke's special interest in prophets is widely acknowledged, it is remarkable 

how little attention has been directed toward Luke's own beliefs and assumptions about 

prophets per se. To be sure, Luke's portrayal of Jesus as a prophet has been revisited 

again and again; 1 there is an extensive body of literature on the role of the Holy Spirit in 

Luke-Acts which touches on prophecy;2 there are studies on Luke's literary aims as they 

relate to prophets and prophecy, including those that investigate how Luke uses the motif 

I P. Dabeck, "Siehe es erschienen Moses und Elias," Bib 23 (1942): l75-89; Theodore R. Carruth, 
"The Jesus-As-Prophet Motif in Luke-Acts" (Ph.D., Baylor University, 1973); Franz Schnider, Jesus der 
Prophet (Gottingen: Vandenhoeck & Ruprecht, 1973); Glenn Roger Greene, "The Portrayal of Jesus As 
Prophet in Luke-Acts" (Ph.D., Southern Baptist Theological Seminary, 1975); Ulrich Busse, Die Wunder 
des Propheten Jesus. Die Rezeption, Komposition und Interpretation der Wundertradition im Evangelium 
des Lukas (Stuttgart: Katholisches Bibelwerk, 1977; repr., 1979); Joseph G. Kelly, "Lucan Christo logy and 
the Jewish-Christian Dialogue," JES 21 (1984): 688-708; Paul Frederick Feiler, "Jesus the Prophet: The 
Lucan Portrayal of Jesus As the Prophet Like Moses" (Ph.D., Princeton Theological Seminary, 1986); 
Robert 1. Miller, "Elijah, John, and Jesus in the Gospel of Luke," NTS 34 (1988): 611-22; Brigid Curtin 
Frein, "The Literary Significance of the Jesus-As-Prophet Motif in the Gospel of Luke and the Acts of the 
Apostles" (Ph.D., St. Louis University, 1989); David P. Moessner, Lord of the Banquet (Minneapolis: 
Fortress, 1989); Gottfried Nebe, Prophetische Ziige im bilde Jesus bei Lukas (Stuttgart: Kohlhammer, 
1989); Judith M. Schubert, "The Image of Jesus As the Prophet Like Moses in Luke-Acts As Advanced by 
Luke's Reinterpretation of Deuteronomy 18:15, 18 in Acts 3:22 and 7;37" (Ph.D., Fordham University, 
1992); Jack Dean Kingsbury, "Jesus As the 'Prophetic Messiah' in Luke's Gospel," in The Future of 
Christo[ogy: Essays in Honor of Leander E. Keck (eds. A. J. Malherbe, and W. A. Meeks; Philadelphia: 
Fortress, 1993),29-42. 

2 Heinrich von Baer. Der Heilige Geist in den Lukasschriften (Stuttgart: W. Kohlhammer, 1926); 
Geoffrey W. Lampe, "The Holy Spirit in the Writings of St. Luke." in Studies in the Gospels (ed. D. E. 
Nineham; Oxford: Basil Blackwell, 1955), 159-200; F. F. Bruce, "The Holy Spirit in the Acts of the 
Apostles," Int 27 (1973): 166-83; Gonzalo Haya-Prats. L'Espritforce de l'eglise (trans. Jose J. Romero and 
Hubert Faes; Paris: Cerf, 1975); Jacob Jervell, "Sons of the Prophets: The Holy Spirit in the Acts of the 
Apostles," in The Unknown Paul: Essays on Luke-Acts and Early Christian History (ed. Jacob Jervell; 
Minneapolis: Augsburg, 1984), 96-121: O. Mainville, L'Esprit dans ['oeuvre de Luc (Montreal: Fides, 
1991); Robert P. Menzies, The Development of Early Christian Pneumato!o gy with Special Reference to 
Luke-Acts (Sheffield: Sheffield Academic Press, 1991); James B. Shelton. Mighty in Word and Deed: The 
Role of the Holy Spirit in Luke-Acts (Peabody, MA: Hendrickson, 1991); William H. Shepherd. Jr .. The 
Narrative Function of the Holy Spirit As a Character in Luke-Acts (Atlanta, Georgia: Scholars Press. 
1994); Max B. Turner, Power From on High: The Spirit in Israel's Restoration and Witness in Luke-Acts 
(Sheffield: Sheffield Academic Press, 1996); Joseph A. Fitzmyer. "The Role of the Spirit in Luke-Acts." in 
The Ullity of Luke-Acts (ed. JozefVerheyden; Leuven: Leuven University Press. 1999), 165-83; Ju Hur. A 
Dynamic Reading of the Holy Spirit in Luke-Acts (Sheffield: Sheffield Academic Press. 2001); Edward 1. 
Woods, The 'Finger of God' and Pneumatology in Luke-Acts (Sheffield: Sheffield Academic Press, 2001). 
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of prophecy and fulfillment to advance his narrative,3 those that explore Luke's portrayal 

of biblical prophets,4 and those that examine his characterization of major figures after 

the pattern of biblical prophets.s Finally, both specialized studies6 and broader surveys7 

tum to Luke-Acts as a window on prophecy within the early Jesus movement. Yet it 

remains the case that these studies do not directly consider what Luke believed prophets 

were. Even those studies that concentrate on prophets in Luke-Acts8 do not analyze 

Luke's own use of technical terminology for the light it sheds on his conception of 

3 David L. Tiede, Prophecy and History in Luke-Acts (Philadelphia: Fortress, 1980); Fran~ois 
Bovon, "Effet de reel et flou prophetique dans l'oeuvre de Luc," in A cause de I'Evangile (Paris: Cerf, 
1985),349-59; Darrell L. Bock, Proclamation From Prophecy and Pattern: Lucan Old Testament 
Christology (Sheffield: Sheffield Academic Press, 1987); John T. Squires, The Plan of God in Luke-Acts 
(Cambridge: Cambridge University Press, 1993); Brigid Curtin Frein, "Narrative Predictions, Old 
Testament Prophecies and Luke's Sense of Fulfilment," NTS 40 (1994): 22-37; Rebecca I. Denova, The 
Things Accomplished Among Us: Prophetic Tradition in the Structural Pattern of Luke-Acts (Sheffield: 
Sheffield Academic Press, 1997). 

4 Jean Daniel Dubois, "La figure d'Elie dans la perspective lucanienne," RHPR 53 (1973): 155-76; 
Fran~ois Bovon, "La figure de Moise dans l'oeuvre de Luc," in La figure de Moise (ed. R. Martin-Achard: 
Geneva: Editions labor et fides, 1978),47-65; Markus Ohler, Elia im Neuen Testament: Untersuchungen 
zur Bedeutllng des alttestamentlichen Propheten im Neuen Testament (BerlinlNew York: de Gruyter, 
1997); John D. Lierman, "The New Testament Moses in the Context of Ancient Judaism" (Ph.D., 
Cambridge University, 2002). 

5 Luke Timothy Johnson, The Literary Function of Possessions in Luke-Acts (Missoula, Mont.: 
Scholars Press, 1977); David P. Moessner, "Paul and the Pattern of the Prophet Like Moses in Acts," 
SBLSP 22 (1983): 203-212; Richard J. Dillon, "The Prophecy of Christ and His Witnesses According to the 
Discourses of Acts," NTS 32 (1986): 544-56; Thomas L Brodie, "Luke the Literary Interpreter: Luke-Acts 
As a Systematic Rewriting and Updating of the Elijah-Elisha Narrative" (S.T.D., Pontifical University of St 
Thomas Aquinas, 1987). 

6 E. Earle Ellis, "The Role of the Christian Prophet in Acts," in Apostolic History and the Gospel: 
Biblical and Historical Essays Presented to F. F. Bruce on His 60th Birthday (eds. W. Ward Gasque. and 
Ralph P. Martin; Grand Rapids: Eerdmans, 1970),55-67. 

7 Edouard Cothenet, "Prophetisme dans Ie Nouveau Testament," Supplement au Dictionnaire de la 
Bible 8: 1222-337; Theodore M. Crone, Early Christian Prophecy: A Study of Its Origin and Function 
(Baltimore, Md.: St. Mary's University Press, 1973); David Hill, New Testament Prophecy (Atlanta: John 
Knox Press, 1979); M. Eugene Boring, Sayings of the Risen Jesus: Christian Prophecy in the Synoptic 
Tradition (Cambridge: Cambridge University Press. 1982); David E. Aune, Prophecy in Early Christianity 
and the Ancient Mediterranean World (Grand Rapids: Eerdmans, 1983; repr., 1991). 

8 Adrian Hastings, Prophet and Witness in Jerusalem, a Study of tile Teaching of St. Luke 
(London: Longmans, Green & Co., 1958); Cecil. M. Robeck Jr. , "The Gift of Prophecy in Acts and Paul, 
Part I," Studia Biblical et Theologica 5 (1975): 15-38; Paul S. Minear, To Heal and to Reveal: The 
Prophetic Vocation According to Luke (New York: Seabury Press, 1976); Roger Stronstad, The 
Prophethood of All Believers: A Study in Luke's Charismatic Theology (Sheffield: Sheffield Academic 
Press, 1999). 
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prophets.9 

Perhaps one of the reasons why Luke's understanding of prophets has not 

generated sustained attention is because the concept of prophecy appears self-evident. Is 

it not the case that discussions of prophecy "are concerned with one phenomenon. the 

person of which is rrpocp~rfJC; or rrpocpijnc;, the action of which is rrpocpfJrEVW, the product 

of which is rrpoCPfJrdcx"?lO This is a reasonable assumption, but the evidence from Luke-

Acts does not correspond to what would be expected if Luke believed that all those who 

prophesy (rrpoCPfJrEvw) are prophets (rrpocpijrCXl). While Acts 2:17-21 lists prophesying 

(rrpocpfJrEV(}OUCHV) as a consequence of the Spirit's coming "in the last days," Luke 

reserves the title "prophet" for a limited number of predominantly minor characters in the 

rest of Luke-Acts-even though it is assumed that all who repent and are baptized in the 

name of Jesus receive the Holy Spirit (Acts 2:38). This apparent conflict between the 

quotation from Joel in Acts 2:17-21 and the rest of Acts is widely acknowledged. It is 

also commonly recognized that Luke appears to portray such main characters as Peter. 

Stephen and Philip in the guise of prophets but withholds from them the title "prophet." I 

will consider proposed solutions to these problems in chapter three. At present the mere 

acknowledgement that Luke's usage poses a challenge to a straightforward understanding 

9 Aune, Prophecy, 195-8, cf. 15, surveys the use of rrpo<p~rl1<; in early Christian literature. but he 
does not evaluate Luke's usage independently of this wider body of literature. The same is true of Erich 
Fascher. IIP041HTH2:: Eine sprach- lind religionsgeschichtliche Untersuchung (GieSen: Alfred Topelmann, 
1927),171-87. and Gerhard Friedrich. "rrpocp~rl1<;, KrA..," TDNT6:828-61. Robeck, "Prophecy," 15-38, 
examines Christian prophets in Acts in some detaiL but he does not consider Luke's usage as a whole. 
Even the thorough survey of prophets in Luke-Acts by Cothenet, "Prophetisme," 1275-85, lacks an 
independent examination of Luke's terminology. Discussions of the Spirit (of prophecy) invariably fail to 
evaluate Luke's use of rrpo<p~rl1<; and cognates. 

10 M. Eugene Boring. "What Are We Looking for?: Toward a Definition of the Term 'Christian 
Prophet.'" SBLSP (1973): 142. Cf. Hill. Prophecy. 2. 
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of the terms is enough to commend a more detailed evaluation of the evidence. 

A second reason why Luke's own understanding of prophets has received 

inadequate attention lies in the recognition that Luke-as well as Second Temple Jews-

inherited a technical terminology and a set of authoritative traditions about past prophets 

from Jewish Scripture. Yet this shared inheritance raises questions about Luke's 

knowledge of and relation to Second Temple Judaism in its variegated forms.ll For 

example, how close is Luke's interpretation of biblical traditions about prophets to the 

interpretations of Second Temple Jewish writers? To what extent was Luke's 

understanding and portrayal of contemporary prophetic activity similar to and perhaps 

influenced by beliefs common to his Jewish contemporaries?12 

Too often these questions are not asked, with the result that Luke-Acts is simply 

read in light of an understanding of prophets derived from Scripture or-with more 

sophistication-in light of a reconstruction of Second Temple Jewish views about 

prophecy. In particular, Luke-Acts is frequently read with the assumption that most Jews 

in the late Second Temple period held that real prophecy belonged either to the distant 

past or to the distant future. According to this common scholarly reconstruction, Jews 

believed that God stm communicated with his people and that prophet-like experiences 

continued, but most Jews thought this activity did not measure up to the activity of 

II Technically, the period of the Second Temple extends from 515 B.C.E. to 70 C.E. I use the 
term more broadly to include the entire first century C.E. It is safe to say that at least the Torah. Prophets 
and Psalms had attained scriptural status (though not necessarily a fixed form) by the late Second Temple 
period. See John Barton. Oracles of God: Perceptions of Ancient Prophecy in Israel After the Exile (New 
York: Oxford University Press, 1986. 55-82. 

12 The formulation of the question does not presuppose knowledge of Luke's ethnicity (see further 
on page 8 below), nor does it presume that the early Christian movement had broken with Judaism at the 
time of Luke's writing. Similar questions might be asked about Philo's or Josephus's relation to other 
Second Temple Jewish writers. 

4 
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prophets of the past. On this view, many Jews expected the renewal of prophecy in 

connection with God's restoration of Israel, and anticipated the coming of one or more 

future prophets-perhaps a prophet like Moses or the return of Elijah. Hence, many if 

not most Jews during this period reserved the title "prophet" for the biblical prophets and 

for eschatological prophets; any prophets who did appear on the scene were necessarily 

identified by the people as eschatological prophets. This "standard view" about prophecy 

is contested in contemporary scholarship-it will be the task of the next chapter to survey 

the evidence and to summarize the state of the question in further detail-but it remains 

ubiquitous, especially among New Testament scholars. 

When the "standard view" is assumed as the background against which Luke's 

Gospel is read, the prophetic activity in the infancy narrative in Luke 1-2 is naturally 

taken as a sign that the Spirit of prophecy has returned, ending a long barren era in which 

prophets were not active. The main weakness of this line of reasoning is that the 

restoration of prophecy must be read into the Gospel from outside it. While Luke may 

have assumed that his readers would grasp that prophecy had returned from his manner of 

narration, it is remarkable that Luke never signals this directly, but instead introduces us 

to Zechariah who "prophesied" (Luke 1:68), as well as to Anna the "prophetess" (2:36) 

without further ado. As one might expect, several different explanations have been 

proposed to account for the prophetic activity in the Lukan infancy narrative; these will 

be evaluated in chapter four. Still, the apparent dissonance between the standard view 

and the beginning of Luke's Gospel calls for analysis of Luke's portrayal in order to see 

how well statements about prophets in Luke and Acts comport with scholarly proposals 

5 
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about Second Temple Jewish perceptions of prophecy. 

In this thesis, therefore, I will respond to the need for a fresh analysis of Luke's 

conception of prophets. After a review of the evidence for Jewish views about prophets 

during the Second Temple period (chapter two), those individuals explicitly and 

implicitly identified as prophets in Luke's narrative will be studied in order to determine 

Luke's conception of what prophets were (chapter three). Taking a lead from the 

standard view outlined above, chapter four will consider whether Luke believed prophetic 

activity had ceased or experienced decline during the Second Temple period, as well as 

the extent to which Luke distinguished prophetic activity after Pentecost from prophetic 

activity that had gone before. Chapters five and six will examine the evidence for 

eschatological Elijah and Moses traditions in Luke-Acts. 

A detailed comparison that takes seriously the complexity of the Second Temple 

evidence will not be possible within the confines of this thesis, but the results of this 

study will indicate either that the standard view should be abandoned or that Luke's 

conception of prophets differed significantly from those of his contemporaries-for Luke 

did not believe that prophecy had ceased before the coming of Jesus and (though he did 

regard John the Baptist as the one who filled the eschatological role of Elijah), he had no 

concept of a "prophet like Moses" understood as an independent figure of eschatological 

expectation. While this study is given shape by its interaction with common scholarly 

assumptions about prophets in Second Temple Judaism, its primary contribution will be 

to a better understanding of Luke's Christology, of the relationship between Jesus and his 

disciples in Acts, and of Luke's conception of the place of the church in relation to Israel's 
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past. 13 

In the following sections of this initial chapter I will outline the assumptions I 

hold about the Gospel of Luke and the book of Acts, as well as the methodology to be 

employed in the remainder of the thesis. 

The Use of Second Temple Jewish "Background" 

The importance of reading New Testament documents within their Jewish and 

Greco-Roman contexts is everywhere acknowledged. The dangers of abusing parallels 

are also well-known, but are still worth reiterating here. 14 One potential hazard is that the 

New Testament evidence may form a subtle framework into which the bits and pieces of 

non-Christian Jewish evidence are made to fit, obscuring the possibility that the Jewish 

evidence could be construed in entirely different ways if it were not for the outline 

inscribed by a prior reading of the New Testament. A second danger is that of drawing 

premature conclusions about parallels when further study would reveal that the 

similarities between texts are more apparent than real. If it is possible to arrive at a 

distorted picture of Second Temple Judaism by reading it through New Testament eyes, it 

is also conceivable that a distorted interpretation of New Testament texts may ensue from 

too close an identification of early Christian and Jewish concepts. 

The present study requires additional caution in the use of evidence from outside 

of Luke-Acts because one of its purposes is to prepare for a comparison of Luke's 

13 A similar interest in the role of prophecy and the "discourse of the periodization of history" in 
the construction of religious identities guides Laura Salah Nasrallah's recent study of prophecy in 1 
Corinthians, Tertullian and Epiphanius. Cf. Laura Salah Nasrallah, !1n Ecstasy of Folly': Prophecy and 
Authority in Early Christianity (Cambridge. Mass.: Harvard University Press, 2003), esp. 11-19. 

14 Cf. Samuel Sandmel, "Parallelomania," JBL 81 (1962): 1-13; T. L. Donaldson. "Parallels: Use. 
Misuse and Limitations." EvQ 55 (1983): 193-210. 
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conception of prophecy with those of (other) Second Temple Jewish writers. The 

comparison will be compromised if one starts from the assumption that Luke took for 

granted-but did not necessarily express-ideas about prophets attested in Second 

Temple Jewish literature. While conclusions about Luke's ethnic identity might seem to 

impinge on the larger question of Luke's knowledge of Judaism,IS the reverse is actually 

the case. Since knowledge of Luke's ethnic identity must be inferred from internal 

evidence alone, it has no independent value for determining Luke's conception of 

prophets or, for that matter, of interpreting Luke-Acts in general. 16 

As a methodological safeguard I will therefore avoid moving from ideas attested 

in the writings of Luke's near contemporaries to the conclusion that Luke would have 

been aware of such ideas-unless positive evidence for them can be adduced from Luke-

Acts itself. Evidence from Second Temple Judaism does perform an invaluable service, 

however, when it fosters greater openness towards what Luke might have intended to 

convey.17 Modern scholars necessarily remain unfamiliar with many of Luke's everyday 

assumptions; they do not, for example, read Scripture in the same way that seemed 

intuitive for Luke, nor do they know it as well. Because what we see is influenced to 

such a great extent by the background against which we consciously or unconsciously set 

the evidence, contextual parallels may illumine the text under discussion by enabling us 

15 An overwhelming majority of scholars hold that Luke was a Gentile, but a few scholars have 
argued that he was a Jewish-Christian. According to Franc;ois Bovon, Luke 1: A Commentary 011 the 
Gospel of Luke 1: 1-9:50 (ed. Helmut Koester; trans. Christine M. Thomas; Minneapolis: Fortress. 2002). 8. 
"Luke was most likely a Greek by birth, who turned to Judaism early in life; he belongs to that circle of 
sympathizers whom one designates 'God-fearers.'" Cf. Denova. Prophetic, 230-1; Jacob Jervell. "The 
Mighty Minority," in The Unknown Paul, 42; Busse, Wunder. 463; and Tiede, Prophecy, 7,10. who argues 
similarly that whether or not Luke was a Jew, he records "an intra-family struggle." 

16 Cf. Henry J. Cadbury, The Making of Luke-Acts (Cambridge, Mass.: Harvard University Press. 
1927; repr., Peabody, Mass.: Hendrickson, 1999),353. 

17 Cf. Donaldson. "Parallels." 204. 
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to take off our own blinders and perceive what possible readings that we would not 

otherwise notice. 

It follows from my approach to the use of Second Temple Jewish evidence that 

conclusions about what Luke intended or believed must often remain more tentative than 

we would like. Since there may be no evidence for what Luke took for granted, and 

hence failed to make explicit, the absence of evidence for a particular viewpoint is not in 

itself decisive. Still adhering to this self-imposed limitation will render a valuable 

service, if only in delineating more clearly the shape and location of the evidence, and in 

facilitating a careful comparison between views about prophets attested in Luke-Acts and 

contemporary Second Temple Jewish texts. 18 

How to Tell a Prophet When You See One 

In contrast to most recent examinations of ancient prophecy, I will adopt an emic 

as opposed to an etic approach to the study of perceptions of prophecy.19 Emic historical 

explanations are formulated in order "to provide an account of ancient beliefs and 

practices in terms that derive from the ancient authors themselves. ,,20 In an etic approach, 

on the other hand, definitions and interpretive categories are formulated by modem 

scholars; that those being studied may have understood their own experience differently 

or described it using varied terminology is largely irrelevant. Closely related to the emic-

18 The value of such a comparison remains regardless of conclusions about Luke's ethnicity. If 
Luke was a Jewish-Christian, his beliefs about prophets may well have been influenced by his Christian 
experience. Jew or Gentile, this analysis of Luke's beliefs about prophets will enable a comparison 
between one adherent of early Christianity and (other) forms of Judaism. 

19 For helpful discussions of the terminology, see Mark G. Brett, "Four or Five Things to Do with 
Texts: A Taxonomy oflnterpretative Interests." in The Bible in Three Dimensions: Essays in Celebration of 
Forty Years of Biblical Studies in the University of Sheffield (eds. David J.A. Clines. Stephen E. Fowl. and 
Stanley E. Porter; Sheffield: Sheffield Academic Press. 1990),362-5, and Marvin Harris. "History and 
Significance ofthe EmiclEtic Distinction," Annual Review of Anthropology 5 (1976): 329-50. 

20 Brett. "Taxonomy," 360-1. 
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etic distinction is the difference between studies of perceptions and studies of 

phenomena. One can focus on the experience of ancient prophecy or on how a given 

group conceived of the experience of prophecy. Though studies of phenomena tend 

naturally to employ an etic approach, perceptions and attitudes, at least, may be studied 

from either an etic or an emic approach. 

A useful way to highlight the distinctives of my own emic approach is to contrast 

it with the etic methodology presented in Eugene Boring's influential essay on the 

definition of the term Christian prophet.21 Common to Boring's essay as well as a series 

of books and articles on prophecy that appeared during the 1970s and 1980s was a 

concern to compare the phenomenon of Christian prophecy with similar experiences 

attested in the wider Greco-Roman cultural context.22 The comparative interest of these 

studies necessarily required an etic approach because the vocabulary employed by 

adherents of Greek religions diverges from the vocabulary employed by early Christians 

and, as a result, it is necessary for modem scholars to determine the nature of the 

phenomenon being compared.23 

21 Boring's basic methodology is adopted by Hill, Prophecy, and. with modifications. by 
Christopher Forbes. Prophecy and Inspired Speech in Early Christianity and Its Hellenistic Environment 
(Tilbingen: J.C.B. Mohr [Paul Siebeck], 1995; repr., Peabody. Mass.: Hendrickson, 1997), 188-92. Aune. 
Prophecy differs from Boring, et aI., in his close attention to forms of prophetic speech, but his system of 
classification is still clearly based on an etic approach. For another more recent etic evaluation of prophecy 
in the first century, see Robert L. Webb, John the Baptizer and Prophet: A Socio-Historical Survey 
(Sheffield: Sheffield Academic Press. 1991). 316 note 23. 

22 Cf. Crone, Prophecy; Boring. Sayings; Hill, Prophecy; Aune, Prophecy; Forbes, Prophecy. 
Interest in the subject was no doubt stimulated by the Society of Biblical Literature's seminar on early 
Christian prophecy. which ran from 1972-1977. 

23 Boring. "Prophet," 149. It is possible, of course, to undertake cross-cultural emic comparisons. 
For example. one may compare attitudes about acceptable kinship practices in different cultures (Harris, 
"EmiclEtic Distinction," 341-2). An etic approach is required in comparisons between Greco-Roman and 
Christian experiences of prophecy not merely because of different terminology. but also because of an 
absence of agreement among ancient writers about the nature of the phenomenon being discussed. 
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Boring proposes that once a functional definition of prophecy is established, those 

who serve as prophets should be given the label of "prophet" "even though the word 

group rrpo'PllT- is not used by or of them." Similarly, "The definition excludes all those 

who do not perform the described function, even if the word group rrpo'PllT- is used by or 

of them. ,,24 To be sure, Boring and others interested in the phenomenon of prophecy do 

not eschew an emic approach altogether. It is recognized that research must begin from 

an analysis of ancient writers' own terminology, but the overall goal is still to define and 

characterize the ancient phenomenon of prophecy from a modem frame of reference. 25 

Boring's suggestions for developing a functional definition of prophecy are as follows: 

(1.) Since it is Christian prophets of the first few generations who are the subjects of 
primary interest, our definition should be formulated beginning with those who are 
specifically called prophets in the earliest Christian literature .... (2.) With the 
question of function in mind, the group labeled as prophets in this literature should be 
used as a kind of sample group for the purpose of formulating a working definition. 
No attempt should be made to embrace every instance of the word group rrpo'PllT-. A 
'core' group should be sought, with peripheral and derivative usages of the word 
allowed to fall under the table .... (3.) This core group should be analyzed to 
determine which function(s) they have in common, which function(s) they have 
which differentiates them from other functionaries, i.e. which function(s) constitute 
[sic.] them as prophets. (4.) This prophetic function should then be described as our 
normative working definition, and whoever performs it should be considered a 
prophet for our purposes, whether or not he bears this label in the sources, especially 
if some reason can be shown why the term is absent. 26 

When applied to the work of a single ancient author, there is much to commend in 

Boring's proposal. My own methodology is indebted to his appeal for a functional 

definition based on characteristics derived from a core group of those whom Luke labels 

"prophets." As we cannot presume on ancient writers' willingness to identify explicitly 

24 Boring, "Prophet." 148-9. 
25 Boring, "Prophet," 147. 
26 Boring, "Prophet," 145-6. 
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every prophet for the benefit of future readers, Boring rightly rejects a label-based 

approach that only accepts as prophets those who are given the title. Nevertheless, the 

procedure employed by Boring has serious weaknesses in its present form. (1) While an 

etic definition is required to facilitate a comparison of inspired speech across Greco-

Roman and Christian traditions, the move from analyzing the terminological usage of 

individual writers to forming a provisional definition happens too rapidly. In practice, a 

"provisional" definition tends to become the basis for all further discussion, allowing 

modem scholars to exclude activities that do not fit their definition even though some 

ancient authors may have considered these activities typical of prophets.27 (2) By 

attempting to derive a definition from a wide body of literature, Boring's methodology 

runs the risk of seriously obscuring the differences between distinctive understandings of 

prophecy held by writers operating within the same general world of thought. (3) A third 

weakness is the assumption that a working definition based on evidence from Christian 

texts can be used in a search for parallels in non-Christian literature without examining 

non-Christian literature on its own terms.28 

Instead of attempting to establish a definition that can be used for cross-cultural 

study of the same phenomenon, I wish to compare different conceptions of prophecy 

among those who shared both a common vocabulary and a normative set of traditions 

about prophets, but who would not necessarily agree to the same definition of what a 

27 Notice that the monographs of Boring, Sayings. 16. and Hill, Prophecy, 8-9, begin with 
provisional definitions. Cf. Aune, Prophecy, 23. Boring's "provisional" definition in his 1973 
programmatic essay is virtually identical to the definition he uses in his 1982 monograph (cf. Boring, 
"Prophet," 147, and Boring, Sayings, 16). 

28 Cf. Forbes. Prophecy, 189; contra Boring, "Prophet," 142. 
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"prophet" was.29 Comparing separate characterizations of prophets is more effective than 

bringing them together under a common definition when the focus of study is on 

conceptions rather than phenomena. 

My methodology begins with an independent analysis of how words of the 

KJlhrpo'PfjT- word groups are used by individual writers: (1) Those who are explicitly 

identified by an author as "prophets" should form a core group from which to derive the 

characteristics and activities attributed by that author to "prophets." One should not 

assume, however, that all activities of those identified as prophets were necessarily 

regarded as prophetic, 30 or that characteristically prophetic activities were thought to be 

performed only by prophets. (2) Attention should be directed both to an author's 

customary use of terminology as well as to unusual uses of terminology. Only when 

solid reasons can be adduced should a given usage be allowed "to fall under the table. ,,31 

(3) Due weight should be given to the formative role of Scripture. Jews as well as 

Gentile adherents of the early Jesus movement could not help but be influenced by the 

terminology of their shared Scripture, whether in Hebrew or in translation. The language 

and narrative of Scripture formed the basis for their understanding of any phenomenon 

they chose to label as "prophecy. ,,32 An apparently obscure application of terminology 

"9 .. 
• Cf. Markus Ohler, "Jesus As Prophet: Remarks on Terminology," in Jesus, Mark and Q: The 

Teaching of Jesus and Its Earliest Records (eds. Michael Labahn, and Andreas Schmidt; Sheffield: 
Sheffield Academic Press, 2001), 127-9, who observes that there was no accepted definition of "prophet" 
shared by ancient Jews and Christians. 

30 Hill, Prophecy, 118. 
31 Contra Boring, "Prophet," 145. 
32 The word rrpo<p~TT]<; and its cognates are not necessarily equivalent to N':J~ and its cognates 

(Lester L. Grabbe, "Poets. Scribes. or Preachers? The Reality of Prophecy in the Second Temple Period," 
SBLSP 37. no. 2 (1998): 525). Still, any writer who knew the LXX was bound to be heavily influenced by 
the fact that the LXX almost always translates N':JJ as rrpo<p~TT]<; (cf. Rolf Rendtorff, "rrpo<p~TT]<;, KTA.," 
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should therefore be allowed to carry more weight if it is paralleled in Scripture. For 

example, I will not assume that the verb "to prophesy" always signals the activity of 

"prophets" because Scripture itself provides illustrations of those who "prophesied" on 

occasion, but who were never given the title "prophet," and who appear not to have been 

regarded as "prophets. ,,33 Moreover, special attention should be directed to the manner in 

which biblical prophets are portrayed, as this will permit investigation into the ways that 

contemporary inspired experience was believed to parallel or to be distinguished from the 

experiences attributed to biblical prophets. (4) Particular consideration should be given 

to those instances in which characters who act like prophets are not given the title of 

"prophet." Since formal terminology will not necessarily be employed each time a 

prophet is introduced, analysis of an author's normal usage and characteristic portrayal of 

those explicitly given the title "prophet" will help determine whether or not someone who 

is not given the title is regarded as a prophet. (5) Only after each author's understanding 

of prophecy has been analyzed on its own terms should a comparison between different 

authors be attempted. 

This methodology is only practicable among groups with a shared authoritative 

tradition and a shared terminology. It also requires the existence of discrete written 

sources large enough to support independent investigation, whose authors refer to the 

shared authoritative tradition as well as to later events. My methodology is poorly suited 

to the sort of cross-cultural comparison that Boring wished to perform, not only because 

TDNT6:812). 
33 See chapter 3. page 130 below. Cf. Forbes, Prophecy, 190: "Boring's definition assumes that in 

early Christianity prophecy is characteristically exercised by those called prophets, which mayor may not 
have been the case." 
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it requires more careful attention to individual texts before parallels are drawn, but also 

because it does not require a formal definition that identifies the necessary and sufficient 

conditions of prophets and prophecy.34 Yet cross-cultural comparison is not its aim. To 

draw a linguistic analogy, if Boring's etic approach is concerned with identifying 

synonyms, the method I have described is concerned with identifying different meanings 

of one word. Or taking a more vigorous example, upon being introduced first to 

American and then to Canadian football, Boring would want to derive a definition 

common to both, while I would be more interested to examine the differences between 

the two games in the hope that they might help explain the similarities as well as the very 

real distinctions between Canadian and American culture. 35 The methodology outlined in 

this section could be applied to a variety of different authors including Philo, Josephus, 

and the writings of the apostle Paul, as well as to discrete literary groups such as the 

sectarian Dead Sea Scrolls. 

Evaluating the Formative Role of Scripture 

While Luke's familiarity with Second Temple Judaism apart from his involvement 

in the early Jesus movement is open to question/it is clear that Luke knew Jewish 

Scripture well. 36 An accurate assessment of traditions about the eschatological Elijah and 

34 For this aspect of definitions, see Eugene A. Nida and Johannes P. Louw, Lexical Semantics of 
the Greek New Testament (Atlanta. Ga.: Scholars Press. 1992), 86; Boring, "Prophet," 146. This is not to 
admit that the emic methodology described in this section falls into the category of "ostensive definition" 
criticized by Boring, "Prophet." 143, for it is possible both to describe something well and to distingUIsh it 
from other things without being able to define it well. Moreover, it is still possible to derive an etic 
definition at the end of the process described in the last paragraph. Presumably more detailed analyses of 
independent authors would result in a superior etic definition. 

35 Both of us may be justly criticized for interfering with the pure enjoyment of the game. 
36 I assume that Luke's close familiarity with Scripture came from reading the Septuagint. Cf. 

James A. Sanders, "Isaiah in Luke," in Luke and Scripture: The Function of Sacred Tradition in Luke-Acts 
(eds. Craig A. Evans. and James A. Sanders; Minneapolis: Fortress, 1993), 16; Joseph A. Fitzmyer, The 
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the prophet like Moses in particular, requires careful attention to Luke's use of Scripture. 

But how does one evaluate Scripture's influence? On the one hand, it is obvious that an 

ability to discern echoes requires a close familiarity with the Scriptures to which Luke 

referred. We should be wary of demanding from Luke a degree of explicitness that 

would have been unnecessary to first century readers who, like Luke, were steeped in 

Scripture.37 On the other hand, it is important to recognize how great the threat of 

"parallelomania,,38 is in situations where Luke's literary dependence on the Septuagint is 

posited. The echoes one hears will be affected both by the texts with which one is most 

familiar and by what one is listening for. Those who are attuned to particular texts and 

themes will be tempted to hear them everywhere. 39 

The problem of "parallelomania" is particularly acute in the case of proposed 

literary typologies between characters in Luke-Acts and major biblical characters such as 

Moses or David. These biblical figures were so prominent that it would be difficult for 

Luke (or others) not to draw on characteristics shared with them when portraying later 

heroes-whether or not a comparison was intended. One must therefore be cautious 

when evaluating the intention, the purpose and the significance of apparent allusions to 

great figures of the past. 

It is also essential to bear in mind that Scripture can be used in a wide variety of 

ways, ranging from explicit citation to unintentional echo. A biblical phrase may be used 

Gospel According to Luke: Introduction, Translation, and Notes (2 vols.; Garden City, N.Y.: Doubleday, 
1981, 1985), 113-25; C. K. Barrett, A Critical and Exegetical Commentary 011 the Acts o/the Apostles (2 
vols.; Edinburgh: T. & T. Clark, 1994, 1998), xlv-xlviii. 

37 Cf. Dale C. Allison, The New Moses: A Matthean Typology (Minneapolis: Fortress. 1993), 92-3. 
38 Cf. Sandmel, "Parallelomania," I, for a discussion of the term. 
39 Cf. Wayne A. Meeks, The Prophet-King: Moses Traditions and the lohannine Christology 

(Leiden: E. l. Brill, 1967). 287 note I. speaking of lohn's Gospel. 
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to evoke its larger context, it may form part of a literary typology, or it may be employed 

simply to affect a biblical style. In the absence of further evidence one cannot simply 

conclude that a verbal parallel-even a unique verbal parallel-was consciously intended 

to allude to a specific biblical passage, let alone to the wider context of that passage. 

It is perhaps wise, therefore, to pose as one slightly hard of hearing-requiring 

Luke to enunciate clearly, or at least to repeat himself, before being satisfied of proposed 

allusions to Scripture. That is, I will only allow as intentional those echoes that contain a 

verbal parallel with a biblical passage.40 Proposed comparisons with biblical figures will 

be accepted with greater confidence when several allusions appear together, and when the 

parallels consist of "unusual imagery and uncommon motifs. ,,41 Allusions to Scripture 

should also mesh well with, and indeed help to explain, the passages in which they 

appear.42 The requirement of verbal parallels may exclude some legitimate scriptural 

allusions, but it will serve as a methodological control, while leaving plenty of room for 

discussion. After all, no literary typology rests on a single non-verbal allusion. 

Of Authorship, Tradition and Redaction 

It is customary for those writing on Luke-Acts to append a footnote explaining 

that "Luke" is a name adopted for the sake of convenience to refer to the otherwise 

anonymous author of the Gospel of Luke and the Acts of the Apostles.43 It must also be 

40 Additional non-verbal similarities may add force to an allusion or comparison suggested on 
other grounds. 

41 Allison, Moses, 23. 
42 Similar criteria are presented in Richard B. Hays. Echoes of Scripture in the Letters of Paul 

(New Haven, Conn.: Yale, 1989),29-31, and William Freedman, "The Literary Motif: A Definition and 
Evaluation," Novel 4 (1971): 126-7. 

43 Although I am sensitive to the possibility of temporal and thematic differences between the two 
works, the term "Luke-Acts," coined by Henry 1. Cadbury, remains the best available way of envisaging the 
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stressed that constructions of "Luke" are always dependent on the extant literary 

evidence; we do not have access to Luke as he actually was. 

It is good and fitting to begin by giving an author the benefit of the doubt, 

presuming that the text forms a coherent narrative in the absence of clear signs to the 

contrary. Still, in a work as complicated and as dependent on sources as Luke-Acts,44 it 

is important to consider the possibility that tradition and Luke's own understanding of 

that tradition may at times be at cross-purposes with each other, and further that Luke 

may not always have been in full control of his sources.45 Where sources can be 

identified, Luke's aims and beliefs may be discerned in his redactional changes. When an 

argument is made on the basis of traditional material, I try to provide evidence 

demonstrating that Luke was aware of the direction of his sources. Careful study of 

Luke's style uncovers other characteristic literary techniques-including the use of 

programmatic stories and scriptural citations-that shed light on what our author 

intended to convey as well as what he took for granted.46 

Although I begin with an appreciation of Luke's literary prowess, I do not assume 

that every redactional change is significant, nor do I presume perfect assimilation of 

tradition into Luke's narrative aims. Moreover, I do not assume that Luke's beliefs about 

prophecy were of such importance to him that he consciously reflected on them or 

relationship between Luke's two-volume oeuvre (cf. Cadbury, Making, II). 
44 I assume that Luke relied heavily on Mark for the composition of his Gospel, and that he had 

access to other traditions, normally designated Q, whose existence is reflected also in Matthew. I do not 
assume that the double traditions shared by Matthew and Luke were always written; in some passages, 
however, the similarity in wording suggests that at least parts of it were written. INa particular source 
theory is assumed for Acts, but I take for granted that much of Acts relies on earlier written sources./ 
Further conclusions about Luke's use of sources are not essential for my purposes. -- -

45 Cf. Christopher M. Tuckett, "The Christology of Luke-Acts," in The Unity of Luke-Acts. 133-64. 
46 See especially Cadbury, Making, section III (213-96). For more on Luke's use of programmatic 

passages see Fitzmyer. Luke. 227-8. 
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intended to convey all of them to his audience. Though prophets and prophecy play an 

important role in Luke's story, it would be a mistake to assume that prophecy was one of 

his driving interests; it is very likely that he took these views for granted.47 

Finally, the common suggestion that the Lukan infancy narrative was written 

last48 sometimes has the effect of focusing attention on the development of Luke's 

thought rather than on what he intended by the text as published. Though I am interested 

in the beliefs and assumptions of Luke, I am not interested in tracing the development of 

his thought. While one may use a passage occurring later in Luke's work to interpret an 

earlier one, one must be careful about the way in which and the extent to which this is 

done. Unless there are good reasons for concluding otherwise, it is reasonable to suppose 

that Luke intended his work to be read and understood in order from beginning to end. 

47 A failure on Luke's part to think through and articulate his conception of prophets does not 
exclude an emic description of his conception of prophets, for "there is nothing antithetical ... in 
attributing to emic structures both conscious and unconscious dimensions" (Harris, "EmiclEtic Distinction." 
338). Using categones derived from Luke-Acts. my goal will be to arrive at a description of prophets with 
which Luke would agree. 

48 Cf. Raymond E. Brown. The Birth of the Messiah (2d ed.; New York: Doubleday, 1993).240; 
Fitzmyer. Luke, 199. 
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Chapter Two: Eschatological Prophets and Prophecy in Second Temple Judaism 

In the previous chapter I discussed briefly the common view that prophecy was 

believed to have ceased in the Second Temple period, and how this view has influenced 

the interpretation of Luke-Acts. In the present chapter I will survey evidence for Second 

Temple beliefs about prophets from outside the New Testament, beginning with the 

question whether prophecy was believed to have ceased, and then turning to an 

examination of the role that eschatological prophets were thought to play in the future. 

Although the evidence from this period does not permit neat conclusions about the 

cessation of prophecy, the first part of this chapter will note commonalities and highlight 

questions that will give shape to our investigation of prophecy in Luke-Acts. The second 

part of this chapter takes its shape from traditions about eschatological prophets that 

some scholars have identified within Luke-Acts, and aims to determine whether and to 

what extent these traditions are attested in other texts from the Second Temple period. 

In an attempt to keep the discussion manageable as well as to minimize the danger 

of anachronism, the following survey will be limited to literary evidence from the late 

Second Temple period. This means that rabbinic and targumic literature wil1 be left to 

one side for the purposes of this study, as it was written well after the end of the Second 

Temple period and mixes later material of uncertain date together with earlier traditions. 1 

My concern with literary evidence also requires that I refrain from forming conclusions 

about the beliefs of most Jews about future prophets, which may not be fairly represented 

1 It is not impossible to date and cautiously use rabbinic traditions for the elucidation of the New 
Testament, but there are many pitfalls. See Anthony J. Saldarini. "Rabbinic Literature and the NT." ABD 
5:602-4, for a discussion of the difficulties involved. 
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by the surviving textual evidence. 

The Existence of Prophets in the Second Temple Period 

The question of the cessation of prophecy is disputed not simply because scholars 

read the primary sources in opposing ways, but also because there are different 

understandings of the question itself. Depending on how it is defined, the "standard 

view" can include those scholars who maintain that the phenomenon of prophecy actually 

continued even though most Jews believed it had ceased,2 as well as those who hold that 

the phenomenon of prophecy in fact experienced significant decline even though there 

was no established belief that prophecy had ceased.3 ill order to avoid confusion about 

the object of our inquiry, it will be helpful to recall the differences between emic and etic 

approaches and between studies of perception and studies of phenomena as they relate to 

the question of the cessation of prophecy. 4 

First, it is important to distinguish between the study of an ancient phenomenon, 

however it is described and labelled by modem scholars, and the study of the way in 

which a given phenomenon was perceived in antiquity. It is one thing to suggest that the 

phenomenon of prophecy ceased, quite another to claim that Jews in antiquity perceived 

that prophecy had ceased. Though the first view often implies the second (or the second 

the first), one does not necessarily entail the other. ill the following discussion I will be 

concerned with ancient Jewish perceptions-their beliefs and assumptions about 

2 Cf. Barton, Oracles, 115; S. Philip Alexander, '''A Sixtieth Part of Prophecy': The Problem of 
Continuing Revelation in Judaism," in Words Remembered. Texts Renewed: Essays in Honour of John F.A. 
Sawyer (eds. Jon Davies. Graham Harvey, and Wilfred G. E. Watson: Sheffield: Sheffield, 1995).430. 

3 Cf. Ragnar Leivestad, "Das Dogma von der prophetenlosen Zeit," NTS 19 (1972-1973): 291; 
John R. Levison, "Did the Spirit Withdraw From Israel? An Evaluation of the Earliest Jewish Data," NTS 
43 (1997): 56. 

4 Cf. chapter one page 9 above. 
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prophecy-and not with the phenomena they experienced. Thus, for our purposes it does 

not matter what actually happened to the complex phenomenon of eighth century biblical 

prophecy, whether the essential experience of prophecy continued more or less 

unchanged,S whether it died with the monarchy,6 whether it was supplanted by the written 

Law,7 whether it failed because of the loss of social support,8 or whether it was 

transformed into "apocalyptic.,,9 It matters only whether Jews believed prophecy had 

ceased. 

Second, it is important to adopt consistently either an etic or an ernie approach to 

the study of Second Temple Jewish perceptions of prophecy. While it is entirely 

appropriate to examine ancient perceptions of prophecy defined from a modern 

standpoint and categorized using modern definitions, interpreters are guilty of 

anachronism when they assume that the ancients would agree with their modern 

definitions of prophecy. In what follows, I will be concerned with an emic examination 

of Second Temple beliefs about prophecy, as defined from the perspective of Second 

Temple Jews. 

With these distinctions in mind, the "standard view" will here be restricted to 

5 Cf. Alexander, "Sixtieth Part." 433 
6 Cf. Frank Moore Cross. Canaanite Myth and Hebrew Epic: Essays in the History of the Religion 

of Israel (Cambridge, Mass.: Harvard University Press, 1973), 343; David L. Petersen, Late Israelite 
Prophecy: Studies in Deutero-Prophetic Literature and in Chronicles (Missoula, Mont.: Scholars Press. 
1977),97. 

7 Cf. Julius Wellhausen. Prolegomena to the History of Ancient Israel (1883; trans. J. Sutherland 
Black, and Allan Enzies; Gloucester, Mass.: Peter Smith, 1983),488. 

8 Cf. Robert R. Wilson. Prophecy and Society in Ancient Israel (Philadelphia: Fortress Press, 
1980),30-1: Thomas W. Overholt, "The End of Prophecy: No Players Without a Program," in 'The Place Is 
Too Small for Us': The Israelite Prophets in Recent Scholarship (ed. Robert P. Gordon; Winona Lake, Ind.: 
Eisenbrauns, 1995).534,538. 

9 Cross. Canaanite Myth. 343; cf. Paul D. Hanson, The Dawn of Apocalyptic: The Historical and 
Sociological Roots of Jewish Apocalyptic Eschatology (Rev. ed.: Philadelphia: Fortress Press, 1979).10 
note 8; Wilson. Prophecy and Society, 308. 
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those scholars who assert that most Jews believed that prophecy-understood from a 

Second Temple Jewish perspective-was a thing of the past. According to common 

presentations of this model, most Jews also hoped for a future renewal of prophecy and 

the coming of one or more eschatological prophets who were expected to serve as agents 

in connection with God's future restoration of Israel. They therefore reserved the title 

"prophet" for the biblical prophets and for eschatological prophets. Any prophets who 

did appear on the scene would be identified by the people either as impostors or as 

eschatological prophets, and, in the latter case, as a sign that the end was near.!O 

My presentation of the evidence in terms of the standard view and its challengers 

may leave the impression that there has been a linear development from a universally 

accepted scholarly view about prophecy which only began to be questioned during the 

second half of the twentieth century. In fact, challenges to the standard view began much 

earlier. At the tum of the twentieth century, Adolf von Harnack argued that "there were 

very wide circles of Judaism who cannot have felt any surprise when a prophet 

appeared."!! Other early and influential challenges to the standard view were put forward 

by Rudolf Meyer (1940), who argued that prophecy finally died out during the rabbinic 

period,12 and Ephraim Urbach (1946), who maintained that the rabbinic view that 

prophecy ceased shortly after the destruction of the first temple was a response to early 

10 Note again that this definition of the standard view includes scholars who argue against the 
conclusion that the phenomenon of prophecy ceased, but who claim that a majority of ancient Jews 
believed that prophecy as defined by ancient Jews had ceased. 

11 Adolf Harnack. The Expansion of Christianity in the First Three Centuries (trans. James 
Moffatt 4 vols.; 1904; repr., 1972), 1:415. The German original appeared in 1902. 

12 Rudolf Meyer, Der Prophet aus Cali/aa, Studie zum Jesusbild der ersten Evangelien (1940: 
repr.. Darmstadt: Wissenschaftliche Buchgesellschaft, 1970). 41-60. Cf. Rudolf Meyer. "Prophecy and 
Prophets in the Judaism of the Hellenistic-Roman Period," TDNT 6:812-28. 
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Christians, who claimed that Jewish prophecy ceased when Jesus appeared. 13 In spite of 

the protests of Harnack and others, however, the standard view was so widely accepted 

by biblical scholars during the first half of the twentieth century that it was often taken as 

a given about the Judaism of the late Second Temple period. Writing in 1949, Franklin 

Young could say: 

It is a fact generally acknowledged by biblical scholars that long before Jesus' day the 
Jews believed prophecy had ceased in Israel and the prophetic spirit had withdrawn. 
We need not labor this point. There are biblical passages of post-exilic origin that 
definitely substantiate this fact. 14 

Growing recognition of the diversity within Second Temple Judaism has 

prompted more cautious presentations of the data as well as the affirmation that Jews 

during this period at least acknowledged the continued existence of many of the 

experiences that they attributed to the biblical prophets; contemporary scholars are 

understandably hesitant to make statements about what most Jews believed. IS But with 

13 Ephraim Urbach, "?ilN1:JJi1 ilpO!J 'nl:l," Tarbiz (1945-1946): 8: " il'>J1il 1N il,vnil 11V'1V Vliill:l 

il'!J 'V iliVPil il:l!JilJ-O'il'N P'1 n'1VI:l' N':JJ mi11:l." Cf. Urbach, "'nl:l," 10: " 0'11il'ilUYO ilT '!J' 

T11VNiil n':Jil pim OV ilpO!J i:J:l ilN1:JJil ':l O'illU' Oil'm:J11Vn:J." 

14 Franklin W. Young, "Jesus the Prophet: A Re-Examination," JBL 68 (1949): 286. Young cites 
Ps 74:9; Mal 4:5-6; Zech 13:4-6. Cf. Fascher, rrpO~HTHL, 161-4; H. A. Guy, New Testament Prophecy: Its 
Origin and Significance (London: Epworth Press, 1947),25; Jean Giblet, "Prophetisme et attente d'un 
messie prophete dans l'ancien Judai'sme," in L'Attente du Messie (eds. L. Cerfaux, and et al; Bruges: 
Desclee de Brouwer, 1954),90; Joachim Jeremias, "nate; ewu," TDNT 5:679; Oscar Cull mann, The 
Christology of the New Testament (trans. Shirley C. Guthrie and Charles A. M. Hall; Tiibingen: J. C. B. 
Mohr [Paul Siebeck], 1957; repr., London: SCM, 1959), 14-15; Howard M. Teeple, The Mosaic 
Eschatological Prophet (Philadelphia: Society of Biblical Literature, 1957), 2-3; Peter Schafer. Die 
Vorstellung vom heiligen Geist in der rabbinischen Literatur (Miinchen: Kosel-Verlag, 1972), 145-6; 
David George Clark, "Elijah As Eschatological High Priest: An Examination of the Elijah Tradition in Mal. 
3:23-24" (Ph.D., University of Notre Dame. 1975). 19; and more recently, Gershon Brin. "i1N1:JJi1 nO'!Jn 

TNil:l1P ':In:l:J n'Nipl:lil." in Sha'arei Talmon : Studies in the Bible. Qumran, and the Ancient Near East(eds. 

Emanuel Tov and Michael Fishbane; Winona Lake, Ind: Eisenbrauns. 1992), 101 *; Benjamin D. Sommer. 
"Did Prophecy Cease? Evaluating a Reevaluation." JBL 115, no. 1 (1996): 31-47; Haim Milikowski, "1')10 

;" :J':JD~ill mi~D;'1 ,"Tn mi!JO ,0'1V i10 'J'V:J NiPI:li11')101 ilN1:JJi1," Sidra (1994): 94: " 01i'1:l ":l:J T'N1V ill:l1J 

1:J':J '''Tn n,m N'il ilN1:JJi1 npO!Jil1V mV10il ilV1'." 

15 Cf. George W. E. Nickelsburg. Ancient Judaism and Christian Origins: Diversity. Continuity. 
and Transformation (Minneapolis: Fortress. 2003).96-7. on prophecy, and 185-193. on diversity in Second 
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caveats firmly in place, many scholars still operate within the framework of the 

traditional model, maintaining either that there existed a widespread belief among Second 

Temple Jews that prophecy, as Second Temple Jews understood it, belonged to the past,16 

or claiming that those Second Temple Jews who acknowledged the continued existence 

of prophecy as "prophecy" belonged to groups that believed they lived in or very near the 

end times. 17 Nevertheless, it is safe to say that the case put forward by Harnack and 

especially Meyer has finally gained a hearing and that the pendulum has now swung 

away from the cessation view. IS 

Despite differences of interpretation, there is widespread agreement about the 

scope of evidence requiring discussion. Thorough treatments of the subject inevitably 

refer to passages that speak about an absence of prophets, passages that speak about the 

prophets as a well-defined group from the past, passages that speak about inspired 

experiences, and texts that refer to divine-human communication which may be classified 

Temple Judaism. 
16 Cf. Israel Abrahams, "The Cessation of Prophecy," in Studies in Pharisaism and the Gospels 

(New York: Ktav Publishing House, 1967).120; Ferdinand Hahn, The Titles of Jesus in Christology: Their 
History in Early Christianity (trans. H. Knight, and G. Ogg; Gottingen: 1963; repr., London: Lutterworth, 
1969),352-3; Leivestad, "Dogma," 291; Crone. Prophecy, 63-8; Fitzmyer, Luke, 214; Hill, Prophecy. 21, 
25; Aune, Prophecy, 83; Barton. Oracles, 116; Morna D. Hooker, The Signs of a Prophet: The Prophetic 
Actions of Jesus (Harrisburg, Pa.: Trinity, 1997),6-9. 

17 Cf. Martin Hengel, The Zealots: Investigations into the Jewish Freedom Movement in the 
Period From Herod I until 70 A.D. (trans. David Smith; Leiden: Brill, 1976; repr., Edinburgh: T.&T. Clark. 
1989),235-6; Boring, Sayings, 111. 

18 Otto Michel, "SpatjUdisches Prophetentum." in Neutestamentliche Studienfor Rudolph 
Bultmann (ed. W. Eltester: Berlin: A. Topelmann, 1957),60-6 cites Meyer; Paul Ewing Davies. "Jesus and 
the Role of the Prophet," JBL 64 (1945): 246 follows Harnack; R. J. Zwi Werblowsky, "Le prophetisme 
dans lejudalsme contemporain," Lumiere et Vie 22 (1973): 43, follows Urbach. Cf. Leivestad. "Dogma." 
288-99; Willem C. van Unnik, Flavius Josephus als historischer Schriftsteller (Heidelberg: Lambert 
Schneider. 1978).46-7, and more recently Frederick E. Greenspahn, "Why Prophecy Ceased," JBL 108 
(1989): 37-49; Nebe, Ziige. 38; Alexander, "Sixtieth Part," 414-33; Levison, "Withdraw?" 35-57; Grabbe. 
"Reality," 544; GUnter Sternberger, "Propheten und Prophetie in der Tradition des nachbiblischen 
Judentums," Jahrbuchfor biblische Theologie 14 (1999): 145-74. See further the discussion on pages 39 
and following below. 
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as prophetic experience. Mention is also generally made of the appearance of 

pseudonymous texts that ascribe inspiration to great figures from the past, as well as to 

rabbinic statements to the effect that prophecy ceased with the death of the last biblical 

prophets. 

An Absence of Prophets 

We may safely exclude from consideration all biblical passages that mention an 

absence of prophets. Regardless of their date of composition, both the statement that 

Zion's "prophets obtain no vision from the LORD" in Lam 2:9 and the declaration that 

"there is no longer any prophet" in Ps 74:9 describe the loss of the first temple and would 

not have been interpreted by readers familiar with post-exilic prophets as statements 

about the cessation or permanent decline of prophecy. 19 While Zech 13:2-6 has been 

interpreted as a polemic against prophecy by the anonymous author or redactor of 

Deutero-Zechariah,20 it would be surprising if this oracle attributed to the prophet 

Zechariah was interpreted as a critique of prophecy itself. When understood as the words 

of a prophet, late Second Temple readers would surely see in Zech 13:2-6 a polemic 

against false prophecy rather than against all prophecy?l 

The references to the absence of prophets in 1 Maccabees, however, are not so 

easily dismissed. According to 1 Macc 4:46, after the rededication of the temple (in 164 

BeE) the priests decided to store the stones from the defiled altar "in a convenient place 

19 Cf. Meyer. TDNT 6:814. 
20 So Petersen. Late. 97. 
21 Meyer. TDNT6:813. argues that the passage betrays a conflict between "two opposing prophetic 

groups." 
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on the temple hill until a prophet should come to tell what to do with them. ,,22 Again in 

9:27, the author comments about the events that occurred after the death of Judas: "So 

there was great distress in Israel, such as had not been since the time that prophets ceased 

to appear among them." Finally, according to 14:41, the bronze record of Simon's 

acclamation as leader stated, "The Jews and their priests have resolved that Simon should 

be their leader and high priest forever, until a trustworthy prophet should arise." Since 1 

Maccabees makes no mention of a prophet who appeared later, it would seem that 

prophets were still regarded as absent when the book was written.23 It may also be 

significant that the only other use of the rrpocpllT- root in 1 Maccabees refers to the 

biblical prophets Haggai and Zechariah, who were associated with the rebuilding of the 

temple. The exclamation, "They tore down the work of the prophets!,,24 suggests that the 

prophets that come most readily to mind belong in the now distant past. These passages 

22 The procedure adopted in 1 Macc 4:46 is reminiscent of Nehemiah's response to the priests who 
were unable to prove their ancestral descent: "the governor told them that they were not to partake of the 
most holy food, until a priest with Urim and Thummim should come" (Neh 7:65). Still, the absence of" a 
priest with Urim and Thummim" in Neh 7:65 does not exclude the presence of prophets. Prophets (whom 
Nehemiah regards as false prophets) are mentioned in Neh 6:7, 14; the prophets Haggai and Zechariah are 
mentioned in Ezra 5:1-2. 

23 Levison, "Withdraw?," 39-40 argues that 1 Macc 9:27 should be translated "from the day (acp' 
~<;" ~p£pa<;") a prophet did not appear to them"-meaning that on a specific day in the past a calamity 
occurred when a prophet did not appear as expected, not that prophets ceased appearing for all time on a 
specific day in the past. In support of his translation, Levison observes that when the preposition an6 is 
followed by a relative pronoun elsewhere in 1 Maccabees, the phrase consistently refers to a specific point 
in time that is specified in the words that follow (cf. 1 Macc 1: 11; 9:27, 29; 12: 10, 22; 16:24). But although 
the following words normally specify what time is meant when an6 is followed by a relative pronoun, it is 
by no means apparent why a specific point in time must be in view. In fact, in 1 Macc 1: 11 (not cited by 
Levison). the same phrase refers generally to a time in the past when an event occurred that continued into 
the present: "since we separated from them (acp' ~<;" Exwptcr81lP£v) [with the implication that we remam 
separated until this day] many disasters have come upon us." Against Levison. "Withdraw?," 40, it is more 
likely that the singular npocp~Tll<;" in 9:27 refers collectively to prophets in general (cf. Smyth §996) rather 
than to a specific unnamed (but well-remembered) prophet. The clause acp' ~<;" ~p£pa<;" OUK wcp81l npocp~Tll<;" 
will thus refer to an event in the past with ongoing consequences-the time when prophets stopped 
appearing. 

24 1 Macc 9:54. Cf. Ezra 5: 1-2; Hag I: 12-15; Zech 7:9. 
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do not necessarily represent a widespread belief that prophecy had ceased with the 

biblical prophets, nor do they necessarily anticipate the appearance of one eschatological 

prophet; they do, however, suggest that prophets were perceived to be absent. 

Turning to another corpus, Josephus's apologetic defence of the antiquity and 

authority of Jewish Scripture implies a distinction between the biblical prophets and those 

who came after them: "From Artaxerxes to our own time the complete history has been 

written, but has not been deemed worthy of equal credit with the earlier records, because 

of the failure of the exact succession of the prophets" (1.41). "The failure of the exact 

succession of the prophets" is ambiguous. Some scholars believe the phrase expresses a 

conviction that true prophets were limited to the biblical period,25 in which case 

Josephus's view parallels the well known claim attested in rabbinic literature that the 

Holy Spirit (or prophecy) was withdrawn from Israel when Haggai, Zechariah and 

Malachi died or when the first temple was destroyed.26 But perhaps the most that can be 

inferred from this passage is that "Josephus seems to have believed that there were no 

more prophets at all of the sort who could write absolutely authoritative history. ,,27 

If Josephus agreed that prophecy belonged to the past, he evidently disagreed with 

the rabbis about when prophecy ceased, for Josephus presents John Hyrcanus (d. 104 

BeE) as a prophet, stating that he had rule over the nation, the high priesthood, and 

2S Cf. Joseph Blenkinsopp, "Prophecy and Priesthood in Josephus," JJS 25 (1974): 240; Louis H. 
Feldman, "Prophets and Prophecy in Josephus," JJS 41 (1990): 398. 

26 Cf. b. Sanh. 11a; cf. b. Sotah 48b, t. Sotah 13.3; b. Bava Basra 12a-b; b. Yom a 21 b. For a 
discussion of additional rabbinic evidence see Urbach, "'m:l," 2-3; Milikowski, "i1~1:J.Ji1 '110," 83-94. 

27 Rebecca Gray. Prophetic Figures in Late Second Temple Jewish Palestine: The Evidence From 
Josephus (Oxford: Oxford University Press. 1993), 16. According to van Unnik. Josephus. 48. Josephus 
speaks only of the failure of the exact succession of prophets, not of the cessation of prophecy per se. 
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prophecy (rrpoqnj'r£iuv), and that he prophesied (rrpo£cp~TEUcr£V).28 Another allusion to 

the time of John Hyrcanus confinns that Josephus did believe that at least one fonn of 

prophecy ceased in the past. In describing the high priestly vestments, Josephus 

comments that the Drim and Thummim "alike ceased to shine two hundred years before I 

composed this work, because of God's displeasure at the transgression of the laws. ,,29 

Although the use of the Drim and Thummim might fit more comfortably into the modem 

category of priestly divination, Josephus clearly regarded it as a fonn of prophecy that 

had ceased around the time of John Hyrcanus's death?O 

The absence of prophets is also mentioned by two pseudonymous texts attributed 

to characters living during the Babylonian exile. In 2 Baruch, Jeremiah's faithful scribe 

claims that "the prophets are sleeping" (85:3); and in the Prayer of Azariah, Daniel's 

companion mourns, "In our day we have no ruler, or prophet, or leader, no burnt offering, 

or sacrifice, or oblation, or incense, no place to make an offering before you and to find 

28 J. W. 1.68-69; cf. Ant. 13:299-300. Feldman, "Prophets," 402, argues that it is significant that 
Josephus never refers to Hyrcanus by the title npocp~Tll<; and suggests that Josephus may have attributed 
npocpT}TEla to Hyrcanus because he "did not possess a word to indicate the state of possessing the ability to 
discern a bat kol." Cf. Joseph Blenkinsopp, "'We Pay No Heed to Heavenly Voices' : The 'End of 
Prophecy' and the Formation of the Canon," in Biblical and Humane: A Festschriftfor John F. Priest (eds. 
Linda Bennett Elder, David L. Barr, and Elizabeth Struthers Malbon; Atlanta: Scholars Press, 1996).22 
note 4; Young. "Prophet," 290 note 15. But it is most likely that Josephus did not label John Hyrcanus a 
npocp~TT}<; in J. W. 1.68 because of the requirements of syntax rather than because of qualms about the use 
of the title: Josephus lists three privileges enjoyed by Hyrcanus in the nominal form: T~V apx~v TOU 
E8vou<; Kat T~V apXl£pWOUVT}V Kat npocpT}TElav. He clearly believed that Hyrcanus was a high priest, even 
though he speaks here of the high priesthood. It would have interrupted the flow of the sentence for 
Josephus to switch from the nominal form, npocpT}TEla, to the title, npocp~Tll<;. In the parallel to J. W. 1.69 in 
Ant. 13.282-3, Josephus narrates how God communicated to Hyrcanus through a voice in the Temple 
without explicitly claiming that Hyrcanus prophesied. 

29 Ant. 3.218. If Josephus wrote the Antiquities in the 90s CE, two hundred years would extend 
back approximately to the end of Hyrcanus's reign. Cf. Gray. Figures, 20. 

30 Josephus consistently portrays divination by means of the Drim and Thummim as prophetic 
activity. Cf. esp. Ant. 6.115 (1 Sam 14: 16-23) as well as Ant. 5.120 (Judg 1: 1); Ant. 3.192 (Aaron); Ant. 
6.64,3.214-218,4.200,5.159. Cf. Ernst Bammel, "APXIEPEYL ITPOcfJTE,¥QN." TLZ79 (1954): 351-6; 
Feldman, "Prophets," 419-21. 

29 



Ph.D. Thesis - D. Miller McMaster - Religious Studies 

mercy" (15). Though both texts were composed with the real authors' present situation in 

mind, it is not immediately apparent how closely an absence of prophetic revelation 

correlated with the authors' own experience. Unless the Prayer of Azariah was composed 

around the time that Antiochus IV defiled the temple, the claim that there is "no burnt 

offering" would not reflect the author's experience.31 It is thus possible that mentioning 

the absence of prophecy may have become a standardized way of referring to the loss of 

the first temple, perhaps under the influence of biblical statements that associate the 

destruction of the temple with a temporary absence of prophets (Ps 74:9; Lam 2:9). Yet 

in the case of 2 Baruch the claim that "the prophets are sleeping" is so tightly integrated 

with the author's concern to impress upon his post-70 audience the fundamental 

importance of remaining faithful to the law of Moses,32 that it is most likely that the 

mention of the absence of prophets reflected the author's own experience. The fictional 

setting of the book during the Babylonian exile (regardless of whether or not it was 

understood as a transparent fiction), and the association of prophets with "former 

generations" suggest that the author relegated prophets to the more distant past. 33 One 

may argue that 2 Baruch's late date makes it an unreliable indicator of pre-70 beliefs 

about prophets?4 but 2 Baruch shares with 1 Maccabees and (to some extent) Josephus, a 

31 It is commonly supposed that the prayer had had an independent life of its own before ca. 100 
BCE when it was incorporated into the Greek translation of Daniel (cf. HJP 3.2, 723. 725). George W. E. 
Nickelsburg, Jewish Literature Between the Bible and the Mishnah: A Historical and Literary Introduction 
(Philadelphia: Fortress, 1981).29, suggests that the prayer may have been "composed during the 
persecution." adding "reference to the lack of a prophet could have been made at any time that the author 
believed there was no prophet" (Nickelsburg, Jewish Literature, 40 note 29). 

32 Cf. 2 Bar. 77: 1-10; 84:5; John 1. Collins, The Apocalyptic Imagination: An Introduction to 
Jewish Apocalyptic Literature (2 ed.: Grand Rapids: Eerdmans, 1998), 221. On the date of 2 Baruch see 
HlP 3.2, 752-3. 

33 Contra Levison. "Withdraw?," 44-5. 
34 Cf. Leivestad. "Dogma." 295: "Diese Apokalypse istja aber erst in der rabbinischen Zeit 
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sense that prophets (at least of the biblical variety) were absent. 

Prophets and the Past 

More telling than direct statements about an absence of prophets in the present are 

passages in which the prophets under discussion clearly belong to the past. Already in 

Zechariah earlier prophets are referred to with apparent nostalgia as the "fanner 

prophets" (Zech 1:4; 7:7,12). Ben Sira refers to the "bones of the twelve prophets" 

(49:10), and his comparison oflaw, wisdom and prophecy implies that "prophecies" are 

written records from past prophets (39: I). In fact, the technical tenns used to designate 

prophets and prophecy in both the Hebrew Bible and the Septuagint eventually came to 

be reserved almost exclusively for figures of the past. In the Greek Apocrypha, words of 

the same root as rrpo<p~rl1<; refer almost entirely to biblical characters;35 Josephus almost 

never applies words of the same root as rrpo<p~rl1<; to any except the biblical prophets;36 

the same pattern appears in the non-biblical Dead Sea Scrolls in connection with the root 

abgefaBt." 
35 Tob 2:6 (Amos); 14:4-5 (prophets oflsrael); 14:8 texts A and B (Jonah); cf. 4: 12; Jdt 6:2 

(Achior); Wis 11:1 (Moses); Sir 1:1: 36:14-15; 39:1; 44:3; 46:1 (Joshua); 46:13,15,20 (Samuel); 47:1 
(Nathan); 48: 1 (Elijah); 48:8, 13 (Elisha); 48:22 (Isaiah); 49:7 (Jeremiah); 49: 10 (the twelve prophets); Bar 
1:16,21; 2:20, 24; Bell, 33 Theod. (Habakkuk); 1 Macc 9:54; 2 Macc 2:1-2, 4 (Jeremiah); 2 Macc 2:13; 
15:9 (written prophets); 15:14 (Jeremiah); 4 Macc 18:10 (written prophets). Exceptions include Wis 7:27, 
14:28 (idolaters); Sir 24:33. See discussion below. 

36 Cf. David E. Aune, "The Use ofllPO<I>HTHL in Josephus," JBL 101 (1982): 419-21. Apart from 
those whom Josephus regards as false prophets (see discussion below). the two main exceptions are John 
Hyrcanus and a quotation of Alexander Polyhistor in which Cleodemus is called rrpocp~T'1<; (Ant. 1.240). 

37 Cf. James E. Bowley, "Prophets and Prophecy At Qumran," in The Dead Sea Scrolls After Fifty 
Years: A Comprehensive Assessment (2 vols; eds. Peter W. Flint, and James C. VanderKam; Leiden: Brill, 
1998-1999), 2.37 I: "There is no text which unequivocally identifies a current teacher or leader of the group 
with the title N':lJ." If liVili' nn:l O'N':lJil 17.l itzlN::ll (I QS viii 16) is read in conjunction with nv il7.lJil 71::l::l 

nV:l (viii 15), then the "prophets" in question might refer to the present, but the combination of Moses (viii 

15) and the "prophets" makes it more likely that the prophets refer to figures from the past (so Bowley. 
"Prophets." 361). 1 IQ5 xxii 14 ("Apostrophe to Zion") could refer to contemporary (or future) prophets, 
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It is often suggested that a widespread belief in the cessation of prophecy 

accounts for pseudonymous works in which claims to inspiration are attributed to great 

figures from the past,38 but the descriptions of inspired experiences in apocalyptic 

literature most likely represent the kinds of revelatory experiences that individuals such 

as prophets were thought to experience;39 they may also reflect the experiences of some 

of the writers of apocalypses themselves.4o Whether a claim to inspiration amounted to a 

claim to be a prophet remains uncertain, however. 

The Title "Prophet" Applied to Contemporary Figures 

At least one passage employs the term TIpo<p~nl<; in a context that implies that 

prophecy continued: the author of the Wisdom of Solomon stated that "in every 

generation [wisdom] passes into holy souls and makes them friends of God, and 

prophets. ,,41 Although the evidence is ambiguous, other passages may at least be 

construed in this way. For example, Philo of Alexandria wrote about his own experience 

of divine possession, how he instructed his soul to be inspired as the prophets are 

inspired, and how he claimed to be an initiate of Moses and a disciple of the prophet 

but the mention of remembering the "pious deeds of your prophets" in xxii 5 suggests that they belong to 
the past. 4Q 177 12-13 i 1 quotes from Jer 18: 18 ("For instruction shall not perish from the priest ... nor 
the word from the prophet") in an eschatological context, but the interpretation is not clear (cf. George 1. 
Brooke, "Catena," EDSS 1: 122). There are a few other occurrences of ~':l) in the Scrolls that do not clearly 

refer to past prophets, but the context is insufficient to decide one way or the other. 
38 Cf. Sommer, "Prophecy," 43: Werner Foerster, "Der heilige Geist im Spatjudentum," NTS 8 

(1961-1962): 133. 
39 Cf. D. S. Russell, The Method and Message of lewish Apocalyptic (Philadelphia: Westminster, 

1964), 158-9; Barton, Oracles, 125-6. 
40 Cf. Michael E. Stone, "Apocalyptic--Vision or Hallucination?," in Selected Studies in 

Pseudepigrapha and Apocrypha with Special Reference to the Armenian Tradition (ed. Michael E. Stone: 
Leiden: BrilL 1991),425; Russell, lewish Apocalyptic, 132-4: Barton, Oracles, 212. 

41 Wis 7:27. Ben Sira may lay claim to prophetic inspiration when he writes, "I will again pour 
out teaching like prophecy" (24:33), but the context draws attention to the enduring quality of his teaching 
rather than to its inspired nature. 
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Jeremiah.42 Philo was certainly aware that words of the rrpoqHrr- root were commonly 

used in Scripture of the biblical prophets, yet he used words of the rrpocpr)'r- root in 

connection with inspired experiences,43 and was willing to portray his own inspired 

experiences in a manner similar to those of Moses.44 One might well conclude that he 

was describing what he regarded as contemporary prophetic experience, albeit of a 

decidedly mystical kind.45 Unfortunately, it is not at all clear how literally one should 

take Philo's terminology.46 

While no positive figure is clearly labelled a t-t'::l.l in the Dead Sea Scrolls, there 

are a few references to contemporary figures who are labelled false prophets.47 A 

straightforward reading of the charge of false prophecy implies a claim to prophecy by 

42 Cf. Cher. 49; Migr. 34-35; Her. 69-74; Philo's language in Cher. 49 may mean no more than 
"allegorical study of the Mosaic Law" and the book of Jeremiah (David M. Hay, "Philo's View of Himself 
As an Exegete: Inspired, But Not Authoritative," Studia Philonica Annual 3 [1991]: 45). 

43 Cf. Gig. 61: "But the men of God are priests and prophets (npo<pfjnn) who ... have risen 
wholly above the sphere of sense-perception"; Migr. 38: "He that sees [Goodness) is the wise man .... That 
is why in former times they called the prophets (npo<prlTa~) seers"; Her. 78,259. Philo also speaks of 
prophets as those who are possessed by the divine spirit-with no suggestion that such experiences no 
longer exist (cf. Spec. 4.49-52). 

44 Cf. John R. Levison, "Inspiration and the Divine Spirit in the Writings of Philo Judaeus," JSJ 26 
(1995): 295-7. 

45 Cf. Aune, Prophecy, ]47-8. 
46 See the discussions in Hay, "Philo's View," 48; David Winston, "Two Types of Mosaic 

Prophecy According to Philo," JSP 4 (1989): 61; Levison, "Inspiration," 321. 
47 In 1 QHa XII ] 6, .:It:l 'N':lJ are opponents of the speaker (cf. jl'Oi 'T1n [1 QHa xii 10); rnvn 'Tm 

[I QHa xii 20)). CD vi 1 refers to the boundary shifters who "preached rebellion against the commandments 
of God given by the hand of Moses and of His holy anointed ones" and who "prophesied lies (ii/W 1N.:ll'1)." 

The context suggests that the boundary shifters were in existence immediately prior to the formation of the 
sect; 4Q266 1 a-b 4 indicates that they were still in existence. Elisha Qimron, " 'N'.:ll no'Wi t;,w i1iWnt;, 

ii/Wil," Tarbiz 63, no. 2 (1994): 273-5 and Alexander Rofe. " nli'n 'nw -lNi01i/O ii/Wil 'N'.:ll no'Wi 

lJ1inn1," Ha 'aretz (1994), B: B 11 have argued that the last surviving line of the list of false prophets in 
4Q339 refers to John Hyrcanus (son of Simon). However, Shaye J.D. Cohen, "False Prophets (4Q339), 
Netinim (4Q340). and Hellenism At Qumran," Journal of Greco-Roman Christianity and Judaism 1 
(2000): 56-66, has demonstrated conclusively that antiquarian list-making could be an end in itself; a 
contemporary application was unnecessary. According to Magen Broshi and Ada Yardeni. "4Q339." in 
Qumran Cave 4.XIV: Parabiblzcal Texts. Part 2 (eds. Magen Broshi, et al.; Oxford: Clarendon Press. 
1995),79. Qimron eventually adopted the reconstruction, "l1V[.:l.llO'i ilN'.:ll]," but to my knowledge 
Qimron's revised view has not appeared in print. 
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the author's opponents, but given the common use of sobriquets at Qumran, the 

references to false prophets may simply form part of a polemic against outsiders 

addressed to insiders, in which case they cannot be used as evidence to show that 

individuals outside of Qumran were actually claiming to be prophets.48 On the other 

hand, the development of legal texts that consider how false prophets are to be identified 

suggests that the adjudication of competing claims to prophetic inspiration was more than 

an antiquarian concem.49 Still, the possibility cannot be excluded that the laws were 

preserved from the past or designed for use in the future.5o In the end, there is still 

insufficient information about those labelled "false prophets" by the community at 

Qumran to be able to determine whether they actually claimed to be prophets or whether 

the polemical epithet was chosen simply because they appeared as false teachers. 51 

Josephus also presents various figures as false prophets and, fortunately for us, he 

sketches their behaviour. The so-called "sign prophets,,,52 who were active in the years 

48 Cf. Leivestad, "Dogma," 297. 
49 II QT 1iv 8-18; lxi 1-5; 4Q375 entertains the possibility that a false prophet'S tribe will rise up to 

defend him as a trustworthy prophet (ilN1i1JDN[J] N':U; 4Q375 I i). The simple transmission of Deut 13 

would signal mere respect for tradition; it is the development and modification of the tradition, particularly 
in 4Q375 that suggests active interest. 

50 Cf. Bowley, "Prophets," 374-5; John Strugnell, "4Q375. 4QApocryphon of Mosesa," in Qumran 
Cave 4 XIV: Parabiblical Texts, Part 2 (vol. XIX; eds. Magen Broshi, Esther Eshel, et al.; Oxford: 
Clarendon Press, 1995), 119. 

51 4Q375 poses considerable difficulties on any reading of the text: If 4Q375 refers to the 
evaluation of contemporary prophets, then the true prophet mentioned in 4Q375 I i I most likely refers to a 
contemporary prophet acting within the community because the words of Moses in Deut 13: 1 (EVV 12:32) 
are echoed in the words attributed to God: ilnir.l1V1 N'::J.Ji1 '!lr.l il:J'?N il:J'il1?N il1~'[ i1VN ?1:J nN]. This is 
surprising, considering that the title N'::J.J is not regularly used of contemporary true prophets elsewhere. 

The biblical sounding language at the beginning of the column supports the conclusion that the passage 
simply reworks biblical laws regardless of their contemporary applicability (cf. Gershon Brin. Studies in 
Biblical Law: From the Hebrew Bible to the Dead Sea Scrolls [trans. Jonathan Chipman; Sheffield: JSOT 
Press, 1994], 132, 134, who takes N'::J.Jil as a reference to the prophets of the biblical period). But then. as 

Brin. Studies. 135, recognizes, one must explain why the latter part of the column diverges so markedly 
from Deuteronomy 13. 

52 The term was coined by P. W. Barnett, "The Jewish Sign Prophets--A.D. 40-70--Their 
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leading up to the Jewish revolt, include Theudas (Ant. 20.97-99), the Egyptian (War 

2.261-63; Ant. 20.169-72), a certain impostor who appeared while Festus was procurator 

(Ant. 20.188), a false prophet whose followers congregated in the temple portico near the 

end of the revolt (War 6.283-7), and various other unnamed figures. 53 Josephus's attitude 

toward these figures is uniformly negative, 54 but the fact that he occasionally uses 

rrpocp~Tll~ when he presents their own claims removes any doubt that he knew they were 

regarded as genuine prophets by their supporters. 55 The sign prophets therefore provide 

strong evidence for the existence of prophets during the Second Temple period. Yet this 

is not a decisive argument against the standard view, for adherents of the standard view 

maintain that the sign prophets were eschatological prophets who claimed to be 

associated with the events of the end times. 56 

Inspired Experiences 

Regardless of the terminology employed, there are many examples of figures who 

are portrayed by Second Temple writers as experiencing inspiration, who behaved in a 

manner reminiscent of the biblical prophets, and who were able to predict the future, but 

who are not given the title "prophet." For example, the speaker of 1 QHa claims to be 

Intentions and Origin." NTS 27 (1981): 679. 
53 War 2.258-60 par. Ant. 20.167-8; War 6.286. 
54 He prefers to refer to them as y611TE<;: Theudas (y611<;; Ant. 20.97); the Egyptian 

(¢£uOorrpoq>~Tll<; and y611<;: War 2.261): the impostor (y611<;) under Festus (Ant. 20.188); the false prophet 
(\jJ£uOorrpoq>~Tll<;; War 6.285) in the temple portico; other unnamed figures: y611TE<; (Ant. 20.167): rrAavOl 
(War 2.259); arruTEwvE<; (War 2.259; Ant. 20.167). 

55 Theudas (Ant. 20.97); the Egyptian (War 2.261; Ant. 20.169). On one occasion Josephus does 
refer to many rrpoq>J1Tal who were "suborned by the tyrants to delude the peopJe" during the revolt (War 
6.286). Cf. Aune. "IlPO<I>HTHL." 419-20. 

56 Cf. Young, "Prophet," 297; Sommer, "Prophecy," 36. 
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inspired by the holy spiritS7 as well as a "mediator of secret wonders. ,,58 According to 

lQpHab vii 4-5, God made known to the Teacher of Righteousness "all the mysteries of 

the words of his servants the prophets." Based on this evidence of inspired activity, 

James Bowley proposes that the Qumran group's failure to identify the Teacher of 

Righteousness as a "prophet" may have stemmed from their polemical context rather than 

from any sense that the Teacher was less than a prophet: "The claim of prophetic 

authority may have been seen as a weaker apologetic, and thus the idea of a divine 

exegete was preferred as a safer, but apparently equally authoritative, model.,,59 

The evidence from Josephus for prophet -like experience is often rehearsed by 

scholars. Remarking about those among the Essenes who foretell the future, Josephus 

claims, "Seldom, if ever, do they err in their predictions" (War 2.159); he comments that 

the predictions of Judas the Essene "never once proved erroneous or false,,;6o he also 

refers to the predictive ability of the Pharisees (Ant. 17.41-45), noting that the predictions 

of the Pharisees Pollion (Ant. 15.3-4) and Samaias (Ant. 14.174) came true. It has been 

suggested that Josephus did not deem the predictive ability of the Essenes and Pharisees 

worthy to be called "prophecy.,,61 If so, it is surprising how regularly Josephus presents 

the prophetic activity of the biblical prophets as prediction.62 

57 ilJWilj? n1i~ ilJN7n ilD7 'IWDW (lQH' xx 12). Cf. lQH' iv 26, xvii 23). In lQH' vi 25, the 

psalmist claims to be favoured with the "spirit of knowledge." 
58 N7!l 't'~ mn 1"7D (lQH' x 13). Cf. lQH' xii 27-28, xxiii 9-15: Bowley, "Prophets," 371. 
59 Bowley, "Prophets," 372-3. Bowley refers to Mic 3:5-8 as a biblical precedent for this 

polemical move. Cf. Sternberger, "Propheten," 146-7. 
60 War 1.78: Ant. 13.311-13. Cf. the ability of Simon the Essene to interpret dreams (War 2.112-

113; Ant. 17.345-8), and the account of Manaemus the Essene's prediction about Herod (Ant. 15.373-9). 
61 Cf. Barton, Oracles, 180. 
62 Cf. Gray, Figures, 31. Note especially Josephus's comment about Samuel in Ant. 5.351 

(Thackeray, LCL): "But the renown of Samuel increased more and more, since all that he prophesied was 
seen to come true." Cf. Ant. 2.194 (Gen 49); 4.320 (Deut 33); 6.254-255 (1 Sam 22:9- 10). 
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The claim that dreams and divination are less than full-fledged prophecy 

overlooks the fact that Josephus and Philo understood biblical prophecy in precisely these 

terms. For example, Josephus adds to the biblical account that God appeared to the 

prophet Nathan in a dream. 63 Josephus also refers to his own "nightly dreams, in which 

God had foretold to him the impending fate of the Jews," adds that "he was an interpreter 

of dreams and skilled in divining the meaning of ambiguous utterances of the Deity," and 

presents himself as one "inspired (£v80vC;)" (War 3.351-3). Although Josephus never 

explicitly labels himself a rrpocp~TTJC;, he certainly portrayed himself as a prophet-like 

figure,64 and it is possible, as Lester Grabbe has argued, that Josephus assumed "the wise 

would understand" that he was a prophet.65 

Finally, although Josephus never identifies Jesus son of Ananias as a prophet, his 

description of this "rude peasant," who incessantly repeated "Woe to Jerusalem!" until he 

was silenced by a projectile from a Roman catapult, cannot fail to evoke the activity of 

the biblical prophets of judgement.66 Unlike the sign prophets who fit rather well into the 

traditional conception of eschatological prophets, Jesus ben Ananias never promised 

eschatological deliverance nor, apparently, did he attract a following. 

63 Ant. 7.147 (2 Sam 12: 1); cf. Feldman, "Prophets." 407. Philo explains similarly that interpreters 
of dreams are "prophets expounding divine oracles" (los. 95 [Colson, LCL]) and proves that Moses is the 
greatest of all prophets because he predicted his death in writing before he died (Mos. 2.288). Contra 
Sommer, "Prophecy," 40, 42. 

64 For Josephus' depiction of himself as a prophet-like figure, see Jos. I. W 3.135-7; 4.622-629 as 
well as Blenkinsopp, "Josephus," 240; David Daube, "Typology in Josephus," lIS 31 (1980): 18-36; Steve 
Mason. "Josephus, Daniel, and the Flavian House," in Josephus and the History of the Greco-Roman 
Period: Essa.vs in Memory of Morton Smith (eds. Fausto Parente and Joseph Sievers; Leiden: E.J. Brill. 
1994). 176-7. 

65 Grabbe, "Reality," 536. Cf. Reinhold Mayer and Christa Moller, "Josephus-Politiker und 
Prophet," in losephus-Studien (eds. O. Betz, K. Haacker. and M. Hengel; Gottingen: Vandenhoeck & 
Ruprecht, 1974).282-4; van Unnik. losephus. 41-54; Gary Lance Johnson, "Josephus: Heir Apparent to the 
Prophetic Tradition?," SBLSP 22 (1983): 337-46. 

66 War 6.300-9. Cf. Michel, "Spatjtidisches Prophetentum," 61-2; Gray, Figures, 158-63. 
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Conclusion 

In sum, we are left with scattered statements about the absence of prophets, a 

remarkable avoidance of biblical terminology in connection with contemporary figures, 

but strong evidence from Josephus, Philo, and the Dead Sea Scrolls that testifies to the 

perceived reality, in some circles, of the existence of inspired revelatory experiences. 

It goes without saying that the same evidence is patient of several different 

interpretations. As indicated above, adherents of the standard view tend to underline the 

significance of terminology-a widespread belief that prophecy belonged to the past does 

not exclude divine-human communication or prediction of the future so long as these are 

not understood as "prophecy." The fact that Josephus never identifies the Essenes as 

"prophets" suggests to proponents of the standard view that he would have denied they 

were prophets. Although those responsible for the Qumran scrolls certainly believed in 

revelation, the fact that they avoided technical "prophet" terminology when referring to 

contemporary revelatory experiences might imply that they did not regard this activity as 

prophecy.67 Opponents of the standard view obviously place more weight on the 

perceived experiences of Second Temple Jews. Though the terminological evidence at 

first seems to support the standard view, there are ways in which this evidence is taken 

into account by those who argue that most Jews during this period believed that 

"prophecy" was still possible in the present. We will consider these explanations in what 

follows. 

At times only a fine line separates those who emphasize that most Jews believed 

67 Cf. Foerster, "Der heilige Geist," 132. 
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prophecy was a thing of the past and those who emphasize that some Jews thought that 

prophecy continued. Yet it is one thing to say that some Jews "may have thought more 

vaguely that prophets arose from time to time,,,68 quite another to say that "most Jews in 

this period did not think: that prophecy had ceased absolutely. ,,69 Scholars in the latter 

category agree that Second Temple Jews acknowledged a difference between the present 

and the past-prophecy was perhaps not as widespread as before; some forms of 

prophecy may have ceased-but they insist that Second Temple Jews recognized the 

continuation of some forms of inspired activity that Jews in this period still regarded as 

prophecy. 

The paucity of references to contemporary figures who are explicitly labelled 

"prophets" is often attributed to a sense of nostalgia for the past-the titles npo<p~Tl1~ and 

N~:lJ tended to be reserved for the great prophets of the biblical period even though most 

Jews would affirm that "prophecy" really did continue and that "prophets" still existed.7o 

Others explain the fact that most of our sources do not employ the title "prophet" for 

contemporary figures by positing a sharp disjunction either between the views of the 

educated elites-whose beliefs are preserved in the surviving literature from this 

period-and the views of the common people; or between the views of the rabbis and 

their predecessors, and most other Jews. According to the former explanation, the 

majority of common people, for whom prophecy was a living reality, would not have 

68 Barton. Oracles, 116; cf. Grabbe, "Reality." 544. 
69 Gray. Figures, 142. 
70 Cf. Gray. Figures, 34. 142; Sternberger, "Propheten," 154; Urbach. "'no," 8: " ?1:lilil n1V.liil 

il?1P i:l::l 1J1V.l1il1V '!l:::l ,O?U~ .... il1J11Pil ilNl:lJil ?1V 1il Pi il?Nil O'N':lJil 'i:l1:l lNil no"p iln'il pniOi11 

01J N? )"1)7." 
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subscribed to an elitist dictum that prophets belonged in the past. 71 Belief in the cessation 

of prophecy is sometimes described as a "historical fiction" that arose as a corollary to the 

rabbinic concept of a closed canon,72 or it is attributed to the rabbis and their 

predecessors, who wanted to delegitimate ongoing experiences of prophecy by 

authorizing a schematic history that left the prophets in the past as the forerunners of the 

'b 73 scn es. 

Given the diversity of our sources we may expect to discover a variety of answers 

to the question whether prophecy ceased and, if so, when. I will not attempt to assess 

how a majority of our extant sources-let alone most Jews-would answer. In my view. 

such an assessment at this stage is premature, particularly if one aims to take into account 

how contemporary inspired figures were viewed in relation to the biblical prophets. The 

question is complicated and requires decisions about vocabulary usage as well as an 

examination of how inspired figures were characterized in each individual cOrpUS.74 For 

example, although Philo did not hesitate to employ words of the rrpo'PllT- root in 

connection with both contemporary as well as biblical figures. and Josephus generally 

refrained from doing so, it does not follow that Philo believed prophecy continued while 

Josephus believed it ceased. One must also explore what Philo and Josephus meant when 

71 This general view is espoused by Meyer, TDNT6:828; Geza Vermes, Jesus the Jew: A 
Historian's Reading of the Gospels (Philadelphia: Fortress. 1973),90-4; Alexander, "Sixtieth Part," 432; 
Greenspahn, "Prophecy," 48-9; Joan E. Taylor, The Immerser: John the Baptist Within Second Temple 
Judaism (Grand Rapids: Eerdmans. 1997).223-34; Richard A. Horsley and John S. Hanson. Bandits. 
Prophets. and Messiahs: Popular Movements in the Time of Jesus (Minneapolis: Winston Press, 1985), 
159-60. 

n Alexander, "Sixtieth Part," 430-l. 
73 Greenspahn, "Prophecy," 48: "By accepting prophetic leadership as one stage in Jewish history. 

the rabbis relegated it to the past. Canonizing prophecy protected them from its contemporary 
practitioners." Cf. Meyer, TDNT 6:818; Alexander, "Sixtieth Part." 431. 

74 Cf. Leivestad. "Dogma," 289: Barton. Oracles, 109. 
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they used words of this root, as well as the ways in which they compared the biblical 

prophets with and distinguished them from later figures. Different authors may have had 

different reasons for employing or avoiding the standard terminology for prophets. 

Unfortunately, such a detailed examination of Second Temple literature lies beyond the 

scope of this thesis. 

Although much more work remains to be done with regard to Second Temple 

Jewish beliefs about the existence or absence of prophecy, this much is clear: the extant 

evidence tends to refrain from applying the characteristic biblical language for prophets 

to contemporary figures. Any attempt to show that prophecy was understood to continue 

must offer an explanation why the normal terminology used to designate prophets came 

to be reserved primarily for biblical figures. It will not do simply to demonstrate the 

existence of what modem scholars would identify as prophecy. 

Eschatological Prophets 

While scholarly views about the absence of prophecy during the late Second 

Temple period are often taken for granted when interpreting Luke-Acts, Jewish beliefs 

about eschatological prophets tend to figure more prominently-especially in discussions 

of Lukan Christology. The remainder of this chapter will assess the Second Temple 

literary evidence for Jewish beliefs about eschatological prophets such as the 

eschatological Elijah and the prophet like Moses. I will also discuss Second Temple 

evidence for the belief that the end times would be characterized by widespread 

prophesying, as well as evidence for the expectation of an independent eschatological 

figure patterned after the Isaianic servant, as it has been suggested that these expectations 
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fonn part of the background against which Luke-Acts was written. 

The Eschatological Elijah 

Malachi 3:23-24 (EV 4:5-6) fonns the basis for the belief in Elijah's end-time 

return: 

23Behold, I will send you the prophet Elijah before the great and terrible day of the 
LORD comes. 24He will tum the hearts of parents to their children and the hearts of 
children to their parents, so that I will not come and strike the land with a curse. 

Within the final fonn of Malachi, this prediction of Elijah's return is linked to the 

announcement of the coming of an unnamed messenger mentioned in 3: 1-2: 

1 Behold, I will send my messenger to prepare the way before me, and the Lord whom 
you seek will suddenly come to his temple. The messenger of the covenant in whom 
you delight-indeed, he is coming, says the LORD of hosts. 2But who can endure the 
day of his coming, and who can stand when he appears? For he is like a refiner's fire 
and like fullers' soap.75 

The connection between the sending of the prophet Elijah and the sending of "my 

messenger" raises two questions of significance for the interpretation of eschatological 

Elijah traditions in Luke-Acts. The first question concerns the way in which the return of 

Elijah was understood with respect to the figures mentioned in Mal 3: 1. In addition to 

the speaker (who is undoubtedly identified with God), Mal 3: 1 refers to "my messenger," 

"the Lord (Ti'~Q)," and "the messenger of the covenant (n'!fiJ 1~71;l)." The fact that 

recent commentators have advanced at least four different interpretations of Mal 3: 1 

75 The parallel structure of Mal 3: 1 and 22 functions to identify the two figures: 
Mal 3:22-23 Mal 3: 1 
jl1i1' 01' Nl:l 'J!J? N':;lfiJ jl~?N nN O?? O?iv ':lJ~ jlJjl '1~? 11Tjlf~i ':l~?Q O?iz.i 'JJi) 

Kat i800 tyw GmocrT£AAw v~lv HAlaV TOV e£cr~iTllV i80u £yw £~aTIocrT£AAw TOV ayy£AOv ~ou 
TIptV £A.8dv ~ll£pav Kupiou Kat £1Il~M\jJ£Tal aMv TIPO TIpocrWTIOU ~ou 
Cf. David L. Petersen, Zechariah 9-14 and Malachi: A Commentary (Louisville, Kent.: Westminster John 
Knox, 1995), 230; Andrew E. HiJ1, Malachi: A New Translation with Introduction and Commentary (New 
York: Doubleday. 1998),383. 
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underscores the complexity of the passage and warns against easy assumptions about how 

it was interpreted by Second Temple Jews. (1) It is possible that all three titles-"my 

messenger," "the messenger of the covenant," and "the Lord C1ii~Q)"-denote one 

messenger who precedes the coming of God, in which case it is this one messenger who 

comes and purifies the sons of Levi as a refiner's fire (3:2-4) before God comes in 

judgement.76 Alternatively, (2) Malachi 3:1 could describe the coming of one messenger 

(3: la) who precedes the coming of God, but with God referred to as "the Lord C7ii~Q)" 

and "the messenger of the covenant.,,77 (3) Malachi 3:1 could describe the coming of one 

messenger who precedes the coming of God, but with God referred to as "the Lord 

Oii~Q)" and the messenger referred to variously as "my messenger" and "the messenger 

of the covenant." 78 (4) Malachi 3: 1 could refer to God as "the Lord (yii~i1)," who is 
T T 

. db d" 79 accompame y two Istmct messengers. 

As I will argue in chapter five that Luke understood Jesus to be the "Lord" of Mal 

3:1 before whom John the Baptist prepared the way, it will be useful to consider in this 

section whether similar exegetical moves are attested in Second Temple literature. 

Although ancient readers of Malachi would not have questioned the unity of the book, 

they may well have interpreted it atomistically. Thus, it will be necessary first to 

determine in each passage under discussion whether the prediction of Elijah's return was 

76 Petersen, Zechariah and Malachi, 211, 23l. 
77 Beth Glazier-McDonald, Malachi: The Divine Messenger (Atlanta: Scholars Press, 1987), 130-

35; Pieter A. Verhoef, The Books of Haggai and Malachi (Grand Rapids: Eerdmans, 1987),288-9; John H. 
Hughes, "John the Baptist: The Forerunner of God Himself," NovT 14 (1972): 193; Steven M. Bryan, Jeslls 
and Israel's Traditions of Judgement and Restoration (Cambridge: Cambridge University Press, 2002), 91. 

78 Petersen, Late, 42-3; Bruce V. Malchow, "The Messenger of the Covenant in Mal 3: 1." JBL 103 
(1984): 253; Webb. Baptizer, 250-1; Ohler, Elia, 6. 

79 Hill, Malachi, 288-9. 
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understood in light of its wider context, and then to assess the specific activities with 

which the Elijah-Messenger was associated. 

The second question concerns the time and nature of Elijah's activity with respect 

to the coming day ofYHWH. According to Mal 3:23-24, Elijah will come before the day 

of YHWH with the aim of "turning the hearts of parents to their children" and thereby 

averting a curse on the land. A similar sentiment is expressed in Sir 48: 10: "It is written, 

at the appointed time you [Elijah] are destined to appease wrath before (the time of 

God's) anger,80 to turn the heart of parents to their children and to make ready the tribes 

of Israel. ,,81 On the basis of these two passages, it is sometimes asserted that Elijah's 

eschatological role was not one of judgement,8:; or that the "judgement and restoration" 

associated with Elijah should be distinguished from the final judgement connected with 

the day of YHWH, since both Malachi and Ben Sira associate the eschatological Elijah 

with restoration that takes place before the day of YHWH.83 If, on the other hand, the 

returning Elijah is identified with the figure of Mal 3:2 whose coming is to be feared and 

who is like a "refiner's fire," then Elijah may be associated much more closely with the 

day of YHWH itself. As we will see, one's understanding of the nature of Elijah's 

eschatological role has the potential to affect how one sees eschatological Elijah 

80 Cf. Patrick W. Skehan and Alexander A. Di LelIa, The Wisdom of Ben Sira (New York: 
Doubleday, 1987). 531. The end of the clause is missing from the Hebrew text (['].l!l? ~N n':I1ZJi1?). and the 
Greek is expressed elliptically (LXX: KOrraO-al opy~v rrpo 8u!!ov). The Hiphil of the verb m.1V can mean 
"to put an end to," but it can also denote "to remove, put away" (see HALOT 2: 1408). The latter meaning is 
more likely in the present context, especially if the "day of the LORD" is associated with wrath. as Mal 
3: 19-24 and the Greek of Sir 48: I 0 imply. 

81 My translation follows the Hebrew (? .... 1V 1'::li1?1 C'.l::l ?P n1::lN ::l? ::l'1Z7i1?). Cf. the LXX: 

£mcrrp€ljJat Kap8iav rrarpo<; rrpo<; uiov Kat Karacrrfjcral q:>UAcX<; IaKw~. 
8" Cf. Charles H. H. Scobie. John the Baptist (London: SCM, 1964), 75; Ohler, EUa. 59. 
83 Cf. Webb, Baptizer. 254. 
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traditions developed in Luke-Acts. 

There is still a third question about eschatological Elijah traditions which arises 

from a Qumran document rather than directly from Malachi 3. 4Q521 2 iii 2 refers to 

"fathers coming to the sons (tJ'J~ l;v m~N tJ'N~ 71:JJ)," which may well echo Mal 3:24 "He 

will tum the hearts of fathers to the sons (tJ'~f.-l;~ ni~~-~? ~'1PiJl) ... 84 It is frequently 

suggested that 4Q521 preserves a lengthy description of Elijah, the prophetic "anointed 

one," whose eschatological role is defined in terms of allusions to Psalm 146 and Isaiah 

61. The mention of an "anointed one" in connection with allusions to Isaiah 61 and 

Malachi 3 has been taken as evidence that the Lukan Jesus, who applies Isaiah 61 to 

himself, understood his own task as that of the eschatological Elijah.85 

In addition to Sir 48: 10 and 4Q521, the return of Elijah may also be cryptically 

referred to in 1 En. 90:31 ;86 the end times reappearance of Elijah is alluded to in L.A.B. 

48: 1,87 and mentioned explicitly in Sib. Or. 2: 187 _9,88 as well as in an additional very 

fragmentary text from Qumran.89 Since other references to Elijah's return give few 

84 The phrase O'J:a-?~ m~1;t is fairly common (Exod 20:5; 34:7; Num 14: 18; Deut 5:9; 24: 16; 2 Kgs 

14:6; 2 Chr 25:4; cf. Ps 103:13), but only in Mal 3:24 does it appear in an eschatological context. Cf. 
Emile Puech, "4QApocalypse messianique," in Qumran Gratte 4 XVIII: Textes Hebreux (4Q521-4Q528, 
4Q576-4Q579) (DJD XXV; ed. Emile Puech; Oxford: Clarendon Press, 1998),35. 

85 Cf. James D. Tabor and Michael O. Wise, "4Q521 'on Resurrection' and the Synoptic Gospel 
Tradition: A Preliminary Study," JSP 10 (1992): 149-62; John J. Collins, The Scepter and the Star: The 
Messiahs of the Dead Sea Scrolls and Other Ancient Literature (New York: Doubleday. 1995), 117-22. 
For the reference to an "anointed one," see 1n'U71:l? in 4Q521 2 ii 1. 

86 Cf. I En. 89:53. Contra Aune, Prophecy, 125. there is no indication in 1 Enoch 90 that Elijah's 
role is to prepare for or to go before the Messiah. 

87 God tells Phinehas that he will reappear on earth as Elijah (Elijah's name is not mentioned. but 
his actions correspond to those of Elijah); Phinehas will then be taken up again, only to return to earth 
when God "remember[s] the world. " Cf. C. T. Robert Hayward, "Phinehas-the Same Is Elijah: The 
Origins of a Rabbinic Tradition," JJS 29 (1978): 22-34; Ohler, Elia. 26-7. 

88 •. 
Cf. Ohler, Elia, 14. 

89 4Q558 I ii 4: "[ ... O]ii' il'?tb n?1VN P?" (text from Florentino Garcia Martinez, and Eibert J. C. 

Tigchelaar, eds .. The Dead Sea Scrolls Study Edition [2d ed.; 2 vols.; Grand Rapids: Eerdmans, 2000]). Cf. 
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details about Elijah's future role, I will concentrate in what follows on Ben Sira 48 and 

4Q52 1. 

Elijah in Ben Sira 48 

As is well known, Ben Sira concludes his encomium of Elijah by explicitly 

referring to Elijah's second coming in language reminiscent of Malachi 3.90 It is less 

often recognized that Ben Sira applies imagery from Malachi 3 to his description of 

Elijah in Sir 48: 1, when Elijah is introduced as a prophet who arose "like fire (w~ 

mjp/iV~J)." While this statement is developed with reference to the Elijah narrative in 2 

Kings 1_2,91 the language echoes Mal 3:2 in which either "the Lord (lii~i!IKUplO~)" or the 

"messenger of the covenant" is described as coming "like a refiner's fire (Eionop£UETal w~ 

nup XWV£VTllpiovl'1'1¥T? iV~f Wlil). ,,92 Moreover, the second line of Sir 48: 1 mentions that 

Elijah's words were "like a burning oven (iV'J iUnJ)," a description which echoes the 

description of the day "burning like an oven (i11D~ i~!l)" that will bum up the evildoers 

Johannes Zimmermann, Messianische Texte aus Qumran: Konigliche, priesterliche und prophetische 
Messiasvorstellungen in den Schriftenfunden von Qumran (Ttibingen: J. C. B. Mohr [Paul Siebeck]. 1998). 
413-5. It has also been suggested that the "Messiah of Aaron" mentioned at various places in the scrolls 
was the expected eschatological Elijah. Cf. Clark. "Elijah," 120, and most recently John C. Poirier, "The 
Endtime Return of Elijah and Moses At Qumran," Dead Sea Discoveries 10 (2003): 221-42. It is true that 
other texts identify Elijah as a priest (cf. Joachim Jeremias, ", HA(E){a<;." TDNT 2:932-3), and indeed with 
Phinehas (cf. L.A.B. 48:1)-an identification that has some basis in Malachi itself(cf. Mal 2:4-6: Clark, 
"Elijah." 35. 167). The main difficulty with this proposal is that the passage from Malachi that predicts the 
return of Elijah makes explicit that it was "the prophet Elijah" who was expected to return. It is therefore 
unlikely that the Qumran sectarians identified the eschatological Elijah with the priestly "messiah of 
Aaron." Cf. Raymond E. Brown, "The Messianism of Qumran," CBQ 19 (1957): 54 note 7. 

90 Compare EmO'Tp£¢m (Reb. J'1Zm?) Kapbiav KTA. in Sir 48: 10 with arroKaTacrT~O'El (MT J'1Z7i11) 

Kapbiav KTA. in Mal 3:23. 
91 Sir 48:3 mentions that Elijah brought down fire from heaven three times; 48: 10 recalls that he 

was taken up in "a whirlwind of fire." Cf. Skehan & Di Lelia, Ben Sira, 533. 
92 A comparison with fire (1Z7~~/w<;rr(jp) is not itself exceptional (cf. Ps 88:47; Isa 66:15; Jer4:-1-. 

20:9; Amos 5:6): it is the strong allusion to Malachi 3 in the second half of the verse that makes an allusion 
to Ma13:2 likely also in the first half of Sir 48: 1. 
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like stubble.93 

Though Ben Sira may simply have borrowed a felicitous expression from Mal 

3:19 without intending to relate Elijah's words and the day ofYHWH in any deeper 

way,94 the common "day of the LORD" language in Mal 3:2 and 19 suggests that Ben 

Sira's decision to characterize Elijah using language from these two verses was prompted 

by his understanding of Elijah's eschatological mandate. After Mal 3: 1 introduces "my 

messenger," "the Lord Oil~D)," and "the messenger of the covenant," verse 2 refers to a 

coming day: "But who can endure the day of his coming, and who can stand when he 

appears?" In language that recalls the "day of his coming" (Mal 3:2),95 verse 19 affirms 

that this separation between the righteous and the wicked is made known on the coming 

"day of the LORD" that is "burning like an oven" which will bum up the evildoers like 

stubble (3:19); the righteous will also "tread down the wicked" on the day that God acts 

(3:21). Finally, according to 3:23 God will send Elijah before "the day of the LORD" 

comes. Just as the declaration of God's coming judgement in 3: 1-5 responds to the 

challenge to God's justice in 2:17, so also 3:16-21 responds directly to the complaint that 

"it is vain to serve God" (3: 14) by announcing the coming destruction of those who do 

not serve God.96 The reference to the coming day in both 3:1-5 and 3:16-21 suggests that 

93 Mal 3: 19. The parallel is obscured in the LXX, where the phrase in Mal 3: 19 is rendered by 
KUlOj.!£V'1 w<; 0..l~uvo<;, and the phrase in Sir 48: 1 is rendered by w<; 1I.uj.!7t<X<; E:Kul£ro. 

94 Cf. Skehan & Di LelIa, Ben Sira, 533. 
95 Mal 3:2 refers to "the day of his coming (1Ni:J oi')"; 3:19 states "the day is coming (N,;J 01'iJ)" 

and refers to "the coming day (NfiJ 01'iJ)"; 3:23 declares" ... before the day of the LORD comes ( N1:J 'J!l:' 
illi1' 01')." Only 3:23 identifies the coming day as the "day of the LORD." Mal 3: 17.21 mention the day 

on which God will act, but do not refer to the day as the "coming day." Note also the repetition of the 
interjection i1~i1 in 3: 1, J 9 and 23. 

96 Cf. Hill. Malachi. 356-7. 
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the two passages may be superimposed and taken as descriptions of the same event. 97 It 

is thus a simple matter to move from the identification of the eschatological Elijah of 

3:23 with the messenger of Mal 3: 1-4, to the conclusion that Elijah must also have a part 

to play in connection with the events of the "corning day" that are described in 3: 19. 

Probably Ben Sira 48: 1 coloured Elijah with both the language of the corning one 

in Mal 3:2 and the language of the corning day in Mal 3:19 because Ben Sira believed 

Elijah had a part to play on the day itself. To be sure, Elijah comes before that day (Mal 

3:23); perhaps his restoring work was seen behind the selection of a remnant in 3:16-18 

in the same way that Ben Sira appears to have identified the purifying activity of 3:2-4 as 

the task of Elijah.98 But the allusion to Mal 3: 19 in Sir 48: 1 suggests that Ben Sira also 

associated Elijah with the judgement that is to take place on the day itself. Instead of 

limiting Elijah's activity to the period before the day of YHWH, Ben Sira associates the 

eschatological Elijah closely with the day itself. 

Although it was once taken for granted in scholarship that Elijah was expected to 

corne before the Messiah, Malachi itself makes no reference to a Messiah, and there is no 

clear pre-Christian literary evidence for the belief that the eschatological Elijah's role 

consisted of preparing the way for the Messiah.99 The obvious allusions to Mal 3:23 in 

97 Cf. Verhoef, Haggai & Malachi, 324; Glazier-McDonald, Malachi, 253. This is not to say that 
the description of the refining fire in 3:2-4 was originally regarded as identical to the fire of 3: 19 (cf. 
Petersen, Zechariah and Malachi, 224; Hill, Malachi, 362). Ben Sira presumably interpreted the day of 3:2 
and the day of 3: 19 as references to the same event, but it is not clear that even Ben Sira or readers like him 
blurred all the distinctions between the two passages. 

98 This process may already have begun in the LXX, for instead of o~n:J~-?l,l O'~:l :J?1 in Mal 3 :24. 

the LXX has Kat KapOlay ayepWTCOU TCpO~ TOY TCAll010Y auTOu. The phrase TCpO~ TOY TCAll010Y auTOu is 
reminiscent of the phrase EKaoTo~ TCpO~ TOY TCAll010Y auTOu that appears in 3: 16 as a translation of W'N 

~i1~r:rn~. 

99 So correctly John A. T. Robinson, "Elijah. John and Jesus: An Essay in Detection." NTS 4 
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Sir 48: 10 suggest that Ben Sira envisaged the coming of Elijah in association with the 

coming day of YHWH; there is no reference to a third figure for whom Elijah prepares 

the way. 

Elijah in 4Q521 

4Q521 is most well-known for its mention of an "anointed one" (2 ii 1)100 before a 

prediction that "the Lord ('l1~)" will "make alive the dead and proclaim good news to the 

poor." 101 The passage is remarkable not only because of the mention of raising the dead, 

but also because the order is very close to a dominicallogion preserved in Matthew and 

Luke in which raising the dead (with no biblical parallel) is followed immediately by a 

mention of preaching good news to the poor (Isa 61: 1 ).102 

Biblical allusions in 4Q521 are by no means limited to Isaiah 61, however. This 

predictive text echoes a variety of passages, most prominently Ps 146:7-8 (2 ii 1, 8). 

There is also good reason to believe that the similarities between 4Q521 and Malachi 3 

run deeper than the phrase "fathers to the sons" in 2 iii 2 which, as we noted above, 

(1958): 268-9. The once dominant view that most Jews in the Second Temple period expected Elijah as a 
fore-runner of the Messiah has been decisively refuted by Morris M. Faierstein, "Why Do the Scribes Say 
That Elijah Must Come First," IBL 100 (1981): 77: Joseph A. Fitzmyer, "More About Elijah Coming 
First," IBL 104 (1985); and more recently Ohler, Elia, 1-30. The older view is still quite widespread, in 
part due to the influence of Jeremias, TDNT 2:951-2 and HIP 2, 515. Contra A. W. Zwiep, The Ascension 
of the Messiah in Lukan Christology (Leiden: Brill, 1997), 63, Mark 9: 11-13 mentions a scribal view that 
Elijah would come before the resurrection, rather than before the Messiah (So J. A. T. Robinson, "Elijah," 
269; FitzmJer, "Elijah"). Mark 9: 11-13 is in any case New Testament literary evidence. 

10 The reading 1n'1ZJ1:! seems certain, but it is still possible (but not probable) that we have to do 
with a plural noun spelled defectively (i.e. 'Q'1ZJ1:! instead of "Q'1PI:!). Cf. Elisha Qimron, The Hebrew of the 

Dead Sea Scrolls (Atlanta: Scholars Press, 1986),59. See discussion in Zimmermann, Messianische, 385-
6. 

101 i1ZJ:::l' O'up :l'n' o'nm (2 ii 12). Cf. o'HP, i1P~t;, (lsa 61:1). 
102 Cf. Luke 7:22 (par. Matt 11:5); Tabor and Wise, "4Q521," 158-62; Collins. Scepter, 121-2. It 

should be noted. however, that the three remaining items in the Synoptic list (viz. "the lame walk. lepers are 
cleansed, and the deaf hear") are not paralleled in 4Q521; the latter list also contains several additional 
items not present in the Synoptics. Cf. George J. Brooke, "Shared Intertextual Interpretations in the Dead 
Sea Scrolls and the New Testament," in Biblical Perspectives: Early Use and Interpretation of the Bible in 
Light of the Dead Sea Scrolls (eds. Michael E. Stone. and Esther G. Chazon; Leiden: Brill, 1998),46. 
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recalls Mal 3:24: (1) Since it appears in the immediately preceding line, Emile Puech 

suggests that j?n in 2 iii 1 alludes to the "statutes and ordinances (tJ't?~o/Q~ tJ'i?D.)" of Mal 

3:22.103 (2) If Puech's reconstruction of V]Wil; j?["~ l':J in fragment 14 is correct, that 

phrase is a direct citation of Mal 3: 18.104 (3) In addition, the phrase "those who seek the 

Lord in his service (m':JV:l '.n~ 'iVj?:JD)" (2 ii 3) has a close parallel in the biblical 

collocation "you that seek the LORD (ini1' 'Wi?:;1~)" (cf. Isa 51:1; Ps 105:3), but the use of 

i1,,:JV for "Ie service 'religieux' de la Torah" parallels the use of the verb ,:JV in Mal 3: 14, 

18 to denote the service of God that consists of obedience to God's commands. 105 This in 

tum suggests that '.J'~ 'iVj?:JD alludes rather to the coming of the "Lord whom you are 

seeking (tJ'Wi?:;1~ tJD~-"W~ 1i't;ti)" (Mal 3: 1), whose task it will be to distinguish between 

the righteous and the wicked. 106 

4Q521 is more positive than Malachi 3; its statement that those who seek the Lord 

through obedience will find him, transforms Malachi's ominous pronouncement against 

those who claim to seek God, but who will instead face his judgement (Mal 3: 1-4), into a 

promise of blessing for those who do not tum from the holy commandments (4Q521 2 ii 

2-3). Still, 4Q521 does not neglect the punishment of the disobedient (cf. 4Q521 7 5, 

13), and the focus on blessing for the righteous is consonant with Malachi 3 as a whole, 

103 Puech, "4Q521," 19. 
10.+ Puech, "4Q521," 34. 
105 Puech. "4Q521," 12. Cf. O'j:6~ jjP, N''f' ODl7;l~ (Mal 3:14); n~p' ~6 .,W~z, O'j,z,tt i~V 1':;,1 (Mal 

3: 18). The verb i:;l~ is used frequently of cultic service, but it is not common for words of this root to be 

used in the Hebrew Bible in connection with obeying the law of Moses. Cf. Puech. "4Q521." 21. 
106 Puech. "4Q521," 12. does not associate 'JiN '1ZJp::m with o'lPP:;l1:l tJDW"1P~ 11j~~, but he does 

observe that the line is reminiscent of Malachi 3. 
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which concludes with a promise of eschatological healingl07 for the righteous God-

fearers on the day when God acts. 108 

If 'J1N 'Wj?J.1J in 4Q521 2 ii 3 alludes to the "Lord whom you are seeking ( ii1~i) 

tJ''.Pi?~T? tJ-DW"W~)" (Mal 3:1), then we may be fairly confident that the author of 4Q521, 

like Ben Sira, did not focus only on the conclusion of Malachi 3. It also seems certain 

that he identified the "Lord" of Mal 3: 1 with God. 109 Nevertheless, the Qumran text's 

understanding of the identity and role of the other figures mentioned in Malachi 3 remain 

unclear. Although one may presume that Elijah is expected to be involved, 110 the agent 

responsible for the "fathers coming to the sons" (2 iii 2) is not made explicit; the author 

seems more concerned with eschatological renewal than with Elijah himself. Because 

Elijah only lurks in the background, it is difficult to know whether he should be identified 

with or distinguished from the "anointed one" mentioned at the beginning of column two. 

Since Isa 61:1 describes the activity of a human figure, it is possible that the proclamation 

of good news to the poor is performed by the "anointed one" acting as God's agent, III but 

it is noteworthy that the activities listed in 2 ii 5-13, including proclaiming good news to 

107 Although God is well-known as a healer (cf. Exod 15:26; Deut 32:39; Ps 103:3: Hos 6: I; Juh. 
23:29; Puech, "4Q521," 16), there is no clear biblical precedent for o,r,r,n N.!li' in 4Q521 2 ii 12 (cf. Tabor 
and Wise, "4Q521," 157), but it is at least possible that the phrase was influenced by iT~P:t N$17;)1 (Mal 

3:20). Otherwise, Craig A. Evans, "Jesus and the Dead Sea Scrolls," in The Dead Sea Scrolls After Fifty 
Years, 2.586, who proposes that the phrase echoes Isa 53:5. 

108 Cf. Mal 3: 16-21. The fragmentary nature of the surviving manuscript makes it impossible to 
confirm additional echoes from Malachi, but we may note the following possibility: "Blessing" and God's 
favour are referred to in 2 iii 3 (l.l1ll1:1 '.l1N 1'1:11:1 i1VN); the word ;'11:1 occurs in Mal 3:10 (cf. 3:12), and 
Till") in 2: 13. Neither word is distinctive, but the underlying ideas that they express go to the core of 

Malachi's message-namely, that the absence of divine blessing (2:2) and God's failure to look with favour 
on the Temple sacrifices (1:6-14: 2:13; 3:14) result from disobedience: repentance and obedience will 
result in blessing (3:6-12). In addition, Puech suggests that [1]J:11V OV1 1;'V[1 (4Q521 65) reflects the LXX 

wording of Mal 3:23 (Puech, "4Q521." 22). 
109 The author consistently used 'JiN in place of the divine name. Cf. Puech, "4Q521," 36. 

110 Pace Zimmermann, Messianische, 369. 
III SO Tabor and Wise, "4Q521," 157-8; Collins, Scepter, 118-9. 
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the poor (12), are attributed to the "Lord ('Ji~)" and not to the "anointed one.,,112 The 

fact that raising the dead is mentioned before the proclamation of good news to the poor 

does not demonstrate that the eschatological Elijah is in view,113 because from the 

perspective of 4Q521 it is God who raises the dead. 114 

Since our author is manifestly concerned with the eschatological activity of God, 

human agency can neither be assumed nor excluded for the activities mentioned in 

column two. Rather than identifying the eschatological figure or figures mentioned in 

this text or focussing on their activity, it seems more likely that they are alluded to in 

passing as part of an acknowledged eschatological scenario; the focus throughout is on 

God's future activity and its significance for those who seek him. In any case, the 

fragmentary nature of the evidence renders uncertain any equation of the implied Elijah 

of column three with the "anointed one" of column two. 115 

Conclusion 

The belief in Elijah's return, though not prominent, is quite well attested in 

Second Temple literature. Two of the most important texts that mention this expectation 

interpret the promise of Elijah's return in the context of Malachi 3 as a whole. As we 

have seen in connection with the discussion of Elijah's role as understood by Ben Sira 

112 The mention oflistening to the anointed one in 4Q52 I 2 ii 1, may suggest that a prophet is in 
view. as Collins, Scepter, 118 and Zimmermann, Messianische, 388 conclude, but it is also possible that 
prophetic and royal elements are combined (cf. Zimmermann, Messianische, 382-3). 

113 Contra Collins, who argues on the basis of the allusion to Isa 61: I in line 12 that a human agent 
is responsible for both the proclamation of good news to the poor and of resurrection from the dead. He 
then suggests that if human agents are in view, Elijah is the most likely candidate (Collins, Scepter. 1 18-9). 

114 Cf. Michael Becker, "4Q521 un die Gesalbten," RevQ 18 (1997): 92; Zimmermann, 
Messianische,386-7. 

115 Cf. Zimmermann, Messianische. 382; Hans Kvalbein, "The Wonders of the End-Time: 
Metaphoric Language in 4Q521 and the Interpretation of Matthew 11.5 par.," JSP 18 (1998): 107-8. 
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and the allusions to Malachi 3 in 4Q521, Malachi 3 is a complex and enigmatic passage; 

it is no easy task to determine the relationship between the figures mentioned in Mal 3: 1 

within Malachi itself, let alone to establish how the text was later understood. Ancient 

readers, like contemporary scholars, might have had recourse to several possible 

interpretations of Malachi 3. Still, there is no evidence that the eschatological Elijah was 

expected to precede anyone other than God himself. 

The Prophet Like Moses 

The concept of the prophet like Moses is more difficult to assess than the 

expectation of the eschatological Elijah because the passage from which the concept is 

derived does not predict the return of Moses himself, but the appearance of a prophet like 

Moses, whose function is not spelled out clearly.Il6 According to Deut 18:15, 18-19: 

15The LORD your God will raise up for you a prophet like me from among your own 
people; you shall heed such a prophet. ... 181 will raise up for them a prophet like you 
from among their own people; I will put my words in the mouth of the prophet, who 
shall speak to them everything that I command. 19 Anyone who does not heed the 
words that the prophet shall speak in my name, I myself will hold accountable. 

It is commonly suggested that there developed a widespread expectation based on this 

passage of an eschatological Mosaic prophet who was to be associated with God's final 

deliverance of his people. I I? Although few would deny the existence of an eschatological 

interpretation of Deut 18: 15, some scholars dispute its popularity, claiming that there is 

116 Even if a new Moses figure was envisaged, there is no reason apart from Deut 18: 15-19 to 
expect the new Moses to be a prophet. The expectation of a Mosaic prophet therefore implies the influence 
of Deut 18:15-19 (contra Teeple, Mosaic. 49). 

117 Cf. Joachim Jeremias, "Mwu<;fj<;," TDNT 4:862; Rudolf Schnackenburg. "Die Erwartung des 
'Propheten' nach dem Neuen Testament und den Qumran-Texten," SE I (1959): 636; Hahn, Titles. 364-5; 
Feiler, "Jesus," 251; Luke Timothy Johnson, The Acts of the Apostles (Collegeville, Minn.: Liturgical Press. 
1992), 70; Allison, Moses, 83; Wolfgang Kraus. "Die Bedeutung von Dtn 18,15-18 ftir das Verstandnis 
Jesu als Prophet," ZNW90 (1999): 164; Poirier, "Endtime Return," 237. 
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only meagre evidence for it in the surviving Second Temple literature. 118 

Disagreement about the popularity of the eschatological interpretation of Deut 

18:15-19 has to do with the way in which the evidence is assessed, but it also results from 

ambiguity within the text itself, for there are many ways in which a later figure could be 

like Moses. Were the actions of the Mosaic prophet expected to mirror those of the 

biblical Moses? Was the main point of similarity between Moses and the prophet like 

Moses rooted in the deliverance the expected figure was to bring? If so, how prophetic 

was the Mosaic figure expected to be? What role did signs and wonders play in the 

identification and activity of the expected Mosaic prophet? Was the expectation so 

general that any eschatological figure could be identified as the prophet like Moses? 

Philo classified Moses' primary roles as those of a law-giver, king and prophet 

(Mos. 2.2-3). Comparisons between Moses and a later figure might dwell on only one of 

these roles, or develop different ones. Alternatively, they might draw out a series of 

parallels which link the two figures closely together. A comparison with Moses could be 

employed to connect the later figure with a specific anticipated Mosaic prophet in 

fulfillment of Deut 18: 15-19. but the purpose could also have been to honour someone by 

comparing him or her with Moses, or to evoke one of the many parts of Moses' career. 

As Dale Allison has shown, Moses typologies in early Jewish and early Christian texts 

were developed in a variety of ways and for a variety of reasons, not all of them 

liS According to Barrett, Acts, 208, "The 'prophet like Moses' was a Jewish Christian 
theologumenon. except that the Samaritans also seem to have known it." Cf. F. J. Foakes Jackson and 
Kirsopp Lake, "Christology" in BEGS lAOS: P. E. Davies, "Role," 243; Lampe, "Holy Spirit," 173 note *: 
Richard A. Horsley, .... Like One of the Prophets of Old": Two Types of Popular Prophets At the Time of 
Jesus," CBQ 47 (1985): 441-3; Webb, Baptizer, 254 note 141. 
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eschatological. 119 Any assessment of traditions about the eschatological prophet like 

Moses must consider the possibility that those who are compared with Moses are not 

presented as the fulfillment of Deut 18:15-19, or that individuals presented in terms of 

Deut 18: 15-19 are regarded as successors of Moses rather than as eschatological prophets 

like Moses. 

The degree to which Deut 18:15-19 formed the basis of a definite eschatological 

expectation must also be considered. If Deut 18: 15-19 was regarded as a prediction of a 

particular figure, we might expect to find the prophet like Moses considered separately 

from the Davidic messiah or from the eschatological Elijah. If, on the other hand, Deut 

18:15-19 was viewed as only one among many predictions still awaiting fulfillment, we 

might anticipate greater willingness to combine future expectations in different ways. 

Although it is more common to suppose that at least some Second Temple Jews expected 

the coming of Elijah and of a prophet like Moses,120 some scholars conclude the prophet 

like Moses was expected to appear as Elijah. 121 Similarly, some maintain that the 

expectation of a prophet like Moses was kept separate from the expectation of a Davidic 

Messiah, 122 while others believe the two could be combined. 123 At issue is whether Deut 

18: 15-19 functioned as a rather amorphous text open to different configurations, or 

whether it led to a concrete anticipation of a specific individual. 

119 Allison. Moses, 91-3. 
120 Cf. Jeremias. TDNT 4:856-8; Teeple, Mosaic, 100-1; Hahn, Titles, 354; Allison, Moses. 75. 
121 Cf. Cullmann, Christology. 17; Clark, "Elijah," 41-2; as well as Strugnell. "4Q375," 118-9 and 

Collins. Scepter, 115-6. regarding Qumran. 
122 Cf. Teeple, Mosaic, 119; Schnackenburg. "Die Erwartung," 628, 638; Hahn, Titles. 358; 

Meeks, Prophet-King, 28-9; Ferdinand Dexinger, "Der 'Prophet wie Mose' in Qumran und bei den 
Samaritanem." in Melanges bibliques et orientaux en /'honneur de M Mathias DelcoI' (eds. A. Caquot, S. 
Legasse, and M. Tardieu; Kevelaer, Germany: Butzon & Bercker, 1985), 100. 

123 Cf. Jeremias. TDNT 4:859; Allison, Moses, 89; Lierman, "Moses," 58, 192. 
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In what follows, I will begin by examining the extant literature for evidence of a 

belief in the coming of an eschatological prophet like Moses, regardless of the specific 

form it took. I will then attempt to determine whether Deut 18: 15-19 was understood as 

predicting a particular prophet to be distinguished from other expected eschatological 

figures or whether the prediction was combined with other eschatological expectations. 

Deut 18:15-19 and Past Prophets 

Both Josephus and Ben Sira affirm that Moses was the first in a line of prophets 

despite his unique qualities. Ben Sira refers to Moses' exalted status (45:2), and mentions 

Moses' faithfulness (45:4)-alluding to the famous statement in Num 12:6-8 that 

distinguishes Moses from all other prophets. 124 Josephus summarizes the statement about 

Moses' exalted status in Deut 34: 11: "As general he had few to equal him. and as prophet 

none, insomuch that in all his utterances one seemed to hear the speech of God himself' 

(Ant. 4.329). Nevertheless, this high esteem for Moses did not stop either Ben Sira or 

Josephus from presenting Joshua as Moses' successor (buxboxo<;) in prophecy 

(rrpo'Pl'}Tfoia).125 It is not unlikely that Josephus and Ben Sira saw in the appointment of 

Joshua as prophet in place of Moses a fulfillment of Deut 18: 15-19, but since neither 

124 Sir 45:4 refers to Moses' faithfulness (1T1lm~:J!Ev rrlcrra). The only passage in the Torah where 
Moses is described as faithful is Num 12:7 (~1i119~J/mcrr6<; EOTlV). 

125 los. Ant. 4.165: "Moses, already advanced in years, now appointed Joshua to succeed him 
(bHXboxov £aurou) both in his prophetical functions (Errl T£ La\:<; rrp0<PllT£lm<;) and as commander-in-chief" 
(cf. los. Ant. 4.311; Num 27: 18, 23). The Greek translation of Sir 46: 1 diverges somewhat from the 
Hebrew (compare :11zn:U:l :11ZJD m1ZJD with btciboxo<; Mwuoii EV rrpo<prrrdat<;). Cf. Sir 48:8 where btciboXo<; 

is used in the context of Elijah anointing kings as well as "prophets to succeed you." Zimmermann. 
Messianische, 314, concludes from Sir 48:8 that Ben Sira held to a succession of prophecy that was 
analogous to kingship and the priesthood, and that was consecrated by anointing. But since the mention of 
prophetic anointing in Sir 48:8 is drawn from 1 Kgs 19:16, other illustrations of prophetic anointing are 
required in order to confirm that Ben Sira considered anointing a characteristic feature of installation into 
prophetic office. 
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writer mentions the passage directly in this regard, it is impossible to be certain. 126 

Deut 18:15-19 and "The Prophet" 

Deuteronomy 18:18 is explicitly discussed by Philo of Alexandria, who glosses 

the verse as follows: "A prophet possessed by God will suddenly appear and give 

prophetic oracles." 127 Philo seems less concerned with the sudden appearance of the 

prophet than with the nature of prophetic inspiration, which he proceeds to discuss in 

connection with prophets in general. While it is possible that Philo regarded this passage 

as implying a succession of prophets after Moses,128 Philo's reference to suddenness 

indicates that he regarded Deuteronomy's "prophet like Moses" as a literal prediction 

about one future prophet rather than as a broad statement about prophets in general. 129 

Still, Philo says nothing about the role of the future prophet beyond that he will give 

oracles. 

The Dead Sea Scrolls provide unambiguous evidence for the eschatological 

interpretation of Deut 18:18-19. The passage is quoted in 4QTest 5-8, followed by 

quotations from Num 24: 15-17 and Deut 33:8-11. The verses cited in 4QTestimonia are 

not interpreted, but since Num 24: 15-17 is interpreted elsewhere with reference to the 

Davidic Messiah,130 and the latter passage refers to Levi,131 most scholars have concluded 

126 Cf. the mention of the "spirit" on Joshua in Num 27: 18. Joshua is also presented as Moses' 
successor in T. Mos 1:7, 10: 15, but Deut 18: 15 is not specifically invoked. 

127 Spec. Laws 1.65: elMO: w; bncpavd~ £~amva{w~ rrpo'P~Tl1~ eEOcp6p1']TO~ 9£crm£1 Kat 

rrpoCPl1T£Ucr£l. 
12~ Cf. Giblet, "Prophetisme," 115; Jeremias. TDNT 4:857 note 114. 
129 Cf. Teeple. Mosaic, 66-7; Cull mann, Christology, 17; Aune, Prophecy, 124. For Philo's 

eschatology. cf. Mos. 2.288; Praem. 95; Peder Borgen, '''There Shall Come Forth a Man': Reflections on 
Messianic Ideas in Philo," in The Messiah: Developments in Earliest Judaism and Christianity (ed. James 
H. Charlesworth; Minneapolis: Fortress, 1992).341-61. 

130 Cf. CD vii 19: Philo, Praem. 95; Collins, Scepter, 63-4. Cf. 1 QM xi 6-7. 
131 Cf. Collins. Scepter, 114. 
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that 4QTest offers proof texts for "the Prophet," the Messiah of Israel, and the Messiah of 

Aaron-three eschatological figures who are mentioned together in 1 QS ix 11: "until the 

prophet comes and the anointed ones of Aaron and Israel. ,,132 Even though there is 

nothing in the context of 1 QS ix 11 that attributes Mosaic characteristics to the expected 

prophet, it seems likely that this figure was understood as the prophet like Moses 

predicted in Deut 18:15-19.133 A related instance of the absolute use of "prophet" occurs 

in John 1 :21-25. Here we may infer from the context that "the prophet" refers to the 

prophet like Moses of Deuteronomy 18 because the prophet is distinguished from both 

the Messiah and Elijah. 134 

Since Deut 18:15-19 predicts only that a prophet like Moses will arise, some have 

concluded that the concept of the Mosaic prophet is implicit in other passages where 

future prophets are mentioned. For example, it is sometimes suggested that the Qumran 

sectarians identified the prophet like Moses with the historical Teacher of 

Righteousness 135 or with the future "Law interpreter (inmil W,n)" (CD vii 18) and "the 

132 A link between the future prophet of 1 QS ix 11 and Deut 18: 18-19 seems most likely. but it is 
not necessarily the case that each of the proof texts cited in 4QTest refers exclusively to one of the three 
individuals. For example, Collins, Scepter. 115, argues that "the prophet and eschatological priest may not 
always have been clearly distinguished." Cf. the dual interpretation of Num 24: 15-17 in CD vii 18-20: 
Joseph A. Fitzmyer, '''4QTestimonia' and the New Testament," in Essays on the Semitic Background of the 
New Testament (ed. Joseph A. Fitzmyer; London: G. Chapman, 1971),84. 

133 Deut 18:18-19 appears again in 4Q158 (4QReworked Pentateucha
) 6 6-9, a text that conforms 

to the Samaritan Pentateuch of Exod 20: 19-21 (cf. Bruce K. Waltke, "Samaritan Pentateuch," ABD 5:933). 
Since the Samaritan evidence linking the prophet like Moses to the Taheb dates from well after the end of 
the Second Temple period (cf. Meeks, Prophet-King, 219), it falls outside the scope of the present inquiry. 
Nevertheless. 4Q158 shows that the text form on which such an identification was based is ancient (cf. 
Dexinger, "Prophet," 1 09-10). 

13.l Cf. Brown. "Messianism," 60: Meeks. Prophet-King, 21-5. 
135 Cf. Naftali Wieder, "The 'Law-Interpreter' of the Sect of the Dead Sea Scrolls: The Second 

Moses," llS 4 (1953): 171-2. 167-8; Jeremias, TDNT 4:859; Teeple, Mosaic, 54; Giblet, "Prophetisme," 
127-8; Dexinger, "Prophet," 101; Poirier, "Endtime Return," 240-1. 
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one who will teach righteousness (i'1~i1 i1·W) at the end of days" (CD vi 10).136 But it is 

unlikely that the Teacher of Righteousness was identified with the prophet like Moses 

because the Scrolls elsewhere associate the Teacher with the founding of the sect and 

locate his activity in the past (CD i 11, vi-vii, xx 14-15), while lQS ix 11 was written 

after the founding of the sect,137 and 1 QS ix 11 places the coming of the prophet in the 

future. 138 In addition, the future "Law interpreter" probably designate a future priest 

rather than a prophet. 139 

Other scholars maintain that the "trustworthy" prophet whose future appearance is 

contemplated in I Macc 14:41 is really the eschatological prophet like Moses. 140 

Although "raising up" is a common biblical locution for the introduction of a figure into 

history,141 the mention of the "arising of a prophet" in 1 Macc 14:41 does resemble Deut 

18:18, and the reference to his trustworthiness recalls the description of Moses in Num 

12:6. 142 Together these correspondences suggest that 1 Macc 14:41 intentionally alludes 

to Deuteronomy 18. However, an allusion to Deut 18:18-19 does not necessarily evoke 

136 Cf. Kraus, "Dtn 18,15-18," 170. 
137 Sarianna Metso, "Constitutional Rules At Qumran," in The Dead Sea Scrolls After Fifty Years, 

1.199-200. 
138 Cf. Brown, "Messianism," 73-4; Collins, Scepter, 113. 
139 Cf. Collins. Scepter, 113-4. 
140 Cf. Jeremias, TDNT 4:857-8: Schnackenburg, "Die Erwartung," 632; Meeks, Prophet-King, 

169; and more recently, Marc Philonenko. "Jusqu'a ce que se leve un prophete digne de confiance 
(I. Machabees 14,41)," in Messiah and Christas: Studies in the Jewish Origins a/Christianit), (eds. Ithamar 
Gruenwald, Shaul Shaked, and Gedaliahu G. Stroumsa; Ttibingen: J.C.B. Mohr [Paul Siebeck], 1992).95-
8. 

141 Cf. Exod 1:8 (a king): Judg 5:7; 10: 1,3 (various judges); 1 Sam 2:35 (a priest; echoes Deut 
18:15); 1 Kgs 14:14 (a king): Jer23:4(shepherds); Jer30:9 (David). 

142 Cf. £W~ TOU aVaCIT~Val rrpoqnlIJW 1Il.CIT6Y (1 Macc 14:41), rrp0<pnTnV EK TWV ab£A<pwv OOl> w~ 
Ell£: avacrujoEl 001 (Deut 18: 18). and "[Moses] is faithful (1lliITili;) in all my house" (Num 12:6: cf. note 124 
above; Giblet. "PropMtisme," 106 note 3: Philonenko, "1. Machabees 14,41," 97-8). Alternatively, 1Il0T6~ 
may simply act as a summary of Deut 18: 18b. Cf. 4Q375 1 i 6-7: ilNlil TI:IN[J] N':IJ; Strugnell. "4Q375," 
114. 1) 8. 
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the concept of an eschatological prophet like Moses because we have seen that there is 

no reason why Deut 18:15-19 should always be interpreted eschatologically.143 

If one had only to mention the appearance of a future prophet for people to 

recognize a reference to the prophet like Moses, the concept must have been widespread 

indeed. But the evidence from Qumran and from the Gospel of John is not sufficient to 

demonstrate that isolated references to future prophets were understood in terms of 

Deuteronomy 18. Unless the context provides some sort of confirmation that a prophet is 

regarded as an eschatological prophet, and unless there are either verbal parallels with 

Deut 18:15-19 or literary patterning after Moses, it would be unwise to conclude from the 

use of the term "prophet" that the eschatological prophet like Moses is in view. 144 

The "Sign Prophets" 

We now tum from literary statements about anticipated eschatological figures to 

Josephus's description of historical individuals active in the years preceding the Jewish 

revolt. Although Josephus regarded these figures as impostors (yorrtc<;), many scholars 

have concluded that they claimed to be, and were regarded by their followers as, the 

143 Herbert Donner, "Der verlassliche Prophet: Betrachtungen zu 1 Makk 14,4lff und zu Ps ) 10." 
in Prophetie und geschichtliche Wirklichkeit im alten Israel: Festschrift fUr Siegfried Herrmann zum 65. 
Geburtstag (Stuttgart: Kohlhammer, 1991), 91, notes that TCpo<p~rl1v TClarav (1 Macc 14:41), back
translated into Hebrew as l1?t.P N':J~, is reminiscent of the description of Samuel in 1 Sam 3:20 (TCtcrr6~ 
La~oUl1A d~ TCpo<p~rl1v/N':l~' 'N1Dtp i1?~J). Within the context of 1 Samuel, the description of Samuel in 
3:20 recalls God's promise of a faithful high priest in 2:35 (avaar~aw E~aur4> iEp£a TClarav/ i;:t:l ','rmp;:n 
l1?~J). I Sam 2:35 in tum echoes Deut 18:15-19. Cf. Giblet, "Prophetisme," 106. speaking of 1 Macc 
14:41: "II ne s'agit sans doute pas d'un prophete messianique, mais du prophete qui surgit aux epoques 
importantes de l'histoire." 

144 If it preserves ancient Jewish tradition, the mention "of the unique prophet" in T. Ben}. 9:2 will 
attest to an expectation of an eschatological prophet, but not unequivocally to the prophet like Moses (cf. 
Allison. Moses, 77-8); T. Benj. 9:3, at least. is an obvious Christian creation. Contra Jeremias, TDNT 
4:859, there is nothing intrinsic in T. Levi that links the prophet of 8: 14 to Moses. 
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eschatological prophet like Moses. 145 If so, these "sign prophets" could provide valuable 

information about the expected characteristics of the prophet like Moses, as well as some 

indication about how widespread this expectation was. 

The designation "sign prophets" aptly reflects the fact that Josephus 

characteristically associates these prophetic figures with miraculous signs that were 

supposed to play some role in connection with divine deliverance. According to 

Josephus, Theudas promised that the Jordan would be parted at his command (Ant. 

20.97); and various impostors and deceivers persuaded the people to go into the 

wilderness, saying that God would there show "signs of freedom (orU..lEla £Aw9£pia<;)" 

(War 2.259) or, as the account in Ant. 20.168 has it, "They said that they would show 

them unmistakable marvels and signs (TEpara Kat 0TJJ...lEla) that would be wrought in 

harmony with God's design." Perhaps as an example of these impostors and deceivers, 

Josephus then refers to the Egyptian, who had gained the reputation of being a 

"trustworthy prophet (rrpocp~TOu rrionv)," and who led his followers from the wilderness 

to the Mount of Olives where he promised that the walls of Jerusalem would fall down at 

his command. 146 Near the end of the revolt a false prophet promised that those who went 

up to the temple court would receive "signs of deliverance (Ta oTJJ...lEla Tfj<; oWTTJpia<;)" 

(War 6.285). Finally, Josephus records that another "impostor" promised "salvation 

145 Cf. Meyer. Prophet, 85; Jeremias, TDNT 4:863; Teeple, Mosaic, 65, I09,who allows that those 
with some association to the desert were Mosaic prophets: Hahn, Titles. 358; Meeks, Prophet-King, 163-4; 
Marianus de Jonge, "Josephus und die Zukunftserwartungen seines VoIkes," in losephus-Studien (eds. Otto 
Betz. Klaus Haacker, and Martin Hengel: Gottingen: Vandenhoeck and Ruprecht, 1974),218-9; Otto Betz. 
"Miracles in the Writings of Flavius Josephus," in Josephus, Judaism, and Christianity (eds. Louis H. 
Feldman, and Goher Hata: Detroit: Wayne State University, 1987).226; Allison, Moses, 83; Kraus, "Dtn 
18,15-18," 165. 

146 War 2.261-3. The parallel account in Ant. 20.169-72 makes it sound as though the Egyptian 
planned to conquer Jerusalem by dint of force rather than through miraculous means. 
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(oWTllP{a) and rest from troubles" to those who followed him into the wilderness (Ant. 

20.188).147 

It is true that these "sign prophets" are introduced in various ways-the promised 

actions of Theudas and the Egyptian are not called "signs"; the impostors who pledge 

"wonders and signs" are not called "prophets "-but it seems appropriate to view them 

together as prophets who promised signs. Josephus consistently portrays the whole lot as 

impostors who claimed inspiration and gained a following among the populace; he does 

not distinguish between the "false prophet" who exhorted the people to go up to the 

Temple to receive "signs of salvation" and those who led their followers into the desert 

promising to show them "signs of freedom." 148 

147 In addition, Josephus refers to a Samaritan who promised to show his followers "the sacred 
vessels which were buried there, where Moses had deposited them" (Ant. 18.85), but the Samaritan is not 
referred to as a prophet or as an inspired figure; it is unclear whether the showing of the sacred vessels is 
regarded as a miraculous event, although it did prompt his followers to gather in arms. Josephus also 
mentions various prophets who were "suborned by the tyrants to delude the people, by bidding them await 
help from God" (War 6.286); no miraculous signs are mentioned, but "help" might be construed as the 
equivalent to the "salvation" promised by other "sign prophets." Finally, Josephus portrays Jonathan the 
weaver in. similar fashion as "a most evil man (rrovllpoTaw<; avepwrro<;)" (War 7.438; cf. 4377-50; Life 
424-5) who promised O'fJjJEia Kat cpO:O'jJam in the desert (War 7.438), but Josephus never refers to him as a 
¢£u8orrpocp~TfJ<; or explicitly as one who claimed to be a npocpilT1']r;. The uprising prompted by Jonathan 
occurred in Cyrene after the Jewish revolt. 

148 Contra Richard A. Horsley. "Popular Prophetic Movements At the Time of Jesus. Their 
Principal Features and Social Origins," lSNT26 (1986): 8, who rejects the term "sign prophets," claiming 
that "signs" are only mentioned in connection with the "deceivers and impostors" of War 2.259 par. Ant. 
20.168. Horsley excludes the "false prophet" of War 6.285 because he thinks the false prophet might be an 
oracular prophet rather than a leader of a movement like Theudas and the Egyptian. However, the 
distinction between oracular and movement prophets is made by Horsley, not Josephus, and the false 
prophet's promise of "signs of deliverance (nx O'rUl£la Tfie; O'wTfJpiae;)" is very close to the "signs of freedom 
(ofJjJda £Acue£piae;)" promised by the impostors of War 2.259 (cf. Barnett, "Sign Prophets," 685; Betz, 
"Miracles." 227). Although the "deceivers and impostors" of War 2.258-260 are not explicitly called 
prophets, Josephus reports that they operated "under the pretence of divine inspiration" (2.259). Theudas. 
the Egyptian, the "deceivers and impostors" (Ant. 20.167; cf. War 2.259) and the impostor of Ant. 20.188. 
are all given the epithet YOfJe;; the figure of War 6.285 is called a "false prophet." It seems likely that the 
Egyptian who promised the collapse of Jerusalem's walls is introduced in War 2.261 as a concrete 
illustration of the "deceivers and impostors" who promised "signs of freedom" (War 2.259). In any case, I 
shall argue that the promised deeds of Theudas and the Egyptian are best understood as examples of the 
"signs" mentioned elsewhere. No signs are mentioned in connection with the unnamed YOlle; of Ant. 
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Not surprisingly, the combination of prophets who are linked to the wilderness, 

deliverance, and miraculous signs suggests to many readers of Josephus that these 

"impostors" laid claim to the role of the prophet like Moses. Moses, after all, was the 

agent of God's prototypical deliverance of his people, and the exodus from Egypt 

involved the performance of miraculous signs as well as movement through a wilderness. 

All of these sign prophets promised that God would soon deliver his people. 149 In 

this respect they are like Moses, who had promised the Israelites deliverance prior to the 

exodus. Theudas and the Egyptian also tied their predictions about the future to God's 

past deliverance during the exodus and conquest; frequent association with the wilderness 

may indicate that the other sign prophets did the same. 150 Still, the idealization of the 

past reflected in Josephus's account does not require that the sign prophets identified 

themselves with an expected prophet like Moses, for the promises of Theudas and the 

Egyptian resemble Joshua more than Moses.1 51 

20.188, but his promise of salvation and rest is enough to include him with the other sign prophets. 
149 Josephus does not provide enough information to determine whether the prophets anticipated 

political deliverance from Rome, deliverance at the end of time, or both; it is clear that divine intervention 
was expected. 

150 Yet as Gray, Figures, 137, observes: "as a religious motif, the wilderness had wider 
associations than the exodus and conquest events alone." It may be significant that the false prophet of 
War 6.285 is not associated with the wilderness. 

lSI The anticipated collapse of Jerusalem's walls (Ant. 20.169-172) obviously echoes Joshua's 
conquest of Jericho. Gray observes that Josephus's account draws "no direct comparison" between the 
crossing of the Red Sea under Moses and the crossing of the Jordan under Joshua (Gray, Figures, 199 note 
6), but she still concludes that the historical Theudas's promised crossing of the Jordan may have been 
patterned after both Moses and Joshua (Gray, Figures, 115). Regardless of Theudas's own intentions, it is 
unlikely that Josephus intended to compare him with Moses, for Josephus's report about Theudas's promise 
to provide an easy passage across the Jordan has more in common with his earlier account of Joshua's 
crossing the Jordan (Ant. 5.16-19) than it does with his version of the Red Sea miracle (Ant. 2.338-344). 
Barnett, "Sign Prophets," 689, appears to assume that the widespread expectation of the prophet like Moses 
would have naturally led to the identification of those who linked themselves to the "Exodus-Conquest" as 
Mosaic prophets (Barnett "Sign Prophets," 696 note 81). It is also possible to regard Theudas and the 
Egyptian as prophets who modelled themselves after Joshua, while regarding the prophets to whom "signs" 
are explicitly attributed as Mosaic prophets (cf. Meyer, Prophet, 84-5). 
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It is true that the mention of the impostors' promised "signs of freedom (oll~£ia 

E:Aw9Epiac;)" (War 2.259) is similar to a passage in the Antiquities, where the Israelites at 

the Red Sea "turned to accusing Moses, forgetful of all those miracles (al1~Eiwv) wrought 

by God in token of their liberation (E:Aw9c:piav). ,,152 Based on this apparent similarity 

between the exodus signs and those of the sign prophets, as well as the fact that both sets 

of signs were expected to be "close in time to their fulfilment," Paul Barnett concludes 

that "these Prophets believed that if only a 'sign' of the Exodus-Conquest could be 

performed, then the wheels of God would be set in motion for a re-run of His Great 

Saving Act." 153 

There are several problems with this conclusion. First, Josephus's account of the 

sign prophets who promised "signs of freedom" (War 2.259) was written before his 

account in the Antiquities, which associates signs, freedom and Moses. 154 Since it is 

unlikely that Josephus patterned Moses after the sign prophets, the account of the sign 

prophets in War 2.259-if it connects the sign prophets to Moses-must be dependent on 

a common association of signs, freedom and Moses. But E:Aw9c:pia and cognates are not 

used in connection with the exodus in the Greek Pentateuch. As a result, one must 

question whether Josephus's use of "signs of freedom (al1~£ia EAw9c:piac;)" in connection 

152 Ant. 2.327: EnlAEAf]0PEVOl TWV EK 6EOD rrpoc:; T~V £Acu6Eplav aomie:; O'IWElwv y£yovOrwv. Cf. 
Barnett, "Sign Prophets," 682-3; Horsley, "Popular Prophetic Movements." 4. 

153 Barnett, "Sign Prophets," 688. Barnett's image of setting the "wheels of God" in motion (itself 
borrowed from Albert Schweitzer, The Quest a/the Historical Jesus: A Critical Study 0/ Its Progress From 
Reimarus to Wrede [trans. W. Montgomery; 1906; repr., New York: Macmillan. 1961],370-1), is rejected 
by Horsley, but Horsley's understanding of the signs is similar: "[Signs] can be understood as anticipatory 
participation in God's liberating actions" (Horsley. "Popular Prophetic Movements," 10). 

154 Cf. Louis H. Feldman, "Josephus," ABD 3:982, for the date. In Ant. 20.168 Josephus replaces 
O'f]p£ia £AEv6£piae:; by TEpam Kat O'f]p£ia. As we will see below. the phrase TEpam Kat of]p£ia does not 
allude to the exodus any more than the phrase O'f]p£ia £Acu6c:plac:; does. 
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with the sign prophets really recalls the exodus. 

Second, even if an intentional allusion to the exodus is granted, the "signs" of the 

sign prophets will have little to do with setting in motion God's new redemption. 

Josephus diverges sharply from his scriptural source by carefully avoiding the use of 

either al1~Elov or TEpac; in reference to the miracles of deliverance from Egypt, such as 

the ten plagues and the crossing of the Red Sea. The three authenticating "signs" given to 

Moses at the burning bush, Josephus is wont to observe, were intended to confirm Moses 

as Israel's deliverer (Ant. 2.272-4); the ten plagues, on the other hand, are attributed 

solely to God. 1SS Third, Josephus believed the performance of authenticating signs-in 

contrast to the miracles of deliverance from Egypt, which Josephus does not refer to as 

signs-was characteristic of prophets in general. Prophetic signs (al1~£ia) include the 

initial authenticating miracles given to Moses at the burning bush,156 but they also include 

signs associated with the prophets Samuel and Elijah, the miraculous sign performed by 

the prophet Jadon before king Jeroboam at Bethel, as well as the sign given to Hezekiah 

by the prophet Isaiah. l57 According to Josephus, miracles function to authenticate the 

words of prophets in much the same way that other omens function as signs of divine 

approval or disapproval. 158 In fact, the signs promised by those whom Josephus 

155 The transition from the scene in which Moses performs his "signs" to the beginning of the 
plagues makes this very clear: "But, since the king disdained these words of Moses and paid no more heed 
to them, dire plagues descended upon the Egyptians" (Ant. 2.293; Gray, Figures. 126-7). Since it occurs 
immediately before the crossing of the Red Sea. the mention of "signs" in Jos. Ant. 2.327 could be regarded 
as an exceptional reference to the ten plagues (as assumed by Barnett. "Sign Prophets," 682-3 and Horsley, 
"Popular Prophetic Movements," 4). However, the context concerns accusations against Moses. As Moses 
had previously been accepted by the Israelites on the basis of his three authenticating signs (Ant. 2.280-1), 
it is most likely that the "signs" of Ant. 2.293 also denote the same authenticating miracles. 

156 Jos. Ant. 2.274, 276. 280. 283-4. 
157 Cf. Jos. Ant. 6.54, 57,91: 8.232,236; 3.347; 10.28-29. Cf. Gray, Figures. 125-30. 
158 Cf. Ant. 6.110; 18.211; 19.9,94; War 3.405; 4.623; and especially War 1.377. 
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identifies as false prophets contrast with the heavenly signs portending Jerusalem's 

destruction, which Josephus claims were tragically misunderstood by the inhabitants of 

the city. 159 We may safely conclude that the signs promised by the sign prophets do not 

correspond to the ten plagues or the miracles of deliverance from Egypt, nor were they 

designed to set the wheels of fate in motion. If they do correspond to the signs of Moses, 

they would function as authenticating miracles; but since signs are characteristic of 

prophets in general, the mere performance of signs cannot be judged a particularly 

M · l' 160 osalc qua Ity. 

If the performance of signs is characteristic of prophets in general, were the sign 

prophets different from all other prophets only by virtue of their perceived proximity to 

the end?16J Did they gain a following because they corresponded to a recognized 

eschatological figure or because they offered deliverance? Answers to these questions 

need not be mutually exclusive. On the one hand, Josephus's portrayals of the Egyptian 

and Theudas demonstrate either that the coming divine deliverance was expected to 

resemble the past, or that recollecting the past was regarded as a way of envisioning the 

159 War 1.28; 6.295-6, 315. 
160 The Egyptian's claim that at his command the walls of Jerusalem would collapse could be 

construed as an act of deliverance. but the similarities between the Egyptian's promised deed and that of 
Theudas suggest that it was also regarded as an authenticating sign. (Crossing the Jordan could be 
miraculous, but in the late first century would hardly be regarded as deliverance itself.) Moreover, the 
phrase "signs of freedom (arn.lEia £A£ue£pia<;)" is not restricted to exodus-related passages. In Josephus's 
lengthy account of the murder of the emperor Gaius a password of freedom (allj..l£lOV £AWe£p{a<;) ironically 
portends Gaius's murder (Ant. 19.54, 186. 188). Barnett, "Sign Prophets," 683, also observes that both 
Moses and the sign prophets perform signs by "God's providence" (cf. Ant. 2.286; 20.l68). But the 
apparent parallel seems less striking when it is noted that Josephus is particularly fond of refernng to 

"God's providence," using the phrase in many different contexts (cf. War 4.219; Ant. 5.277; 13.163; 14.463; 
20.91; Life IS). It is true. however. that the phrase is only used in connection with the performance of 
miraculous signs in Ant. 2.286 and 20.168. 

161 Cf. Gray. Figures. 141: "It is possible to think that the sign prophets were eschatological 
prophets in the general sense without thinking that they were acting out the role of a particular End-time 
prophet." 
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future-or both. In Josephus's account, the story of the Israelites crossing the Jordan is 

followed immediately by the capture of Jericho, after which Josephus comments that the 

name Gilgal "signified 'freedom'; for, having crossed the river, they felt themselves 

henceforth free (£AWe€pOU<;) both from the Egyptians and from their miseries in the 

desert." 162 It is hard to avoid the conclusion that the association of both Theudas and the 

Egyptian with the crossing of the Jordan and the conquest of Jericho is related to the 

promised "signs of freedom (£AWeEp{a<;)" promised by other sign prophets. Yet the 

analogy between the sign prophets, Moses, and Joshua has more to do with promised 

deliverance than it does with miraculous signs, and the fact that Theuda£ and the 

Egyptian are connected with Joshua rather than Moses suggests that Deut 18:15 did not 

lie behind the behaviour of the sign prophets. 

Excursus: The Prophet like Moses and "Signs and Wonders" 

Regardless of Josephus's presentation of the "sign prophets," it is possible that the 

biblical connotations of miraculous "signs" were enough for Second Temple Jews to 

identify the "sign prophets" with the prophet like Moses. Deuteronomy 34:10-12 

remarks that Moses remained unsurpassed as a prophet partly as a result of the "signs and 

wonders" he performed: 

lONever since has there arisen a prophet in Israel like Moses, whom the LORD knew 
face to face. liRe was unequaled for all the signs and wonders that the LORD sent 
him to perform in the land of Egypt, against Pharaoh and all his servants and his 
entire land, 12and for all the mighty deeds and all the terrifying displays of power that 
Moses performed in the sight of all Israel. 

Deuteronomy's insistence on Moses' incomparable status recalls Moses' prediction in 

162 Ant. 5.34. Cf. Ant. 2.252, 281, 290, 327. 327, for other occurrences of words of this root in 
connection with the events of the exodus. 
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Deut 18:15 that "the Lord your God will raise up for you a prophet like me from among 

your own people." Since the eulogy of Moses in Deuteronomy 34 emphasizes the "signs 

and wonders" Moses performed, it is no great leap to associate "signs and wonders" with 

the activity of the future prophet like Moses. 163 I will consider the biblical usage in some 

detail because the meaning of the biblical phrase has a significant impact on the 

interpretation of Luke-Acts. 

The phrase "signs and wonders," which was evidently regarded as an established 

expression by the translators of the Septuagint,l64 is used most frequently of the miracles 

associated with the exodus from Egypt. 165 These exodus "signs and wonders" are 

attributed to God alone, with the exception of Deut 34: 11, where "signs and wonders" are 

attributed to Moses alone,166 and Exod 11:10 (LXX)167 and Ps 105:27 (MT), where "signs 

and wonders" are attributed to Moses and Aaron. When the referent of the phrase can be 

established from the context, exodus "signs and wonders" usually denote the ten 

plagues. 168 But the phrase "signs and wonders" in the Septuagint sometimes ranges 

163 Cf. Meeks, Prophet-King, 163; Clark, "Elijah," 40-1; Betz, "Miracles," 226. Kraus, "Dtn 
18.15-18," I 55-6 note 13, notes that in its original context Deut 34: 10f. does not exclude other prophets 
who were like Moses; it claims no other prophet could measure up to Moses-the signs and wonders he 
performed were beyond comparison. Cf. Num 12:6-8. 

164 In the four instances where the singular of m~ and n;:no are joined by i (Deut 13:2-3: 28:46; Isa 

20:3), the LXX either translates the phrase as "sign or wonder" (Deut 13:2-3) or as "signs and wonders" 
(Deut 28:46; Isa 20:3). 

165 Exod 7:3; 11:9-10; Deut 4:34; 6:22; 7:19; 11:3; 26:8; 29:2; 34:11; LXX Pss 77:43; 104:27; 
134:9; LXX Jer 39:20-21 (but note EW~ nl~ ~l .. u:pa~ Taunl~); Neh 9: 10 (2 Esd 19: 10 has Ol1}lEl<X alone). Cf. 
Wis 10: 16; Bar 2: II. Exceptions include the following: Deut 28:46 (LXX); Isa 8: 18; 20:3 (LXX); Dan 
3:32-33 and 6:28 (Aram.); Dan 4:2 (Theod.); 4:37 (LXX); 6:28 (Theod.). Cf. Add Esth 1O:3f.; Wis 8:8; Sir 
48: 12 (Heb.). 

166 Cf. Wis 10: I 6; Ezek. Trag. 224-6. 
167 The LXX adds 1"(1 o'1}lda, while the Hebrew text refers only to tl'D!)l:iD. The context implies 

that the "signs and wonders" here refer to the nine plagues. 
168 The context often makes this clear by locating the "signs and wonders" in Egypt and by 

specifying that they were done against Pharaoh and Egypt: Exod 11:9-10 (LXX); Deut 6:22; 7:19; 29:2; Ps 
77 (78):43; 104 (05):27; 134 (135):9; Jer 32:20-21; Neh 9: 10 (MT); cf. Wis 10:16; Wolfgang WeiB. 
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beyond these events to include the authenticating miracles given to Moses at the burning 

bush169 as well as the miraculous events that took place during the period of wilderness 

wandering. l7O The "signs and wonders" attributed to Moses in Deut 34: 11, then, may 

have originally referred to Moses' involvement in the ten plagues,171 but later readers-

especially those dependent on the Septuagint-may well have interpreted the 

stereotypical language more broadly. 

In addition to referring to God's mighty acts of deliverance and the authenticating 

miracles given to Moses at the burning bush, the phrase "signs and wonders" can refer to 

symbolic actions that embody a prediction of the future (Is a 8: 18; 20: 3 LXX) or to 

predictions whose fulfillment legitimates the messenger as well as the message. In Yet it 

"Zeichen und Wunder": eille Studie zu der Sprachtradition und ihrer Verwendung im Neuen Testament 
(Neukirchen-Vluyn: Neukirchener Verlag, 1995), 11. The context is not clear in Deut 4:34 and 26:8, but 
we can probably conclude from the normal Deuteronomic usage that the plagues are primarily in view; cf. 
Bar 2:11. 

169 After the reference to God's "signs and wonders" in Exod 7:3, it is difficult to avoid the 
conclusion that the "sign or wonder" (Exod 7:9 LXX: O"l1}ldov ~ TEpa~; Heb. n;;l1n) requested by Pharaoh. 

and performed by Aaron. is one of God's "signs and wonders." The authenticating miracles given to Moses 
at the burning bush, and performed by Aaron before the Israelite community as well as before Pharaoh are 
normally referred to as "signs" or "wonders" rather than as "signs and wonders." Cf. Exod 4:8. 9,17,21, 
28,30. 

170 In the MT ofDeut 11:3, 1'I;th~ should probably be limited to what God did in Egypt, while 
"ipP,Q includes the events described in 11 :3-7; but in the LXX, the translation of "ipp,n-ntt' "I;th~-n~l by 

Kat TIl ol1}l£la alnov Kat Ttl TEpam alJTOV comprises the description of all that God did (ooa ETIOll1o£V) in 
verses 3-7 as part of the "signs and wonders" including the events of the exodus, as well as crossing the 
Red Sea, what God did in the wilderness, and what God did to Dathan and Abiram. 

171 Cf. A.D.H. Mayes, Deuteronomy (London: OJiphants, 1979), 158,414. 
172 Cf. especially Exod 7:3 as well as the singular 011}l£lOV ~ TEpa~ in Deut 13:2. Deuteronomy 

13:2-6 (EV 1-5) was at least understood by later readers as condemning those prophets who enjoined 
idolatry rather than as forbidding the performance of signs or wonders themselves. Cf. Stephen B. 
Chapman. The Law and the Prophets: A Study in Old Testament Canon Formation (Ttibingen: 1. C. B. 
Mohr [Paul Siebeck], 2000), 125 note 71. Other passages make clear that the "giving" of a sign refers 
primarily to making a prediction of the future; the sign "comes" when the predicted event takes place. 
reSUlting in a confirmation of the prophet's words. Cf. 1 Sam 2:27-36. 10:7; 1 Kgs 13:3, 5. Cf. Isa 7: 11-16; 
Isa 37:30-32; Jer 44 (51):29-30; Exod 3:12. Both n1N and n;>m, can also refer to omens that are not 

directly connected to the activity of a prophet. Cf. Judg 6: 17; 1 Sam 14: 10; 2 Kgs 20:8-9; Jer 10:2; Joel 
3:3; 2 Chr 32:24,31. Note that the biblical usage is different from Josephus, who consistently regards signs 
as authenticating miracles. 

69 



Ph.D. Thesis - D. Miller McMaster - Religious Studies 

is striking that the plural phrase "signs and wonders" is almost never used in connection 

with symbolic actions or predictions of the future. 173 Thus the biblical evidence does not 

provide strong support for the characteristic use of the plural phrase "signs and wonders" 

to denote the predictive signs of prophets or, for that matter, authenticating miracles such 

as those given to Moses at the burning bush. 174 

God's mighty acts of deliverance during the time of the exodus are linked to the 

present in Jer 32:20, but only in Daniel is the phrase "signs and wonders" used more 

generally of God's mighty deeds with no connection to the exodus.175 In sum, the phrase 

"signs and wonders" is used of predictive signs and authenticating miracles in a few 

places; the examples from Daniel suggest that the phrase could be used generally for 

God's mighty deeds; but in the overwhelming majority of cases the phrase refers to the 

miracles associated with God's deliverance of his people from Egypt. 176 

With the exception of the Dead Sea Scrolls,l77 post-biblical usage tends to diverge 

173 Exceptions include Isa 8: 18 and 20:3: Exod 7:3. 
174 Contra Chapman, Law, 125: "Thus, the prophets are characterized as doers of 'signs and 

wonders.' or as 'signs and wonders' themselves." Cf. S. Vernon McCasland, "Signs and Wonders," IBL 76 
(1957): 150; WeiB, Zeichen. 117; Leo O'Reilly, Word and Sign in the Acts of the Apostles: A Study in 
Lukan Theology (Rome: Editrice Pontifica Universita Gregoriana, 1987). 173. 

175 N;0/?nl N;m~ (3:32; translated in Dan Theod. 4:2 by nx O'l1J.lEla Kat Tex T£pam); ... 'i1mt;t 
'i11i1/?Dl (3:33); 7'i1DDl 7'D~ (6:28 translated in Theod. by O''1J.lEia Kat T£pam; cf. Dan 4:37 LXX: at)t:('><; ITOlEl 

O'l1J.lEia Kat T£paTa). Contra Karl Heinrich Rengstorf. "ol1J.lE10V, KTA.," TDNT7:221, who suggests that "the 
translators detected in both these verses the ancient historical expression [used of the exodus miracles)." 

176 The conclusion of Rengstorf, TDNT 7:221, is therefore generally correct: "Thus in Greek
speaking Judaism in so far as this stands behind the literature comprised in the LXX the formula O'l1J.lEia Kat 
t:€pam, based on the Deuteronomic model, seems to be reserved for God's wonders in the days of Moses." 

177 The few references to "signs and wonders" in the Dead Sea Scrolls correspond fully to biblical 
usage. The phrase appears in connection with the exodus plagues, but never in connection with 
authenticating miracles or predictive signs. nlN and n.!J1D (in the plural) clearly refer to the plagues in Egypt 
in 4Q392 2 and in 4Q422 10 iii. 5. In addition, mmN may well have occurred in the lacuna before o'n.!JD 

O"1il in 4Q378 26 5 on the analogy of Deut 6:22,29:2; in 4Q185 1-2 i, 14-15 the exodus miracles of 
deliverance are referred to by nn6!:l) and O'n.!J1D. 11QT liv. 8-9 repeats Deut 13:2-3, with n.!J1Dl nlN in the 

singular. Cf. Ezekiel the Tragedian. who reserves "signs and wonders (0''1I1E1a Kat TEpaar)" for the plagues 
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from the Septuagintal pattern. The Hebrew text of Sir 48: 12 attributes "many signs and 

wonders" to Elisha, J78 and Add Esth 1O:3f. parallels Jeremiah in extending God's "signs 

and wonders" beyond the exodus, by referring to the deliverance of Jews during the time 

of Esther as "signs and wonders.,,179 Unlike the Septuagint, Philo of Alexandria 

distinguishes sharply between the ten plagues and the authenticating miracles given to 

Moses at the burning bush, but-reversing the biblical pattern-he refers to the three 

authenticating miracles of Moses as "signs and wonders" (Mos. 1.95).180 Like Josephus, 

Philo maintains that it is the rejection of authenticating "signs and wonders" that results 

in the punishment of the ten plagues. Josephus employs the "signs and wonders" fonnula 

twice-both times in connection with the Jewish revolt: He refers to the portents that 

preceded the destruction of Jerusalem as "signs and wonders" (War 1.28), and he accuses 

those whom he clearly views as false prophets of promising to display "wonders and 

signs.,,181 Since "signs and wonders" is a recognized collocation for portents in non-

in Egypt (cf. 132,224-6). 
178 1il'!l N~1r.l ~:l O'n!l1r.l1 il:l.iil mnN •. W '!l. Reference noted in Lierman, "Moses," 33. 

179 Cf. Sir 36:5. where God is asked to reprise the events of the exodus by giving "new signs 
(crrlllEla)." The mention of "signs and wonders" in Wis 8:8 is most likely not related to the exodus (contra 
Rengstorf, TDNT 7:221). 

180 The plagues themselves are not referred to in the context by either Tipa<; or crf]j..Ielov. Moses' 
authenticating miracles are referred to as "signs" in Mos. 1.76-77,210, and as "wonders" in 1.80,90-91. 
Cf. Lierman, "Moses," 36. The only other occurrence of the plural phrase "signs and wonders" is an 
exception (pace WeiB. Zeichen, 22, Moses plays no role in the immediate context): In the course of 
summarizing the feast of first-fruits, Philo says that when the people bring their sacrifices they recite a 
canticle (cf. Deut 26: 1-11), recounting God's dealings with Israel, including their time in Egypt: "He who is 
kindly to all the wronged accepted their supplication and confounded their assailants with signs and 
wonders and portents (crf]j..IElOl<; Kcd Tipacrt Kat cpacrj..lacrt) and all the other marvels that were wrought at that 
time" (Spec. 2.218). To these two passages there should probably be added the probable reference to 
omens as crf]j..IElWV ~ T£parwv in Aet. 2 (WeiB. Zeichen. 23). Neither crf]j..I£lov nor Tipa<; is used by Philo of 
the miracles of deliverance from Egypt in any other passage. 

181 Jos. Ant. 20.168. Cf. Mark 13:22. where Jesus predicts the coming of "false prophets" who 
"will arise and show signs and wonders" (cf. Matt 24:24 [par.]; John 4:48 [Jesus]; 2 Thess 2:9 [the lawless 
one]). 
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Jewish Greek,182 it is most probable that Josephus employs "signs and wonders" in the 

sense of portents or authenticating signs, and not in connection with the exodus miracles 

of deliverance, which he never refers to as "signs and wonders." Thus, while the 

Septuagint prefers to use the phrase "signs and wonders" for the miracles of deliverance 

from Egypt and seldom applies it to authenticating miracles or to predictive signs, Philo 

and Josephus avoid using the "signs and wonders" formula of the exodus miracles and do 

apply it to the authenticating miracles of prophets. 

The evidence we have examined should caution against facile conclusions about 

the connotations of references to "signs and wonders." The mere employment of the 

phrase by itself does not require an allusion to the exodus, nor does it necessarily evoke 

the authenticating miracles of Moses and Aaron, or the predictive signs performed by the 

biblical prophets. 

Conclusion 

A passage in 4Q Testamonia attests to the antiquity of the eschatological 

interpretation of Deut 18:15-19; Philo's paraphrase of the passage suggests that the 

eschatological interpretation was widespread enough to include Hellenistic Jews in the 

Diaspora. 183 However, the expectation of an eschatological prophet like Moses is not 

attested well enough to justify the conclusion that the default category for eschatological 

182 According to McCasland. "Signs." 149, "It is well known that the Greek idiom OTJ}.IEW Kat 

TEpara was widely used by Hellenistic writers." The phrase is attested in non-Jewish Greek literature. but 
it is not widely used-at least not in proportion to its use in the LXX and Acts. When it does appear the 
term is normally associated with omens or portents. Cf. Polybius, Hist. 3.112.8; Plutarch Alex. 75, Sept. 
sap. conv. 149c; Aelian Var. his!. 12.57; Appian Bell. dv. 2.5.36. 4.1.4; Theophrastus, Caus. plant. 5.4.3-4: 
Rhetorica Anonyma, ITEpi rwv TOU AOYOV axl1/larwv. Cf. discussion of the phrase in Rengstorf, TDNT 7 :206-
7 and especially WeiB. Zeichen, 18-22. 

183 4Q 158 also indicates that the Samaritan use of Deut 18: 15 is ancient. 
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prophets was the prophet like Moses. 184 Josephus suggests that visions of future 

salvation were cast in terms of past deliverance, but his narrative does not support the 

supposition that anticipation of the prophet like Moses formed part of contemporary 

eschatological hopes. 

Scholarly conclusions about the expected characteristics of the prophet like Moses 

vary, depending on whether scholars give preference to Josephus's sign prophets or to the 

evidence from Qumran. Those who take the sign prophets as their model for 

contemporary expectations about the prophet like Moses naturally conclude that he was 

expected to perform miraculous signs,185 while others conclude from descriptions of the 

past or future leaders in the Dead Sea Scrolls that the prophet like Moses was expected to 

proclaim God's authoritative will and to disclose eschatological secrets; 186 still others 

combine the two roles, concluding that he was expected to perform redemptive miracles 

redolent of the Exodus as well as to be an authoritative teacher. 187 The association of the 

prophet like Moses with the performance of miraculous signs is based on the 

questionable conclusion that Josephus's sign prophets posed as prophets like Moses. The 

identification of the prophet like Moses as an eschatological teacher finds some support 

in the text of Deut 18: 15-19 itself as well as in its (most likely uneschatological) 

appropriation in I Macc 14:41, but it is often based on the doubtful identification of the 

Teacher of Righteousness or the future "Law interpreter" with the prophet like Moses. 

The variety of scholarly reconstructions indicates that modern readers no longer have 

Moses." 
184 Cf. Teeple, Mosaic. 65: "apparently not every eschatological Prophet claimed to be a New 

185 Cf. Meeks, Prophet-King, 163-4; Teeple, Mosaic, 102. 
186 Cf. Schnackenburg, "Die Erwartung," 633; Kraus, "Dtn 18,15-18," 169-70. 
187 Cf. Hahn, Titles, 365; Nebe, Ziige, 37. 
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sufficient evidence on which to base conclusions about the fonn that the fulfillment of 

Deut 18:15 was expected to take. Indeed, it seems unlikely that there was an established 

model to which the (or a) prophet like Moses was expected to confonn. 

The Isaianic Messenger 

Unlike the Ethiopian eunuch in Acts 8:34, we are not here concerned with the 

question whether the prophet Isaiah was speaking "about himself or about someone else," 

but with the ancient debate about the interpretation of Isaiah implied by the eunuch's 

question. While the eunuch was puzzled by Isaiah 53, scholarly interest in the Isaianic 

Servant or herald as it relates to Luke-Acts centres on the reception history of Isa 61: 1-2: 

lThe spirit of the Lord GOD is upon me, because the LORD has anointed me; he has 
sent me to bring good news to the oppressed, to bind up the brokenhearted, to 
proclaim liberty to the captives, and release for the prisoners; 2to proclaim the year of 
the LORD's favor, and the day of vengeance of our God; to comfort all who mourn. 

In its original context, the speaker is equated with the prophet who uttered the oracle,I88 

but the passage is inevitably applied to someone other than the prophet Isaiah when the 

passage is regarded as a statement about the future, as it is in 11 QMelchezedek and Luke 

4. With whom did later readers identify this future anointed messenger? Was the 

passage applied to a future "Jesaja-Heilszeittyp-Propheten" 189 or to another future figure 

such as the eschatological Elijah. 19o the Davidic Messiah,191 or the prophet like Moses?l92 

188 Cf. Gerhard Friedrich, "£vayy£Ai~oJ1at, KrA.," TDNT 2:709. 
189 Nebe, Ziige, 37-8, 68. 
190 Cf. Collins, Scepter, 120-2, regarding the 11V::m of 4Q521, and Clark, "Elijah," 57-64, who 

argues that Malachi applies the Isaianic servant to Elijah. 
191 Cf. Robert B. Sloan, The Favorable Year of the Lord: A Study of lubilary Theology in the 

Gospel of Luke (Austin. Tex.: Schola Press, 1977),51-68; Bock, Proclamation, 109-11; Mark L. Strauss, 
The Davidic Messiah in Luke-Acts: The Promise and Its Fulfillment in Lukan Christo logy (Sheffield: 
Sheffield Academic Press. 1995), 242. 

In Cf. Hahn, Titles, 380. 356-7, who accepts the argument of Aage Bentzen, King and Messiah 
(London: Lutterworth. 1955), 70-1. that the Isaianic servant was originally depicted as a new Moses. Cf. I. 
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(Of course, we dare not assume that the text was read in only one way.) 

Regardless of the particular solution chosen, it is often suggested that the speaker 

of Isa 61: 1 was conflated with the servant of Deutero-Isaiah-either within the final form 

of Isaiah, or by later readers. In addition to the sound reasons for connecting the servant 

to the speaker of Isa 61: 1,193 this interpretive move has the advantage of allowing 

conclusions about the identity of the servant to colour one's interpretation of Isa 61: 1.194 

For instance, if the servant of Deutero-Isaiah was portrayed as a new Moses, one could 

easily envisage Second Temple readers of Isaiah who expected the prophet like Moses to 

assume the form of the Isaianic servant. 195 If the Isaianic servant also bears royal 

characteristics, the stage is set for the identification of the prophet like Moses with the 

Messiah. 196 

To be sure, the new exodus motif plays a prominent role in Isaiah, and it is 

possible that the servant was intended to be viewed as a new Moses. 197 But it is 

important to bear in mind that even though ancient readers of Isaiah would not have 

distinguished between first and second Isaiah or extracted the so-called servant songs 

from their contexts, we cannot presume that they would have read the text coherently as 

Howard Marshall, Luke: Historian and Theologian (3rd ed.; Paternoster, 1970; repr., Downers Grove, 11.: 
InterVarsity, 1988), 119, 127-8; Sloan, Jubilary, 71-3; Turner, Power, 240. 

193 For example. the spirit is connected to the speaker of Isa 61: 1 as well as the servant in Isa 42: 1; 
the "year of favour" in Isa 61:2 recalls the "time of favour" in Isa 49:8; and the one who proclaims good 
news to the poor (O"~p, iiV:;i?) in Isa 61: 1 is reminiscent of the herald (i1p:;tD) of 52:7. For additional 
examples, cf. Strauss. Messiah. 239-40; Hahn, Titles. 356-7. 

194 It would fall outside of the scope of this chapter to consider all the various ways in which the 
servant of Deutero-Isaiah was understood. Cf. Jeremias. TDNT 5:682-700. 

195 Cf. Marshall, Historian. 127; Turner. Power, 240. 
196 Cf. Marshall, Historian. 127-8; Sloan, Jubilary, 71-3; Allison, Moses, 90; Turner. Power. 243. 
197 Cf. Nickelsburg. Origins. 18; Bentzen, King and Messiah, 65-7. 
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an interpretive unit. 198 The presence of a new Moses typology within the wider book of 

Isaiah does not mean that later readers would have understood Isaiah 61 within this 

framework, nor does a Moses typology attested elsewhere-let alone the presence of new 

exodus language more generally-mean that the speaker of Isa 61 would automatically 

be identified as a prophet like Moses. It is necessary to find evidence that this step was 

taken in the texts themselves. 

The preceding review of options has necessarily included some preliminary 

discussion of the application oflsaiah 61 to Jesus in Luke 4 because, aside from the New 

Testament, Second Temple evidence for the eschatological interpretation of Isaiah 61 is 

restricted to the Dead Sea Scrolls. For my purposes, the most important treatment of 

Isaiah 61 in the Scrolls is found near the end of the surviving text of 11 QMelchizedek as 

part of an interpretation of Isa 52:7: "How beautiful upon the mountains are the feet of 

the messenger (iW~7?) who announces peace, who brings good news (::lit> iW~7?), who 

announces salvation, who says to Zion. 'Your God reigns.'" According to 11QMelch ii 

17-19: 

17The mountains [are] the prophet[s]; they [ ] every [ ] 18And the messenger 
CiiZJ:J.Di1) irs] the anointed of the spir[it] ([n],.,i1 n~iZJD), as Dan[iel] said about him: 
['Until an anointed, a prince (1~.l.l n~iZJD 1V), it is seven weeks.' And the messenger of] 
199ood (:J.1tl [iiZJ:J.D1]; ct. Dan 9:25-6) who announ[ces salvation] is the one about 

whom it is written [ 2°To comfo[ rt ]the [afflicted' (lsa 61: 1) its interpretation:]. 199 

If the lacunae are restored correctly in the above translation, both "the messenger 

198 Cf. Jeremias, TDNT 5:682. Pace Strauss. Messiah, 233-4. 
199 Fitzmyer's restoration of the lacuna after "concerning whom Dan[ ... " with a quotation from 

Dan 9:25 has been widely accepted. Cf. Joseph A. Firzmyer, "Further Light on Melchizedek From Qumran 
Cave 11." in Essays on the Semitic Background a/the New Testament (ed. Joseph A. Fitzmyer: London: G. 
Chapman, 1971). 253, 265-6. The restoration is supported by other allusions to Dan 9:24-27 in 11 QMelch 
(Fitzmyer. "Melchizedek," 259, 265). Within the book of Daniel the word n'1VD only occurs in 9:25-26. 
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(iW::m;,)" and "[the messenger of] good (:110 [iW:m])" receive individual interpretations 

with proof texts drawn from Dan 9:25-26 and Isaiah 61 respectively. However, both "the 

messenger" and "the messenger of good" were apparently understood as labels for the 

same individual because the basis for the equation of "the messenger (iWJ.D;')" with "the 

anointed one of the spirit ([n]n;, n'WD)" is to be found in Isa 61:1. Using the technique 

of keyword association, or gezerah shawah, l1QMelch links the messenger (iip~,?) of Isa 

52:7 with the speaker of Isa 61: 1, who claims to be anointed with the spirit ( ;'1;" niP'? 

'n~) in order to proclaim good news (iip~7)?00 

The" anointed of the spirit," who is defined as the messenger of Isa 61: 1, should 

be distinguished from the Melchizedek figure who plays a prominent role in most of the 

rest of the document.201 More difficult is the decision whether the anointed messenger 

should be understood as an eschatological prophet202 or as a royal Messiah.203 Apart 

from Isa 61:1, the verb iiZ7J. is not closely linked to prophets (or to kings) in the Hebrew 

Bible.204 In 4Q377 2 ii 11 the verb iip~Q may be applied to Moses in a revelatory 

context: "out of His mouth he spoke like an angel. For who is a messenger like him 

200 Cf. Marinus de Jonge and Adam S. van der Woude. "11 Q Me1chizedek and the New 
Testament," NTS 12 (1965-1966): 306-7. An anointing of the spirit is not made explicit in Isa 61:1, but 
since the presence of the spirit results from the anointing, this may well be implied. In no other biblical 
passage are spirit and anointing associated so closely. 

201 "Die Interpretation Me1chisedeks als hochste Engelgestalt bzw. O'i17N ist hinreichend, urn ihn 

vom 'Gesalbten des Geistes' in Z. 18 zu unterscheiden" (Zimmermann, Messianische, 410). Contra James 
A. Sanders, "From Isaiah 61 to Luke 4," in Luke and Scripture, 57. 

202 Cf. de Jonge and van der Woude, "11Q Me1chizedek," 306-7; Collins, Scepter, 118-9; 
Zimmermann. Messianische, 410-1; Hermann Lichtenberger, "Qumran-Messianism," in Emanuel: Studies 
in Hebrew Bible, Septuagint, and Dead Sea Scrolls, in Honor of Emanuel Tov (eds. Shalom M. PauL et al.; 
Leiden: Brill. 2003). 332; Poirier, "Endtime Return," 226. 

203 HIP 3.1,450; Fitzmyer, "Me1chizedek," 266, tentatively. In Fitzmyer, Luke. 529-30. the 
prophetic alternative is preferred. 

204 1 QHa xxiii 14 (cf. x 6) clearly echoes Isa 52:7 and 61: 1, and the verb is applied to the 
anonymous speaker. but the speaker's prophetic identity should not be taken for granted. 
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(m11J:J[ i]iV::m '7) N':J 1i1':J7) i:Ji' 1N:'7):J1)?,,20S Since Moses is also given the title n'W7) in 

line 5 of the same column, 4Q377 could provide strong support for the conclusion that 

the anointed herald of 11QMelch ii 18 is a Mosaic figure. 206 However, iW:J7) can also 

mean "from flesh (iip:;tQ)," resulting in the translation, "who offles[h ]is like him,,,207 

which would exclude an allusion to Isa 61: 1. This latter rendering better suits the context 

of 4Q377. 208 

The task of the anointed messenger of Isa 61: 1-2 does resemble the role of a 

prophet or a priest more closely than that of a king, especially as that role is expounded in 

11 QMelch ii 20: "to [in]struct them in all the ages of the w[ orId]. ,,209 On the other hand, 

Scripture also associates spirit and anointing to the royal anointing of SauL and especially 

David, who is introduced as "the anointed of the God of Jacob" immediately before he 

utters an oracle claiming, "The spirit of the LORD speaks through me. ,,210 

In support of a prophetic anointing, "the anointed of the spirit ([n]1ii1 n'iV7)" 

205 Trans. Geza Vermes, The Complete Dead Sea Scrolls in English (5 ed.; New York: Penguin 
Books, 1997).542. Cf. Exod 24:15; 19:9. 

206 Cf. Gcza G. Xeravits, King, Priest, Prophet: Positive Eschatological Protagonists of the 
Qumran Library' (Leiden: Brill. 2003), 183. 

207 Trans. James VanderKam and Monica Brady, "4Q377," in Wadi Daliyeh II and Qumran Cave 
4.XXVIII: Miscellanea, Part 2. DJD XXVIII (ed. Moshe Bernstein. et al.; Oxford: Clarendon Press. 2001). 
214. 

208 Although the reference to speech in the same line may favour 'i?>':;J.IJ (Jan Willem van Henten. 

"Moses As Heavenly Messenger in Assumptio Mosis 10:2 and Qumran Passages." llS 54 [2003J: 226). a 
statement about how Moses was distinguished from all other humans (1W=ilIJ) suits the comparison of 
Moses to an angel at the beginning of the line. Furthermore. "from flesh ('1P~9)" is used in a similar 

comparative way in lQH
a 

vii 19-20 (111::l:::l ''IZ)::lIJ o,m). Thus rather than identifying Moses as a "herald." it 
is more likely that 4Q377 distinguishes him from all other humans (cf.VanderKam & Brady. "4Q377," 2 16; 
Zimmermann. Messianisclze. 339). Angels are also mentioned in connection with ''IZ)::lIJ in I QSb iii 6: o[ 
[ .•• 'lZ)i1]j? '::1N'IJ OV1 1'1Z)::lIJ. The line is too fragmentary to be certain. but "from flesh" fits the sense of 
1 QSb iii 6 better than "herald" does. 

209 Cf. Zimmermann, Messianische, 411. 
21U:2 Sam 23:1-2; cf. 1 Sam 10:1,6 (Saul): 16:13 (David). 
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(llQMe1ch ii 18) closely resembles the plural form of this phrase (nn 'n'um), which 

appears elsewhere in the scrolls as a designation for the prophets.211 But although there is 

biblical precedent for a prophetic anointing,212 and although the Dead Sea Scrolls uses the 

plural 'n'iZ71:l to denote prophets, words of the niZ71:l root are most commonly applied to 

priests and kings.213 Hence, in the absence of other evidence we would expect an 

individual "anointed one" to be a royal or priestly figure. Moreover, if the lacuna after 

"Dan[iel] said ([ ... ]J1 11:lN)" in line 18 is correctly filled by a quotation from Dan 9:25, 

then the mention of an "anointed prince" favours a royal or perhaps a priestly "anointed 

one" over a prophetic "anointed one"-particularly as the two other occurrences of 

"prince (i'.U)" in the Scrolls are associated with David.214 Although the speaker of Isa 

61: 1 was probably a prophetic figure, this says nothing about the prophetic identity of the 

messenger since Isa 61: 1 could easily have been regarded as a prediction about a non-

211 Contra Poirier, "Endtime Return," 230-1. In CD ii 12-13 the 1WTj? nn 'n'WD are in parallelism 
with the nDN 'Tm, and in 1 QM xi 7 .. your anointed ones (jJ::l'n'wD)" are defined as the" seers of decrees ( 'Tm 

nmpI1)." Cf. CD vi 1 (par. 4Q267 26; 6Q15 3 4). The juxtaposition of "those anointed with the holy spirit 
(Wij?jJ m1 'n'WD)" and sedition (jJ10) evokes Deut 13:6 and most likely refers to prophets (4Q270 2 ii 14). 

Presumably 4Q287 10 13, and possibly 4Q52l 89; 93 refer to prophets, but there is insufficient context to 
be certain. The only plural use of !J'1VQ that does not refer to prophets is 1 QS ix 11. 

212 In 1 Kgs 19:6 Elijah is commanded to anoint the prophet Elisha as his successor. In Ps 105: 15 
(par. 1 Chr 16:22), prophets are referred to as 'Q'\P1;l. 

213 For priestly anointings see Exod 40:13, 15; Lev 4:3f.; 16:22; Num 3:33; 35:25. For royal 
anointings see Judg 9:8: 1 Sam 2:10; 9: 16; 24:7; 2 Sam 2:4; 12:7; 22:51; 1 Kgs 1:34; 19: 15-16; 2. Kgs 
11:12; 23:30; Ps 89:21; 132:10. Cf. the "messiah of Aaron and Israel" (CD xii 23; xiv 19: xix 10; xx 1; pI. 
lQS ix 11); the "messiah ofIsrael" (lQSa ii 12, 14,20); David is designated "Messiah" (4Q252 v 3: 1 I QPsa 

xxviii 8, 11, 13); 4Q458 2 ii 6 clearly refers to a royal Messiah; 4Q381 157 might also do so 
(Zimmermann. Messianische. 225-7). but the context (see line 8) allows for the possibility that In'WD 

should be translated "from your discourse" (from the noun !J'W: cf. Eileen M. Schuller, Non-Canonical 

Psalms From Qumran: A Pseudepigraphic Collection [Atlanta: Scholars Press, 1986], 101-2). For 
anointed priests see 4Q365 1 i 9, 12a-b ii 6; 4Q375 1 i 9: 4Q376 1 i 1. 

214 Cf. 4Q504 1-2 iv 7; II Q5 xxviii 11: Fitzmyer, "MeIchizedek," 265-6. 
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prophetic figure.2IS Finally, one may observe in passing that ini1' nw~ in Isa 61:1 

resembles the common royal designation ini1' lJ'W/?2I6 

To conclude: If the proposed restoration from Dan 9:25 is left out of 

consideration, the context of 11 QMelchezedek favours the interpretation of the anointed 

messenger as a prophet,217 but if the restoration of i'l.l n'izm is accepted, then perhaps we 

should envisage a royal figure whose role, like David's, overlaps with that of a prophet.218 

The probable citation of a passage from Daniel points to the conflation of different 

eschatological images and demonstrates that the anointed herald of llQMelch 2 ii 18 

could have been interpreted in light of other expected eschatological figures. There is 

nothing within 11 QMelchezedek that requires the identification of the anointed 

messenger with the prophet like Moses,zI9 Since we have seen that the expectation of the 

eschatological Elijah was attested at Qumran, the messenger of 11 QMelchezedek may 

also refer to Elijah. 

All God IS People 

According to David Aune, "there was an apparently widespread view in early 

215 Contra Collins, Scepter, 132 note 84: "The speaker of a prophetic oracle ... must be presumed 
to be a prophet unless there is compelling evidence to the contrary." 

216 I Sam 24:7,11; 26:9,11,16,23; 2 Sam 1:14,16; 19:22. 
217 Zimmermann, Messianische, 400, proposes that the passage in question is either Dan 12:4 or 

12:9 rather than 9:25. Unfortunately, these verses comprise Michael's instructions to Daniel, not what 
"Daniel said." Although the same could be said of9:25-26, Gabriel's long interpretation better suits a 
reference to what "(the book of) Daniel said." 

218 Cf. Joseph A. Fitzmyer, "David, "Being Therefore a Prophet" (Acts 2:30)," CBQ 34 (1972): 
338. who remarks: "it is not impossible that the anointing [of David] began to be understood in the Qumran 
community. not of his regal function, but of prophecy." Alternatively, David's regal and prophetic 
functions may not have been separated so carefully. 

219 Contra Xeravits. King, Priest, Prophet. 183. The frequent identification of the messenger of 
11 QMeIch and the messenger of 4Q521 as the prophet like Moses results in part from the association of the 
prophet of 1 QS with Deut 18: 18. Cf. de Jonge and van der Woude. "11 Q MeIchizedek." 307; Poirier. 
"Endtime Return," 226; Zimmermann, p. 412]; re: 1IQMeIch, and Zimmermann. Messiallische, 389; 
Lichtenberger, "Qumran-Messianism," 332. re: 4Q52I. 
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Judaism that at the end of the present age or in the age to come the Spirit of God would 

be poured out on all Israel and all Israelites would have the gift of prophesying. ,,220 The 

belief finds support in Joel 3: 1-2 (EV 2:28-29): 

Then afterward I will pour out my spirit on all flesh; your sons and your daughters 
shall prophesy, your old men shall dream dreams, and your young men shall see 
visions. Even on the male and female slaves, in those days, I will pour out my spirit. 

Joel's prediction recalls Moses' statement in Num 11:29: "Would that all the LORD's 

people were prophets, and that the LORD would put his spirit on them! ,,221 Various 

rabbinic texts reflect on these passages from Joel and Numbers,222 but the evidence from 

earlier literature is very sparse,z23 The community at Qumran believed that the holy spirit 

was present in their midst more generally, but this does not necessarily mean that they 

regarded their activity as including "prophesying. ,,224 However, since it occurs in an 

eschatological context, the reference to the spirit hovering over the poor ( m,., O'lJ)) ?))1 

~,.,n) in 4Q521 2 ii 6 may evoke Joel 3:1, even though the language echoes Gen 1:2 more 

c1early.225 Since a belief in widespread prophesying in the end times is easily derived 

220 Aune, Prophecy, 193: cf. Erik Sjoberg, "on in Palestinian Judaism," TDNT 6:384-6. 

221 In other texts, such as Ezek 36:26-27, God promises to put his spirit on his people without 
referring to prophecy. Cf. Isa 32:15; 44:3: Ezek 11:19; 37:14. 

222 Cf. Schafer, Die Vorstellung, 112-5. 
223 Cf. Jub. 1 :23 and 4 Ezra 6:26. which recall Ezek 36:26. On the latter passage cf. Michael E. 

Stone, Fourth Ezra (Minneapolis: Fortress, 1990), 124. The mention of the spirit in Sib. Or. 4:46 probably 
refers to life rather than to an end-times renewal of the spirit (cf. the restatement in Sib. Or. 4: 189). T Jud. 
24: 1-3 alludes to Joel 3: 1-2, but it expresses Christian sentiment (so Collins, Scepter, 92). The reference to 
the holy spirit in T Levi 18: 11 is probably also due to Christian composition, as the first part of the line 
echoes Rev 22:2. 

224 See discussion above. Cf. I QS iii 7 -8: iv 3. 
225 Cf. Puech, "4Q521," 13. In lQS iv 20-26 and ix 3, the spirit is mentioned in an eschatological 

context. Cf. David Hill, "The Background and Biblical Usage of the Term Pneuma," in Greek Words and 
Hebrew Meanings: Studies ill the Semantics of Soteriological Terms (ed. David Hill; Cambridge: 
Cambridge University Press, 1967),238-40; Foerster. "Derheilige Geist," 126-32. who distinguish between 
the community'S present experience of the spirit and its expectation of future experience. Otherwise Heinz
Wolfgang Kuhn. Enderwartung und gegenwiirtiges Heil (Gottingen: Vandenhoeck & Ruprecht. 1966). 
138-9. who claimed the community regarded the present work of the spirit as an eschatological event. 

81 



Ph.D. Thesis - D. Miller McMaster - Religious Studies 

from an eschatological reading of Scripture, the absence of evidence does not mean that 

such a belief did not exist during the Second Temple period. 

Conclusion 

The extant literature tends to avoid the title "prophet" when speaking of 

contemporary inspired figures, but further study is needed to determine what this means 

in any particular case. Belief in the return of Elijah has stronger and more widespread 

support than belief in the appearance of an eschatological prophet like Moses; belief in 

widespread prophesying in the end-times has very little extrabiblical support. A 

comparison of the evidence for belief in the eschatological return of Elijah and the 

evidence for belief in the future appearance of a prophet like Moses suggests that the 

degree to which future hopes regarding eschatological prophets took on a concrete form 

sometimes depends on the presence or absence of a firm basis for such hopes in 

Scripture. Although an eschatological interpretation of Deut 18: 15-19 is attested in some 

passages, Deut 18: 15-19 says only that a prophet like Moses will arise who must be 

heeded. Some readers may have interpreted this passage with reference to an 

eschatological prophet, but there is very little biblical detail on which to determine what 

the prophet should look like, and there is scant evidence that these expectations ever took 

on a developed form. In the case of Elijah, however, the greater Scriptural detail appears 

to have led to a more specific eschatological expectation. An eschatological 

interpretation of Isaiah 61 is attested at Qumran, but is probably understood in 

11 QMe1chizedek in relation to other eschatological figures. There is little evidence that 

the Isaianic servant was given an end-time role or that the "herald" was identified with 
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the prophet like Moses. 

McMaster - Religious Studies 

Given the fragmentary evidence for Jewish beliefs about prophecy, it would be 

dangerous to conclude too much from the absence of evidence for particular views

especially when (as in the case of widespread prophesying in the end time) there is a solid 

basis for such ideas in Scripture. A more detailed examination of the Second Temple 

evidence must await another study. In this thesis, however, I will take an initial step in 

this direction by carrying out a comprehensive analysis of the conception of prophets 

held by the author of Luke-Acts. 
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Chapter Three: Prophets in Luke-Acts 

This chapter examines what Luke thought it meant to be a "prophet." Although 

Luke had a fairly clear range of established meanings in Scripture, it is not enough to 

remark that Luke's use of this word-group was given shape by the Septuagint, for Luke 

was influenced by other factors as well, and in any case it is still necessary to determine 

the biblical meanings to which he gave prominence. Any attempt to comprehend Luke's 

understanding of prophets must also grapple with the apparent conflict between Luke's 

portrayal of such major characters as Peter and Stephen in ways that resemble prophets 

and his restriction of the title "prophet" to relatively minor characters. The resolution of 

this terminological question will shed light on Luke's Christology, the significance of the 

parallels drawn in Acts between Jesus and his followers, as well as Luke's understanding 

of the role of prophets in the church. A detailed comparison of Luke's conception of 

prophets with beliefs about prophets held by (other) Second Temple Jews must await a 

further study, but this chapter's delineation of characteristics commonly attributed by 

Luke to prophets will prepare for such a comparison. It will also lay the groundwork for 

chapter four's comparison of Luke's portrayal of prophets in different periods of salvation 

history and for the study of Luke's treatment of eschatological prophets in chapters five 

and six. 

For the sake of analysis. Luke's use of 1tpO<P~Tf]C; will be divided into a discussion 

of traits and activities associated with individuals definitely regarded as prophets who 

play no active role in Luke's narrative, and traits and activities associated with characters 

labelled "prophet" who feature in the narrative of Luke and Acts. As one of the larger 
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purposes of this thesis is to consider Luke's conception of prophecy in relation to beliefs 

about prophets held by Second Temple Jews, I will also look for possible differences 

between Luke's own understanding of prophets and the beliefs about prophets he 

attributes to non-Christ-believing Jewish characters in his narrative. Once the analysis of 

"prophets" is complete, those characteristics that are central to Luke's conception of 

prophets may be distinguished from those that are peripheral as well as from those 

characteristics that are not related to the concept of prophet at all even though they are 

attributed to individuals bearing the title "prophet." Since there is no reason why Luke 

should formally identify everyone whom he regarded as a prophet, the second half of this 

chapter will assess other figures in Luke's narrative who are not explicitly given the title 

"prophet," but who may have been regarded by Luke as prophets. 

In addition to isolating characteristics that Luke commonly attributed to prophets, 

I will argue that Luke's general concept of prophets was very similar to the view 

attributed to non-Christ-believing Jews in his narrative; his perspective only diverges 

from that of non-Christ-believing Jews when it comes to the relative importance of Jesus' 

identity as a prophet. Moreover, Luke in effect distinguished between those who might 

prophesy on a temporary basis and those whose prophetic activity was distinctive enough 

over a period of time to merit the title "prophet." Motivated by his desire to highlight the 

continuity between Scripture and its fulfillment in Jesus, Luke intentionally evoked 

biblical prophets in his portrayal of Jesus as a prophet. Luke's depiction of the main 

characters in Acts, however, was intended to relate the disciples to Jesus much more than 

it was intended to connect them to the line of past prophets. I will also propose that 
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Luke's presentation of Christ-believing prophets, and his limitation of the role of 

"prophet" in Acts to primarily minor characters, were shaped by the role that prophets 

played in the church. 

Prophets from the Past 

Of the 33 occurrences of words of the rrpoqnrr- root in Luke, and the 35 

occurrences in Acts, 39 clearly refer to past prophets.] The following discussion of 

Luke's portrayal of past prophets will be guided by three basic interests. My first interest 

concerns the nature and scope of the prophets' task as message bearers. Second, who 

were the prophets? Did Luke use the term broadly for all great figures from Abel to 

Zechariah,2 or did he have specific figures in mind when he referred to prophets from the 

past? This will require a discussion of specific individuals labelled prophets by Luke, 

who are not generally regarded as prophets by modem scholars. Finally, I will pay 

attention to the characteristic activities attributed by Luke to past prophets. 

Past Prophets as Message Bearers 

In most cases, past prophets are regarded as message bearers, with references to 

the prophets often denoting a written text of SCripture.3 The prophets earnestly 

anticipated the time when what they predicted would occur (Luke 10:24). They were 

understood primarily as those who predicted the "last days" (Acts 2:17) or "these days" 

(3:24). That is, they spoke concerning the coming of "the righteous one" (Acts 7:52), the 

I Luke 1:70; 3:4; 4:17, 27; 6:23, 26; 9:8,19; 10:24; 11:47,50; 16:29,31; 18:31; 24:25, 27. 44; 
Acts 2:16, 30; 3:18, 21, 25; 7:42, 48, 52; 8:28, 30, 34; 10:43; 13:15,20,27,40; 15:15; 24:14; 26:22.27; 
28:23,25. 

2 Cf. Barton, Oracles, 96-7. 
3 Cf. Luke 3:4; 4:17; 16:16,29,31; 24:27,44; Acts 2:16; 7:42,48; 13:15.40; 15:15; 24:14. 44: 

26:22; 28:23, 25. 
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suffering of the Messiah (Acts 3: 18), his resurrection and the experiences of his followers 

(Acts 26:22-23; cf. Acts 2), the forgiveness of sins (Acts 10:43) and the future restoration 

expected generally by Jews.4 

While all the prophets from Samuel onwards proclaimed "these days" (Acts 3:24); I 

the past prophets did not only predict the events of the last days,S for Acts 7:42 refers to a 

prediction of the exile written in the "book of the prophets." Nor were prophets, as Luke 

describes them, concerned only with predictions of the future. The mention of 

resurrection at the conclusion to the story of the Rich Man and Lazarus hints at the 

predictive role of the prophets who proclaimed the resurrection of the Messiah, but within 

the body of the parable the requirement to "listen" involves heeding the ethical demand to 

care for the poor as stipulated in the Law and the prophets.6 The fact that the prophets of 

the past-like Jesus and his followers-tended to be rejected and persecuted7 by those to 

4 In the context of Paul's speech to Agrippa, the question, "Do you believe the prophets?" (Acts 
26:27) includes within the prophets' predictions the suffering and resurrection of the Messiah (26:23) as 
well as God's promise about what "our twelve tribes hope to attain, as they earnestly worship day and 
night" (26:7). Presumably Luke also believed that the prophets predicted that Jesus would be the "judge of 
the living and the dead" (Acts 10:42), even though the prophets' testimony is linked particularly with the 
forgiveness of sins made available through his name (10:43). And in Acts 3: 17-21, the message of the 
prophets should not be limited to the suffering of the Messiah (3: 18), but also includes the prediction of his 
return from heaven (3:21). Contra Hans Conzelmann, The Theology of St Luke (trans. Geoffrey Buswell; 
New York: Harper & Row. 1961), 161: "The Eschaton and the Judgement, however, do not seem to come 
within the range of Scriptural prophecy." 

5 Contra Barton, Oracles, 194. who maintains that for "the Christians who wrote the New 
Testament. ... all ancient prophecy pointed to the same age as being the time when it would be fulfilled." 

6 Cf. Fitzmyer, Luke. 1134; John Nolland. Luke (3 vols.; Dallas. Tex.: Word, 1989. 1993). 831. 
Contra Barton, Oracles, 164: "Neither in the gospels nor in Paul, then. do we find more than hints of the 
use of non-Pentateuchal material to support ethical decisions." Barton, Oracles. 161, allows that Luke 
16:29-31 might be "a marginal exception." and grants that "Acts and John have enough material to show 
that what was to become the normal perception of prophecy in Tannaitic times was already current, but 
little more." The prophets can also be cited for other reasons. Acts 7:48, for example. quotes "the prophet" 
(Isa 66: 1) to prove that God's dwelling is not the Jerusalem temple. 

7 Cf. Luke 11:47,50; 13:34; Acts 7:52. The standard treatment on the motif of persecuted 
prophets in the Hebrew Bible, early Judaism and Christianity is still that of Odil Hannes Steck. Israel und 
das gewaltsame Geschick der Propheten: Untersuchungen zur Uberlieferung des deuteronomistischen 
Geschichtsbildes im Alten Testament. Spiitjudentum und Urchristentum (Neukirchen-Vluyn: Neukirchener 
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whom they were sent demonstrates that Luke believed the prophets were sent to call their 

contemporaries to repentance as well as to predict the more distant future. 8 Moreover, 

according to Luke 11:32, Jonah functioned as a sign to the Ninevites rather than to Jesus' 

contemporaries alone-presumably through the judgement oracles Jonah proclaimed.9 

The Identity of Past Prophets 

Those past figures who are identified as prophets in Luke-Acts and mentioned by 

name are all characters who appear in Jewish Scripture. IO In most cases these biblical 

figures are also identified as prophets in Scripture. Further comment is required in the 

case of Zechariah, Abel, Moses and David, however, either because their designation as 

prophets is unexpected or because of the light they shed on Luke's conception of who the 

past prophets were-or both. 

Abel and Zechariah as Prophets 

In Luke 11:50-51, Jesus announces that his contemporaries will be "charged with 

Verlag. 1967). Cf. Scott Cunningham. Through Many Tribulations': The Theology of Persecution in Luke
Acts (Sheffield: Sheffield Academic Press, 1997). 

8 Cf. Luke 6:23 (par. Matt 5:12),26; 10:24 (par. Matt 13:17); 11:47 (par. Matt 23:29),50 (par. 
Matt 23:35); 13:28,34 (par. Matt 23:37); Acts 7:52. 

9 In Matt 12:39-40, the sign of Jonah the prophet ('Iwvfi TOU TIPO<p~TOV) is directed at Jesus' 
contemporaries rather than being a sign to the Ninevites (EY£VETO 'Jwvfic;- TOIC;- NIVwiTalC;- Cill!lEIOV; Luke 
11 :30), and in Matthew's version the sign consists. at least in part, in Jonah's three-day experience in "the 
belly of the sea monster." See Acts 7:42-43 for another prophetic judgement oracle applied to events in the 
past. The sign of Jonah that is now given to Jesus' audience (Luke 11 :29) consists of the analogy between 
Jonah and the Son of Man (11 :30) and the latent threat that unless they too repent Jesus' contemporaries 
will experience the judgement once held in store for Ninevah. Cf. Luke 13:3; Nolland. Luke, 652-3. 

10 Past figures mentioned by name and explicitly identified by the title rrpo<p~TllC;- in Luke-Acts 
include Abel (Luke 11 :51). Moses (Acts 3:22; 7:37), Samuel (Acts 3:24; 13:20). David (Acts 2:30). Elisha 
(Luke 4:27), Joel (Acts 2:16), Zechariah (Luke 11:51) and Isaiah (Luke 3:4 par. Matt 3:33; 4:17; Acts 8:28. 
30-34; 28:25; cf. Acts 7:49-50). Amos and Habakkuk are quoted in Acts 7:42-43; 13:40; 15:15, but the 
quotations are attributed to the "prophets." A modified version ofMa1 3:1 is quoted in Luke 7:27, but is 
introduced simply by Y£YPUTITal (par. Matt 11: 10; cf. Mark 1 :2). Luke 23:30 quotes Has 10:8. but lacks a 
citation formula. Elijah is unquestionably understood as a prophet since he is associated with Elisha in 
Luke 4:25-27. even though the title is never affixed to Elijah's name (cf. 1 Kgs 17: 2 Kgs 5:1-19; Luke 9:8. 
19). Jonah, like Elijah. is never given the title TIPO<P~TllC;- in Luke-Acts. though he is cited by name III Luke 
11 :29-32. 
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the blood of all the prophets shed since the foundation of the world, from the blood of 

Abel to the blood of Zechariah, who perished between the altar and the sanctuary. " 

Despite differences in detail, the Zechariah in question is evidently the Zechariah son of 

the priest lehoiada who, according to 2 Chr 24:20-22, was murdered "in the courtyard of 

the house of the LORD" after he delivered an inspired oracle announcing that God had 

forsaken the people. 11 Although Zechariah is not explicitly given the title "prophet" in 2 

Chronicles, the immediate context associates him with prophets (cf. 2 Chr 24:19), and it 

is easy to understand how later readers concluded Zechariah was a prophet. The 

Matthean parallel to Luke 11 :50-51 conflates the story of Zechariah's murder with the 

writing prophet Zechariah the "son of Barachiah,"12 but there is no positive evidence that 

Luke confused the two figures in the same way. 13 

Mentioning Abel and Zechariah is a way of encompassing all martyred prophets, 

for Abel's was the first biblical murder, and Zechariah was one of the last prophetic 

ii Both the Hebrew and Greek versions agree that Zechariah was killed by stoning in the courtyard 
of the house of the Lord (;-nil' 11'+.1 "7;l1J~/£v aUAn OIKOU Kupiou), but the saying in the double tradition 

differs markedly from the Septuagint: (1) The LXX has A<aplav son of IWba£ the priest, whereas Luke 
11 :51 and Matthew 23:35 give the name Zaxapiou, which corresponds to the Hebrew il~l,;:lT. (2) The 

description of the murder and the location of the event do not correspond closely to the LXX or to the MT. 
Matt 23 :35 has £<pov£u<JaT£ ].l£ra~u TOU vaou Kat TOU 8u<Jla<JTllpiou; Luke 11 :51 has Za~ap(ou LOU 
arroAo].lEVOU ].l£ra~u TOU 8u<J1MTrlpiou Kat TOU OIKOU. 

i2 Matt 23:35. This is much more probable than that Matthew's Zechariah refers to Zacharias son 
of Baris mentioned in los. War 4.335 (contra Steck, Israel. 39-40). 

J3 Cf. I. Howard Marshall, The Gospel of Luke (Grand Rapids: Eerdmans. 1978).506; Fitzmyer. 
Luke, 951; Heinz Schtirmann, Das Lukasevangelium, zweiter Teil, erste Folge: Kommentar zu Kapitel 9, 51 
- 11,54 (Freiburg: Herder, 1994),325. It is unlikely that Luke regarded the writing prophet Zechariah as 
the last of the biblical prophets: (1) Although Acts 7 :52 implies that all prophets were persecuted, it does 
not say that all prophets were martyred-and Luke 11 :51 is concerned with all martyred prophets from 
Abel to Zechariah. (2) The quotation of Mal 3: 1 in Luke 7:27 suggests that Luke was aware that Malachi 
was a prophet. and-if the order of the book of the Twelve was fixed at this time-Luke would have 
known that Malachi followed Zechariah (Acts 7:42 attests to the existence of a "book of the prophets" that 
includes Amos; cf. Sir 49: 10). For Mal 3:22-24 as a colophon to the Book of the Twelve see Clark, 
"Elijah," 41. 
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figures whose murder is narrated in the Bible. 14 But Abel is never identified as a 

"prophet" in Scripture, and it comes as a surprise to find him identified as a rrpo<p~Tl1~ 

here. The common observation that this verse represents an exceptional "broad use of the 

term" is true,15 yet fails to explain how Abel could be regarded as a prophet. Perhaps the 

best solution is that the identification of Abel as a prophet reflects a willingness to regard 

the great figures of the past as prophets even when they were not identified as such in 

Scripture. 16 

John Barton contends further that Abel is listed as the first prophet because "he 

was a righteous man," and argues that particularly in Luke-Acts, the term '''prophet' 

seems quite often to be not much more than an honorific, like 'saint' in later Christian 

usage." According to Barton, "all the prophets" who enter the kingdom of God along 

with the patriarchs (Luke 13:28) are "all the great figures of Israel's history," and the 

"many prophets and kings" of Luke 10:24 include "all the great men of the past. ,,17 

Luke does take for granted that God's prophets were holy.18 Jesus classes "all the 

prophets" with those who will enter the kingdom of God (Luke 13:28), and claims that 

14 There are only two "true" prophetic figures whose murders are narrated in Scripture. In addition 
to Zechariah son of Jehoiada, Jer 26:20-23 describes the murder of Uriah son of Shemaiah who fled to 
Egypt before being killed by King Jehoiakim (the slaughter of false prophets is described in 1 Kings 18). 
The murder of true prophets during the time of Ahab is mentioned, but not narrated, in 1 Kgs 18:4: 19: 10, 
14; 2 Kgs 9:7. Nehemiah 9:26 also mentions the murder of the prophets before the exile. The persecution 
of prophets is mentioned in 1 Kgs 22:26-27: 2 Chr 16:10; 36:16; cf. Jer 20:1-6; 38:4-13; Ezek 2:6: 3:4-11. 
After the order of books in the Hebrew Bible was fixed, speaking of "Abel through Zechariah" would be 
tantamount to saying "all the prophets right through the Bible, from Genesis to Chronicles"-but it is far 
from clear that the boundary of the Writings or the order of the books in the third division of Scripture was 
fixed at this time (cf. James A. Sanders. "Canon," ABD 1:842-3). The identification of Zechariah as the son 
of Jehoiada does not require that Chronicles was already placed at the end of the canon by the time of Q 
(contra Steck, Israel, 37); the rhetorical effect of the statement is obviously more important than its 
precision. 

15 Marshall, Luke, 506. Cf. Nolland, Luke, 668: Schlirmann. Lukas 2,325. 
16 Cf. Fitzmyer, Luke. 951: Barton, Oracles. 96-8. 
17 Barton, Oracles, 96-7. 
18 Cf. Luke 1:70 and Acts 3:21 (holy prophets); cf. Luke 11:47 (par. Matt 23:29). 
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association with the prophets by enduring persecution is cause for joy because it leads to 

assurance of great reward. 19 However, it is doubtful that rrpocp~T11<; can be reduced to a 

title of respect for great figures of the past, for as we have seen, when Luke identifies past 

prophets by name they nonnally correspond to the standard list of biblical prophets. 

Moreover, Luke 11 :51 mentions only Abel's murder as a possible reason for his inclusion 

among the prophets; the reference to Abel as a righteous person is in the text of Matthew 

')0 
rather than that of Luke. - In the other examples adduced by Barton, the context does not 

provide enough clarification to detennine who is meant by the tenn.21 In such instances, 

it is prudent not to extend the meaning of "prophet" beyond the range of meaning that can 

be established when the context is clear. 

Moreover, the identification of Abel as a prophet conflicts with other aspects of 

Luke's typical portrayal of past prophets. For example, if Abel was regarded as a 

prophet, it remains puzzling why Luke later has Peter say "that all the prophets from 

Samuel on have foretold these days" instead of beginning the sequence with Abel (Acts 

3:23). And while Luke often refers to the "prophets" without specifying whom he has in 

19 Luke 6:23; par. Matt 5:12. Cf. Marshall. Luke, 254. 
20 Compare rrav ai}!a 81KalOv (Matt 23:35) instead of TO ai}!<x mXVTWV TWV rrpoqn]'rwv (Luke 

11 :50). Abel's piety is not mentioned in Luke 11 :51, nor is it prominent in Genesis. Heb 11 :4, however, 
may indicate that Abel's righteousness was proverbial. 

21 In Luke 13:28. the prophets are revered figures of the past along with the patriarchs Abraham. 
Isaac. and Jacob, but there is little reason to conclude that the patriarchs are included as prophets (Fitzmyer, 
Luke, 1026: Nolland. Luke. 735). In Acts 3:25, the statement "you are sons of the prophets and of the 
covenant ... " is primarily figurative and means that Peter's audience is heir to the blessings of the covenant 
as well as the promises made by the prophets (cf. Rom 9:5: F. F. Bruce, The Book of the Acts [Rev ed.: 
Grand Rapids: Eerdmans. 1988], 87), though a literal reference to the fact that Peter's audience were "of the 
same Hebrew stock as the prophets" may also be intended (Barrett, Acts, 211; Joseph A. Fitzmyer. The Acts 
of the Apostles: A New Translation with Introduction and Commentary [New York: Doubleday. 1998]. 
290; cf. Ernst Haenchen. The Acts of the Apostles: A Commentary [trans. Bernard Noble, Gerald Shinn. and 
R. McL. Wilson; Philadelphia: Westminster. 1971]. 209 note 4). In any case, Acts 3:25 does not indicate 
that the Israelite ancestors were all regarded as prophets. 
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mind, there are no other examples of rrpocp~Tl1<; being applied to anyone before Moses in 

those instances where a referent can be inferred.22 Since Abel was most likely already 

identified as a prophet in Luke's source material,23 it is perhaps better to suppose that 

though Luke did not find the identification of Abel as a prophet objectionable enough to 

remove it, as Matthew seems to have done, he probably would not have expressed 

himself in this way if he were composing on his own. 

Moses as a Prophet 

Moses is generally distinguished from other prophets even when the writings 

attributed to Moses are regarded as prophetic texts.z4 This is not surprising since Moses 

is often mentioned in his capacity as lawgiver25 and "Moses" or the "law of Moses" 

frequently designates the Torah as a division of Scripture. In Acts 3:21-26 Peter 

proclaims that Jesus must remain in heaven until the times of restoration that "God 

announced by the mouth of his holy prophets from of old" (3:21). Moses' prediction in 

Deut l8: 15 is then cited as an example of what the "prophets from of old" had foretold. 

After this one specific example from Moses, Peter generalizes that all the other prophets 

"from Samuel and those who came after him,,26 also proclaimed "these days." Instead of 

22 It is not the case that "Luke thinks of the prophets as going back to creation (1.70)" (Michael D. 
Goulder, Luke: A New Paradigm [2 vols.: Sheffield: Sheffield Academic Press, 1989],2.524). The parallel 
wording in Luke 1 :70 and Acts 3:21 suggests that "the holy prophets from of old" go back to Moses (cf. 
Acts 3:22) rather than to Abel or Adam (see discussion of Moses in the following section). 

23 Schiirmann, Lukas 2,327; Steck. Israel, 31 note 8: Fitzmyer, Luke, 943; Marshall. Luke, 506. 
24 Cf. Luke 24:27,44; Acts 26:22; 28:23; cf. Acts 24:14. 
25 The name "Moses" sometimes designates no more than the written law of Moses (cf. Luke 

20:37; Acts 15:21: 21:21). Sometimes the agency of Moses as lawgiver is emphasized, but this is normally 
just another way of referring to the written law: cf. Luke 5: 14 (par. Mark 1 :44); Luke 20:28 (par. Mark 
12: 19). 

26 That Luke has a line of prophets in view seems required from aITO LaJlOU~A Kat rwv KaeE~f]~. 
The word KaeE~f]~ normally designates a set chronological or geographical order or sequence (cf. the other 
NT occurrences in Luke 1 :3, 8: 1; Acts 3 :24, 11:4, 18:23). Scripture refers to only one other figure between 
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presenting Samuel as the first in a line of prophets, Acts 3:21-24 manifestly places 

Samuel and his successors after the great prophet Moses?7) 

Since Acts 3:22-24 lists Moses as the first in a sequence of prophets, it is tempting 

to conclude that Luke believed Moses' prediction of a "prophet like me" was partially 

fulfilled in the prophets who succeeded Moses, even though-on Luke's view-the 

prediction found its ultimate fulfillment in Jesus.28 The quotation of Deut 18:15 in Acts 

3:22 shows that Luke was aware of the affinity established in Deuteronomy between 

Moses, whose words must be listened to (aKou()EO"8E),29 and other prophets who, like 

Moses, demand a hearing?O Acts 7 shows that Moses and his successors were closely 

related: Stephen illustrates Israel's rejection of the prophets at some length using the 

example of Moses, before accusing his audience's ancestors of persecuting all the 

prophets (7:52). 

Because the injunction to listen is a common biblical expression there is no 

necessary connection between Moses and the imperative to "hearken, ,,31 but the emphasis 

Luke places on "hearing" Moses and the prophets in other contexts suggests that Luke 

Moses and Samuel as a N':::l~/rrpocptlTI1C; (Judg 6:8) and one as a i1~':;ll/rrpocpfjnc; (Judg 4:4). 

fi) Cf. Lierman, "Moses." 32: "This passage seems not only to parallel Moses with a prophet to 
come, but actually to name him as one of 'the prophets' of old." Cf. Barrett, Acts, 210; Bruce, Acts. 87; 
contra Fitzmyer, Acts, 290. The ].lEv ... b£ construction begun by Mwuafjc; ].lEv e:1rrEV in Acts 3:22 is 
completed by Kat mivTEC; bE oi rrpocpfjTat in Acts 3:24 (so rightly Lierman, "Moses," 32; pace Barrett, Acts. 
210; BDF § 447.9). 

28 Cf. John Calvin. Commentary Upon the Acts of the Apostles (4 vols.; Henry Beveridge. ed.; 
trans. Christopher Fetherstone; Edinburgh: Calvin Translation Society, 1844). 1 :155-6. 

29 Deut 4:1; 5:1. 27 (cf. Exod 24:7); Deut 6:3-4; 9:1; 12:28. 
30 Deut 18:15;cf.13:4. 
31 Exhortations to hear the word of God also appear frequently in relation to the prophets outside 

of Deuteronomy. Cf. 3 Kgdms 22: 19; 4 Kgdms 7: 1; 4 Kgdms 20: 16; 2 Chr 28: 11; Hos 4: 1 ; Amos 3: 1. 4: I, 
5:1; Mic 1:2; 3:1; Joell:2; Zech 3:8; Isa 1:10; 7:13; 28:14; Jer 2:4; 7:2; 13:14; Ezek 21:3; 36:4. Cf. 2 Chr 
20: 15. An exhortation to "hear" is also a common biblical way of introducing direct address. See e.g. Prov 
4:1,10; 1 Chr 28:2. 
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believed Deut 18: 15 was fulfilled in a preliminary way in Moses' successors. At the 

conclusion to the story of the Rich Man and Lazarus, Abraham links Moses and the 

prophets tightly together when he declares, "They have Moses and the prophets; let them 

hear (Oxovcr<XTwauv) them," and again, "If they do not hear (oxouovalV) Moses and the 

prophets, neither will they be convinced if some one should rise from the dead " (Luke 

16:29,31). If, as I will argue below, the command to listen (aKouETE) to Jesus in Luke 

9:35 evokes Deut 18:15, Luke may have expected that Abraham's statement about the 

need to listen to Moses and the prophets would recall the relationship between Moses and 

the prophets laid down in Deut 18:15.32 In any case, the story of the Rich Man and 

Lazarus illustrates in dramatic form the fate of those who do not listen to Moses and the 

prophets, and in so doing parallels Peter's warning that those who fail to listen to the 

prophet like Moses "will be utterly rooted out of the people" (Acts 3:23). Since Deut 

18:15 is quoted as an illustration of what the prophets predicted about the times of 

restoration, it is certain that Luke's primary concern in Acts 3 is to show that Jesus is the 

final fulfillment of Deut 18: 15, but there is some evidence that Luke also accepted a 

wider non-eschatological fulfillment of Moses' prediction in other past prophets. 

David as a Prophet 

Though David is naturally regarded as a royal figure and is only explicitly 

labelled a rrpo<p~t'l1~ in Acts 2:30, it is assumed elsewhere in Luke-Acts that the author of 

32 Cf. Goulder, Luke, 639; Luke Timothy Johnson, The Gospel of Luke (Collegeville. Minn.: 
Liturgical Press, 199]),253,256. In view of Luke's usage elsewhere, the reference to "Moses and the 
prophets" should be attributed to Luke's redaction (so Nolland. Luke, 831). On the allusion to Deut 18:15 
in Luke 9:35, see chapter six page 259 below. 
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the Psalms spoke by the Holy Spirit and predicted the future. 33 But rather than simply 

citing a psalm as an inspired text spoken by the Holy Spirit through David, the Lukan 

Peter delves into David's prophetic nature, assuming that David knew his words applied 

to the distant future. Peter explains that since David died and was buried, the words "you 

will not ... let your Holy One experience corruption" (2:27) must apply to David's 

greater son, the Messiah: "Foreseeing (rrpolbwv), David spoke of the resurrection of the 

Messiah" (2:31). Peter's argument thus hangs on David's presumed foreknowledge of the 

future. Although David's prophetic status was widely recognized,34 support for Peter's 

conclusion that David foresaw (rrpoopaw) the resurrection might also have been found in 

the use of the verb rrpoopaw at the beginning of the quotation from Psalm 16 in Acts 

2:25.35 Prophets, assumes the Lukan Peter, have supernatural insight into what is hidden 

from their contemporaries and are thus able to predict the future with great accuracy. 36 

From Luke's perspective there was no conflict between David's identity as prophet and 

his identity as king. 

33 According to Acts 1:16 and 4:25, the Holy Spirit spoke through David. In Acts 13:33, the 
second Psalm is regarded as fulfilled in Jesus. Davidic authorship of (some of) the Psalms is assumed in 
Luke 20:42. Luke 24:44; Acts 1:20; 13:33 show that the Psalms were regarded as Scripture. 

34 Cf. Fitzmyer. "David," 332-9; James L. Kugel, "David the Prophet." in Poetry and Prophecy: 
The Beginnings of a Literary Tradition (ed. James L. Kugel; Ithaca, N.Y.: Cornell University Press, 1990). 
45-55; llQPsa xxvii 1, 11: j1N1:lJ:l 1:li j1'N '1::>" ... o::>n 'W' p i'1i 'j1'1'. Since Philo also identifies the 

author of the Psalms as a prophet (Agr. 50; Her. 290), the identification is not limited to "Palestinian" 
Judaism. 

35 To be sure rrpOopwjll1V TOY KUPlOV (Ps 16:8 in Acts 2:25). means that David saw God. not that 
David saw the future, but the repetition of the same verb in verse 31 suggests that Luke thought it denoted 
foresight into the future. At the very least, the choice of rrpoIOwv in Acts 2:31 was probably suggested by 
npOOpwjll1V in 2:25. Cf. BEGS 4, 24; Barrett. Acts. 144: "Luke may well have taken [rrpo-] to be temporal. 
since he regards the Psalm as a prediction." Pace Haenchen. Acts, 181. 

36 Acts 2:31 permits a distinction between David's supernatural insight into the future (rrpo'iOwv) 
and his actual prediction of the future (£AcXAl1a£V rrEpi. rfj<; avaaraaEw<;). 
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The Activities of Prophets 

Since the prophets were sent, it is perhaps unnecessary to add that Luke assumed 

they were commissioned as prophets by God;37 the examples of Elijah and Elisha (Luke 

4:24-27) show that the prophets sometimes experienced divine direction to specific 

places. Luke did not restrict the prophets' activities to the reception of messages from 

God and proclamation to other people; he also knew that at least Elijah and Elisha 

performed miracles (Luke 4:25-27), the example of Jonah suggests that he was aware of a 

connection between prophets and "signs" (Luke 11 :32), and Scriptural echoes in Acts 

13:20-23 suggest that Luke thought Samuel played the role of a transitional figure 

precisely in his prophetic involvement in the anointing of both Saul and David as king.38 

Conclusion 

Luke apparently thought of Moses as the first prophet, who was succeeded by 

Samuel and those who came after him. In one exceptional passage Luke refers to Abel as 

a persecuted "prophet," but this does not justify the conclusion that all the great figures of 

the past were normally regarded as "prophets." The belief that David was a prophet is 

well-attested; Luke assumed that the psalms predict the Messiah, and that as a prophet 

David knew and predicted the future. Luke believed that the prophets both spoke about 

the last days and addressed messages from God to their contemporaries through the Holy 

37 Cf. Luke 4:26; 13:34 (par. Matt 23:37). 
38 Paul's description of David as a man after God's own heart draws on the words of Samuel to 

Saul in 1 Sam 13: 14 (Barrett. Acts. 636). The mention of the removal of Saul and the choice of David son 
of Jesse shows that Acts 13 :22 recalls Samuel's anointing of David. since David is first designated as a son 
of Jesse in 1 Sam 16: 1 when Samuel is sent by God to anoint David king. Cf. 1 Kgs 1 :34-38 for additional 
evidence that "anointing" kings was considered an activity appropriate to prophets. Bruce. Acts. 255. 
observes that E0pov lIuulo TOY TOU 'IEO'O'ui in Acts 13:22 recalls E0pov lIuulo TOY OOUAOV !lou in Ps 88:21 
(EV 89:21). Perhaps significantly. in the second line of Ps 88:21. God claims. "with my holy oil I have 
anointed him." 
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Spirit. Often, it seems, these were messages of coming judgement, and just as frequently 

the messengers were rejected by those to whom they were sent. But the prophets also 

promised great things for the future, and it was in these predictions that Luke was most 

interested because he believed that much of what the prophets said in Scripture had come 

to fulfillment in Jesus and the early church; he also believed that the final fulfillment of 

all God's promises through the prophets would soon be realized. It goes without saying 

that the prophets of the past were "holy." We will see in what follows that Luke's 

portrayal of post -biblical prophets is in many respects similar to his portrayal of biblical 

prophets. 

Prophets as Characters in Luke-Acts 

In addition to the prophets who were active before Luke's narrative begins, the 

term rrpo<p~Tll~ is applied to John the Baptist and Jesus in Luke's Gospel; in Acts it is 

applied to various disciples of Jesus, including "prophets from Jerusalem" (11 :27), 

prophets at Antioch (13:1), Judas and Silas (15:32), and Agabus (21:10); the only 

occurrence of rrpocpi1n~ refers to Anna (Luke 2:36); the only instance of \(Jwoorrpocp~Tll~ 

is applied to Elymas, "the Jewish false-prophet" (Acts 13:6). All occurrences of the verb 

rrpocpllTEUW are connected to characters who lived in the time period that falls within 

Luke's story, including Zechariah the father of John (Luke 1:67); Jesus (Luke 22:64); 

Jesus' disciples at Pentecost (Acts 2: 17-18); the disciples of John the Baptist (Acts 19:6), 

and Philip's daughters (Acts 21 :9). Our discussion will proceed sequentially rather than 

topically, beginning with an analysis of those characters in Luke's Gospel who are 

explicitly labelled "prophets," including Anna, John the Baptist, and Jesus. It will then 
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tum to an examination of disciples in Acts who are given the title rrpocp~Tll<;. This survey 

of characters explicitly given the title "prophet" will lay the groundwork for a subsequent 

evaluation of central and peripheral characteristics of prophets. 

Anna the Prophetess 

Luke infonns us that after Simeon's blessing the prophetess Anna "began to praise 

God and to speak about the child to all who were looking for the redemption of 

Jerusalem" (Luke 2:38). Coming as it does after Simeon's oracles, Anna's speech about 

Jesus most likely involved predictions about Jesus' future as it related to the "redemption 

of Jerusalem"-but this need not mean that she was called a prophetess only "because she 

had the gift of foreseeing and foretelling the future. ,,39 Luke's primary concern in this 

section is to accentuate the anticipation of God's redemption shared by pious Israelites, 

and his description of Anna as a prophetess who spent all her time in the temple 

"worshipping night and day with fasting and prayers" (2:37) adds to Luke's 

characterization of Anna as a devout woman. 

Eugene Boring argues that Anna's association with worship was a distinguishing 

feature of early Christian prophetic activity, which Boring maintains was consistently 

practiced in a communal setting.4o But Luke never states that Anna's religious service 

was conducted in a communal setting.41 What is more, worship, prayer and fasting. as 

they appear in Luke-Acts, are characteristic activities of pious Jews and God-fearing 

39 Contra Friedrich. TDNT 6:836. 
40 Cf. Boring. Sayings. 69-70. 
41 To be sure, Anna worships in public in the Temple (Luke 2:37), but although public worship in 

the Temple could be communal (cf. Luke 1 :10). it was not necessarily so (cf. Luke 18: 11, 13). Brown. 
Birth, 442, surmises that the verb A<XTPEUW "may be meant to cover her participation in the hours of 
sacrifice and in the observance of the weekly fasts." 
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Gentiles, whether or not they are disciples of Jesus.42 Since words of the npo<prrr- root 

are only associated with worship and prayer in the case of Anna (Luke 2:36-38), the 

prophets at Antioch (Acts 13:1-2), and the initial coming of the Spirit at Pentecost (1:14; 

cf. 2:1-4), it would be too much to conclude that Luke depicts prophetic activity as 

normally taking place in the context of worship.43 Nor may we conclude from Luke's 

usage that the title "prophet" was broad enough to be applied to individuals solely on the 

basis of their presumed closeness to God.44 However, Luke's characterization of Anna 

does suggest that prophets were regarded as people who were particularly close to God. 

and that-as in Jewish Scripture-prophetic activity was related to other forms of 

.. . h G d h 45 d . 46 commulllcatlOn WIt 0 suc as prayer an praIse. 

Luke's mention of the sexual purity of both Anna and Philip's seven daughters 

who "prophesied,,47 is tantalizing in light of Second Temple and rabbinic sources that link 

42 Fasting: disciples of John (Luke 5:33): Pharisees (Luke 5:33; 18:12); followers of Jesus (Luke 
5:35; Acts 13:2-3; 14:23), Prayer: non-Christ-believing Jews (Luke 1:10; 18:10-11; 19:46; 20:47; Acts 
3:1; cf. Acts 16:13, 16); John's disciples (Luke 11:1); Cornelius. a God-fearing Gentile (Acts 10:2.4,30-
31); Jesus (cf. Luke 3:21; 5:16; 6:12); Jesus' disciples (cf. Luke 11:2: Acts 1:14; 2:42; 6:4, 6; 12:5; 10:9). 
Worship: non-Christ-believing Jews (Luke 1:74; Acts 26:7); Paul (Acts 24:14; 27:23). 

43 Contra Boring, Sayings, 69-70. Boring cites other passages in Acts to support his claim that 
Christian prophetic activity was characteristically practiced in a worship setting (Acts 11 :27 -29; 15: 1-32; 
16:6-9; 19: 1-7; 20:23; 21:4, 10-14), but the contexts of these passages do not mention communal worship. 

44 Pace Barton. Oracles, 96, as well as Vermes, Jesus, 92, who suggests that within Second 
Temple Judaism charismatic saints were popularly regarded as prophets: "The belief in saints. the bearers 
of the spirit of God, continued among the simple people, and in those milieux the Gospel tradition 
concerning the prophet Jesus was not seen as self-contradictory." See on page 88f. above for a discussion 
of the exceptional application of the title "prophet" to Abel. 

45 Although anyone could pray, prophets were known as people of prayer, who could intercede 
effectively on behalf of other people. Cf. Gen 20:7 (Abraham); Num 21:7; Deut 9:20 (Moses); 1 Sam 7:5-
6; 12:19-25 (Samuel); 1 Kgs 18:36-46 (Elijah); Amos 7:1-9; 2 Kgs 19:2 (Isaiah); cf. 1 Kgs 13:6; Jer 27:18; 
Ezek 22:28-31. 

46 Prophetic figures are frequently associated with (musical) worship in Scripture. Cf. Exod 
15:20-21 (Miriam); Judg 4:4; 5:1-31 (Deborah); 1 Sam 10:5 (band of prophets); Asaph is given the title 
1tpoCP~Tl1<; in 1 Chr 25:2 and 2 Chr 29:30 (MT has N:;t3j} and ;,rnjJ respectively); in 2 Kgs 3.11-15 Elisha 

asks for music before he gives an oracle. 
47 Acts 21:9. Cf. Luke 2:36-7. 
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prophecy and celibacy together,48 but the evidence does not permit firm conclusions 

about whether or not Luke thought the two were connected. One might also note that 

Anna is introduced in similar fashion as the biblical prophetesses Miriam, Deborah and 

Huldah.49 Moreover, like Miriam and Deborah (Exod 15:20-21; Judg 5), Anna praised 

God (Luke 2:38); like Deborah and Huldah (Judg 4:6-7; 2 Kgs 22:16-20), Anna predicted 

the future. The Holy Spirit is not mentioned in conjunction with Anna's activity, but 

Luke probably saw no reason to refer to the Spirit when he had already introduced Anna 

as a prophetess.5o Finally, there is no indication that Anna's prophetic role was a recent 

development or of limited duration; the mention of her great age implies rather that she 

had been a prophetess for a considerable period of time. 

John the Baptist 

Statements by reliable characters in Luke's narrative confirm the people's opinion 

that John the Baptist was "a prophet" (20:6). The popular attestation of John should be 

understood together with Gabriel's proclamation that John would operate in "the spirit 

and power of Elijah" (1: 17), and Zechariah's prediction that John would be called a 

"prophet of the Most High" (1:76). Luke introduces John with an introduction formula 

reminiscent of the biblical prophets,51 and like the biblical prophets, John predicted the 

48 The belief that celibacy and prophecy go together is attested in Philo Mos. 2.68-69: b. Shabo 
87 a. Cf. the discussion in Vermes, Jesus, 100-1. 

49 Each prophetess is introduced by listing her name, her role, and her relation to a near male 
relative. Cf. Exod 15 :20; Judg 4:4: 2 Kgs 22: 14; Luke 2:36. 

50 Cf. Shelton, Mighty, 24. 
51 Luke 3:2: EYEVc:rO pfjpa e£Ou Enl'IwO:vv1']v. The combination of yivopal + pfjpa occurs 

sometimes as an introduction formula (cf. Gen 15:1; I Kgdms 15:10; 2 Kgdms 7:4; 3 Kgdms 17:2.8: 
20:28: Isa 14:28). but yivopal + AOYOC; is much more frequent (cf. Mic 1: 1, Jon 1: I, Jer 1:2). The 
preposition En! is never used with this kind of introduction formula in the LXX, but Luke may have 
combined the form for the coming of the spirit on a person with the formula for the coming of the word of 
the Lord on someone: cf. Ey£v~e1'] TIVc;upa e£ou En' aUHj), in reference to Balaam (Num 23:7); Eyc;v~e1'] ... 

100 



Ph.D. Thesis - D. Miller McMaster - Religious Studies 

future, and exhorted (rrapaKaAwv) his contemporaries to repent (Luke 3:7-18). John was 

sent to perform a task in fulfillment of Scripture that led to Jesus' identification of John as 

more than a prophet (7:26), but we may safely conclude that Jesus' statement was not 

intended to deny that John was a prophet; it was the specific nature of John's calling to 

prepare the way for the Lord that set him apart from other prophets.52 That the people 

appreciated something of the eschatological tenor of John's ministry is implied by their 

question whether he was the Messiah (3: 15). 

Descriptions of John's characteristic dress are omitted from Luke's account, yet-

though it is not apparent whether Luke believed an ascetic lifestyle was common among 

prophets-it is clear that John practiced an ascetic lifestyle.53 Although Luke does not 

refer to the Holy Spirit in connection with John's active ministry, Gabriel announces, 

"Even before his birth he will be filled with the Holy Spirit" (1:15). Luke records no 

miracles performed by John, but this did not hinder popular regard for him as a prophet. 54 

John's baptism is presented as an activity distinctive to the prophet (Luke 20:4; Acts 

19:3-4). Though the ritual falls broadly into the category of symbolic actions, it differs 

from prophetic symbolic actions, which are associated closely with predictions of the 

future. 55 Finally, John experienced a typical prophet's fate when he was put to death for 

TCV£UllU ••• tnt ~UUA, of the evil spirit on Saul (1 Kgdms 16:23; cf. 19:9). 
52 Luke 1:15,76; 7:26. Cf. Fitzmyer, Luke, 671. 
53 Luke 7:33. Gabriel's statement about John not drinking wine or strong drink (1: 15) may 

indicate that John was a Nazarite (Num 6:3): it probably also alludes to the prophet Samuel's birth narrative 
(1 Sam 1: 11). Despite the similarity to Lev 10:9, it is less likely that the avoidance of wine is due to John's 
priestly status (pace Bovon, Luke, 36). 

54 For John's popularity see Luke 20:6 (cf. Mark 11:32; Matt 21:26); 3:15; 7:24-26 (par. Matt 
11 :7-9). Meyer, Prophet. 40. 115 and Cullmann, Christo!ogy, 33 note 2. however, conclude from Mark 
6: 14-16 that John performed miracles. 

55 Cf. Acts 21: II and the excursus in chapter two. as well as note 108 below for biblical 
references. 
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condemning the evil deeds of King Herod (3: 19). In Acts, John functions to mark off the 

beginning of Jesus' ministry; he is remembered as one who baptized, and as one who 

predicted the coming of Jesus. 56 

Jesus as Prophet 

Not surprisingly, the majority of popular statements about prophets in Luke's 

Gospel are centred around the person of Jesus. My examination of Jesus' prophetic role 

will thus provide an opportunity also to consider Luke's depiction of Jewish beliefs about 

prophets and the degree to which they correspond to Luke's own conception of prophets. 

Of course, a study of Jesus' prophetic role also necessitates a consideration of the 

disputed question of the place of prophethood in Luke's Christology. It is to this question 

that we tum first. 

Jesus as Prophet and Messiah 

To a greater extent than either Matthew or Mark,57 Luke records that Jesus was 

widely regarded as a prophet. After Jesus raises the widow of Nain's son from the dead, 

the people exclaim, "A great prophet has risen among us!" (7: 16). A few verses later 

Simon the Pharisee betrays how widespread this conception is when he says to himself, 

"If this man were a prophet, he would have known who and what kind of woman this is" 

(7:39). Luke includes various popular suggestions about Jesus' prophetic identity (9:7-9, 

19), and after Jesus' arrest he recounts that the men who were guarding Jesus blindfolded 

him and told him to "prophesy" (22:64). Finally Jesus' disciples on the road to Emmaus 

56Cf.Acts 1:22; 10:37; 11:16; 13:24-25; 18:25; 19:2-4. Seethe next section for a discussion of 
John's involvement in the anointing of Jesus. 

57 Luke includes the three reflections of popular opinion about Jesus present in Mark: Luke 9:8 
(Mark 6:15): Luke 9:19 (par. Mark 8:28; Matt 16:14): Luke 22:64 (par. Mark 14:65; Matt 26:68). Cf. Matt 
21:11.46. 
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claim that Jesus had been "a prophet mighty in deed and word" (24:19). 

Against the commonly accepted view that Luke agreed in principle with the 

popular identification of Jesus as a prophet, Jack Dean Kingsbury argues that the 

conceptions of the unreliable crowds should be distinguished from Luke's own view 

about Jesus, according to which Jesus was not "a prophet" or even "the prophet," but the 

Messiah.58 Kingsbury agrees that Jesus applied to himself proverbial sayings about 

prophets, but maintains these statements show that Jesus regarded his own experience "as 

being typical of prophetic experience in general," and that he expected to experience the 

same fate as that of the prophets; they do not mean that Jesus identified himself as a 

prophet.59 Kingsbury argues further that when the crowds identify Jesus as a "great 

prophet" (7: 16). Luke presents them as mistakenly attributing to Jesus the role of Elijah.6o 

Similarly. Cleopas's statement about Jesus as a prophet reports popular opinion (21:19), 

before going on to explain that the disciples had hoped that Jesus would be the one "to 

redeem Israel," that is. the Messiah.61 

Although Luke believed that Moses' prediction of a "prophet like me" was 

fulfilled in Jesus, Kingsbury denies that Acts 3:22 and 7:37 identify Jesus as a prophet; 

instead, Jesus fulfills Moses' prediction as the Messiah rather than as a prophet.62 

According to Kingsbury, Luke depicts Jesus as a prophetic figure in order to establish 

continuity with the past, but the discerning reader will realize that Jesus should not be 

58 Kingsbury. "Jesus," 37-S. 
59 Kingsbury, "Jesus," 39-40. Cf. Luke 4:24; 13:33; Alfred Plummer, A Critical and Exegetical 

Commentary on the Gospel According to S. Luke (4th ed.; 1901; repr., Edinburgh: T. & T. Clark, 1910), 
127; Friedrich, TDNT6:S41; Crone, Prophecy. IS3. 

60 Kingsbury, "Jesus," 38,40. 
61 Kingsbury, "Jesus," 40. 
62 Acts 3:20. Cf. Kingsbury, "Jesus," 41. 
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understood as a prophet: "To Luke's way of thinking, to look upon Jesus as prophet is not 

to perceive who he is, for in being Messiah. he is infinitely more than prophet. ,,63 

Kingsbury rightly emphasizes that the title Messiah is a much more important category 

for Luke than the title "prophet, ,,64 but as we will see, there is no reason why the 

affirmation of Jesus as a royal Davidic Messiah requires a corresponding denial that Jesus 

was a prophet. 

The debate about whether Luke envisaged Jesus as both Messiah and prophet 

does not rest on the interpretation of any single text; but if one were to sort the relevant 

texts, the passage that would surely rank first in importance is Jesus' claim in fulfillment 

of Isa 61, "The spirit of the Lord is upon me, because he has anointed me to bring good 

news to the poor" (Luke 4:18). Scholars are almost equally divided between those who 

argue that Luke 4:18 refers to a prophetic anointing65 and those (such as Kingsbury) who 

argue that it refers to a royal messianic anointing.66 The following examination of the 

question will show how closely Luke conceives of the relationship between Jesus' status 

63 Kingsbury, "Jesus," 39, cf. 41. 
64 Cf. Joel B. Green, The Gospel of Luke (Grand Rapids: Eerdmans, 1997),370: "Jesus is the 

Messiah whose status encompasses but surpasses that of a prophet"; Bovon, Luke, 154; Robert C. 
Tannehill, The Narrative Unity of Luke-Acts: A Literary Interpretation Volume One: The Gospel According 
to Luke (Philadelphia: Fortress. 1986),63. 

65 Ignace de la Potterie, "L'onction du Christ," Nouvelle Revue Theologique 80 (1958): 229; Hahn. 
Titles. 380; Richard J. Dillon. From Eye-Witnesses to Ministers of the Word (Rome: Biblical Institute Press. 
1978), 119-20; Augustin George, "L'Esprit Saint dans I'oeuvre de Luc," RB 85 (1978): 517; Marshall, Luke. 
178; Fitzmyer. Luke, 532; NolIand. Luke, 196; Moessner, Lord. 47, 50; C. F. Evans, Saint Luke (London: 
SCM. 1990).266; Johnson. Luke, 81; Albert VanHoye, "L'interet de Luc pour la prophetie en Luc 1.76: 
4,16-30 et 22.60-65," in The Four Gospels 1992 (vol. 2; Leuven: Leuven University Press. 1992). 1537; 
David Ravens, Luke and the Restoration of Israel (Sheffield: Sheffield. 1995), 115. 

66 Plummer. Luke, 121; Cadbury. Making, 276-7; Walter Grundmann, Das Evangelium nach 
Lukas (Berlin: Evangelische Verlagsanstalt, 1963). 120; Heinz Schiirmann, Das Lukasevangelium. erster 
Teil: Kommentar zu Kap. 1, 1 - 9,50 (Freiburg: Herder. 1969),229; Martin Rese, Alttestamentliche Motive 
in der Christologie des Lukas (Giitersloher: Gerd Mohn, 1969), 148; Schnider, Jesus. 165; Bruce. "Holy 
Spirit," 167-8; Jervell, "Sons." 99; Tannehill, Unity 1, 58; Kingsbury. "Jesus." 34; Tuckett. "Christology." 
147. 
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as the royal Davidic Messiah and his role as a prophet. 67 

Regardless of the significance of the Lukan Jesus' "anointing," there is widespread 

agreement that it took place at his baptism because the Spirit's involvement in Jesus' 

ministry is especially highlighted after the baptism.68 Acts 10:38 confirms the impression 

one receives from Luke 4: Peter mentions Jesus' baptism and then explains that "God 

anointed (£XPlG£v) [Jesus] with the Holy Spirit and with power," and that he used to "heal 

all who were oppressed by the devil." The references to Jesus' power and the healing 

miracles he performed recall the immediate context of Jesus' sermon at Nazareth (Luke 

4: 14,33-41), while the reference to anointing with the Holy Spirit unmistakeably refers 

back to the mention of "anointing" at Jesus' inaugural address and interprets that 

anointing as the coming of the Holy Spirit at Jesus' baptism.69 

Although it is possible that Jesus' baptismal anointing as it is interpreted by Isa 

61:1 was thought to be an anointing as a prophet, the emphasis on Jesus' messianic 

identity in the preceding context supports the conclusion that Luke understood the 

67 We have already seen that the term "anointed one (XplOTOC;)" was not limited to royal figures in 
Scripture or in Second Temple Judaism, but that it could also denote priests and prophets. 1 QS ix 11 refers 
to a future priestly "anointed one," and if [n]1iil n'1VD in l1QMelch ii 18 and m'1VDZ, in 4Q521 2 ii 1 denote 

prophets, then eschatological prophets could also be designated "anointed one" or "Messiah" (see chapter 
two page 78). However, it is normally assumed with good reason that the expectation of the Messiah, as 
Luke portrays it, takes a fairly definite form as the expectation of a royal Davidic figure. This is confirmed 
by statements by reliable characters in the infancy narrative that shape the implied reader's understanding of 
the term when it appears on its own (cf. Luke 2: 11 in the context of 1 :32-33,69), as well as by explanatory 
comments made by other characters in Luke's narrative, such as Jesus (Luke 20:41-42, par. Mark 12:35-
36), the elders of the people (Luke 23:2; cf. 23:3, 35, 37-38), and in Acts by Peter (2:25-36), the believers 
(4:25-26), and apparently by Paul (cf. 17:3 and the explanation in 17:7). A possible exception is found in 
Luke 3:15 when the people wonder whether John might be the Messiah (cf. Green, Luke, 180), but even 
here the context suggests that a royal Davidic figure is in view (cf. Strauss, Messiah, 201). Although Luke 
took for granted that David and Jesus were prophets, and although Luke clearly believed that the Messiah 
could also be a prophet (cf. Luke 3:15; Acts 3:20, 22), the term XPlOTOC; is associated with royal Davidic 
expectations rather than with eschatological prophet expectations. Cf. Strauss, Messiah, 258-60. 

68 Luke 4:1, 14. Cf. Fitzmyer, Luke, 529; Nolland, Luke, 196. 
69 Cf. Busse, Wunder, 369: Fitzmyer, Luke, 482; Nolland, Luke, 196; Bruce, "Holy Spirit," 167. 
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coming of the Spirit as an anointing of Jesus as the Davidic Messiah. In Luke 1, Gabriel 

predicted that Jesus would be the "son of the Most High" (1:32) and the "Son of God" 

(1:35) who would rule on David's throne (cf. 1:68-69). At his birth the angel proclaimed, 

"Today, in the city of David, a saviour has been born who is Christ the Lord" (2: 11). 

When the people wondered whether John the Baptist was the Messiah (3:15), John 

contrasted his ministry with the coming of a "stronger oneil-later identified with Jesus 

(7: 19)-who would baptize with the Holy Spirit and fire (3:16).70 The christological 

statements in the infancy narrative are significant precisely because the expectations of 

Luke's audience would have been shaped first by them. Regardless of the order in which 

Luke-Acts was composed, Luke's readers would have approached the story from the 

beginning, using it to structure their understanding of the narrative to follow. Since the 

early chapters of Luke place such great emphasis on Jesus' identity as the Davidic 

Messiah, it is not surprising to find XPlw being understood in connection with XPHJTOC; 

even though the immediate context of Luke 4: 18 lacks "reference to a Davidic dynasty or 

a royal function of Jesus.'071 

The prayer recorded in Acts 4:25-27 provides further evidence that Luke would 

have connected xpiw in Luke 4: 18 with the title xpHrroc;, linking Jesus' baptismal 

anointing with his royal messianic role. After a quotation from Ps 2:1-2, a pesher-like 

interpretation applies the psalm to the events of the crucifixion in which Herod, Pontius 

Pilate, the nations and "the peoples of Israel" gathered together against "your holy servant 

70 See chapter five for a more extended treatment of John's prediction. 
71 Fitzmyer, Luke, 529. Luke may have believed Jesus was enthroned at his resurrection and 

exaltation. but he certainly held that Jesus was Messiah, in some sense, before this event. Cf. Franc;ois 
Bovon, Luke the Theologian: Thirty-Three Years of Research (1950-1983) (trans. Ken McKinney; Allison 
Park, Penn.: Pickwick. 1987), 183-4. 
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Jesus whom you anointed (EXPlGU<;)" (Acts 4:27). The choice of the verb EXPlGU<; instead 

of the nominal form XP10T6<; simultaneously connects Jesus to "the anointed one (rov 

XPlOTOV)" in Ps 2:2 and alludes back to the anointing mentioned in Isa 61:1, which Jesus 

had quoted with reference to himself in Luke 4:18.72 The appellation "your holy servant 

Jesus" (Acts 4:30) parallels the attribution of the psalm to "your servant David" (4:25), 

and suggests that in Acts 4:27 the anointed Jesus is regarded as the Davidic Messiah. 

The use of the verb Xpiw to explain the referent of the cognate noun XP10T6<; in Acts 4:27 

confirms that Luke, at least, would have recognized the connection between the title 6 

XPlOT6<; and the verb Xpiw the first time the verb appeared in Luke 4: 18. 

Additional support for the idea that Jesus' anointing with the Holy Spirit is 

connected to his identity as Messiah may be found in the similarities between the 

proclamation of Jesus as "my beloved Son" at his baptismal anointing (Luke 3:22) and 

the statement, "you are my son" in Ps 2:7.73 Luke's wording of the statement is identical 

to that of his Markan source, but the quotation of Psalm 2 in Acts 13:33 (2:7) and Acts 

72 Within Luke-Acts the verb XPlw only appears in Luke 4:18, Acts 4:27 and 10:38. Since both 
Acts 10:38 and Luke 4: 18 refer to Isa 61: 1, it is most likely that Acts 4:27 does too (cf. Rese, Christ%gie, 
120, 148). Otherwise one must explain the use ofthe verbal instead of the more common, and expected. 
nominal form. The argument of de la Potterie, "L'onction," 225-52, that the verb Xpiw is never related to 
the noun XpHJl6<; in the New Testament is a remarkable tour de force, but fails adequately to explain Acts 
4:27. In this verse roO XP10TOO is most naturally interpreted by 'Il1oouv Bv £XPlOU<; given the point by point 
application of elements from Ps 2: 1-2 to corresponding groups and individuals involved in the events of the 
passion (i.e .. g9vl1 in Ps 2: 1 corresponds to g9VE01V: the plural AUOl in Ps 2: 1 is applied to the Jews. the 
Auoi<; 'IOpU~A; oi ~aOlAEi<; in Ps 2:2 corresponds to 'Hp0811<;. with oi apxovrE<; corresponding to n6vno<; 
nlACho<;). Cf. Jacques Dupont, "L'interpretation des Psaumes dans les Actes des Ap6tres," in Etudes sur les 
Actes des Apotres (ed. Jacques Dupont; Paris: Cerf, 1967),297. Because of this pattern of key-word 
interpretation, de la Potterie's attempt to preserve a non-messianic meaning for Bv £xplOa<; by claiming that 
the psalm's rou XPloroU was interpreted by rrai<; under the influence of Isaiah 53 is unconvincing (de la 
Potterie, "L'onction," 243; cf. Ravens, Luke, 116). Cf. Schurmann. Lukas I, 194-5: "Das Taufgeschehen 
muE doch auch als Geistsalbung des Messias verstanden werden, wie Luk Apg 10.38 (vgl. Lk 4.18) im 
Lichte von Is 61, 1 ausdriicklich kommentiert und Apg 4,27 im Lichte von Ps 2, 2 erkennbar wird." 

73 Cf. OU d <'> ui6qlOU in Luke 3:22 and ui6qwu d ou in Ps 2:7. Aside from Gen 27:21. 24 (£1 au 
d <'> ui6<; }lou Hoau ~ au), Ps 2:7 is the closest verbal parallel to Luke 3:22 in the LXX. 
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4:25-26 (Ps 2: 1-2) with reference to the Davidic Messiah suggests that Luke would have 

recognized an allusion to Ps 2:7 in the statement, "You are my beloved Son, in you I am 

well pleased.,,74 Even if an allusion to Psalm 2 is excluded, the identification of Jesus as 

God's son in Luke 3:21-22 links Jesus' baptismal anointing to his messianic identity, for 

although the semantic range of "Son of God" is not limited to that of "Messiah" in Luke-

Acts, Luke clearly believed Jesus' "sonship" encompassed his messianic role even as it 

went beyond it.75 Luke's use of the phrase "Son of God" already in the infancy narrative 

would have prepared his readers to see in the baptismal acclamation of Jesus as God's son 

a reference to Jesus' messianic identity. 

Finally, the transitional role of Samuel in anointing David as king (cf. Acts 13:20-

22) parallels the preparatory role of John the Baptist before the coming of David's heir. 

In Acts, the prophet Samuel functions as a temporal marker dividing the period of the 

judges from the period of the kings (Acts 13:2), and, as we have seen, beginning a line of 

successors to the prophet Moses?6 Although Samuel's role in anointing David as king is 

not explicitly mentioned in Acts 13, it is implied. Paul's summary of the removal of Saul 

and God's choice of David as king (Acts 13:22) echoes God's instructions for Samuel to 

74 Most commentators recognize that Isa 42: 1 is also in view in Luke 3:22 (cf. Gustaf Dalman. The 
Words of Jesus Considered in the Light of Post-Biblical Jewish Writings and the Aramaic Language 
[Edinburgh: T. & T. Clark, 1902],279; Hahn, Titles, 339), but the similarity in wording between Luke 3:22 
and Ps 2:7 makes it difficult to exclude an allusion to the Psalm (contra Jacques Dupont, '''Filius meus es 
tu': L'interpretation de Ps. II. 7 dans Ie Nouveau Testament," RSR 35 [1948]: 526; Fitzmyer. Luke. 485). 
Others who recognize an allusion to Ps 2:7 in the present form of the acclamation include Dalman. Words, 
277; Lampe, "Holy Spirit," 174; Hahn. Titles. 339; Nolland. Luke. 164; Green. Luke. 186; Turner, Power. 
197. 

75 Luke 1:35 and 3:38 link Jesus' divine sonship to his conception by the Holy Spirit (cf. Dalman, 
Words, 276. 288: Nolland. Luke. 164). Cf. Marshall, Luke. 155-6: "It is, then. as the Son of God that Jesus 
is the Messiah. rather than vice versa." Cf. Walter Grundmann. "Xpiw, KTA.," TDNT9:534; Augustin 
George. "Jesus fils de Dieu dans l'Evangile selon Saint Luc." RB 72 (1965): 206-9. 

76 See on page 92f. above. Cf. BEGS 4, 151. 
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anoint David king in l Sam 16:1, as well as God's claim in Ps 88:21 (EV 89:21) that God 

anointed David "with ... holy oil.,,77 John, too, is a transitional figure, bearing 

characteristics of the old age and the new-and frustrating commentators' attempts to 

locate him firmly in one epoch or the other.78 Luke's portrayal of John's role in the 

baptismal anointing of Jesus is similar to Samuel's (implied) role in anointing David king: 

Like Samuel, John the Baptist is adroitly removed from the scene immediately prior to 

Jesus' baptismal anointing with the Holy Spirit.79 In the case of both Samuel and John 

the human role of the prophet is displaced by an emphasis on divine action in selecting 

first David as king and then Jesus as David's heir. I conclude, then, that Luke regarded 

the anointing of Jesus as a messianic anointing with the Holy Spirit which took place at 

Jesus' baptism. 8o 

77 See note 38 above. 
78 Cf. Luke 16: 16 and the literature cited in Nolland, Luke, 811-2. Acts 13:24-25 also summarizes 

John's transitional role. Cf. Barrett, Acts, 637-8. 
79 Cf. von Baer, Geist, 56; Conzelmann, Theology, 21. 
80 It may be argued that Jesus' anointing with the Holy Spirit cannot refer to a messianic anointing 

precisely because it took place at the baptism, and Luke believed Jesus was born the Messiah (Luke 1 :31-
35; 2: 11). Unlike the proclamation that Jesus is the son of God at his baptism (3:22), which may readily be 
understood as an acclamation of a status Jesus had by virtue of his birth (1:35; cf. Marshall, Luke. 155), the 
anointing of Jesus with the Holy Spirit is manifestly a new event that takes place at the baptism. Perhaps 
Luke is not fully consistent here, but in light of Acts 4:27 we must conclude that the anointing in Luke 3:22 
is nonetheless a messianic anointing. Jesus is anointed because he is Messiah; he is not Messiah because he 
is anointed. Cf. Grundmann, TDNT 9:534: "He is xplcrro<; as the recipient of the Spirit of God by whom He 
is conceived and who is given to Him personally in baptism." Other objections to a messianic anointing 
include the following: (1) Marshall, Luke, 183 remarks. "In Is. 61 the anointing is clearly that of a prophet." 
This would be true if the passage was believed to be the first person speech of the prophet Isaiah (as 
maintained by Frederick W. Danker, Jesus and the New Age: A Commentary on St. Luke's Gospel [Rev. 
ed.; Philadelphia: Fortress, 1988], 106; Evans, Luke, 269), but the Lukan Jesus, interestingly. interprets it as 
a prophecy about himself (cL Ulrich Busse, Das Nazareth-Manifest Jesu. Eine Einjiihrung ill das 
lukallische Jesusbild nach Lk 4,16-30 [Stuttgart: Katholisches Bibelwerk. 1977], 75). It is therefore not 
clear that the passage was thought by Luke to refer to the anointing of the prophet Isaiah. Attempts to show 
how Luke would have read the passage based on evidence from the Isaiah Targum (de la Potterie. 
"L'onction," 230; Turner, Power. 200) beg the question of the extent of Luke's knowledge of Jewish 
traditions. (2) Ravens. Luke, 115, claims that a prophetic anointing is supported by the example of Elisha. 
who was the only biblical prophet who is clearly connected to anointing, but the citation of Elijah as a 
parallel illustration in Luke 4:25-26 precludes this argument. for Elijah is never said to have been anointed 
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But if Luke regarded Jesus' baptismal anointing as a messianic anointing, the rest 

of the sermon shows that it was an anointing to the task of a prophet. In fact. Luke's 

presentation does not allow for a sharp distinction between a messianic and a prophetic 

anointing in Jesus' case.81 Jesus announced that the acceptable day of the Lord had 

arrived, and that the Scripture he had just read was fulfilled in himself (4:21). He then 

referred to himself as one who was already known as a prophet who was unacceptable in 

his home town (4:24), and justified his refusal to perform miracles by referring to 

miracles performed by the great prophets Elijah and Elisha on behalf of foreigners 

instead of on behalf of Israelites (4:25-27). The context indicates that this was no facile 

comparison, for Jesus was known to be a miraculous healer as Elijah and Elisha had been 

(4:23,33-41).82 Moreover, Jesus' mission to preach and to heal (4:18) was empowered 

by the Spirit with which he was anointed at his baptism. According to Luke 4:14, Jesus 

came to Galilee in the power of the Spirit, and his teaching was honoured by all (4: 15). 

"His word was with authority" (4:32) not only in his teaching and preaching (4:31, 43-

44), but also in the power by which he commanded unclean spirits to come out (4:36).83 

In view of the intertwining of messianic and prophetic elements in Jesus' baptism, 

we may conclude that Luke did not regard "prophet" and "Messiah" as mutually 

exclusive titles,84 but that he believed Messiahship entailed prophethood. If Luke 

as prophet. 
81 Cf. Busse, Jesu, 74-5; Tiede, Prophecy, 46; O'Reilly. Sign, 30. 
82 Cf. Hahn, Titles, 382; Fitzmyer. Luke, 530, 537. Contra Plummer. Luke. 127; Schnider, Jesus. 

166. 
83 Cf. Schiirmann, Lukas J, 234-5. 
84 While the roles of prophet and Messiah may be distinct phenomena when they are evaluated 

from an etic perspective (ef. Webb. Baptizer, 313; Hahn, Titles, 358), Luke apparently did not make this 
distinction. Cf. Meyer. Prophet. l09. on the interrelationship of prophetic and messianic titles in 
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believed the category of Messiah enveloped and was consonant with the category of 

prophet, there need be no opposition between a messianic anointing and a prophetic 

I' 
task. 85 Jesus not only refers to himself as a prophet (Luke 4:24; 13:33) and associates 

himself with the prophets Elijah and Elisha (4:25-27); his speech and actions correspond 

closely to what we have seen to be Luke's own understanding of what was characteristic 

I 

of past prophets. For instance, Jesus perfonned miracles reminiscent of the miracles 

perfonned by Elijah and Elisha;86 Jesus was sent prophet-like (4:43) to proclaim a Spirit-

inspired message that was recognized as authoritative,87 and which included inspired 

praise,88 judgement oracles, as well as other predictions of the future. 89 Finally, Jesus 

also shared the same fate as the biblical prophets (13:33-34; cf. Acts 7:52). 

It is not simply the case that Jesus is identified as a prophet by unreliable 

characters, nor are Jesus' references to himself as a prophet merely proverbial statements 

designed to accommodate himself to the limited viewpoint of the crowds. To some 

extent the popular response to Jesus as prophet corresponded to Luke's own 

understanding of Jesus' identity.9o But in contrast to the people, who seem to have 

regarded both Jesus and John first of all as prophets, Luke does not depict Jesus either as 

a prophet who became the Messiah, or as one who first filled the role of a prophet and 

second that of the Messiah; instead, he portrays Jesus' prophetic role as a function of his 

connection with Jesus. 
85 Contra Turner, Power. 233. 
86 Luke 4:25-27; 7: 1 I -16. See further chapter five. 
8? Luke 4: 14- IS, 31-32. 36. 
88Luke 10:21. Cf. Turner, Power, 264-5. 
89 Cf. Luke 14:41-44; 21 :20-36; 22:29-34; 23:28-31. 
90 Certainly, the crowds do not get matters entirely right, but in Luke 4:36-37 and 7: 16 the positIve 

response of the crowds contributes to Luke's own narrative ends. Cf. Marshall. Historian, 125: Busse, 
Wunder. 404; Fitzmyer, Luke, 537. 
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identity as the Messiah.91 

The Popular Response to Jesus as a Prophet 

The reaction of the villagers of Nain to Jesus' resuscitation of the widow's son 

(Luke 7:16) and the statement of Cleo pas about Jesus' "powerful" deeds (24:19) suggest 

that at least "great" prophets were associated with miracle-working. In Luke 7:39-40, 

Simon the Pharisee assumes that prophets have access to information hidden from 

ordinary mortals, only to have Jesus respond by revealing his knowledge of Simon's 

thoughts. Similarly, the mocking, "Prophesy! Who hit you?" (22:64) takes for granted 

that prophets have supernatural insight into what could not otherwise be known.92 

According to Geza Vermes, the association of prophets with miracles on the one hand 

and supernatural insight on the other corresponds to two distinct Jewish conceptions of 

prophecy. The first view was shared by Jesus' followers and the majority of "simple 

people" who still believed that old-style prophets like Elijah and Elisha could appear. It 

was assumed that the prophetic ministry of these charismatic figures included miracle-

working. Educated Jews, on the other hand, tended to believe that "prophecy as such" 

had long since ceased. According to this "intellectual elite," contemporary prophetic 

activity was reduced to such gifts as supernatural insight and prediction of the future. 93 

Luke's Gospel at first appears to support this distinction. According to Luke 

91 Cf. Bovon, Luke, 154; Busse, Wunder, 388. Contra Johnson, Luke, 79, 81, who accepts the 
connection between xpiw and xplcrro<; in Luke 4: 18, but thinks Luke's "quite literal" understanding of 
Messiah is primarily that of a prophet, since Jesus is anointed with the "spirit of prophecy," which is 
subsequently poured out at Pentecost. 

92 Cf. Matt 26:68; Mark 14:65. For biblical examples of "supernatural insight" cf. 1 Sam 9:5-29; 2 
Sam 12:1-15: 2 Kgs 6:8-23; 1 Kgs 14:2; 2 Chr 19:1-3. Cf. also the discussion of David in Acts 2:31 on 
page 94 above. 

93 Vermes. Jesus, 89-94. 

112 



Ph.D. Thesis - D. Miller McMaster - Religious Studies 

11: 15-16, some of those among the crowds accused Jesus of casting out demons by 

Beelzebul, while others requested a "sign from heaven (crrn.t£lOV t~ oupavov)" as an 

unambiguous divine authentication of Jesus. Again in 11:29, Jesus castigated "this evil 

generation" for requesting a prophetic sign.94 Although a heavenly portent may well be 

in view in both instances,95 it is also possible that, in the second instance at least, Luke 

envisaged a divinely enabled miracle.96 In any case, it seems unlikely that the crowd 

expected Jesus to make a prediction; they were expecting a legitimating event that went 

beyond miracles of exorcism. So far Luke has been careful to attribute the desire to see a 

sign to the crowds rather than to the Pharisees or Jewish leaders, but when Herod finally 

interviews Jesus at his trial, Luke alone tells us that Herod wanted to see Jesus perform a 

sign (23:8). We may be confident that Herod, as portrayed by Luke, was interested in a 

miraculous spectacle rather than in an evaluation of Jesus' prophetic status,97 but Luke's 

emphasis on Herod's long-standing desire to see Jesus recalls the initial report of 

speculation about Jesus' prophetic identity (9:7-8) that was bracketed by a statement that 

Herod heard about Jesus (9:7a), and a statement that Herod sought to see Jesus (9:9).98 

94 Though Jesus' identity as a prophet is not explicitly mentioned in Luke 11, the demand for a 
sign recalls the Deuteronomic instructions about evaluating prophets in Deut 13:2-3 (cf. Nolland, Luke, 
638; Green, Luke, 453). 

95 According to Fitzmyer, Luke, 935, the request is for a "flamboyant portent." Cf. the similar 
statement about a allll£lov arro TOU oupavou in Mark 8:11 immediately after the feeding of the 4,000 (cf. 
Matt 16:1, 12:38). The word allll£lov denotes heavenly portents in Luke 21:7 (par. Mark 13:4: Matt 24:3); 
21:11,25. 

96 This will involve taking E~ oupavou as an indication of the source of the miracle rather than as a 
statement about the place where it occurs; cf. Luke 11: 13 (E~ oupavou owan rrvEulla; for the text-critical 
problems of 11: 13 see Bruce M. Metzger, A Textual Commentary on the Greek New Testament [3d ed.; 
Stuttgart: United Bible Societies, 1971], 157-8); Ps 56:4 LXX: 1 Macc 12:15; 3 Macc 4:21; 5:50. Cf. Luke 
23:8. 

97 Nolland, Luke, 1123. 
98 Cf. Kat E~~lEt iO£lV aUlov (9:9) and '0 of: 'Hp~Ol1<; iowv IOV 'Illcrouv EXaPll Alav, ~v yap £~ 

iKavGiv xpovwv 8EAWV io£Iv almJV OUX IO aKOIJnV rrEpi aUlou Kat TjAm~Ev n crnJ.lEiov iO£1v UTI auTOu 
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The allusion back to Luke 9:7-8 confinns that the signs Herod hoped to see Jesus perfonn 

were to be worked by a prophet; it also confinns that miraculous signs were associated 

with prophets by both the crowds as well as Herod.99 Yet although Herod undoubtedly 

belonged to the upper strata of society, it is possible that he should be ranked with the 

common people rather than with the "intellectual elite"-at least as far as Jewish religious 

education goes. lOO 

Because Luke agreed with the crowds that prophets could be expected to perfonn 

miracles it seems unlikely that he was aware of a distinction between educated and 

uneducated views about prophets-even though the distinction that Vennes makes 

between them is not fonnally contradicted by Luke's narrative. Thus whether or not 

Vennes's model accurately reflects first century Jewish views about prophecy, it seems 

that Luke did not divide them along these lines.1Ol As Jesus' opponents would naturally 

wish to discount any signs perfonned by Jesus, it is not surprising that they do not refer to 

his miracles in connection with their analysis of his prophetic status; 102 it is probably 

ytvopevov (23:8). Cf. John A. Darr, Herod the Fox: Audience Criticism and Lukan Characterization 
(Sheffield: Sheffield Academic Press, 1998), 193. 

99 Cf. Fitzmyer, Luke, 148L Tannehill, Unity 1,197. 
100 If so, Herod Antipas is characterized differently from his grand nephew Herod Agrippa II, who 

is portrayed in Acts 26 as one well acquainted with Jewish lore (cf. Acts 26:3,27). The fact that Herod 
Antipas came to Jerusalem for the main Jewish feasts (Luke 23:7) shows that Luke does not portray him as 
being entirely ignorant of Jewish customs (cf. HlP 1,343). The parallels between the trial of Jesus under 
Herod Antipas, the murder of James and arrest of Peter under Herod Agrippa I (Acts 12), and the trial of 
Paul under Herod Agrippa II (Acts 26) serve to link the various Herod's together as opponents of Jesus and 
his followers (cf. Darr, Herod, 207-8). Herod Antipas's desire to see Jesus (Luke 9:9) also parallels Herod 
Agrippa's desire to hear the case of Paul (Acts 25:22). Since Luke gives no indication about Herod 
Antipas's knowledge of Judaism (apart from his desire to see Jesus perform a sign), it is possible-though 
by no means certain-that we should regard both Herods as equally cognizant of Jewish affairs. Luke is. of 
course, only concerned to show the interest of the Herods in the way of the Messiah and his followers; he is 
not otherwise interested in the religious education of Jewish leaders. 

101 To be sure, Vermes's concern is with the historical events reported by the Gospels rather than 
with the particular opinions of the Evangelists themselves. 

102 In Acts 4: 16 the Jewish leaders are faced with a 0l1PE10V they cannot deny-performed through 
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coincidental that only Simon the Pharisee and those associated with the high priest in 

Jerusalem connect prophecy with supernatural insight. Indeed, in its Lukan context, 

Simon's questions about Jesus' prophetic status reflect his awareness of the popular 

acclamation of Jesus as a prophet. 103 

The crowds are unreliable characters, but it is probable that most of the views 

about prophecy attributed by Luke to the crowds reflect Luke's own beliefs about 

prophecy. 104 For example, the popular response to Jesus' miracles (Luke 7: 16) and their 

desire to see the prophet Jesus perform a sign (11: 16) is paralleled by the affirmation in 

Acts 2:22 that Jesus was attested by God through "miracles, wonders, and signs." 

Similarly, just as the crowds believed that prophets have supernatural knowledge about 

current events, so Luke attributes such knowledge to Jesus without explicitly connecting 

it to his role as prophet. 105 We may conclude that Luke agreed with the crowds that Jesus 

was a prophet. Luke also agreed with the crowds that prophets perform miracles and 

signs, and that they have supernatural insight. Finally, both Luke and the crowds in 

Luke's story were willing to accept that a prophet could be the Messiah. But in contrast 

to the crowds who regarded Jesus as primarily a prophet. Luke held that Jesus was first 

and foremost the Messiah. 

Agabus and the Prophets from Jerusalem 

In Acts 11 :27 we are informed that "prophets came down from Jerusalem to 

the name of Jesus (4: 10). 
103 Cf. Evans. Luke, 341,358. If, as is likely. Luke 4:24-25 shows that the crowds already 

identified Jesus as a prophet. then their statements about Jesus' authoritative word (4:31-32) will also reflect 
their assumptions about prophets. 

104 Cf. Nebe. Ziige, 84. 
105 Cf. Luke 5:5-6; 8:45-46; 9:47; 22:21. 
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Antioch." We hear nothing more about these anonymous rrpocpfirat because attention 

shifts to one of them named Agabus, who "predicted (E(J~JlaV£v) by the Spirit that there 

would be a severe famine over all the world" (11:28). The story about the famine enables 

Luke to associate Barnabas and Saul as the emissaries through whom the Antioch church 

sent gifts to the "believers living in Judea" (11:30). The prophets, then, were somewhat 

incidental to Luke's main concerns, which were to prepare for the future ministry of 

Barnabas and Saul, and to show that Barnabas and Saul-as well as the church at Antioch 

as a whole-maintained connections with the church in Judea. 106 Luke does suggest that 

these prophets operated in a group reminiscent of the biblical "company of the 

prophets,,,107 and that they engaged in predicting the future. 

In Acts 21:10-14 Agabus is described as a "certain prophet from Judea named 

Agabus "-as if Luke had not introduced him before. Once again, Agabus illustrates 

more widespread prophetic activity (21:4,8-9) and predicts the future, this time by 

performing a symbolic action similar to the symbolic actions performed by the biblical 

prophets. lOS The citation formula "thus says the Holy Spirit" also recalls the common 

biblical form, "thus says YHWH.,,109 In neither Acts 21:11 nor (apparently) in 11:28 

does Agabus instruct those who hear what they should do with the information he 

106 Luke was clearly concerned to show that the Jerusalem church was connected to the Gentile 
mission. Cf. Acts 8: 14-25; 11: 1-2; 15: 1-5, 13-14; 21: 17-26. Whether he believed that the Jerusalem 
church legitimated the Gentile mission (cf. Andrew C. Clark. Parallel Lives: The Relation of Paul to the 
Apostles in the Lucan Perspective [Carlisle, Cumbria. U.K.: Paternoster Press, 2001 J. 50) is another 
question. Cf. Stephen G. Wilson. The Gentiles and the Gentile Mission in Luke-Acts (Cambridge: 
Cambridge University Press, 1973), 182. 

107 Cf. I Sam 10:5-13; 19:18-24; 1 Kgs 20:35-43; 2 Kg!> 2:3-5: 4:38; 6:1-7: 9:1-13; Amos 2:11. 
7:14. 

108 Acts 21:11. Cf. 1 Kgs 22:11 (Zedekiah): 2 Kgs 13:14-19 (Elisha): Isa 20:2-3; Jer 16:1-9; 19: 
27:2; 28:10-11; Ezek 3:22-5:4; 12:1-16; Hosea 1. 

109 Aune, Prophecy, 263. 
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reveals. 110 

Paul, Barnabas, and the Prophets at Antioch 

Acts 13: 1 mentions "prophets and teachers (npocpilTat KUlblba:crKuAOl)" among 

the church at Antioch. The only names in the list that reappear elsewhere in Acts are 

Barnabas, whose name heads the list, and Saul, whose name concludes the list. It is 

uncertain whether the list included some people who were prophets and others who were 

teachers, 1 
I I or whether everyone on the list was regarded as both a prophet and a 

teacher, 112 but even if all members of the list were referred to as both prophets and 

teachers, it does not follow that the two terms were interchangeable. l13 The context does 

imply that the prophets at Antioch were involved in mediating divine guidance through 

the Holy Spirit (13:2). As we will see, Saul's conflict with the "Jewish false prophet" in 

the following verses indicates that Saul and Barnabas were included among the prophets 

of Acts 13: 1. 

After Saul and Barnabas arrive in Cyprus, Luke introduces Elymas as "a certain 

magician (llayo<;), a Jewish false prophet (¢EUbonpocp~nl<;), named Bar-Jesus" (13:6), 

and again as "Elymas the magician" (13:8). Elymas's association with the proconsul 

(13:7) and his subsequent opposition to Barnabas and Saul (13:8) identify him as a 

110 Aune, Prophecy, 264. Thus Paul is technically not guilty of failing to listen to the prophet's 
message. A prophetic injunction not to go up to Jerusalem could, however, be implied--especially in light 
of Acts 21:4 (cf. Haenchen, Acts, 602 note 1; Jervell, "Sons," 114-5). But it is more likely that Luke 
envisaged the injunction not to go to Jerusalem as a human interpretation of the Spirit's message rather than 
that he thought Paul disregarded the Spirit (cf. Barrett, Acts, 990). 

III Fitzmyer, Acts, 496; James D. G. Dunn, The Acts of the Apostles (Valley Forge, Penn.: Trinity 
Press International, 1996), 172. 

112 Bruce, "Holy Spirit," 182; Haenchen, Acts, 395-6; Ellis, "Prophet," 55; Robert C. Tannehill. 
The Narrative Unity of Luke-Acts: A Literary Interpretation Volume Two: The Acts of the Apostles 
(Philadelphia: Fortress. 1990). 160; Johnson, Acts. 225. 

113 Pace Ellis, "Prophet," 64. 
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political advisor who recalls the court prophets who functioned as political advisors in the 

book of Jeremiah. 114 As with false prophets in Jeremiah, Elymas is unmasked as ajalse 

prophet because he said what was false-he "opposed the right way of the Lord.,,1l5 

Elymas functions as a foil for Barnabas and Paul, who were listed among a group of 

Christ-believing "prophets and teachers," who were chosen by the Holy Spirit while they 

were "worshipping the Lord and fasting" (13:2), and who were sent out by the Holy Spirit 

(13:4). When Elymas "tried to tum the proconsul away from the faith,'.l16 "Saul, who 

was also called Paul," was filled with the Holy Spirit, pronounced a biblical-sounding 

curse on the false prophet, 117 and struck him blind, declaring, "And now listen-the hand 

of the Lord is against you!" (13: 11). The identification of Elymas as a false prophet is 

not coincidental. We have here a classic conflict between true and false prophets. The 

combination of rrpoqnrr- terminology and prophetic characterization leads to the 

conclusion that Luke expected his readers to regard Paul and Barnabas as prophets. I IS 

The use of rrpoqnrr- terminology in Acts 13: 1 thus prepares for the conflict between the 

114 The LXX translates Ni:;q as ¢£u50TCpO<P~Tll<; in Jer (MT 26) 33:7,8. 11, 16; (27) 34:9: (28) 

35:1; (29) 36:1, 8. Cf. Haenchen,Acts, 398. 
115 Acts 13: 10. Luke certainly believed that Elymas was no true prophet of God, but although 

Luke depicted Elymas as one who claimed to be a medium of revelation, he was primarily concerned with 
Elymas's false counsel. Thus. Luke used the term in a primarily verbal rather than a nominal way. Contra 
Bruce, Acts, 249, who concluded the word implies that Elymasfalsely claimed to be a medium of 
revelation. For the distinction between verbal and nominal denotations of the word see J. Reiling. "The 
Use of'¥EYtlOnpO<t>HTH~ in the Septuagint, Philo and Josephus," NovT 13 (1971): 148. 

116 Acts 13:8. Susan R. Garrett, The Demise of the Devil: Magic and the Demonic ill Luke's 
Writings (Minneapolis: Fortress, 1989). 81, observes that "making crooked the straight paths of the Lord" 
(13:10) contrasts Elymas with John the Baptist (cf. Luke 3:4). 

117 Cf. Haenchen. Acts. 403. 
118 Contra Forbes, Prophec.v. 233. Clark. Parallel. 330, 143-5, points to Acts 13: 1-4 as the call of 

Barnabas and Paul as apostles, but Barnabas and Paul are not identified as apostles until Acts 14:4. 14, 
while they are identified as prophets in the immediate context. 
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prophets Paul and Barnabas and the Jewish false prophet. 1 19 

Once it is recognized that Luke included Paul and Barnabas among the prophets 

of Acts 13: 1,120 it is possible to identify other characteristics attributed by Luke to Paul 

and Barnabas that are assigned to prophets elsewhere in Luke and Acts. Like the 

prophets of old, Paul was chosen by God 121 and sent to proclaim a message (26: 16-17); 

he experienced persecution (9: 16); he had visions;122 he predicted the future (27: 10); he 

exercised supernatural insight (14:9); and he performed miracles that are described as 

"signs and wonders (crfJj.t£la Kal·dpara).,,123 Barnabas too is characterized as being "a 

good man,full of the Holy Spirit and of faith" (11:24). Luke, however, only explicitly 

refers to Paul and Barnabas as "prophets" along with the other church leaders at Antioch 

in Acts 13: 1, which suggests that the term was not of such great significance for Luke 

that he needed to repeat the title after he had once formally identified Paul and Barnabas 

as rrpo<pflral. 124 

Judas and Silas 

The remaining two characters who are explicitly referred to as "prophets" in Acts 

(15:32) are Judas and Silas, two "leading men" (15:22) who were chosen as emissaries to 

accompany Paul and Barnabas back to Antioch with the letter from the Jerusalem 

119 Cf. Otto Bauernfeind. "Die Apostelgeschichte," in Kommentar und Studien zur 
Apostelgeschichte (ed. Volker Metelmann; TUbingen: lCE. Mohr [Paul Siebeck], 1980), 170-1; Tannehill. 
Unit)' 2.162; Johnson. Acts. 226-7. 

. 120 It is most likely. then, that "prophets and teachers" in Acts 13: I refers to one group. for if the 
first and last members of the list are prophets. those in the middle are most likely prophets too. Cf. 
Schnider. Jesus, 58; Crone. Prophecy. 199. 

121 Acts 9:15; 22:14: 26:16. 
122 Cf. Acts 16:9; 18:9; 22: 17-2L 27:21-25. 
123 Acts 15:12. cr. Acts 14:8-11; 16:16-18: 19:11-12; 20:7-12: 28:3-10. 
124 cr. Hastings. Prophet. 139-40. 
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council. Since Judas and Silas are only depicted as exhorting (rrapaKaAEw) and 

strengthening the brothers "through many words" (15:32), E. Earle Ellis argues that Luke 

conceived of the act of exhorting or encouraging (rrapaKaAEw) as a "form of 

prophecy.,,125 In support, one may note that Luke connects the activity of proclamation 

and exhortation with prophets elsewhere. 126 Barnabas, who is included among the 

prophets at Antioch (Acts 13: 1), was also designated the "son of exhortation" (Acts 

4:36),127 and when Barnabas first came to Antioch, he too had exhorted (rrapaKaAEw) the 

people (11:23). It is probable that the appearance ofrrapaKAY]ol~ (15:31) in connection 

with the Spirit-inspired (15:28) apostolic letter prompted the identification of Judas and 

Silas as prophets who exhorted (rrapaKaAEw) the people (15:32), in which case the title 

"prophet" demonstrates that Judas and Silas's exhortation, like that contained in the letter. 

was prompted by the Spirit. 

No doubt Judas and Silas were introduced as prophets in order to underline their 

qualifications for the task of explaining the decision reached by the Jerusalem council,128 

but while exhortation was something that Judas and Silas did in their capacity as 

prophets, it would be too much to say that rrapaKAY]al~ is a "distinctly prophetic function" 

125 Ellis, "Prophet," 58. Cf. Crone, Prophecy, 203-4; Hill, Prophecy, 102-3. 
126 The verb rcapaKaAEw is applied to John the Baptist in Luke 3: 18. 
127 If the mention of rcapaKAT)Ol<; in 15:31 reminded Luke to designate Judas and Silas prophets 

along with the prophets Barnabas and Paul, then it is possible that Luke already associated uio<; 
rcapa:KA~O'£w<; with prophecy in Acts 4:36 and that he believed (or had heard) that the name Ba:pva~ii<; 
came from the Aramaic NnN':lJ i:l or Nn1N':lJ i:l. Cf. Barrett. Acts, 259; otherwise Fitzmyer. Acts, 321. 

The word rcapaKAT)O'l<; can mean "exhortation" (Barrett, Acts, 258), which corresponds to one characteristic 
function of prophets known to Luke. On the other hand, Augustin George, "L'oeuvre de Luc: Actes et 
Evangile," in Le ministere et les ministeres selollie Nouveau Testament (ed. 1. Delorme; Paris: , 1974), 
217, observes, "mais. si Luc a trouve cette donnee dans ses sources, il ne l'a pas reprise: il ne donne jamais 
ce titre a Barnabe quand il Ie presente a Jerusalem." 

128 Bauernfeind. Apostelgeschichte, 201. 
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signalling the presence of prophets even when prophets are not explicitly mentioned. 129 

This is because both rrapaKaA£w and rrapO:KAf]alC; are used frequently in Luke-Acts with a 

range of meaning that extends well beyond prophetic activity.13o Even though the task of 

explaining the contents of the letter (15:27) is later identified as exhortation (15:32), there 

is a subtle difference between Ellis's statement that "the fact that Judas and Silas are 

prophets is the basis of their ministry of rrapO:KAf]OlC;," 131 and saying that the fact that 

Judas and Silas are prophets qualifies them to clarify the contents of the letter. Ellis's 

statement makes it sound as though Judas and Silas were identified as prophets because 

the type of rrapO:KAf]olC; performed by the emissaries was inherently prophetic; the second 

formulation assumes that the activity of rrapO:KAf]olC; was not inherently prophetic and, as 

a result, seeks other reasons why Luke chose to identify Judas and Silas emphatically as 

prophets. 

Other more convincing reasons why Luke may have chosen to identify Judas and 

Silas as prophets are ready to hand. First, Luke uses the Jerusalem council and 

subsequent letter to tie various threads of the narrative together in a way that confirms 

that Paul's law-free mission to the Gentiles was divinely ordained and that the inclusion 

of the Gentiles among God's people apart from submission to Torah had the support of 

129 Contra Ellis, "Prophet," 56-7, who concludes with reference to the New Testament use of the 
term that "it probably has a special connexion with Christian prophecy, even when that connexion is not 
explicitly expressed." 

130 Cf. Forbes, Prophecy, 235. Ellis, of course, never claims napaKAf]ol~ is always prophetic; the 
cognate verb is used of requests (cf. Acts 8:31; 9:38; 13:42; 16:9. 15,39; 19:31). But in contrast to Ellis, 
"Prophet," 56-7. the idea of request. as opposed to prophetic exhortation, is also most prominent in Acts 
2:40; and the synagogue rulers who requested "a word of exhortation" from Paul and Barnabas (Acts 13: 15) 
did not do so because they thought Paul and Barnabas were prophets. In addition, the comfort experienced 
by the disciples at Troas (Acts 20: 12) was due to the reviving of Eutychus, not to the lengthy discourse of 
Paul. 

131 Ellis, "Prophet," 57. 
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the apostles and elders in Jerusalem. Passing over the debate in silence, Luke begins his 

narration of the meeting in Jerusalem with a series of illustrations demonstrating God's 

authorization of the Gentile mission. Though by this time Luke has already narrated the 

conversion of Cornelius twice (Acts 10-11), Peter recalls yet again how God testified that 

the Gentiles were accepted by giving the Holy Spirit to them (15:8); Barnabas and Paul 

recount "all the signs and wonders that God had done through them among the Gentiles" 

(15:12); James then declares that the "words of the prophets" confirm the evidence from 

experience (15:15). Not only do the conclusions reached by the Jerusalem church meet 

with the approval of the Holy Spirit (15:28); those assigned to explain the decision were 

prophets, who by implication received the Spirit's guidance in announcing the message 

(15:32). In this context, Judas and Silas are not identified as prophets because the form 

of rrapaXAf)<Yl<; that they were expected to deliver required prophets, but because Luke 

wants to show that all aspects of the apostles' decision had divine approval. 

In addition, the emphatic identification of Judas and Silas as prophets may well 

have been prompted by Judas and Silas's association with the prophets Barnabas and Paul 

as representatives of the Jerusalem church. 132 In any case, the identification of Judas and 

132 The comparison with Barnabas and Paul is implied by the emphatic Kal aUTOl before rrpocpijral 
ovn:<;. It is true that the phraseology in 15:27 is similar to 15:32, but this does not support the argument 
that prophecy is closely related to the verb rrapaKaAiw: 
15:27 am::onxAKaliev o0v 'Ioubav Kat LtAUV Kat aurou<; btu A6you arraYYEAAovr:a<; 
15:32 'Iouba<; re Kat Llt..a<; Kal aurol rrpoq>ijrat OVTe<; btu A6you rroAAoD rrap£KuAeoav 
Lake and Cadbury conclude from the similar structure of these two verses that rrapeKuAwav parallels 
arraYYEAAovra<;, that Kat aUTOl functions as the subject of the participle in the same non-emphatic way as 
Kat aurou<; does in 15:27. and that rrpoq>ijral ovre<; is therefore a parenthesis that modifies rrapeKuAeoav 
(BEGS 4, 182; cf. Fascher, JIPO<PHTHI, 184; Haenchen. Acts. 454). But the structure of the two sentences is 
not as similar as it first appears. In 15:27 Kat aurou<; functions as the subject of the participle 
arraYYEAAovra<; which expresses the action performed by Judas and Silas. In 15:32, the action performed 
by Judas and Silas is expressed by the finite verb rrapeKuAeoav; in the absence of rrpoq>ijral ovre<;. Kat 
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Silas as prophets in this context heightens their status 133-not only were Judas and Silas 

"leaders among the brothers" (13:22), they were also prophets like Barnabas and Paul. 134 

Perhaps a subsidiary reason for identifying Judas and Silas as prophets is to prepare for 

the ensuing narrative when Silas will be chosen as a replacement for the prophet 

Barnabas to accompany Paul on the rest of his missionary travels. 

Towards a Definition of "Prophet" 

Luke never defined rrpocp~TI1<;, no doubt because he took for granted that his 

readers would know what he meant when he used the term. I will argue that the evidence 

does not permit a strict definition which isolates what is unique about the entity being 

defined 135-partly because Luke did not provide as many details about prophets as we 

would like and partly because there are few (if any) characteristics attributed uniquely to 

prophets. Nevertheless, it is still possible to arrive at a descriptive definition of "prophet" 

which distinguishes between central and peripheral characteristics of prophets by 

analyzing the frequency in which characteristics appear and the degree to which they are 

tied to an individual's prophetic role. 

We may begin by summing up the results of our investigation thus far in the form 

alJtol would be entirely superfluous. The conclusion that Kat aurou~ functions as the introduction to a 
circumstantial clause is forced upon interpreters by the context of 15 :27 even though this is a very unusual 
way to introduce a circumstantial clause in Greek (cf. Barrett, Acts. 743). There is no need to resort to the 
more difficult construction in 15:27 to explain 15:32 because in the latter passage Kat aurol functions much 
more naturally as an emphatic subject of rcpo<:pfjral ovrE~. Cf. Barrett, Acts, 749; Bauernfeind, 
Apostelgeschichte,201. 

133 Cf. Fitzmyer, Acts. 568; Johnson, Acts, 278. 
134 Haenchen. Acts, 454 note 3 objects, "but what reader would hit upon the allusion [to Acts 

13:1]?" Against Haenchen, the prophetic status of Judas and Silas is highlighted not in comparison with 
the Antiochene prophets of Acts 13: 1 (pace Bruce, Acts, 300 note 83; Fitzmyer, Acts, 568), but in 
comparison with their fellow messengers, Barnabas and Saul, who were first identified as prophets in Acts 
13:1, but who continued to playa role as prophets in the ongoing narrative. 

I35 Cf. chapter one note 34. 
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of a table that presents traits and activities attributed by Luke to minor characters who are 

explicitly identified as prophets. The initial column combines the characteristics 

attributed by Luke to past prophets in order to facilitate comparison with other prophets 

in Luke-Acts; the final column lists views about prophets attributed by Luke to people in 

his Gospel: 

Table 1: Minor Characters as Prophets in Luke-Acts 

Characteristics Past Prophets as Minor Characters in Luke-Acts View of 
lAsso cia ted with Prophets Anna John Agabus Antioch Barnabas Judas the 
~rophets Pro_phets Silas People 
aoly Spirit • • • • • 
!prediction of the future • • • • 
!proclamation 

-
• • ,. .-. 

~apaKAf]Ol<; • • • - .-

~!iters of Scripture • 
~orship • • .. 
toivine commission • • 
lDivine direction 

- --
• • . --

Supernatural insight - - • • 
Symbolic actions/Signs • • • 
lMiracles/Signs (& • • 
Iwonders) 

-

~ersecuti~n • • 
iHoline~slPiety . 

-

• • • • 
lCelibacy/ Asceticism • • • '" -
!Anointing kings • • 

Clearly, it is not enough to list all characteristics attributed to prophets at one time 

or another. Since a single individual may occupy several different roles, not all the 

activities performed by those labelled prophets are necessarily characteristic of their 

prophetic calling. Although the role played by John the Baptist is more central and 

developed more fully than any other character listed in the table, he is included in the 
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table because he is presented wholly as a prophet. The same cannot be said for Jesus and 

Paul, who are excluded from the chart in order to avoid prejudicing the results. Since 

Paul is presented as a witness (Acts 22:15; 26:16) and is called arr6oTOAoc:; as well as 

rrpo<p~TT]C:;, 136 it is not necessarily the case that the divine direction experienced by Paul 

throughout his ministry should be related to his identity as a prophet. Nor is it 

necessarily the case that Jesus' proclamation, for example, was regarded as particularly 

characteristic of his prophetic role, for Jesus both referred to himself, and was commonly 

referred to by others, as a teacher. 137 

One may also observe that some characteristics (such as piety) apply to everyone 

on the list even though the characteristics are only mentioned explicitly in connection 

with relatively few prophets. It is just as obvious that some activities (such as writing 

Scripture) do not apply to every prophet. It is also apparent that not all characteristics on 

the list are distinctively prophetic: piety, worship, fasting (included under asceticism) are 

presented as common to devout Jews regardless of their prophetic abilities. We will see 

in what follows that most of the traits and activities attributed to prophets in Luke-Acts 

are associated with others besides prophets, and that few of the traits and activities 

associated with prophets in some contexts are characteristic of all prophets. 

136 The attribution of arr6crroAo<; to Paul and Barnabas in Acts 14:4, 14 is exceptional. Although 
questions remain concerning why the title is given to Paul and Barnabas only in Acts 14, the title probably 
functions to associate them with the Twelve (Clark, Parallel. 148). Still. the peculiar context in which the 
title appears warns against placing too much weight on Acts 14:4. 14. 

137 Luke 7:40; 8:49 (par. Mark 5:35); 9:38 (par. Mark 9:17); 10:25 (cf. Matt 22:36); 11:45: 12:13; 
18:18 (par. Mark 10:17); 19:39; 20:21 (par. Mark 12:14); 20:28 (par. Mark 12:19); 20:39; 21:7 (diff. Mark 
13:4); 22:11 (par. Mark 14:14). Even prediction of the future-the activity that would seem decisively to 
designate Jesus a prophet-is introduced with the question, "Teacher, when will this be?" (Luke 21 :4). To 
be sure. the fact that Simon the Pharisee can address Jesus as "teacher" immediately after Luke reveals 
Simon's doubts about Jesus' reputation as a prophet (7:39-40) suggests that the role of a prophet could be 
closely related to that of a teacher. Even John the Baptist is addressed as "teacher" in Luke 3: 12. 
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Prophets and Those who "Prophesy" 

At Pentecost, Peter announced that the gift of the Holy Spirit, made available to 

all who repent and are baptized in the name of Jesus, is the fulfillment of God's promise 

to Israel. 138 The programmatic quotation from Joel 3:1-5 in Acts 2:17-21 emphatically 

links the gift of the Spirit to "prophesying": 

17In the last days it will be, God declares, that I will pour out my Spirit upon all flesh, 
and your sons and your daughters shall prophesy. and your young men shall see 
visions, and your old men shall dream dreams. 18Even upon my slaves, both men and 
women, in those days I will pour out my Spirit; and they shall prophesy. 139 

It seems obvious from the cognate relationship between the noun rrpocp~Tll<; and the verb 

rrpocpllTEVW that "prophesying" was considered typical behaviour of "prophets," and that 

activities denoted by the verb overlap considerably with the characteristic activities of 

prophets. However, "prophesying" is not included in Table 1 because (with the exception 

of Jesus) it is not attributed to any individual in Luke-Acts who is labelled a "prophet." 

Still, the connection between "prophesying" and the Spirit in Acts 2, and the promise of 

the Spirit to all Jesus' followers, leads many readers to the conclusion that Luke believed 

all disciples were, or at least should be, prophets. 14o As a result of the semantic relation 

between the noun rrpocp~Tll<; and the verb rrpocpllTEVW and the association between 

prophecy and the Spirit. scholars sometimes also connect the coming of the Spirit at 

138 Acts 2:38-39. Cf. Lampe. "Holy Spirit," 65: Jervell, "Sons," 99; Turner, Power, 349. 
139 Acts 2: 17-18. Note the addition of Kat npo<prrrEvcrouow (diff. LXX Joel 3:2) at the end of 2: 18 

as if to underscore the point. 
140 "Virtually an scholars are agreed that for Luke there was at least a theoretical sense in which all 

believers, having the Spirit. were prophets" (Forbes, Prophec)" 245). Cf. Eduard Schweizer, "nvEuJ..la, 
nVEUJ..lanK6<;, KfA .. " TDNT6:412; W. B. Tatum. "The Epoch ofIsrael: Luke i-ii and the Theological Plan of 
Luke-Acts," NTS 13 (1966-1967): 191; Max-Alain Chevallier, "Luc et l'Esprit a la me-moire du P. Augustin 
George (1915-77)," RSR 56 (1982): 5; MainviIle, L'Esprit, 286; Menzies, Pneumato!ogy, 228-9; Stronstad. 
Prophethood, 15: O'Reilly. Sign, 28. cf. 156; Minear, Reveal, 87. 
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Pentecost in fulfillment of Joel 3: 1-5 together with Moses' wish in Num 11 :29: "Would 

that all the LORD's people were prophets, and that the LORD would put his spirit on 

them!,,141 

Yet Luke does not refer to Numbers 11 or apply the title rrpo<p~Tll<; to all believers 

in Jesus, but instead restricts its application to a limited number of predominantly minor 

characters who are sometimes distinguished from other Christ-believers precisely by the 

title "prophet." If Luke held that all members of the Jesus movement were prophets, then 

the application of the title to individual disciples in Acts 11:27, 13:1 and 15:32 would be 

essentially meaningless. This apparent disjunction between Luke's use of rrp0<PllT£UW 

and his use of rrpo<p~Tll<; is widely recognized and has been explained in a variety of 

ways. 

First, it is possible that Joel 3: 1-5 was only partially suited to Luke's concerns. 

and that the use of this proof text introduced an inconsistency which Luke never noticed 

or bothered to resolve. 142 On this interpretation, Luke was influenced by an already 

traditional application of Joel 3:1-5 to the early Jesus movement-both in Acts 2 as well 

as in the parallel account in Ephesus where Luke explains that at the laying on of Paul's 

hands, the Holy Spirit came on John the Baptist's disciples and they "spoke in tongues 

and prophesied" (Acts 19:6). Since Luke does not consistently present believers as 

"prophets" throughout Acts. one might conclude that he was concerned primarily with the 

141 Cf. Hill, Prophecy, 96; Chevallier. "l'Esprit," 10; Bruce, Acts, 61; Turner, Power. 288. Within 
the context of Numbers 11. the connection between prophets (tJ'~':;1l/n:po<P~T(x<;) and the spirit recalls the 
seventy elders who prophesied (~N:;tJt;i·1/£n:po<p~nou()(Xv) "when the spirit rested upon them" (11 :25). 

1-l2 Cf. Guy, Prophecy, 92-4; Schnider, Jesus, 58; Geoffrey W. Lampe, God As Spirit (Oxford: 
Clarendon Press, 1977), 66-9. 
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presence of the Spirit in the early church and not with Joel's connection of the Spirit to 

prophecy. 143 

In support, we may note that Luke probably did not think the phenomena of 

tongues-speaking and "prophesying" normally accompanied the reception of the Spirit, 

for Acts does not always mention tongues and "prophesying" at baptism. 144 The 

prophetic experience of John the Baptist's disciples at Ephesus appears to be an 

exceptional event designed to recall the equally exceptional event of Pentecost. 145 On the 

other hand, Luke did not leave the "prophesying" mentioned in Joel's prediction 

undeveloped, nor did he restrict "prophesying" to Pentecost and other exceptional events 

designed to recall Pentecost. While the Pentecost-like experiences at Caesarea (Acts 10-

11) and among the Samaritans (8: 14-24) might be explained as "the initial effect of the 

infilling of the Holy Spirit experienced by a group which had not previously enjoyed the 

divine presence in their midst," 146 and while the unusual instance of "prophesying" at 

Ephesus recalls Pentecost. it is difficult to construe the Ephesian disciples of John the 

Baptist as a "group" who required a Pentecost-like experience in the same way that 

Cornelius's Gentile household (Acts 10-11) and the Samaritans (Acts 8:4-25) could 

constitute separate groups. Moreover, the description of Philip's prophesying daughters 

(21 :9) demonstrates that "prophesying" was not limited to initial experiences of the 

SpiriL 147 Although Luke seldom employs the verb npocpllT£uw, he occasionally reminds 

his readers that the Spirit's coming resulted in a greater degree of "prophesying" than was 

143 Lampe, Spirit, 69. 
144 Cf. Acts 8:39: 16:33-34; Turner, Power, 394-7: contra Schweizer. TDNT6:41O. 
145 Cf. Lampe. Spirit. 68; Turner, Power. 397. 
146 Aune, Prophecy, 199. 
147 See on page 143f. below. 
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common in contemporary Judaism. 

A second solution removes the problematic disjunction between the noun 

rrpo<p~TTJ<; and the verb rrpo<PTJT£VW by adopting a functional definition of prophets, 

according to which rrpo<p~TTJ<; denotes the person who engages in the activity expressed 

by the verb rrp0<PTJT£Vw. 148 On this view, anyone who prophesies is by definition a 

prophet~ nothing in the title rrpo<p~Tll<; itself indicates whether or not the individual in 

question prophesied on more than one occasion. 149 Luke's insistence on the presence of 

the Spirit in fulfillment of Joel's quotation could thus mean that all believers were 

regarded as potential prophets, while only those believers who did prophesy were 

considered "prophets.,,150 However, if Luke believed Joel's prophecy was fulfilled in the 

creation of a community of potential prophets, one might well ask why it was impossible 

to be a potential prophet before Pentecost. This interpretation of Acts 2: 17-21 represents 

a strained attempt to account for the fact that Luke reserves the title rrpo<p~TTJ<; for a few 

individuals. while on a functional definition Luke's use of Joel's prediction that "your 

sons and your daughters shall prophesy" should mean that everyone who prophesied was 

a prophet. 

Others adopt a third explanation according to which Luke distinguished between 

an inspired community of believers. whose members might prophesy from time to time, 

and a select group of "prophets," who were so designated "not because the ability to 

148 Cf. Boring, "Prophet," 142; Hill, Prophecy, 2. 
149 Cf. Barrett, Acts. 994-5. 
150 Cf. Forbes. Prophecy, 253: Menzies. Pneumatology, 227. It is also possible to hold to a 

functional definition and maintain that Luke inconsistently limits the activity of prophesying to a limited 
number of minor characters: see note 143 above. 
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prophesy was confined to them but because their inspiration and exercise of the gift was 

more regular and more frequent."l5l It is not always noticed that this explanation requires 

the abandoning of a functional definition of prophets, for if only those who prophesy 

consistently are prophets, then we cannot say that a prophet is by definition one who 

"prophesies. ,,152 

The main reason for distinguishing in some cases between "prophets" and those 

who "prophesied" is the fact that Luke reserves the title in Acts for predominantly minor 

characters. In addition, Jewish Scripture also supports a separation between the title 

"prophet" and the activity of prophesying. In 1 Samuel, the proverbial question, "Is Saul 

also among the prophets?" occurs twice, each time after Saul has been said to prophesy (1 

Sam 10: 11; 19:24). In each case, Saul's prophetic activity was unusual; the fact that the 

question keeps being asked, but not answered, suggests that the implied answer is 

negative. Certainly, Saul's other messengers did not become prophets through their 

experience of prophesying (1 Sam 19:20-21). Luke does not allude to these passages, but 

they do establish that the identification between the activity of prophesying and prophets 

was not made automatically in Scripture, though the occurrence of the one term normally 

implied the other. Although Luke never explains that those designated "prophets" 

"prophesied" more frequently or more consistently than others-perhaps because he was 

not concerned with how one became a prophet or how to distinguish prophets from non-

151 HilI. Prophecy, 99. Cf. P. E. Davies, "Role," 248; Ellis, "Prophet," 56; Robeck, "Prophecy." 
35; Boring, Sayings, 38. 

152 The claim of Boring, Sayings, 38. that prophets in Acts were those who "function[ed] 
consistently as prophets" conflicts with his earlier statement that prophets are those who perform the action 
denoted by rrpo<prrW)W (Boring. "Prophet," 142). Boring. Sayings. 38-9, seems to acknowledge that Luke's 
usage does not conform to a functional definition when he adds that Luke "does not draw a sharp line 
between prophets and non-prophets." 
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prophets-I believe this third explanation is essentially correct. Luke did not regard the 

mere activity of "prophesying" as a necessary and sufficient condition for the 

identification of "prophets." 

An additional reason to distinguish between "prophets" and those who "prophesy" 

is found in the way the title rrpo<p~Tll<; functions in Luke's narrative. Sometimes-as in 

the case of Anna, Judas and Silas-Luke seems more interested in the ambience created 

by the connotations of "prophet" language than he is with specific activities associated 

with the title: Anna's status as a prophetess contributed to Luke's characterization of her 

. 
as a devout Jew; Judas and Silas are introduced as prophets in order to reinforce the 

Spirit's involvement in the decisions about the Gentiles reached by the church in 

Jerusalem. The introduction of the title also highlights the prophet's qualifications for a 

particular role. It is because Anna was a prophetess that she was qualified to speak about 

Jesus to those awaiting the redemption of Jerusalem (Luke 2:38); it was because Judas 

and Silas were prophets that they were qualified to deliver the conclusions reached by the 

Jerusalem council. The identification of Judas and Silas as prophets implies that not 

everyone was so qualified and suggests, on the analogy of the biblical prophets, that those 

designated rrpo<pf)Tat exercised their tenure as prophets over a period of time. The 

identification of specific individuals as "prophets" thus contrasts with the more limited 

experience of prophesying that Luke describes in Acts 2 and 19. Whether or not the 

disciples at Pentecost or John the Baptist's Ephesian disciples were later regarded as 

prophets, Luke does not characterize them as prophets in the passages in which they 

appear. 
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While it is correct to say that, on Luke's view, not all those who "prophesied" 

were prophets and that all prophets "prophesied," it is a mistake to define the verb 

npocprrnouw as "to act as a prophet. "IS3 In fact, there are several specific ways in which 

the verb is used in the Lukan corpus, and it is not clear that Luke believed all the 

activities denoted by the verb were performed by all prophets. The verb occurs six times, 

twice in Luke's Gospel and in three different contexts in ActS. 1S4 Only in the case of 

Jesus is the verb associated with someone who is also labelled npocp~rrtc;. In a traditional 

passage shared with Mark and Matthew, the men who were holding Jesus asked him to 

"prophesy"-referring, as we have seen, to the revelation of information obtained through 

supernatural means. ISS Aside from this request for Jesus to display his supernatural 

insight, no mention is made here of any recognizable prophetic behaviour. Since other 

passages identify Jesus as a prophet and show that prophets were expected to possess 

supernatural insight, this passage confirms the close relationship between the noun 

npocp~rrtC; and the verb npocprtT£UW. 

The other occurrence of the verb in Luke's Gospel appears in connection with 

John the Baptist's father Zechariah, whose Benedictus is attributed to Zechariah's 

"prophesying" activity (1 :67). As the Benedictus itself involves "blessing (EUAoyrtroC;) 

God" (1 :68), Zechariah's prophecy in I :68-79 most likely fills in what it was that 

Zechariah said when his speech was restored and he spoke "blessing God (£UAOYWV rov 

153 Cf. Boring, Sayings, 38-9; Hill. Prophecy, 99. 
154 Luke 1 :67; 22:64; Acts 2: 17-18; 19:6; 21 :9. 
155 Luke 22:64. See page 112 above. 
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8£ov)" (1 :64).156 In addition to praise, Zechariah's prophecy included a declaration that 

the prophecies of the "holy prophets of old" had reached their fulfillment (1 :70); it also 

involved a prediction about John the Baptist, identifying him as the prophet who would 

go before the Lord to prepare his way (l :76). Zechariah's initial words of praise were no 

doubt unexpected, but this single instance can hardly serve as evidence that 

"prophesying" characteristically involved unexpected speech, since Zechariah's prophecy 

was only made possible through an (unexpected) miracle of restored speech. 

While the verb npocpl1T£UW does refer to the characteristic activities of prophets in 

Luke 2, it is more difficult to correlate the occurrences of the verb in Acts with activities 

associated with prophets in other contexts-primarily because there are few clues to the 

nature of the activity denoted by the verb. Peter's claim that the immediate result of the 

Spirit's coming at Pentecost was a fulfillment of Joel 3:1-5 indicates that Luke included 

"speaking with tongues" (Acts 2:4) in the activity of "prophesying" (2: 17_18).157 The 

next occurrence of the verb in Acts 19:6 recalls the initial coming of the Spirit at 

Pentecost, as the mention of tongues-speaking. prophesying and the coming of the Spirit 

on John the Baptist's Ephesian disciples make clear. The verb is used a final time in a 

description of Philip's seven virgin daughters "who prophesied" (21 :9). Here too the 

description of Philip's prophesying daughters demonstrates the fulfillment of Joel's 

prediction: "your sons and your daughters shall prophesy." 158 

156 So Plummer. Luke, 38; Green, Luke, 115. 
157 Cf. Friedrich, TDNT 6:829; Haenchen, Acts, 186; Ellis, "Prophet," 55; Crone, Prophecy. 194-5: 

Haya-Prats. L'Esprit, 169: Forbes. Prophecy, 52. 219; Turner, Power, 270-1. Otherwise. Jacques Dupont. 
"La premiere Pentecote chretienne," in Etudes. 492. 496; Fitzmyer, Acts. 253: and Barrett. Acts, 137. who 
argue that prophesying was related to but not combined with "tongues." 

158 Acts 2: 17. Cf. BEGS 4. 267 (tentatively): Schnider. Jesus. 57; Kerrigan. Alexander. 'The 
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Although the prophet Agabus's prediction in the immediate context might help to 

clarify what it meant for Philip's daughters to prophesy, Luke does not give further details 

about the nature of their "prophesying." Luke's repeated allusions back to Acts 2: 17-21 

elsewhere in Acts suggest that the visions Luke records were included in part to 

demonstrate that Joel's prediction was fulfilled in the community of Jesus' followers. 159 

Depending on how Luke understood Joel 3:1-2, he may well have regarded "seeing 

visions" and "dreaming dreams" (Acts 2:17) as part of what it meant to "prophesy." Such 

an interpretation is supported not only by the structure of the quotation from Joel,160 but 

also by other passages from Scripture that associate prophets with visions and dreams. 161 

The "prophesying" at Pentecost (Acts 2:4, 17-18) as well as at Ephesus (19:6) 

apparently included speech and, as we have seen, was closely related to speaking in 

tongues, but Luke's terse description leaves unanswered many questions about the nature 

of the speech. In addition, the appearance of rrpocp1']TEVW in connection with descriptions 

of the coming of the Spirit in Acts 2: 17 -18 and 19:6 suggests that the verb could also 

refer to a recognizable inspired activity that could be mistaken for drunkenness (2: 13, 

15). According to Acts 11: 15-a passage where the verb rrpocp1']TEVW does not appear, 

'Sensus Plenus' of Joel, III, 1-5 in Act., II, 14-36," in Sacra Pagina (vol. 2; eds. J. Coppens, A. Descamps, 
and E. Massaux: Gembloux: Duculot, 1959), 305; Tannehill, Unity 1, 134. 

159 Cf. Ananias (9: 1 0, 12); Cornelius (10:3); Peter (l 0: 1 i, 19; 11 :5); Paul (16:9- 10; 18:9). Moses' 
experience at the burning bush is also described as a opalla 0:31). Although Joel's distinctive terminology 
for dreams (£vvnv{Ol~ £vvnvla0'8~0'0vml) does not reappear, it is clear that Paul's visions occurred at night. 
Cf. Kerrigan. "Sensus Plenior," 305. Luke elsewhere substitutes opalla, the more common word for 
visions, for Joel's opaO'l~. See further Bart J. Koet, "Divine Communication in Luke-Acts," in The Unity oj 
Luke-Acts, 747, 750. Cf. Zechariah's temple vision (onmo{a) in Luke 1 :22; Jesus' claim to have seen Satan 
fan from heaven (Luke 10: 18); and Peter's trance (EKomO'lC;) in Acts 10: I O. 

160 In Luke's version of the quotation, dreams and visions are bounded on both sides by a reference 
to the coming of the Spirit and "prophesying" (Acts 2: 17 -18). 

161 Cf.Num 12:6; 1 Sam3:1;Isa 1:1; Ezek7:26; 12:27. Cf.2Chr32:32andDan 11:14 where the 
LXX translates PTJ! by npO'Pl1T£la. 
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but that undoubtedly describes a similar event-the disciples who witnessed the 

conversion of Cornelius's household recognized that the coming of the Spirit occurred 

"just as it had upon us at the beginning. ,,162 The accusation that those who had received 

the Spirit were drunk (Acts 2: 13) is reminiscent of the stereotypical image of the insane 

prophet (ct. 2 Kgs 9: 11); prophecy is also likened to drunkenness in Scripture. 163 The 

verb np0<f>llT£UW is also used in the Septuagint to denote a recognizable activity that 

bears no clear relation to other typical prophetic activities such as predicting the future. 1M 

Given the cognate relationship between the noun and the verb, it seems clear that 

Luke believed prophets engaged in recognizable activity that was considered typical of 

prophets and that could be described as "prophesying." But although Luke may have 

assumed that prophets spoke in tongues and "prophesied" in a specific recognizable way 

on a regular basis, there is little evidence for this conclusion apart from the cognate 

relationship between the noun and the verb. Since there are several different possible 

meanings of the verb-including prediction of the future and supernatural insight-it 

would be wrong to assume that "prophesying" always took the form of a specific 

162 Cf. Acts 10:46, where the verb E1(XEW is used in connection with the coming of the" gift of the 
Holy Spirit" on Cornelius's household, recalling the Joel quotation (Acts 2: 17) and the "pouring out" of the 
Spirit at Pentecost (2:33). Cf. Acts 8:18-19. 

163 Jeremiah says "I have become like a drunkard, like one overcome by wine, because of the 
LORD and because of his holy words" (Jer 29:26 MT; 36:26 LXX). Cf. Isa 28:7 and the word-play 
connecting prophecy with drunkenness in Isa 29:9-10. Cf. Philo, Ebr. 146-8 (noted by Barrett, Acts, 125). 

164 For example, two of the seventy elders were recognized "prophesying" in the camp (Num 
11:25-27) and the people could tell that Saul was prophesying (I Kgdms 10:1-13; 19:20-24). (Any 
distinctions between the Hithpael and Niphal forms of N::J.J were lost in the standard Septuagintal translation 

of verbs of this root by the Greek verb rrpocprr[£uw.) If the behaviour of Saul is characteristic, this 
recognizable activity involved-at least in some cases-ecstatic behaviour. Cf. Zech 13:3-4; 1 Kgs 22:10. 
Cf. George, "L'Esprit Saint." 538: "II semble donner alors ace verbe un sens bien different de Paul en I 
Cor . ... et beaucoup plus proche de celui qu'il a dans les n~cits de 1'A.T. sur l'enthousiasme collectif des 
groupes de prophetes des anciens ages (II Rois. II. 3)." 
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recognizable activity. 165 The evidence does not permit the conclusion that all prophets 

"prophesied" in the sense of the recognizable activity associated with Pentecost. While 

Luke may have presumed that his readers would know what sort of experiences prophets 

normally had, he was not usually concerned to describe them in detail. 166 

In sum, the fact that someone "prophesies" is no guarantee that Luke regarded that 

individual as a prophet. The verb rrpocpllTEUW can be used for several characteristic 

activities of prophets including predicting the future, exercising supernatural insight, and 

probably the reception of revelation through visions and dreams; it is also used in 

association with one or more recognizable activities associated with prophets. Although 

it is not always clear to modem readers what activity is in view when the word is used, it 

is not apparent that all prophets engaged in all characteristic activities or that the verb 

simply meant "to act as a prophet." 

Other Central Characteristics of Prophets 

Even though the Holy Spirit is not mentioned in connection with the activity of all 

prophets, it is safe to conclude that the Holy Spirit was believed to be involved in the 

lives of all true prophets because of the frequency and centrality of the Spirit's 

involvement in prophetic activity. Past prophets are represented as speaking through the 

Holy Spirit; Acts 2: 17 associates prophesying with the Spirit; and on two occasions the 

165 Pace Boring, Sayings, 16: "The early Christian prophet was an immediately-inspired 
spokesman for the risen Jesus who received intelligible oracles that hefelt impelled to deliver to the 
Christian community"; Forbes, Prophecy, 236: "According to Luke and Paul, Christian prophecy was the 
reception and immediately subsequent public declaration of spontaneous, (usually) verbal revelation, 
conceived of as revealed truth and offered to the community on the authority of God/Christ/the Holy Spirit" 
(italics added). 

166 Luke does state that Jesus "rejoiced in the Holy Spirit" (Luke 10:21). that Stephen's face "was 
like the face of an angel" (Acts 6: 15) and that he "gazed into heaven and saw the glory of God" 0:55), and 
that Peter "fell into a trance (£KcrTa(H<;)" (Acts 1 0: 1 0): Luke also describes the content of various visions. 
most notably that of Peter in Acts 10:9-16. 
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title "prophet" effectively parallels references to the Spirit: Anna's identification as a 

prophetess links her to Simeon who was guided by the Spirit (Luke 2:25-38); and the 

Spirit-inspired letter of "exhortation" (Acts 15:28,31) is followed by the exhortation of 

the prophets Judas and Silas (15:32).167 Although the Spirit is closely associated with 

prophets, it follows from the above analysis of "prophesying" and the coming of the 

Spirit at Pentecost that the presence of the Spirit-even the "Spirit of prophecy"-is not a 

sure sign that a prophet is in view. 168 

Luke regarded prophets as those who communicated messages from God to 

people. The messages could assume different forms and express diverse content: they 

were delivered orally or (in the case of Scripture) in writing; they could comprise 

prediction, proclamation issuing in a call to repentance (in the case of Jonah and John the 

Baptist), or the exhortation given by the prophets Judas and Silas to the church at 

Antioch. But while certain kinds of messages were considered typical of prophets, non-

prophets, for example, could also exhort and call people to repentance. Although the 

ability to predict the future is unquestionably a central characteristic of prophets in Luke-

Acts,169 some non-prophets in Luke-Acts predicted the future,170 and other prophets such 

as Judas and Silas, Barnabas, and the prophets at Antioch are not presented as foretellers. 

167 Cf. Luke 1:15. 17. 76; 4: 14; Acts 2:30; 11 :24.28; 21:11; 28:25. 
168 Cf. Jervell, "Sons," 109-10. Scholars often argue that the spirit within Judaism was conceived 

of primarily as the "spirit of prophecy." Cf. Lampe, Spirit, 65; Hill, Prophecy, 96; Forbes. Prophecy. 252; 
and especially Turner. Power. 86-92, 104. However, John R. Levison, The Spirit in First-Century Judaism 
(Brill: Leiden, 1997),253. has demonstrated that within Second Temple Judaism the spirit was not related 
only to prophecy. 

169 The prophets of the past are most commonly cited for their predictions of the future; prophets 
who function as characters within Luke's narrative-including Anna. John the Baptist. Jesus, Agabus and 
Paul-also predict the future. 

170 Cf. Luke 1: 13-17, 30-35 (Gabriel); Acts 16: 16 (the Philippi an diviner); see the discussion of 
Zechariah below. 
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Worship was an activity common to all pious individuals, but Jesus' words of 

praise to God "in the Spirit" suggest that the inspired speech of prophets could sometimes 

be directed towards God. 171 The activity of "prophesying" (whether or not it is 

performed by prophets) could also take the form of inspired praise (cf. Luke 1 :67 -68). 

Anna's words of praise to God (Luke 2:37-38) and possibly the worship of the prophets at 

Antioch (Acts 13:2) should also be included in this category. 

If prophets were known as those who delivered messages from God to people, it 

follows that they had access to information hidden from ordinary mortals. Simon the 

Pharisee's assumption that Jesus would surely know who was touching him if he were a 

prophet (Luke 7:39) shows how central "supernatural insight" was to popular conceptions 

of prophets. 172 As we have seen, prophets also characteristically received divine 

direction about what they should do. 

Piety was not restricted to prophets, and there is little to suggest that great saints 

of the past were identified as prophets solely on the basis of their piety. But prophets 

were also believed to be closely related to God: anyone through whom the Holy Spirit 

spoke and to whom God revealed information hidden from ordinary people must be close 

to God and therefore holy. The point may seem too obvious to require further 

elaboration, yet the high reputation of prophets helps to explain why the identification of 

Anna as a prophetess is listed along with other traits which together contribute to her 

characterization as a devout woman. Although it is never expressly stated, we may infer 

171 Cf. Turner, Power, 100. 
172 See the discussion of Jesus' gift of "iibernatiirIicher Einsicht" in Meyer, Prophet, 104. Turner, 

Power. 92-5, would include supernatural insight within his category of "charismatic revelation and 
guidance to an individua1." 
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that the prophets' nearness to God (or God's nearness to the prophets) enabled them to 

serve as conduits of divine revelation and as purveyors of divine power. 173 To be sure, 

not all prophets performed miracles, and the miracles of Elijah and Elisha mentioned by 

Jesus in Luke 4:25-27 did not constitute them as prophets. Nevertheless, the demand for 

a supernatural sign from Jesus indicates that prophets were commonly expected to have 

access to divine power. 

Luke emphasizes that prophets identified so closely with the divine message that 

they frequently experienced persecution at the hands of those who rejected their message. 

Although it is presented as a common occurrence, persecution is something that 

happened to prophets rather than something intrinsic to the nature of prophethood as 

such. Other traits associated with prophets are even more peripheral: Agabus, John the 

Baptist, and Jonah performed symbolic actions, but this characteristic is rarely mentioned 

in connection with prophets; Anna was celibate, John the Baptist appears to have 

practiced an ascetic lifestyle, and the prophets at Antioch engaged in fasting, but not all 

prophets followed this pattern. 

Leaving aside these more peripheral characteristics, my definition attempts to 

capture the features that seem essential to Luke's portrayal of prophets even if they are 

not present in all prophets. "Prophets" may be defined as those who by virtue of their 

nearness to God are enabled by the Holy Spirit to have insight into matters hidden from 

other humans, and (sometimes) to perform deeds beyond the ability of ordinary mortals; 

173 Passages such as Isaiah 6 envisage God coming near the prophet who is then purified for the 
task at hand (cf. Luke 3:2: "the word of God came to John"). Cf. the prominent emphasis on Jesus at prayer 
in Luke's Gospel (e.g. 3:21; 4:42; 6: 12). Cf. Minear, Reveal, 68. 74. 
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prophets are also empowered by the Holy Spirit to address divinely-commissioned 

messages to other humans or to proclaim words of praise to GOd. 174 

Other Possible Prophets 

IT Luke seldom repeats the title npocp~Tll<; when he refers to those whom he has 

once designated prophets, we should not be surprised to encounter characters whom Luke 

regarded as prophets who are never given the title npo<p~Tll<;. Since the characteristics of 

prophets in my descriptive definition are not present in connection with every prophet in 

Luke-Acts, and since few (if any) characteristics in the definition constitute necessary 

and sufficient conditions for being a prophet, it is not enough merely to identify 

individuals who fit the definition. Identifying those whom Luke regarded as prophets 

will therefore require careful attention to the function of characters in the narrative as 

well as to the ways in which they are connected to biblical prophets and other post-

biblical prophets. One of the most helpful ways of identifying prophets is to consider 

whether Luke portrays potential candidates as functioning as prophets over an extended 

period of time. 

Simeon 

Simeon is introduced as a "righteous and devout" man who was waiting for the 

"consolation of Israel" (Luke 2:25). Although no word of the npocpllT- root is used of 

Simeon, Luke seems to have regarded him as a prophet. This conclusion is suggested by 

174 My descriptive definition may be compared with other definitions of Christian prophets or 
prophecy. Cf. Minear, Reveal. 75: "We will not enter Luke's world without grasping the fact that healing 
and revealing were twin aspects of a single prophetic vocation"; Hill, Prophecy, 97: "All ... could be 
inspired to prophesy, and that. for Luke, in this kind of context [Acts 2]. means to proclaim among Jews 
and Gentiles the good news of God's grace and action in Christ." Cf. the definitions of Boring and Forbes 
in note 165 above. 
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the presence of terminology that is associated with prophets elsewhere, by the portrayal 

of Simeon as one who had ongoing experiences of revelation and guidance by the Holy 

Spirit, by the two predictive statements he made about the child and its destiny (Luke 

2:29-35), and most decisively, by his close association with the prophetess Anna. 

The Holy Spirit figures prominently in Luke's characterization of Simeon. In 

addition to describing Simeon as being righteous and devout, Luke states that "the Holy 

Spirit was upon him" (Luke 2:25); he had received a revelation by the Holy Spirit that he 

would see the Messiah before he died (2:26), and it was through the Spirit's direction that 

he encountered Mary, Joseph, and Jesus in the temple (2:27). It is not so much the 

Spirit's presence that identifies Simeon as a prophet, as it is the implication that the 

Spirit's association with Simeon was typical of his life as a whole. Luke's statement that 

"the Holy Spirit was upon him" is not qualified or limited in any way.175 Simeon's 

experience of divine revelation was not limited to the two predictions made to Mary and 

Joseph about Jesus, for at some point previously "it had been revealed 

(KEXPllllancrll£voV) to him by the Holy Spirit" that he would see the Messiah. Elsewhere 

in the New Testament, the verb XPllllaT{~w is used to denote divine-human 

communication, a meaning the word also carried in the Septuagint as well as in non-

biblical Greek. 176 

Finally, Luke's decision to juxtapose the stories of Simeon and Anna corresponds 

175 The collocation TIVE(j~a + ETIl + person occurs with some frequency in the LXX, and does not 
itself imply that the person so indicated had an ongoing experience of the Holy Spirit. Cf. Num 11:25. In 
Luke 2:25, however. the verb ~v indicates that ETI' aurov refers to the Spirit's remaining on Simeon, not to 
the inceptive coming of the Spirit (for this use of ETIl + accusative see BDF §233). Contra Plummer, Luke. 
66; Mainville, L'Esprit, 190-1. 

176 Cf. Matt 2:12,22; Acts 10:22; Heb 8:5; 11:7; 12:25; LXX Jer 33:2; 36:23; 37:2; 43:2, 4; cf. Jer 
32:30; Bo Reicke, "xpll~arl~w." TDNT 9:481; LSI. 
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to a conscious literary strategy apparent elsewhere in Luke-Acts in which stories about 

male and female characters are linked together. 177 The annunciation to Zechariah is 

followed by an annunciation to Mary (Luke 1:5-20,26-38); Mary's Magnificat is 

followed by Zechariah's Benedictus (1 :46-55; 67-79); Jesus' first recorded "healing" of a 

man with an unclean spirit is followed by Jesus' healing of Peter's mother-in-law; 178 the 

healing of the Centurion's slave parallels the resuscitation of the widow's son (7: 1-17); 

the healing of a crippled woman on the Sabbath parallels the healing of a man with 

dropsy on the Sabbath; 179 the parable of the (male) shepherd and his lost sheep parallels 

the parable of the woman with a lost coin (15:3-10); two parables about prayer are 

juxtaposed, one involving a tax collector, the other a widow (18:1-14); and in Acts 9:32-

43 Peter's healing of Aeneas parallels the healing of Tabitha. 

The supposition that Simeon should be understood as a prophet is confirmed not 

simply by the juxtaposition of these two stories, but also by the parallels between the 

activities of Simeon and the prophetess Anna. Just as Anna was associated with those 

who were waiting for the "redemption of Jerusalem," so also Simeon awaited the 

"consolation of Israel"; Simeon spoke to Jesus' parents about the child's future, while 

Anna spoke about Jesus to all those who were awaiting the redemption of Jerusalem. 

Though we are not given the details of what Anna said, her function as a prophetess 

implies that her words paralleled those of Simeon's two oracles. From Luke's 

177 Cf. Cadbury, Making, 233-4: Tannehill, Unity 1, 131-5. 
178 Luke 4:33-37, 38-39. The two stories and the order in which they appear is traditional (cf. 

Mark 1 :23-31), but Luke heightens the connections between the two accounts by adding that Jesus rebuked 
the fever of Peter's mother-in-law (Errn{~f]O'£v r0 rrvpn0: Luke 4:39; diff. Mark 1:31: a<pfjK£v aur~v 6 
rrvpno<;) as well as the (man with the) unclean spirit (Emr{~f]O'£v aur0: 4:35). 

179 Luke 13:10-17; 14:1-6. Both stories appear only in Luke; there are no intervening miracles 
between them. 

142 



Ph.D. Thesis - D. Miller McMaster - Religious Studies 

perspective, Simeon was not simply an inspired figure who predicted the future, but a 

prophet who functioned along with the prophetess Anna to explain the significance of 

Jesus' birth. 18o 

Philip's Daughters 

The same pattern of juxtaposing male and female characters suggests that Philip's 

seven virgin daughters who "prophesied (rrpocprrn::uouom)" were also regarded by Luke 

as prophetesses (Acts 21:9) even though the title rrpocpfinc; is not used. As with Anna, 

the sexual purity of Philip's daughters is stressed, and just as the account of Anna is 

juxtaposed with a longer description of Simeon, so the mention of Philip's daughters 

anticipates the longer account of Agabus's prediction of Paul's arrest in Jerusalem (21: 11-

14). The function of Philip's daughters within the narrative context also corresponds to 

the role played by the anonymous prophets from Jerusalem in Acts 11 :27, for in both 

passages the prophet Agabus utters a predictive oracle in the company of other prophets. 

As in the case of Anna, we are told nothing about what Philip's daughters said. Perhaps 

Luke assumed his audience would know what their prophesying activity entailed. At any 

rate, Luke is not concerned here with precision, or with the details of their prophetic 

activity, but with the wider connotations of this type of characterization. Since it occurs 

as part of a description of Philip's residence in Caesarea, the mention of his prophesying 

daughters implies that they customarily prophesied. 181 Apparently they engaged in 

prophesying often enough for them to be known for the activity, and the reference to the 

180 Cf. Brown, Birth, 452 note 22; Tannehill, Unity 1, 39; Bovon. Luke, 106. 
181 Cf. Johnson. Acts. 370; BEGS 4,267. 
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activity conveyed enough about their father's character for Luke to be content. 182 The on-

going nature of their experience, along with the similarities between Philip's daughters, 

the prophets from Jerusalem, and Anna combine to suggest that Luke regarded Philip's 

daughters as prophetesses. The decision to describe the daughters using the participle 

rrpocpllTt:uouom instead of the title rrpocpflnc; was most likely prompted by a desire to 

echo Acts 2: 17 _18. 183 

Zechariah 

If Philip's prophesying daughters were prophetesses, it stands to reason that 

Zechariah is presented as a prophet because he was the recipient of a vision (Luke 1: 11-

20), and-at least on one occasion-he "was filled with the Holy Spirit and prophesied 

(trrpocp~Tt:uaEV)" (1 :67).184 Nevertheless, the way in which Luke characterizes Zechariah 

contrasts with the way in which Simeon is portrayed. Even established seers 

characteristically respond to angelic visitations with fear,185 but while Simeon is depicted 

as one whose experience of the Spirit was typical of his life as a whole, Zechariah's 

terrified and unbelieving response to Gabriel suggests that he was entirely unprepared for 

such an encounter (Luke 1:12,20). Judging from the people's response to Zechariah's 

speech, his inspired words of praise were also unexpected (1 :65). Zechariah's experience 

182 Thus Philip's daughters both prepare for Agabus's prophecy and characterize their father. Pace 
Crone, Prophecy, 197, "In its present context the reference to the four prophetic daughters of Philip serves 
as an introduction to the Agabus story, but originally it was probably only a further description of Philip." 

183 Acts 2:17. See page 133 above. According to Friedrich, TDNT6:829, "There was obvious 
hesitation to ascribe the title prophetess to women." But it is unlikely that Luke was that circumspect with 
his terminology. 

184 Cf. Brown, Birth, 452; Warren Carter, "Zechariah and the Benedictus (Luke 1.68-79): 
Practicing What He Preaches," Bib 69 (1988): 243; Jervell, "Sons," 102; Paul Schubert, "The Structure and 
Significance of Luke 24," in Neutestamentliche Studienjiir Rudolf Bultmann (ed. W. Eltester; Berlin: A. 
Topelmann, 1954), 178. 

185 Cf. Ezek 1:28; Dan 10:8-9. 
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of "prophesying," like the birth of his son, came as a surprise. 

Although the examples of Simeon and Philip's daughters show that Luke could 

still refer to individuals as "prophets" without using the titles rrpocp~Tll<; or rrpocpfin<;, 

both Simeon and Philip's daughters are paired with other figures who are labelled 

"prophet." In addition, the portrayal of both Simeon and Philip's daughters indicates that 

their prophetic experiences were on-going. To be sure, Zechariah's response to the angel 

and his initial prophetic utterances could be explained by the supposition that Luke 

recounted Zechariah's call to be a prophet in a manner that echoes biblical call 

narratives; 186 we might then imagine that Zechariah would not contrast so sharply with 

Simeon if Luke had also informed us about Simeon's initial prophetic experiences. 

Though he does not tell us anything about Zechariah's future life, it is possible that Luke 

believed Zechariah continued to function as a prophet after his son's birth. Nevertheless, 

the fact that Zechariah exits the story forever after his Benedictus suggests that his 

prophetic experiences were limited to this one occasion. 

Of course, Luke was not interested in the question whether Zechariah was a 

prophet; he was concerned only to relate the miraculous events that surrounded the births 

of John and Jesus. But since we have seen that neither the use of the verb rrpocpllT£UW 

nor the presence of the Holy Spirit is sufficient evidence that a prophet is in view, and 

since Luke's account leaves the impression that Zechariah's experience was limited to the 

period associated with John's birth, it seems most likely that Luke would not have 

identified Zechariah as a prophet if he had paused to consider the question. Instead, 

186 Cf. Exod 3 (Moses); I Kings 19 (Elijah); Jeremiah I; Jonah. Cf. the call of Gideon (Judges 6). 
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Zechariah-like Mary and Elizabeth-were the beneficiaries of limited revelatory 

. 187 
expenences. 

Are the Twelve and the Seven also Among the Prophets? 

In addition to Simeon and Philip's daughters, it is also frequently suggested that 

main characters in Acts such as Philip himself,188 as well as the twelve apostles, Peter in 

particular,189 and Stephen190 are presented as prophets by Luke even though n:po<prrr-

terminology is never used in connection with them. Luke Timothy Johnson's conclusion 

is characteristic: 

We are justified in concluding in a preliminary fashion therefore that the major 
characters of Acts are portrayed deliberately as Prophets and that this dramatic 
description is applied consistently whether it refers to the Twelve, the Seven, or the 
great missionaries to the Gentiles, Barnabas and Paul. 191 

After surveying evidence that appears at first to favour this conclusion, I will argue 

instead that even though he evokes the biblical prophets in his portrayal of these figures, 

and even though they fit my definition of prophets, Luke did not regard members of the 

Twelve or the Seven as prophets. 

Evidence of Prophetic Characterization 

Luke's Gospel sometimes attributes prophetic characteristics to the disciples. The 

187 Cf. Nolland, Luke. 118-9; Turner, Power, 147-8. Like Zechariah. Elizabeth is said to be filled 
with the Spirit (Luke 1:41); Mary's Magnificat parallels that of Zechariah even though she is not said to be 
filled with the Spirit or to prophesy. If Zechariah was not regarded as a prophet, it is unlikely that 
Elizabeth and Mary were regarded as prophetesses. 

188 Greene, "Portrayal," 204; Stronstad, Prophethood, 91. 
189 Ellis, "Prophet." 55. 
190 Hill, Prophecy, 99-100; Moessner, "Paul and the Pattern," 203; Denova. Prophetic, 166; 

Stronstad. Prophethood, 88; Clark, Parallel, 264. 
191 Johnson. Literary. 59. Cf. Darr. Herod. 128-9: "It has become increasingly clear ... that Jesus 

and the disciples/apostles are consistently depicted as Old Testament prophets in Luke's narrative." Cf. 
O'Reilly, Sign, 182-5; David P. Moessner, '''The Christ Must' : New Light on the Jesus - Peter, Stephen, 
Paul Parallels in Luke-Acts." NovT28 (1986): 255; Minear, Reveal. 123; Tannehill, Unity 2. 33; Dillon, 
"Prophecy," 546. 
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sending of the Twelve with power and authority to carryon Jesus' own ministry of 

healing and preaching the kingdom of God is linked to the comment that Herod "heard 

about all that had taken place" and wondered who Jesus was-perhaps suggesting that the 

prophetic ministry of the disciples contributed to the reputation of Jesus as a prophet. 192 

In Luke 9:61-62, Jesus' response to a would-be disciple echoes Elijah's response to Elisha 

in 1 Kgs 19:20. In Luke 9:52-56, the disciples' request to call down fire from heaven as 

Elijah did, suggests that they associated themselves with the role of Elijah. 193 In Luke 10, 

the mission of the Twelve is extended to a mission of seventy others sent before Jesus to 

heal the sick and to proclaim. "The kingdom of God has corne near to you" (10:9). The 

mission of the seventy is so closely related to Jesus' own work that those who reject the 

messengers reject Jesus (10:16). If Jesus was a prophet and the disciples shared in his 

mission, then a comparison of the apostles with the "company of prophets" from the 

Elijah-Elisha narratives is apt. On the other hand, the disciples are scarcely portrayed as 

those who have independent access to God or as those to whom God speaks. Jesus called 

the disciples blessed because they saw things that the prophets longed to see (10:21-24); 

they were also allowed to know the secrets of the kingdom (8:9-10); but in each case it 

was Jesus who mediated this information to them, and, characteristically, the disciples 

misunderstood what was revealed. 194 It is more accurate, then, to see the disciples in 

Luke as recipients of revelation mediated by a prophet than to regard them as prophets in 

192 Luke 9:1-7. Moessner, Lord, 50; Nolland, Luke, 431. Mark 6:14 explains what it was that 
Herod "heard" by an awkward explanatory clause: Kat ~KOUOEV 6 ~aolAEu~ <Hp4>{)f]~ <pavEpov yap £YEVETO 
TO avolla auTOu. Luke 9:7 improves the style by replacing the explanatory clause with a more general 
statement about" all that had taken place": ~KOUOEV ()£ <Hp4>{)f]~ 6 TETpaapXf]~ Ta YlV61lEVa rraVTa. 

193 Cf. the discussion of Luke 9:52-56 in chapter five page 201 below. 
194 E.g., Luke 9:43-45; 18:31-34. Cf. Tannehill. Unity 1. 226-8,253-74. 
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their own right. 

After Pentecost, the twelve apostles are portrayed in ways that correspond to 

Luke's portrayal of prophets elsewhere. In addition to their central leadership 

responsibilities,195 the apostles' primary function was to serve as witnesses of the life and 

especially of the resurrection of Jesus, 196 and to proclaim the word of GOd. 197 The 

apostles also performed miracles,198 and were persecuted for their willingness to speak 

what God told them to say (Acts 5:29-32, 40-42). Jesus' promises of divine aid in 

speaking recall God's promises to provide similar speaking assistance to Moses and the 

biblical prophets. 199 In Acts 5:41 the apostles returned from the Sanhedrin rejoicing 

because "they were considered worthy to suffer dishonor for the sake of the name." Their 

joy illustrates the fulfillment of the fourth beatitude which instructed the mistreated to 

rejoice "for that is what their ancestors did to the prophets" (Luke 6:22-23). Peter, who 

often represents the apostles,200 spoke under the inspiration of the Holy Spirit (Acts 4:8); 

195 Acts 4:37; 6:1-6; 11:1; 15:6,22-23; cf. 8:14. 
196 Acts 1:8; 1:22; 2:32; 3:15; 5:32; 10:39.41; 13:31. Witness to Jesus' life is implied in 1:22; 

10:39-41; 13:31. 
197 Cf. Acts 2:41; 4:4, 29, 31; 6:2, 4, 7; 8:25; 11:1. Acts 2:42 refers to the "teaching of the 

apostles." 
198 Acts 2:43; 5: 12. Cf. Acts 4:33. 
199 "For the Holy Spirit will teach (OlM~El) you at that very hour what you ought to say" (Luke 

12: 12) is similar to Exod 4: 12: "Now therefore go, and I will be with your mouth and teach you (LXX 
O'V}.l~l~aO'w) what you shall speak." Cf. Isa 50:4. Luke 21:15 (Eywyap OWO'w U}.llv O'TO}.la Kat O'o<piav) is 
similar to statements in Exod 4: 11 and Ezek 29:21: When Moses complained that he was slow of speech, 
God responded by asking, TiC; £'OWKEV O'To}.la O:VepWTCu,> (Exod 4:11). and then promised that he would teach 
Moses what to say (cf. Danker, Luke, 332). When God promised to remove Ezekiel's muteness he 
declared, Kat O'Ot OWO'W O'TO}.la O:VEu,>yp£VOV EV }.lEO'u,> aUTWV (Ezek 29:21; cf. Marshall, Luke, 768). Lampe. 
"Holy Spirit," 192. claims. on the basis of Luke 21: 15, that "the disciples as confessors wiII reproduce 
something of the character of Moses. The promise is fulfilled at Stephen'S trial." For other passages where 
"mouth" and prophets are combined see 1 Kgs 17:24. Jer 1:9; Luke 1:70, Acts 1:16.3:18,21; 4:25. Jesus' 
assurance of physical protection (Luke 21: 18) also echoes promises made by God to the biblical prophets. 
Cf. Exod 3: 12; Jer 15:20; 1 :8. 17, 19; 20: 11; Dan 3: 17-18. The idiom used in Luke 21: 18 reappears in Acts 
27:34; cf. 1 Sam 14:45.2 Sam 14:11, 1 Kgs 1:52; Fitzmyer, Luke, 1341. 

200 That Peter serves as a representative of the Twelve is obvious from Acts 2:14; 4:37-5:3: 5:12. 
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discerned the thoughts of Ananias and Sapphira (Acts 5:3, 9); had a vision (10:10-17), 

and was instructed what to do by the Spirit (10:19-20). Peter also performed healing 

miracles; he was the primary actor in the healing of the lame man (3:1-10), and his 

raising of Tabitha recalls Elisha's raising of the Shunammite woman's son from the 

dead.201 

Stephen and Philip, the two members of the Seven whose characters are 

developed, also share traits that Luke attributes to prophets. As members of the Seven, 

both Stephen and Philip are said to be "full of the Spirit and wisdom" (6:3). Both 

Stephen and the prophet Barnabas are described as being full of faith and the Holy Spirit 

(6:5; 11:24); "full of grace and power," Stephen "did great wonders and signs among the 

people" (6:8); like Moses who was raised "in all the wisdom of the Egyptians" and who 

was "mighty in his words and deeds" (Acts 7:22), Stephen spoke with such 

persuasiveness that his opponents "could not withstand the wisdom and the Spirit with 

which he spoke" (6: 10). After talking about how his accusers always persecuted the 

prophets (7:52), Stephen himself was stoned to death.202 Paul's comment about "the 

blood of your witness Stephen" in Acts 22:20 echoes Jesus' comment about "the blood of 

all the prophets.,,203 Moreover. when Philip "proclaimed the good news of the kingdom 

of God" in Samaria (8: 12), he also performed "great signs and wonders" including 

exorcisms and healing the lame and paralyzed (8:7). He was later told by an "angel of 

15,29; 8:14. After Acts 9. Peter plays an independent role. Cf. Acts 15:7; Clark, Parallel, 128-9. 
201 Acts 9:36-43; 2 Kgs 4:32-37. See further note 223 below. 
202 Acts 7:58. Cf. Luke 13:34: "Jerusalem, Jerusalem. the city that kills the prophets and stones 

those who are sent to it!" 
203 Cf. TO aljla rraVTWV TWV rrpO<pfJTWV TO £KKEXUjlEVOV (Luke 11 :50) and OTE £~EXUVVETO TO aTjla 

LTE<pavou TOU jlapwpo<; aou (Acts 22:20). Cf. Johnson. Acts, 391. 
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the Lord" to go down from Jerusalem to Gaza (8:26), and was instructed by the Spirit to 

approach the Ethiopian Eunuch's chariot (8:29). After the Ethiopian was baptized, "the 

Spirit of the Lord snatched (f}prracr£v) Philip away. ,,204 

Perhaps, then, Luke expected his readers to recognize from his portrayal of Peter, 

Stephen, Philip, and the apostles that they were in fact prophets who proclaimed the word 

of God through the enabling of the Spirit. The members of the Twelve and the Seven 

certainly satisfy my definition of prophets as those who, by virtue of their nearness to 

God, are enabled by the Holy Spirit to have insight into matters hidden from other 

humans (cf. Acts 5:3), and (sometimes) to perform deeds beyond the ability of ordinary 

mortals (5:15-16); they were also empowered by the Holy Spirit to proclaim words of 

praise to God (4:23-31) and to address divinely-commissioned messages to other humans 

(ct. 5:29-32). In addition, these leaders share characteristics similar to those attributed by 

Luke to the biblical prophets; Luke has also drawn on imagery from biblical narratives 

about prophets in his more detailed portrayals of Peter and Philip. In fact, the apostles 

and the Seven appear more prophetic than other minor figures designated as prophets in 

Acts!205 However, the complete absence of rrpo<p~Tll~ and its cognates in connection 

with the main characters in Acts (apart from Paul) should alert us to the possibility that 

Luke's interests lie elsewhere. I believe Luke's failure to identify members of the Twelve 

and the Seven as "prophets" reflects two fundamental transformations that take place 

204 Acts 8:39. Although such an experience is never explicitly attributed to Elijah, both Obadiah 
(3 Kgdms 18: 12) and the company of prophets (4 Kgdms 2: 16) supposed that Elijah had similar 
experiences. 

205 Cf. Hastings. Prophet, 139-40: "[T]he function of the prophet was replaced by that of the 
apostle-witness, a change of name which indicates a change in the structure of God's Church on earth. 
Prophets, named as such, remained in the Christian Church, and their function is not to be underestimated: 
but the name was acquiring a more specialized significance, and its bearer was subordinate to the apostle." 
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between Luke and Acts-the first is christological, the second has to do with Luke's 

assumptions about the role of prophets within the early Jesus movement. 

Jesus as the Background to Acts 

First, attempts to demonstrate that Luke presented the Apostles and the Seven-

particularly Peter, Stephen and Philip-as prophets like Jesus miss the dramatic two-part 

christological reconfiguration that takes place between Luke and Acts. On the one hand, 

there is a shift in christological emphasis. While we have seen that Luke's Gospel gives 

considerable prominence to Jesus' prophetic role, Jesus is only identified as a prophet 

twice in Acts and, as I will argue in detail in chapter six, both Acts 3:22 and 7:37 refer to 

Jesus' past earthly role?06 Much like the inspired statements in the infancy narrative, 

Jesus' followers in Acts present their leader as the resurrected Lord and Messiah.207 

While Jesus' followers in Acts are patterned after the Jesus of Luke's Gospel, the common 

argument that Jesus' disciples are presented as prophets like Jesus risks placing undue 

emphasis on a relatively minor feature of Luke's Christology. On the other hand, there is 

a shift in Luke's focus with respect to Jesus. Whereas the person of Jesus forms the 

centre of Luke's Gospel, and Scripture together with first century Judaism forms the 

background against which Luke's story is told, in Acts the scene has changed-not 

because Luke has extracted the early Jesus movement from Judaism, but because the 

figure of Jesus now fills the whole background.208 In other words, Luke's Gospel 

206 See chapter six pages 243f. below. 
207 Acts 2:36. Cf. Acts 5:42; 9:22; 10:36; 17:3; 18:5, 28; 26:23; 28:31. Cf. Bovon,Theologian, 

179: "There is nothing surprising that when Jesus, the prophet, fulfills his mission in the Gospel, he yields 
up his place to the exalted Lord in the Acts." Cf. Henry J. Cadbury, "The Titles of Jesus in Acts," BEGS 5, 
371: Busse, Wunder. 399. 

208 Cf. Daniel Marguerat. The First Christian Historian: Writing the 'Acts of the Apostles' (trans. 
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discusses the significance of Jesus primarily in light of Scripture and Jewish future 

expectations, while the book of Acts discusses the significance of the early Jesus 

movement primarily in light of Jesus. 

Rather than identifying the apostles as prophets, many of the ostensible prophetic 

characteristics of church leaders in Acts arise from Luke's concern to highlight the 

similarity of Jesus' followers to Jesus.209 For example, just as it was necessary (bEl) for 

Jesus to preach the good news of the kingdom of God (Luke 4:43), so Peter and the other 

apostles refused to stop teaching in the name of Jesus because they were obligated (bEl) 

to obey God rather than people?lO The fulfillment of Jesus' own promise-"I will give 

you a mouth and wisdom, which none of your adversaries will be able to withstand or 

contradict" (Luke 21: 15)-was anticipated in the opposition Jesus faced after healing a 

crippled woman in a synagogue on the Sabbath (Luke 13: 10-17), and narrated in the 

account of Stephen's conflict with the synagogue of the Freedmen. 211 Although we have 

seen that the promise of divine assistance in trial echoes God's promises to the biblical 

prophets, the fulfillment of this prediction in Acts by disciples who speak in Jesus' name 

shows that Jesus himself continues his involvement in the ministry of his disciples as they 

Ken McKinney, Gregory J. Laughery. and Richard Bauckham; Cambridge: Cambridge University Press, 
2002),59: "As the Christology of the gospel is constructed with the help of typological models (Elijah
Elisha and Moses), in Acts the destiny of the witnesses is woven into a Christological typology which 
aligns the life of the witnesses with the message they announce." 

209 Many of these parallels between Jesus and his disciples in Acts are noted already in Cadbury, 
Making, 231-2. 

210 Acts 5:29. Cf. Luke 12:12; Acts 23:11. 
211 In Luke-Acts aVT(KE1~al occurs only in Luke 13: 17.21: IS. Cf. aVTwTfjVal in Luke 21: 15, 

Acts 6:10. Elsewhere in Luke-Acts ave{(ml~l only appears in Acts 13:8 where Elymas is unable to oppose 
Paul. Cf. Nolland, Luke. 997; Danker. Luke, 332. 
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bear witness to him. 212 

The suffering of Jesus' followers in Acts also unites them with their resurrected 

Lord. In addition to announcing the necessity (bel) of his own suffering213 and predicting 

his own betrayal,214 Jesus foretold the same fate for his disciples.2ls Just as Jesus 

predicted that his disciples would be brought before "synagogues, rulers, and authorities" 

and "kings and rulers, ,,216 so Jesus himself stood on trial before Gentile rulers and 

authorities,217 and was rejected in a synagogue (Luke 4:28). In Acts Jesus' prediction is 

fulfilled when his followers are rejected in synagogues and stand trial before Gentile 

rulers.218 The links between Jesus and his followers are forcefully illustrated in the story 

of Peter's imprisonment during Passover, which contains numerous allusions back to the 

death of Jesus at Passover some years earlier. 219 Finally, the dying words of Stephen-

"Lord Jesus, receive my Spirit"-recall Jesus' dying cry, "Father, into your hands I 

212 References to speech in "the name of Jesus" in connection with Peter and John (Acts 4:17-18). 
the apostles (5:28. 40) and Saul (9:28), reinforce the close association between Jesus and the main 
characters of Acts that was established already by dominical sayings in Luke. See Luke 6:22; 9:24. 48; 
10:16; 21:12,17. 

213 Luke 13:33, 17:25,22:37,24:7,26. 
214 Luke 9:44; 18:32; cf. 20:20; 22:4, 6, 21-22, 48; 24:7, 20; Acts 3:13. 
215 Luke 21:16. For the fulfillment see Acts 8:3. cr. Nolland. Luke, 997. 
216 Luke 12:11-12 and 21:12-19. 
217 Cf. Luke 21:12 and Acts 4:27 as well as Luke 12:11 (prediction about Jesus' disciples) and 

20:20 (statement about Jesus). Cf. Cadbury, Making, 231. 
218 Stephen was opposed in a synagogue (Acts 6:9), and Paul made his defence before the 

Gentiles, Felix and Festus, and before the Jewish king Agrippa. Cf. Acts 24:10,25:8,26:1-2.24; 27:24; 
Tannehill, Unity 1, 246; Evans, Luke, 195 Johnson, Luke, 195. Before recording Jesus' prediction that his 
disciples' opponents would "lay hands on" them (Luke 21: 12), Luke had narrated the attempt by the scribes 
and chief priests to lay hands on Jesus (20:19); cf. Nolland, Luke. 995. For the fulfillment in Acts cf. 4:3: 
5:18; 12:1; 21:27. Jesus' prediction of imprisonment (Luke 21:12) is fulfilled in Acts 5:18; 12:4; 16:23-40. 
Stephen (Acts 7:60) and James (Acts 12:2) are put to death in fulfillment of Luke 21:16. 

219 Acts 12:1-17. See Susan R. Garrett, "Exodus From Bondage: Luke 9:31 and Acts 12:1-24," 
CBQ 52 (1990): 672-7. for a convincing demonstration of the parallels between Jesus and Peter in Acts 
12: 1-17. Cf. Michael D. Goulder, Type and History in Acts (London: SPCK. 1964). 43-5. Note also that 
before his denial of Jesus. Peter had insisted that he was ready to go to prison and death (Luke 22:33). In 
Acts. Peter is imprisoned during the time of Passover. only to escape death miraculously. 

153 



Ph.D. Thesis - D. Miller McMaster - Religious Studies 

commit my spirit. ,,220 

The apostles, Stephen, and Philip are also linked to Jesus as workers of wonders 

and signs.221 Like Jesus, Peter, Philip and Paul healed cripples; like Jesus, Peter and Paul 

healed the sick; and like Jesus, Peter, Philip and Paul performed exorcisms.222 While 

Peter's raising of Tabitha is similar to the account of Elisha's raising of the Shunammite 

woman's son,223 Luke's reader's would remember that Jesus had also raised from the dead 

both the widow of Nain's son (Luke 7: 11-17) and the daughter of Jairus (8:40-56). It 

must be admitted that there are few verbal parallels between Peter's raising of Tabitha and 

similar miracles performed by Jesus,224 and those that exist are less distinctive than the 

220 Cf. Luke 23:46; Acts 7:59; Marguerat, Historian, 105: "Stephen's vision certifies the 
conformity of his martyrdom to the Passion of Jesus (Stephen not only dies for Jesus, he dies like him)." 
Cf. Acts 7:60 and Luke 23:34, though Luke 23:34 may well be a later insertion (for the text-critical issues 
see Metz§er, Textual Commentary, 180). 

21 Cf. Acts 2:22, 43; 5: 12; 6:8; 8:6, 13. For a discussion of Moses' performance of "wonders and 
signs" (Acts 7:36) see chapter six below. At present it is sufficient to note that Jesus, the apostles, and 
Stephen are depicted as performing wonders and signs before Acts 7:36 links wonders and signs to Moses. 

222 Healing the lame: Peter (Acts 3: 1-10; 9:32-35); Philip (8:7); Paul (14:8- 1 8). Healing the sick: 
Peter (Acts 5:15-16); Paul (19:11-12). Exorcisms: Peter (Acts 5:16); Philip (8:7); Paul (16:16-18; 19:12). 

223 The bodies of both Tabitha and the Shunammite's son are placed in the upper room (lJ1!epqJOV: 
2 Kgdms 4: 10: Acts 9:37); both Elisha and Peter are summoned (2 Kgdms 4:24-27; Acts 9:38); both Elisha 
and Peter go into the room alone and pray (2 Kgdms 4:33; Acts 9:40); and when Tabitha and the 
Shunammite's son are revived, both open their eyes 2 Kgdms 4:35: ~VOt~ev TO rrat8ci:ptov TOU<; o<p9aAjlou<; 
aUToi5; Ac 9:40: iivOt~ev TOU<; o<p9aAjlOv<; aUTiK 

224 The primary similarities are with Jesus' healing of Jairus's daughter: Both Jesus and Peter (as 
well as Elisha, see previous note) were asked to travel to the place where the miracle would be performed 
(Luke 8:41; Acts 9:38); mourners were present in both cases (Luke 8:52; Acts 9:39); Jesus prohibited all 
except the child's parents, Peter, James, and John from being present (Luke 8:51), while Peter prohibited 
everyone from entering (Acts 8:40); Jesus took the child by the hand (Luke 8:54), while Peter gave Tabitha 
his hand (Acts 9:41): Jesus said, "Child, get up! (~ rrat<;, Eyctpe)" (Luke 8:54). while Peter said, "Tabitha, 
get up" (Ta~t9eX, aVeXoT'l91)" (Acts 9:40); both the widow's son in Luke 7: 15 and Tabitha in Acts 9:40 sit up 
(aveKeX9tOev). In addition, EK~aAwv bE E~W rreXvra<; in Acts 8:40 has a close parallel in Mark's version of 
Jesus' raising of Jairus's daughter (EK~aAwv rreXvra<;; Mark 5:40). but is omitted in Luke's account. This 
may be coincidental (so Barrett, Acts. 485) or it may indicate that Luke (or his source) was more familiar 
with Mark's account than with Luke's own more smooth rendition of it. in which case it is clear that Luke 
(or his source) had Jesus' earlier miracle in mind. Tannehill. Unity 2, 127, remarks that Peter. like Jesus, 
raised the dead by verbal command while Elisha (and Paul) used "bodily contact" (cf. 4 Kgdms 4:34; Acts 
20:10). 

154 



Ph.D. Thesis - D. Miller McMaster - Religious Studies 

echoes of Elisha's raising of the Shunammite's son.225 Nevertheless, any resurrection 

miracle in Acts is bound to be more closely associated with Jesus than with Scripture-

especially in a context in which Jesus' healing miracles have already been recalled. In 

this case, the similarities between Peter and Jesus in the story of Tabitha (Acts 9:36-43) 

are amplified by the clear similarities in the immediately preceding verses between 

Peter's healing of Aeneas the cripple (Acts 9:32-35) and Jesus' healing of a paralyzed 

')')6 

man (Luke 5:17-26).--

Thus the apparent "prophetic" traits of the main characters in Acts seem more 

indebted to Luke's desire to connect Jesus' followers to Jesus than they are to a desire to 

present Jesus' followers as prophets in their own right. Of course, Luke could have 

considered his main characters in Acts as prophets who were like Jesus, since Luke also 

highlights similarities between Paul and Jesus,227 and I have argued that Luke depicts 

Paul as a prophet. Yet the failure to refer to the apostles and the Seven as rrpocpfj1-al 

suggests that Luke did not think of them as prophets. 

225 It is difficult to determine the significance of the parallels between Peter and Elisha. Since the 
only resurrections narrated in Scripture are associated with Elijah and Elisha, Luke would necessarily echo 
these earlier accounts if he wished to tell resurrection miracles using a biblical style. Assuming that Luke 
is responsible for the biblical terminology. he may simply have found the biblical account amenable to a 
retelling of the tradition about Tabitha. Of course. Luke's decision to cast his story of Peter in a biblical 
style is significant. but in my view. Tannehill, Unity 2. 127, goes too far when he concludes that "Peter, like 
Elisha and Jesus, is a prophet 'powerful in work and word'" (cf. Johnson. Acts. 180). There may, however. 
be an attempt to show that "where miracles were concerned the Apostles could stand comparison with the 
great prophets of the Old Testament" (Haenchen. Acts, 341; cf. Barrett, Acts, 478). 

226 In both accounts the lame man is described as being paralyzed (0<; ~v napaAeAUjlEVO<;; Acts 
9:33; Luke 5: 18; diff. Mark 2:3); Jesus tells the paralytic, "Stand up and take your bed (Eyape Kat apa<; TO 
KA1VfolOV emu) and go to your home" (Luke 5:24) while Peter tells the paralytic, "Get up and make your 
bed (avaoT1181 Kat OTPWOOV OWUT4'»!" (Acts 9:34). In Luke 5:26 the people respond by glorifying God. 
while in Acts 9:35 all those who lived in Lydda and Sharon "turned to the Lord." Significantly. Peter tells 
Aeneas, "Jesus Christ heals you" (Acts 9:34). 

""7 h -- Luke develops t e Jesus-Paul typology to a greater extent than the parallels between Jesus and 
the other main characters in Acts. Both Jesus and Paul are required to make a long trip to Jerusalem which 
will result in suffering (Cadbury, Making, 232); Paul is called to suffer for Jesus' name (Acts 9:16): Isa 49:6 
is applied to both Jesus and Paul and Barnabas (Luke 2:32; Acts 13:47). 
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Moreover, Luke's use of the title "prophet" in Acts contrasts with his portrayal of 

the prophets John and Jesus. In his Gospel, Luke does not question that John and Jesus 

were prophets, while in Acts Luke applies the term rrpo<p~TT]<; only to minor characters 

(with the exception of Paul and Barnabas). Although it is apparent that Barnabas and 

Paul are also prophets, the title functions to associate them with other leaders in Antioch 

rather than to set them apart.228 

To be sure, Luke was still deeply concerned to highlight the continuity between 

the early church, Scripture and traditional Jewish hopes, and he can still portray 

individual scenes, such as Philip's encounter with the Ethiopian and the circumstances 

surrounding Peter's raising of Tabitha, in a manner that recalls the biblical prophets. But 

the parallels between Jesus and the main characters in Acts are more prominent than the 

similarities between the main characters and the biblical prophets.229 Luke's 

christo centric method of characterization suggests that his main concern was to present 

the main characters in Acts as those who shared the mission and fate of Jesus, rather than 

to show that both Jesus and his disciples were prophets.23o 

The Role of Prophets in the Early Jesus Movement 

There is almost complete overlap between the characteristics often associated by 

228 It is the specific mission of Barnabas and Saul that distinguishes them (Acts 13:2,4). 
229 The portrayal of Stephen as a man characterized by wisdom (Acts 6: 1 0) seems designed to 

point forward to the mention of Moses' (and Joseph's!) wisdom (Acts 7:10,22) and thus forges a tighter 
connection between Stephen and the characters in his speech than is found in the minor echoes of the 
biblical prophets in connection with Philip and Peter. Cf. O'Reilly, Sign, 177. Still. the direct connections 
between Stephen's death and that of Jesus outweigh any resemblances between Stephen, Joseph and Moses. 

230 This is not to say that Luke's method of characterization was motivated only by this one 
concern. As Clark, Parallel, 183-7.274-7,323-4. has shown, Luke was also concerned to highlight 
similarities between Paul and Peter, and Paul and Stephen. Pace Clark, Parallel, 269-72, however. my 
point is that the purpose of attributing "prophetic" characteristics to the main characters of Acts is to tie the 
disciples to Jesus-not to identify them all as rrpocpfj"[ul who follow the Deuteronomistic pattern of the 
persecuted prophet. See further chapter six page 288f. below. 
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Luke with prophets, and the way in which the main characters in Acts are portrayed. 

Indeed, we may go further and state that the prophetic tenor of the church in Acts after 

Pentecost makes it difficult to distinguish those designated "prophets" from other 

members of the early Jesus movement on the basis of their characteristics alone?3l 

However, the reason why the Twelve and the Seven are not designated prophets 

may be explained, in my view, by the second shift in perspective reflected in Luke's use 

of n:pocprrr- terminology, which arises from Luke's understanding of the role and relative 

status of prophets within the early church. Though such prophets as Agabus, Judas, and 

Silas performed leadership roles within the church, the status of these prophets was lower 

than that of members of the Twelve and the Seven, which may explain why Luke does 

not refer to members of the Twelve or the Seven by the more general and less prestigious 

designation "prophet." While Philip's behaviour is reminiscent of prophets, he is 

introduced as one of the Seven and "the evangelist" (Acts 21 :8). Stephen is introduced as 

one of the Seven and as a "witness" (Acts 22:20) rather than as a prophet. Paul and 

Barnabas are the only main characters in Acts who are given the title n:pocp~nl<;, but they 

belong neither to the Seven nor to the Twelve and they are given the title along with other 

disciples at Antioch. 

Although there is continuity between the biblical prophets and the Christ-

believing apostles, and although it would be possible, in theory, to be both an apostle and 

231 Cf. Boring, Sayings. 38: "Though Luke does recognize certain persons in the church who 
function consistently as prophets (whom he so designates), he does not draw a sharp line between prophets 
and non-prophets." 
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a prophet in the same way that Jesus was both prophet and Messiah,232 and although the 

social role of apostle may have overlapped somewhat with the social role of prophet, 

Luke appears either not to have regarded members of the Twelve and the Seven as 

prophets at all or to have regarded the title as insignificant. Luke's use of rrpo<pllT-

terminology thus reflects the more limited status of Christ -believing prophets as 

compared with the apostles and Luke's other main characters. It is not that the Twelve 

and the Seven do not bear prophetic characteristics; it is that their role in the early Jesus 

movement was much greater than the role played by most Christ-believing prophets?33 

Conclusion 

Luke does not use technical terminology with great precision.234 but with the 

exception of Abel in Luke 11 :51, he does not employ the title "prophet" unpredictably. 

"Prophets" may be defined as those who, by virtue of their nearness to God, are enabled 

by the Holy Spirit to have insight into matters hidden from other humans and 

(sometimes) to perform deeds beyond the ability of ordinary mortals; prophets are also 

empowered by the Holy Spirit to proclaim words of praise to God or to address divinely-

commissioned messages to other humans. The verb rrp0<pllu:uw tends to appear in 

contexts in which a limited or unusual instance of "prophesying" occurs. The noun 

232 Paul, for instance, is identified as a prophet in Acts 13:1, an apostle in Acts 14:4.14, and a 
witness in Acts 22:15; 26:16. See above note 136. 

233 In Luke 11:49-51 Luke coordinates the roles and the fate of prophets and apostles, but he does 
not combine the two. The examples of Abel and Zechariah in Luke 11:50-51 suggests that "prophets" in 
Luke 11 :49 refers to the biblical prophets (contra E. Earle Ellis, The Gospel of Luke [London: Marshall. 
Morgan & Scott. 1974J, 173). Since there was no biblical category of arroaroAo<;, this second term will 
refer to the Twelve. although the word may originally have been used in its pre-Lukan context a5 "a 
comprehensive designation for messengers of God" (Nolland, Luke. 668; cf. Fitzmyer, Luke, 950. Green. 
Luke, 75). Cf. Matt 23:34. 

234 Cf. Ellis. "Prophet," 63. 
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rrpocp~Tfl~, conversely, designates an ongoing role. Luke's own view of prophets seems 

identical to the views about prophets attributed to Jewish characters in his narrative 

except that Luke believed both Jesus and John were more than mere prophets. Since 

Luke does not identify all disciples as prophets, the presence of characteristics or 

activities (including "prophesying") commonly associated with prophets does not in itself 

establish that a given figure is a prophet, though a combination of several of these 

characteristics may imply that a prophet is in view. 

The complete absence of the title rrpocp~Tfl~ from the Twelve and the Seven 

suggests that Luke did not think of members of these elite groups as prophets even 

though their activities were similar to those performed by other prophets. Luke does not 

refrain from using the title out of deference to the biblical prophets, because he does use 

the term; he applies it to relatively minor characters such as Agabus, and as we will see in 

the next chapter, he goes out of his way to highlight the similarities between Christ

believing prophets and their biblical counterparts. 
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Chapter Four: Prophets and the Three-fold Division of Salvation History 

Hans Conzelmann's claim that Luke adjusted to the delay of the Parousia by 

envisioning three separate epochs of salvation history has been rightly criticized,l but 

both Conzelmann, and Heinrich von Baer before him, correctly observed that Luke 

distinguished in various ways between Israel's past, Jesus' earthly life, and the time after 

Jesus' ascension.2 While Conzelmann emphasized the separateness ofthe three epochs, 

he also argued that "there is no break between them, for the elements in the former one 

persist into the next, ,,3 and that "it is prophecy in particular that creates the continuity" 

between the three periods.4 Still, Conzelmann maintained that the prophets themselves 

were distinguished from each other by the focus of their predictions: The prophets of the 

period of Israel predicted the coming of Christ, while "in the second period Jesus' 

prophecy extends to the Kingdom of God. ,,5 

Conzelmann's proposal is clearly inadequate, for we have already seen that the 

prophets of the past foretold "the time of universal restoration" associated with the 

Messiah's second coming rather than limiting their predictions to the fIrst coming of 

Jesus.6 Nevertheless, Conzelmann is to be commended for compelling interpreters to ask 

what differences Luke saw among the prophets Samuel. Simeon and Silas besides the 

passage of time. Luke is the only Gospel writer whose story of Jesus includes the period 

I For criticisms of Conzelmann's thesis, see Paul S. Minear. "Luke's Use of the Birth Stories." in 
Studies in Luke-Acts (eds. Leander E. Keck. and 1. Louis Martyn; Minneapolis: Fortress. 1966. repro 1999). 
120-30; Eric Franklin, Christ the Lord: A Study in the Purpose and Theology of Luke-Acts (Philadelphia: 
Westminster. 1975).9-12; Marshall, Historian. 84-8. 

2 Cf. von Baer. Geist, 76-79. 48-49. 208-9; Conzelmann. Theology, 150. 
3 Conzelmann, Theology, 161. 
4 Conzelmann, Theology, 150. 
5 Conzelmann, Theology, 150. cf. 159 note 1. 
6 Acts 3:21. Cf. chapter three page 87 above. Contra Conzelmann. Theology, 161. 
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immediately prior to Jesus' birth, and who also details the initial progress of the Jesus 

movement after its leader's departure. By comparing and contrasting Luke's presentation 

of prophets and prophetic activity in these three periods, we will be able to answer an 

additional question which Conzelmann did not address, namely, into which period does 

the prophetic activity of the infancy narrative belong? Do Simeon and Anna illustrate 

what Luke believed to be characteristic of prophets (including the biblical prophets) in 

the period of Israel,7 do they represent a new reawakening of prophecy that marks the 

beginning of the time of fulfillment for which the biblical prophets awaited,8 or do they 

represent what was considered normal prophetic activity in the post-biblical era before 

the corning of Christ?9 The answers to these questions have the potential also to uncover 

aspects of Luke's understanding of the relationship between the church's present and 

Israel's past. 

While these questions have been touched on in a preliminary way during the 

7 Cf. von Baer, Geist, 49; C. K. Barrett, The Holy Spirit and the Gospel Tradition (New York: 
Macmillan Co., 1947), 124-5; Tatum, "Epoch ofIsrael," 189-90; G. Haya-Prats, L'EspritJorce de l'eglise: 
Sa nature et son activite d'apres les Actes des Apotres (trans. J. Romero; Paris: Cerf, 1975). 167; George, 
"L'Esprit Saint," 514,533-4; Chevallier, "I'Esprit," 15; Fitzmyer, Luke, 319. Cf. Jervell, "Sons," 102. Note 
that the association of the infancy narrative with the period of Israel may coincide with the view that Luke 
believed prophecy had ceased. According to some adherents ofthis view, the prophetic activity of Luke J-
2 is depicted as a final irruption of the spirit of prophecy in the period of Israel (cf. von Baer, Geist. 48-9; 
Haya-Prats, L'Esprit, 167). 

8 Minear. "Birth Stories," 120: "Surely the whole sequence of events from the conception of John 
to the arrival of Paul in Rome belongs within the orbit of Luke's testimony to the ways in which God is 
pouring out his Spirit 'on all flesh. '" The following writers mention the standard view in connection with 
Luke-Acts or claim that Luke presents the reawakening of prophecy--or both: Dabeck, "Siehe," 180; 
Hastings. Prophet, 24 cf. 50, 83; Grundmann, Lukas, 160; Carruth, "Jesus-as-Prophet." 96; Franklin, 
Christ, 80; Minear, Reveal, 74; Lampe, Spirit, 65; Haya-Prats. L'Esprit. 167; Hill. Prophecy, 94; Fitzmyer, 
Luke, 214; O'Reilly, Sign, 46; Evans, Luke, 248; Menzies, Pneumatology, 118; Bovon, Luke. 128 cf. 35; 
Shelton, Mighty, 171; Stronstad, Prophethood. 39. 69; Clark, Parallel, 270. Others who argue in various 
ways that the infancy narrative anticipates Pentecost include Lampe, Spirit. 65; Franklin, Christ, 80; 
Menzies, Pneumatology, 133; Shelton, Mighty. 25-6; Stronstad, Prophet/wad, 39; cf. Cadbury. Making. 
269; Brown, Birth. 243,466,499; Ravens, Luke, 28. 

9 Cf. Johannes Lindblom, Gesichte und Offenbarungen: Vorstellungen Vall gottlichen Weisungen 
und iibernatiirlichen Erscheinul1gel1 im iiltesten Christentum (Lund: Gleerup. 1968). 171-3; Turner, Power. 
164-5. 
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previous chapter's survey of the evidence, the purpose of this chapter is to draw the 

various threads together and to deal with possible objections. I will argue that the 

prophets of the infancy narrative belong in the period of expectation, even as they border 

on the time of fulfillment. Luke certainly believed that the past prophets mentioned in 

Scripture and responsible for its composition belonged to a distinct group, and he 

recognized the existence of greater and lesser prophets, but he did not think that prophecy 

ceased at the end of the biblical period only to be revived again around the time of Jesus' 

birth. The overwhelming similarities in the way Luke portrayed prophets across the 

sweep of salvation history suggests further that he would not have equated biblical 

prophets with great prophets and post-biblical prophets (before the time of fulfillment) 

with lesser prophets. There is little evidence that Luke thought the characteristic 

behaviours, abilities, and experiences of prophets differed by virtue of the period in 

which they lived. 

Did Prophecy Cease? 

The frequency of divine-human communication in the infancy narrative convinces 

many interpreters that Luke 1-2 depicts a reawakening of prophecy, or at least a 

preliminary revival of prophecy that anticipates Pentecost. 10 Gabriel appears to 

Zechariah in a vision (Luke 1 :22) predicting that Zechariah will have a son who will be 

like the great prophet Elijah (Luke 1: 15, 17); Gabriel appears to Mary informing her that 

she will give birth to the Son of God (Luke 1 :35); John the Baptist leaps prophetically in 

his mother's womb; Elizabeth is filled with the Holy Spirit (Luke 1:41-42); after John's 

10 See note 8 above. 
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birth his father prophesies (1 :67), predicting that John will become a "prophet of the Most 

High" (1:76). The whole narrative is pervaded by joy, excitement, wonder, and awe. 

Those who are on the watch for the "consolation of Israel" (2:25) and the "redemption of 

Jerusalem" (2:38) announce that the time of waiting is over. Given Luke's keen interest 

in the Holy Spirit and prophecy, and the intensity of prophetic activity at the very time 

when Israel's hopes are finally beginning to be realized, one can readily understand how 

some readers conclude that Luke is also signalling the eschatological return of prophecy. 

This interpretation is supported by the following considerations: First, when Luke 

refers to the "prophets" he normally has the biblical prophets in view, which might 

suggest that he believed the prophets as a group belonged to the distant past. I I Second, 

the fact that the people respond to the prophetic activity of John the Baptist with the 

question, "Are you the Messiah?" might suggest that the very existence of a prophet was 

enough to arouse questions about his eschatological role. Third, while Mark's report that 

Jesus was regarded as a prophet "like one of the prophets" (6: 15) may imply that the 

Markan Jesus was compared to prophets among his contemporaries, 12 Luke has it that 

Jesus was reputed to be "one of the ancient prophets" (Luke 9:8). This could be taken as 

evidence that the people, as Luke portrays them, believed true prophets belonged either in 

the past or the eschatological future. 13 

Nevertheless, we may be confident that Luke did not think prophecy had ceased 

only to be restored at the births of John and Jesus, and that he did not present belief in the 

11 See on page 168. 
to •. 
- Cf. Ohler, Elia, 117 -8. 

13 Cf. Bovon, Luke. 350: "Everyone is surprised at the new efflorescence of the prophecy that they 
had believed extinguished. and everyone measures it against the standard of the past." Cf. Plummer, Luke. 
200 on Luke 7: 16. 
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cessation of prophecy as a common Jewish conviction. First, and most significantly, 

Luke portrayed Simeon and Anna as prophets who were active well before Jesus' birth 

rather than as prophets who began to be active after John and Jesus were bom. 14 Second, 

the existence of prophets did not automatically lead the Jews in Luke's story to the 

conclusion that the end was at hand. Questions were raised about the Messianic status of 

John the Baptist during his ministry (Luke 3: 15), and Jesus confirmed that John had an 

eschatological role to play (7:26); but after John's death when any end-times expectations 

in connection with him would have faded among the crowds, Luke claimed that all the 

people still held John to be a prophet (20:6). Against the suggestion that Jesus was 

identified as an "ancient" prophet because contemporary prophets were believed absent 

(Luke 9:8), the popular identification of Jesus with one of the "ancient prophets" may 

well imply that other contemporary prophets were known to exist.15 

Furthermore, Jewish characters in other passages betray no awareness of a belief 

that prophecy had ceased. Simon the Pharisee proceeds by evaluating Jesus' reputed 

prophetic ability rather than denying the possibility that prophets existed when he muses, 

"If this man were a prophet he would know what sort of woman it is who is touching 

him. ,,16 If the mere existence of prophets was a sign of the end times, Simon could have 

questioned Jesus' reputation as a prophet in order to avoid admitting that Jesus was an 

eschatological figure, but although Jesus' perception of Simon's thoughts effectively puts 

14 Cf. chapter three page 98f. and 140f. above. 
15 Cf. Gerhard Delling, "apxw, KTA.," TDNT 1:487: "In Lk. 9:8,19 the reference is to 'one of the 

ancient prophets,' who evoke implicit trust in contrast to contemporaries who come with a prophetic claim." 
16 Luke 7:39. Cf. Urbach, "'no," 5, who observes that if most Jews believed that prophecy had 

ceased we would expect the cessation of prophecy to be employed in Pharisaic polemic against Jesus the 
prophet: " T'N 1J 0'1VD1 ilj?O!J ilN1:lJil1V mvn:li1 ilV1Z, 10'0 ow 1'N n1"1lUil n"'1V::l::l O'1V"!Jil OV I"]',nil n1J',,::l 

1V1n N'::lJ Z,1V mz,W!Jz, nn1V!JN ow 01." 
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to rest any doubts about Jesus' prophetic ability (7:4), it is Jesus' power to forgive sins 

rather than the revelation of his supernatural insight that prompts a surprised response 

from Simon's guests (7:49). Similarly, it was not Jesus' self-identification as a prophet 

that provoked the anger of his hometown, but (among other things) his refusal to perform 

miracles. 17 Although those who witnessed the resuscitation of the widow's son 

proclaimed that Jesus was a "great prophet" (7:16), and some came to identify Jesus with 

one of the "ancient prophets" (9:8), Luke presents these responses to Jesus as part of a 

process of discovery that begins with popular regard for Jesus as an ordinary prophet 

rather than as an eschatological prophet. Finally, the Jewish "false prophet" Bar-Jesus, 

who opposed the prophets Paul and Barnabas (Acts 13:6), serves as additional evidence 

for Luke's belief that non-eschatological prophets (albeit of doubtful character) existed 

within Second Temple Judaism. 18 

In conclusion, the prophetic activity in the infancy narrative suits the aura of 

fulfillment surrounding the births of John and Jesus, but it is not itself a part of that 

fulfillment. The fact that Luke portrays the people as going out into the desert to see the 

prophet John (Luke 7:26) implies that prophets were uncommon, but Luke does not 

characterize the time before Jesus' birth as an era marked by a complete cessation of 

prophets or prophecy, nor does he suggest that Jewish future hopes included a belief in 

17 The cause of Jesus' conflict with his Nazareth audience is debated (see discussion in Tannehill. 
Unity 1. 68-73), but it was manifestly not Jesus' self-identification as a prophet in 4:24. 

18 Cf. Lindblom, Offenbarungen. 171. See the discussion of Bar-Jesus in chapter three page 117f. 
above. Theudas and the Egyptian, two characters whom Josephus characterizes as false prophets. are 
mentioned in Acts 5:36 and 21 :38 respectively, but since Luke betrays no awareness that they claimed to be 
prophets, it cannot be assumed that he regarded them as prophets (contra Denova, Prophetic, 208). 
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the return of prophecy. 19 

The Case for an Intertestamental Period 

It does not necessarily follow from the continuation of prophecy that Luke classed 

the prophets of the infancy narrative together with the biblical prophets in the "period of 

Israel," for it is also possible-as Max Turner contends-that Simeon and Anna represent 

characters who lived in what Luke believed to be a period after the biblical prophets and 

before the coming of the Messiah: 

I would not wish to dispute that Luke sees some sort of analogy between the Spirit's 
activity in the Old Testament, in Luke 1-2, and in the body of Luke-Acts, in the 
various gifts of inspired speech. But ... it seems to be the general, phenomenological 
and inevitable analogy, produced by a common context; there is no evidence that he 
has deliberately sharpened or highlighted the analogy. The existence of this 
phenomenon does not serve to break down the differences in the way the Spirit was 
active in the successive phases of salvation; it merely permits a (somewhat 
uncontroversial!) common factor. 20 

Turner compares the prophetic activity of Luke 1-2 to texts external to Luke-the 

Septuagint and other Jewish literature from the Second Temple period and beyond-

demanding (but not finding) positive evidence that Luke consciously shaped his portrayal 

of Simeon, Mary, Elizabeth, and Zechariah in terms of the biblical prophets rather than in 

terms of expected Second Temple prophetic behaviour. Turner concludes that Luke's 

portrayal of prophets in the infancy narrative is closer to other depictions of inspired 

activity in the Second Temple period than it is to the prophetic activity attested in Jewish 

Scripture. With the exception of John the Baptist, who "breaks the mould and deserves 

the description 'eschatological prophet,'" Luke 1-2 reflects "the typical Jewish experience 

19 The prediction of widespread prophesying in loe13:1-2 (cf. Acts 2:17-18) does not require that 
prophecy had ceased beforehand. 

20 Turner, Power. 165. Cf. Lindblom, Offenbarungen, 173. 
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of prophecy at a turning point or crisis in the nation's history. ,,21 

While it is helpful to inquire whether Luke depicts the prophets of the infancy 

narrative in terms of the biblical prophets as they are portrayed in the Septuagint, Turner 

fails to consider whether Luke's own conception of the biblical prophets differed from the 

way prophets are portrayed in the Septuagint. Because Luke's portrayal of both ancient 

and more recent prophets was undoubtedly affected by his contemporary environment, it 

is more important to compare Luke's portrayal of post-biblical prophetic figures with his 

own depiction of the biblical prophets than it is to compare his portrayal of post-biblical 

prophetic figures with the Septuagint and other Second Temple texts. The possibility that 

the birth narrative prophets resemble Second Temple prophetic activity more than 

prophetic activity described in the Septuagint is only significant to the extent that Luke's 

portrayal of the birth narrative prophets diverges from his portrayal of the biblical 

prophets. The comparative analysis to follow will critically examine Turner's contention 

that the prophets of the infancy narrative are portrayed as distinct from both the biblical 

prophets and prophetic activity after Pentecost. 

Comparing Prophets in the Distant and More Recent Past 

For heuristic reasons the following discussion will refer to four periods of 

salvation history: the period of the biblical prophets, the period of the infancy narrative, 

the period of Jesus, and the period of the church. After assessing the similarities and 

differences between prophets in these "periods" it will be possible to determine whether 

21 Turner, Power, 164. Turner. Power. 149 concedes that Simeon's "relatively permanent 
endowment of the Spirit of prophecy ... would be rare in Judaism," but claims, "there were examples of 
the claim even among the rabbis." 
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Luke actually differentiated between prophets in this way. 

Distinguishing Features of the Biblical Prophets 

Luke frequently refers to the "prophets" as a group whose boundaries are 

normally (though not always) clearly restricted to the past. Often listed along with the 

Law, the rrpocpfj-cat may denote a collection of written texts that had attained scriptural 

status,22 and are normally associated with ancestors rather than contemporaries of 

characters in Luke's narrative?3 Peter claims that "all the prophets ... predicted these 

days" (Acts 3:24), and refers to his audience as "sons of the prophets" (Acts 3:25); 

Stephen asks, "Which of the prophets did your ancestors not persecute?" (7:52); and 

when Jesus lists the first and apparently the last of "the prophets" who were persecuted, 

he mentions Abel and Zechariah-two figures from the distant past (Luke 11:50-51).24 

In all likelihood the formation of the "prophets" as a collection of writings regarded as 

Scripture contributed to the use of the term "prophets" to denote a fairly well-defined 

group of past prophets. The belief that many of the prophets wrote parts of Scripture 

must also have contributed to a conviction that the "prophets" were distinct from later 

figures who played no role in the formation of Scripture. 25 

It is because of these differences between the biblical prophets and those who 

22 Cf. Luke 16:16,29.31; 18:31; 24:27,44; Acts 7:42; 13:15,27,40; 15:15; 24:14; 26:22; 28:23. 
See further discussion in chapter three page 86 above. 

23 According to Luke 1:70 and Acts 3:21, the "holy prophets" were "from of old (Cuc' ulwvo<;)." 
Cf. Luke 9:8 (rrpo<p~rll<; n<; rwv apxuiwv); diff. Mark 6: 15. Cf. Luke 10:24, par. Matt 13: 17; Acts 13:32-
33: "What God promised to our ancestors he has fulfiIled for us, their children. by raising Jesus." 

24 Cf. Luke 6:23 (diff. Matt 5:12); Luke 11:47 (diff. Mat 23:29). In both Luke 6:23 and 11:47. the 
mention of rrurtpE<; in Luke's version accentuates the connection with Israel's ancestors. Cf. Acts 7 :52; 
Marshall. Luke. 255. 

25 Cf. Barton, Oracles, 116. Luke. however, clearly did not hold that only the "kind of prophets 
who wrote holy books" could be classified as prophets. 
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succeeded them that Turner and others think Luke presented the prophetic activity in the 

infancy narrative in terms of expected Second Temple experience rather than in terms of 

what the biblical prophets were thought to experience. If it were not for the evidence 

from the infancy narrative that prophets continued after the end of the biblical period, 

there would be little reason to conclude that references to the "prophets" include any 

figures other than the biblical prophets. But although we may presume that the 

"prophets" normally denote those individuals in Scripture who were widely regarded as 

prophets-and not merely all the righteous people of the past26-there is some evidence 

that the outer boundary of the "prophets" may not have been clearly or consistently 

defined. While Abel and Zechariah appear to delimit the first and last of all the 

persecuted prophets whom God sent (Luke 11:49), Jesus later includes himself among the 

persecuted prophets, stating, "It is impossible for a prophet to be killed outside of 

Jerusalem. ,,27 No doubt the saying about" all the prophets" who will join the patriarchs in 

the kingdom of God (Luke 13:28) evokes the biblical prophets first of all, yet prophets in 

addition to the biblical prophets are not definitely excluded. Similarly, Peter's claim that 

"all the prophets, as many as have spoken ... predicted these days" refers in the first 

place to the biblical prophets Samuel and those after him (Acts 3:24), but only the first of 

Moses' successors is mentioned; the precise identity of "all the prophets" after Samuel is 

not clearly specified.28 In any case, even though the biblical prophets formed a distinct 

26 Contra Barton, Oracles, 96. See the discussion in chapter three page 90 above. 
27 Luke 13:33-34. In Acts 7:52, the persecuted prophets are in the past, and Stephen's audience is 

accused ofkiJIing the "righteous one" predicted by the prophets. 
28 According to Luke 16:16 (diff. Matt 11 :13), "the law and the prophets were until John." If the 

verse stated only that the prophets were until John. we might well surmise that the prophets continued to 
exist until John, but the juxtaposition of law and prophets suggests that the saying concerns written 
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group, Luke could still have classed Simeon and Anna in the same general era as the 

biblical prophets. 

On the other hand, John Barton has claimed that most Second Temple Jews 

believed the main difference between contemporary inspired figures and the great 

prophets of the past was precisely that "great" prophets belonged in the past: 

In people with little historical sense it is the most natural thing in the world to assume 
that the past was in all essentials like the present, only longer ago .... The ancient 
prophets were holier, more profoundly inspired, in every way greater than anything 
we have today: but they were not of a radically different kind?9 

While it is true that the biblical prophets, as Luke portrays them, are not "of a radically 

different kind" than prophets in other eras, Luke's conception of the biblical prophets 

does not seem greatly influenced by a nostalgia for the past biblical era. 30 Far from 

representing a golden age of the past, the biblical prophets were rejected by their 

contemporaries, and joined with others in their longing for the future realization of God's 

promises to Israe1.31 Simeon and Anna share with the biblical prophets their earnest hope 

that God will fulfill his promises to Israel; they are distinguished from the biblical 

prophets in that they live to see the initial fulfillment of this hope. 

Barton's point is, of course, that the biblical prophets were deemed more inspired 

than their successors, not that their messages were universally accepted. One way in 

Scripture (implicitly from the past). Conzelmann, Theology. 16, rested on Luke 16: 16 much of his 
argument that the period ofIsrael extended until John, but though it does state that something radically new 
occurs beginning with John that contrasts with the law and the prophets. Luke's version of the saying does 
not make clear in what sense the law and the prophets continued until John. Cf. Fitzmyer, Luke, 1114-8, 
for further discussion. 

29 Barton, Oracles, 125, cf. 115. 
30 This is admitted as a possibility by Barton, Oracles, 116. For the importance of nostalgia for 

the past, see Barton, Oracles. 115. 
31 Cf. Luke 10:24; par. Matt 13:17; Luke 1:69-71; Acts 3:24-25; 13:32; 26:27. 
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which prophets of the past were regarded as superior to inspired figures of the Second 

Temple period, according to Barton, is that the great ancient prophets predicted events to 

transpire in the distant future, while other inspired figures proclaimed messages for their 

contemporaries.32 But Luke does not seem aware of a distinction between past prophets 

who predicted only the distant future and more recent inspired figures who spoke to their 

contemporaries. Luke knows, for instance, that the Babylonian exile-an event that 

occurred during the time period in which the biblical prophets were active-was 

predicted by the "book of the prophets" (Acts 7:42), and it was simply as a prophet that 

David was able to foresee the resurrection of the Messiah.33 Moreover, even though most 

biblical prophecies quoted in Luke-Acts are applied to the present circumstances of Jesus 

and the church, one need only consider the many statements about prophets who were 

rejected by their contemporaries to realize that Luke was fully aware of the past mission 

of the biblical prophets.34 

Obviously not all the prophets were considered equal, for the crowd responds to 

Jesus' resuscitation of the widow's son by exclaiming, "A great prophet has risen among 

us" (Luke 7:16), and in Luke 9:7-8 Jesus' miracles prompt speculation that he was "one of 

the ancient prophets" who had arisen from the dead.35 Since both responses were 

32 Cf. Barton, Oracles, 199: "To put it as strikingly as possible, a 'prophet' for many people in our 
period meant what much modem scholarship would describe as an apocalyptist: someone who had a long
term view of world history, whose details had been revealed to him supernaturally by God." 

33 Acts 2:30 (rrpo<p~T11C:; 00v umipxwv). See further chapter three page 94 above. That Luke was 
aware of debates about the correct time referent of predictions is shown by the Eunuch's question, "About 
whom, may I ask you, does the prophet say this, about himself or about someone else?" (Acts 8:34). 

34 See chapter three page 87 above. 
35 Luke 9:7-9 (rrpo<p~Tf]C:; nc:; TWV O:PXaiwv O:VEO"Tf]). Since the reference is to "ancient prophets," 

presumably their only possible manner of appearing was through resurrection from the dead. Cf. 
Schtirmann, Lukas 1,507; Marshall. Luke, 356; Nolland, Luke, 432; Ohler, Elia, 185; pace Fitzmyer, Luke. 
759; Green. Luke, 352 note 25. 
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provoked by Jesus' miracles. it is possible to connect "ancient prophets" and "great" 

prophets. concluding that ancient prophets-in contrast to contemporary inspired 

figures-were commonly regarded as those who were able to perform miracles.36 In 

support, one might observe that while Luke attributes miracles to the biblical prophets, 

miracles are not connected to prophets in the infancy narrative and, with the exception of 

Paul, they are not attributed to prophets in Acts.37 

While the reference to the eschatological return of Elijah38 in the immediate 

context (9:8) might imply that the resurrection of an "ancient prophet" was also regarded 

as an eschatological event,39 this is not certain. The conclusion that Jesus was a 

resurrected prophet from the past might mean only that great miracle-working prophets 

were perceived to be absent in the present. In this case Luke 9:8 reflects nostalgia for the 

past, but the identification of Jesus with one of the "ancient prophets" who would be able 

to perform miracles such as those that Jesus did says nothing about popular regard for all 

ancient prophets. While the acclamation of Jesus as a "great" prophet (7:16) may imply 

that the common people, as Luke portrays them, believed "great" prophets no longer 

existed, Luke 7:16 confirms only that prophets who could raise the dead were considered 

"great" prophets. The verse does not mean that Luke-or the common people in Luke's 

Gospel-held that all the biblical prophets were "great. ,,40 The relative greatness of 

prophets was more likely tied to their abilities, than to the era in which they appeared. In 

36 Cf. Barton, Oracles, 99-100, who does not link Luke 7: 16 and 9:8, but cites 9:7 -9 as evidence 
for the view that ancient prophets were "idealized hero[esl." 

37 Biblical prophets: Elijah and Elisha (Luke 4:25-27). Jesus' ministry (Luke 4:23-24). After 
Pentecost: Paul in a prophetic context (Acts 13:9- I 2). 

38 Cf. chapter five. 
39 Cf. Cullmann, Christo!ogy, 34-5; Schiirmann, Lukns 1.507; Nolland. Luke, 432. 
,)0 Cf. Fitzmyer, Luke. 658. 
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order to establish that Luke believed the biblical prophets were superior to their 

successors in the Second Temple period, one would need to show that Luke's portrayal of 

the prophetic activity in the infancy narrative was different from Luke's portrayal of the 

activities of the biblical prophets. 

Distinguishing Features of Prophets During Jesus' Ministry and After Pentecost 

The frequency of prophetic and angelic activity in the infancy narrative does 

contrast with the main body of Luke's Gospel in which divine-human communication is 

restricted almost exclusively to two prophets, John and Jesus.41 In contrast to Simeon 

and Anna, John and Jesus are presented as extraordinary prophets, with Jesus identified 

by the crowds as a "great prophet" (7: 16), and John identified by Jesus as "more than a 

prophet" (7:26). A third and related distinguishing feature concerns the Holy Spirit's 

close association with Jesus to the exclusion of other figures. While the birth narrative 

mentions the Holy Spirit in connection with John, Mary, Elizabeth, Zechariah and 

Simeon,42 the Spirit is associated with Jesus alone in the body of Luke; his disciples 

receive the Holy Spirit only after Jesus' ascension.43 

The question whether other true prophets continued to exist during Jesus' life is 

not addressed, but-if Luke considered the question (which is perhaps doubtful)-it is 

unlikely that he would have envisaged a sudden cessation of all other prophecy apart 

from John and Jesus. The portrayal of Jesus as the (only) Spirit-bearer is rather a matter 

of perspective. In the same way that Luke removes John from the scene immediately 

41 Exceptions include the voice from heaven in Luke 3:22 and 9:35; the appearance of Moses and 
Elijah at the transfiguration (9:28-35); and the two men at the tomb in Luke 24: 1-8. 

42 Luke 1:15.35.41. 67; 2:25-27. 
43 Cf. von Baer. Geist. 71-2. The Spirit is promised or mentioned in connection with the disciples 

in Luke 11:13 (diff. Matt 7:11); 12:10 (par. Mark 3:29).12:12 (cf. Mark 13:11). Cf. Luke 24:49. 
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before Jesus' baptism by mentioning John's arrest and then narrating Jesus' baptism in the 

passive voice,44 so throughout his Gospel Luke focuses all attention on Jesus as the 

Spirit-anointed Messiah and prophet.45 The emphasis placed on the coming of the Spirit 

at Pentecost affords an additional reason why the Spirit is not associated with the 

disciples during Jesus' ministry.46 

As was noted in chapter three, the main difference between Luke's depiction of 

prophetic experience in the narrative of Acts and prophetic experience in earlier periods 

is that prophets and especially prophetic activity are portrayed as more prominent after 

Pentecost than in the immediate past. This widespread prophetic activity results from the 

pouring out of the Holy Spirit at Pentecost, and is not limited to individuals characterized 

as prophets. The identification of Elymas as a "false prophet" suggests that from Luke's 

perspective, true prophets now belong only in the community of Jesus' disciples. 

There are other distinctions between prophets in the different periods, but their 

significance is far from clear. For example, prophetic signs or symbolic actions47 and (if 

we include the account of Paul in Acts 13: 1-9) mirac1es48 are associated with prophets in 

every period except for the infancy narrative. One could argue that characteristics 

common to all periods except the infancy narrative demonstrate that Simeon and Anna 

44 Luke 3:20-22. Cf. von Baer, Geist. 56; Conzelmann, Theology, 21. 
45 As Fitzmyer, Luke, 227-8 notes, "It is hard to explain why the Spirit never appears in the final 

part of the travel account ... in the story of Jesus' Jerusalem ministry ... in the passion narrative, or in the 
resurrection narrative." 

46 Cf. von Baer, Geist. 72; Turner. Power, 341. 
47 Biblical prophets: Jonah (Luke 11 :32). Jesus'ministry (Acts 2:22). After Pentecost: Agabus 

(Acts 21:11). 
48 Cf. note 37 above. 

174 



Ph.D. Thesis - D. Miller McMaster - Religious Studies 

were in some way less than prophets in other periods,49 but the absence of these 

characteristics in Luke 1-2 is more likely a result of the topics with which Luke is there 

concerned, and to the disproportionately small space allotted to the prophets in the 

infancy narrative. than it is a sign of inferior prophetic experience. 

A similar explanation accounts for other minor divergences in the way prophets 

are portrayed. If Paul and his companions are left out of consideration, persecution is 

only directly associated with the biblical prophets, as well as John and Jesus.50 But this is 

because Anna, Simeon, and-with the exception of Paul and his companions-the 

Christ-believing prophets in Acts are all depicted as addressing receptive audiences. 

Prophetic proclamation that issues in a call to repentance is attested only in connection 

with the biblical prophets, John and Jesus (all of whom addressed Israel)-no doubt 

because of the common Lukan refrain that Israel always rejected the message of the 

prophets. In Acts, when the prophets address Christ-believing audiences, non-predictive 

prophetic speech is more commonly expressed as "exhortation (rrapaKAl1CJIc;).,,51 

Although prediction of the future is typical of prophets in all four periods, it 

predominates at the beginning of Luke's story, offering the reader an enigmatic preview 

of what is yet to come.52 Similarly, when Paul's call on the road to Damascus is left out 

of consideration (Acts 9,22,26), a divine commission is only mentioned in connection 

49 Cf. Friedrich, TDNT6:836; Plummer, Luke, 65, 72; Leivestad, "Dogma," 298-9. 
50 Biblical prophets: Luke 1 I :49-50; Acts 7:52. Jesus'ministry: John (Luke 3: 19-20); Jesus 

(13:33). The necessity or expectation of persecution is extended to an Christ-believers in Acts, not all of 
whom are presented as prophets. For example, Paul tells the disciples at Lystra. Iconium and Antioch: "It 
is through many persecutions that we must enter the kingdom of God" (Acts 14:22). If Paul's call narrative 
is regarded as the can to be a prophet, then the prediction that Paul will undergo suffering in Acts 9: 16 
constitutes an example of persecution being linked to a prophet after Pentecost. 

5l Cf. Acts 15:32; chapter three page 119f. Cf. John the Baptist (Luke 3:18). 
52 For this function of prophecy in Luke-Acts see Bovon. "Effet." 355-7. 
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with the biblical prophets, John and Jesus,53 for the simple reason that Luke is not 

concerned to narrate how Simeon and Anna or other minor prophets became prophets. 

In sum, there is strong evidence that the biblical prophets were regarded as a 

distinctive group closely associated with the composition of Scripture. But gaps in the 

evidence severely weaken attempts to demonstrate, on the basis of characteristics 

attributed to prophets, that Luke believed the biblical prophets as a group were greater 

than their successors. 

Similarities in the Portrayal of Prophets 

Building on chapter three's examination of the evidence, Table 2 lists 

characteristics associated with prophets in each of the four "periods" of history. (Items in 

parentheses are mentioned only in connection with Jesus or Paul.) 

Table 2: Characteristics of Prophets in Different Periods54 

Characteristics Past Infancy Period of After 
Prophets Narrative Jesus Pentecost 

, , .- . 

Holy Spirit e e e e 
.'. 

Prediction of the future e e e e 
-

Proclamation e e 

rrapaKAfjO'lC; e e 
-

Writers of ScJiP!ure e 

Worship e (e) e 

Divine commission e e 

Divine direction e e e e 

Supernatural insight e e (e) (e) 

Symbolic actions/Signs e e e 

Miracles/S,igns & Wonders e (e) (e) 

Persecution e e 
, , , 

Ce1iba~ Asceticism e e e 

53 Cf. Luke 11 :49 (biblical prophets); 1: 15-17, 3:2 (John); 4:43 (Jesus). 
54 The category of past prophets comprises all prophets whose ministry is in the past at the time at 

which Luke's narrative begins; prophets in the infancy narrative include Simeon and Anna; prophets in the 
period of Jesus include John the Baptist and Jesus; prophets after Pentecost include Agabus, the prophets at 
Antioch, Paul and Barnabas (as they are portrayed in Acts 13:1-12), Judas and Silas, and Philip's daughters. 
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In addition to the distinguishing features mentioned in the previous section, Luke 

also attributes several characteristics to prophets in general that establish the basic 

similarity of prophets regardless of the period in which they appear. First, Luke's 

willingness to use the title "prophet" for individuals in all four periods sets him apart 

from the Second Temple writers surveyed in chapter two who tend to reserve words 

related to rrpocp~TrJC; and N':;l~ for the biblical prophets.55 Second, the Holy Spirit is 

intimately related to prophets and prophetic activity in all four periods.56 This 

characteristic will be considered in more detail below. Third, prophets in all four periods 

predict the future. 57 Friedrich's claim that Anna merely predicted the future instead of 

coming "before the people with a message of grace and judgment" as the biblical 

prophets did58 fails to recognize that for Luke, the ability to predict the future is closely 

tied to the role of prophets in general. According to Acts 2:30, for example, David's 

prophetic ability is highlighted in order to demonstrate that he foresaw the resurrection of 

the Messiah. Fourth, prophets in all four periods are described as being divinely sent or 

directed. 59 Finally. supernatural insight into what could not otherwise be known is 

55 Turner's focus on the Spirit leads him to overlook Anna, the only character other than John the 
Baptist who is explicitly referred to as a "prophet (rrpo<piin<;)" in Luke 1-2. 

56 Biblical prophets: Acts 1: 16, 4:25 (David); Acts 7:51-52 (juxtaposition of opposing the Spirit 
and persecuting the prophets); Acts 28:25 (Isaiah). The infancy narrative: Simeon (Luke 2:25-27): cf. the 
prophetic activity of Zechariah (l :67). Jesus' ministry: John the Baptist (Luke 1:15 by implication); Jesus 
(Luke 3:22: 4:1,14.18; 10:21; Acts 1:2; 10:38). After Pentecost: Agabus (Acts 11:28; 21:10-11); Barnabas 
and Saul (13:4); Paul (13:9); cf. Acts 21:4. For prophetic activity cf. Acts 2:17; 19:6. 

57 Biblical prophets: e.g. Luke 1 :70; 18:31. The infancy narrative: Simeon (Luke 2:34-35); cf. 
Anna (2:38). Jesus' ministry: John the Baptist (Luke 3: 16-17); Jesus (e.g. Luke 9:21-22). After Pentecost: 
Agabus (Acts 11 :28: 21: 10-11): cf. Acts 20:23, 21:4 (prophets are not explicitly mentioned, but their 
mediation may be implied). 

58 Friedrich. TDNT 6:836. 
59 Biblical prophets: Luke 4:26; 13:34 (par. Matt 23:37). The infancy narrative: Simeon (Luke 
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attributed to David (Acts 2:30), as well as to the prophet Simeon in the infancy narrative 

(Luke 2:26-32), to Jesus (7:39-49) and to Paul in a context in which Paul and Barnabas 

are identified as prophets (Acts 13: 10). It should be obvious that prophets in all four 

periods satisfy our descriptive definition of prophets as those who, by virtue of their 

nearness to God, are enabled by the Holy Spirit to have insight into matters hidden from 

other humans and (sometimes) to perform deeds beyond the ability of ordinary mortals; 

they are also empowered by the Holy Spirit to proclaim words of praise to God and to 

address divinely-commissioned messages to other humans. 

Another feature of Luke's portrayal of prophets that spans all four periods is his 

"biblical" characterization of John and Jesus, Christ-believing prophets in Acts and, to a 

lesser extent, the prophetic activity in the infancy narrative. To review the evidence laid 

out more fully in the previous chapter, the statement "the word of God carne to John son 

of Zechariah in the wilderness" (Luke 3: 1-2) recalls the introductions to the prophetic 

books in Scripture. Jesus explicitly compares his healing activity to that of the prophets 

Elijah and Elisha (Luke 4:25-27), and the raising of the widow's son at Nain recalls 

Elijah's raising of the widow of Zarephath's son in 2 Kings 17. Paul's encounter with 

Bar-Jesus the false prophet recalls biblical conflicts between true and false prophets (Acts 

13:6-12). The prophet Agabus is typically accompanied by other prophets who are 

reminiscent of the biblical "company of the prophets," and both the citation formula he 

uses as well as the symbolic action he performs recall characteristic activities of the 

2:27). Jesus'ministry: Jesus (Luke 4: 1. 43). After Pentecost: Barnabas and Saul (Acts 13:4): Paul (Acts 
16:6-7: 20:22). 
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biblical prophets.6o Very few details are provided in the case of Anna (Luke 2:36-38), 

but we may note that she is introduced in a manner reminiscent of the biblical 

prophetesses, and her characteristic behaviour of praising God and predicting the future is 

similar to that of the biblical prophetesses who went before her. Luke, to be sure, often 

echoes Scripture in his characterization of later figures. Since his depictions of Stephen 

and Peter also echo the biblical prophets Moses and Elisha, it is clear that mere allusion 

to Scripture does not prove that Luke regarded later prophets as being on a level with the 

biblical prophets-but it does underscore the similarities between prophets across the 

different periods. 

In addition to shared characteristics and patterning after the biblical prophets, the 

specific collocations used to describe the Spirit's involvement in prophetic activity unify 

Luke's portrayal of prophets in all four periods. Luke mentions the Holy Spirit in a 

variety of different ways: it is possible to be filled with the Spirit, to speak through the 

Spirit, or to be directed by the Spirit; the Spirit can speak through people or to people; 

sometimes the Spirit is said to come to or be upon people. What proves decisive for our 

purposes is that the various ways of referring to the Spirit are not restricted to anyone 

prophetic "period." 

David Aune recognizes that the messenger formula, "Thus says the Holy Spirit," 

which Agabus used to introduce his prediction of Paul's coming imprisonment in Acts 

21:11, is a variation on the biblical formula, "Thus says the LORD." But Aune argues 

that the form of Agabus's oracle "has little relationship to aT prophetic speech forms," 

60 Acts 11 :27-28: 21 :9-11. 
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and concludes that the reference to the Spirit at the beginning of the oracle "is a fairly 

widely distributed feature of early Christian prophetic speech. ,,61 Aune is correct. The 

spirit is not normally mentioned in the introduction to prophetic oracles in Scripture, and 

the spirit was certainly not part of a set formula such as "Thus says the LORD.,,62 But it 

is important to note that even though "Thus says the Holy Spirit" is not attested in Jewish 

Scripture, the expression is fully in line with Luke's tendency in other passages to 

associate the Spirit with the verbal activity of biblical prophets. In Acts 1: 16, Peter 

explains that "the Holy Spirit spoke beforehand by the mouth of David" about Judas's 

defection from the Twelve, and in Acts 28:25, Paul declares, "The Holy Spirit was right 

in saying to your ancestors through the prophet Isaiah .... " It is to be expected that our 

author's late first century perspective on the biblical prophets diverges somewhat from 

the way the biblical prophets are presented in the Septuagint. However, the combination 

of close parallels to the biblical prophets in the description of Agabus, together with 

minor differences that are shared in common with Luke's portrayal of the biblical 

prophets, makes it unlikely that Luke meant to distinguish Agabus's oracle from typical 

oracles of the biblical prophets. 

The language of being "filled" with the Spirit is Luke's most characteristic way of 

referring to the Spirit. The adjective rrA~PTJ£; followed by rrv£upa: is used in reference to 

61 Aune. Prophecy, 264. Cf. Rev 2:7, 11, 17-18. 29; 3 :6, 13, 22. The context of Acts 13: 1-3 
indicates that the Holy Spirit's direct speech in Acts 13:2 was mediated through one of the prophets 
mentioned in 13: 1 . 

6:! But cf. 2 Sam 23:2: "The spirit of the LORD speaks through me (':ri~l i11i1' n1i/rrv£u}l(X KUPlou 
£Aci:AfJG£V £V £}loi)"; 1 Kgs 22:24: "Which way did the spirit of the LORD pass from me to speak to you?": 
cf. Ezek 11:5: Zech 7:12; Friedrich Baumgartel, "Spirit in the aT," TDNT6:362-3. 
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the Seven, Stephen and Barnabas in Acts, and to Jesus in Luke.63 The adjective is 

normally applied to individuals who are depicted as being characteristically filled with 

the Spirit, but in Acts 7:55 the statement that Stephen was "full of the Holy Spirit" seems 

related to a specific state in which Stephen saw heaven opened, rather than denoting an 

ongoing experience of the Spirit.64 In Luke 4: 1 the phrase looks back to Jesus' baptism as 

the beginning of an ongoing experience of fullness with the Spirit.65 

The passive of the verb rrillrrArnll followed by rrv£ullu tends to be used of more 

temporary experiences. At Pentecost the assembled disciples are filled with the Holy 

Spirit, resulting in inspired speech that is later identified as the activity of prophesying 

(Acts 2:4, cf. 2: 17). In Acts 4:8 Peter is filled with the Spirit prior to his testimony before 

the rulers and elders in Jerusalem; in Acts 4:31 the assembled believers are filled with the 

Spirit, resulting in bold declaration of the word of God; and in Acts 13:9, Luke mentions 

that Paul is "filled with the Holy Spirit" when he issues a prophetic rebuke against the 

false prophet Bar-Jesus.66 But "filling" with the Spirit is not limited to Christ-believing 

individuals after Pentecost. The same collocation also occurs in the infancy narrative 

when Elizabeth is filled with the Holy Spirit and cries out a blessing on Mary (Luke 1:41) 

and when Zechariah is filled with the Holy Spirit and prophesies (1 :67). Luke may well 

have assumed that biblical prophets were also "filled with the Spirit" even though the 

63 Luke 4: 1 (Jesus): Acts 6:3 (the Seven); Acts 6:5. 7:55 (Stephen); Acts 11 :24 (Barnabas). 
64 Cf. Barrett. Acts. 382. Contra Turner, Power, 150, who lists all occurrences of JtA~Pl1<; + 

Jtv£ujlu as examples of "notable continuing prophetic experience of the Spirit." 
65 Cf. Marshall, Luke, 168: "From the baptism onwards Jesus is continually filled with the Spirit." 
66 The verb can also be used to introduce an on-going state (Luke 1: 15). As I argued above. not all 

those who are filled with the Spirit are prophets. nor is the Spirit's filling always connected to prophetic 
activity or to speaking. In Acts 13:52. the disciples in Antioch are said to be "filled with (EJtAl1pouvro) joy 
and with the Holy Spirit." Cf. Acts 9:17. 
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term itself was, perhaps, derived from Christian experience. Yet since Luke is not 

concerned to narrate the experiences of the biblical prophets. it is not surprising that he 

never says that the prophets mentioned in Scripture were filled with the Spirit. 

Despite the verbal parallels between the experiences of Elizabeth and Zechariah 

in Luke 1-2 on the one hand, and the experiences of disciples in Acts on the other, Turner 

argues that within Luke 1-2 "the language and ideas are simply those of intertestamental 

Jewish pneumatology in general. ,,67 According to Turner, the fact that Elizabeth and 

Zechariah are said to be filled with the Spirit does not link them to prophetic activity 

narrated in Scripture because Luke's language of "filling with the Spirit" lacks true 

parallels in the Septuagint.68 Elizabeth and Zechariah and disciples in Acts are described 

in similar ways, but Turner maintains that the language of filling with the Holy Spirit 

merely signifies "charismatic ally inspired speech" in a variety of forms, and thus does not 

link the prophetic activity of the infancy narrative together with the kind of prophetic 

activity that occurs in Acts.69 Turner contends that the inspired speech of Elizabeth and 

Zechariah is distinctive because the Spirit-filled speakers of Luke 1-2 utter "invasive 

prophetic speech"-a type of prophetic speech unique to the infancy narrative in Luke-

Acts-while inspired speech in other contexts in Luke and Acts takes the form of 

"charismatic praise" and "inspired preaching. ,,70 

67 Turner, Power, 148. Turner claims that "the motif of charismatic revelation and/or prophetic 
speech afforded by the Spirit of prophecy through a relative at or approaching a rite of passage is regular in 
Judaism," but although he cites examples from post-biblical texts, all refer to experiences that allegedly 
took place in the lives of biblical figures rather than during the Second Temple period. 

68 When someone is said to be filled with the divine spirit, the verb £JlITIJlITATJJll is used instead of 
IT1JlITATJJll. Cf. Turner. Power, 148: Exod 28:3; 31:3; 35:31; Deut 34:9; Isa 11 :3; Sir 39:6; 48: 12. 

69 Turner. Power, 148. 
70 Turner. Power, 148. 
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Against Turner, the verbal parallels between the prophetic activity in the infancy 

narrative and in Acts demonstrate that Luke was not concerned to distinguish sharply 

between forms of Spirit-inspired speech. The same phrases involving the Spirit are 

employed with reference to divine revelation, prompting human speech, and directing 

human action-without regard for distinctions in the "periods" of salvation history. Jesus 

is presented as one who, like Agabus, spoke "through the Holy Spirit (81<1 rrVEU}.la-ro~ 

ayiov)"71 just as God spoke through David "by the Holy Spirit."n Similarly, both Jesus 

and Simeon are led "by the Spirit (£V n;> rrVEU}.lan). ,,73 According to Luke 2:26, 

information was revealed to Simeon "by the Holy Spirit (lmo -roO rrVEU}.la-ro~ -roO ayiov)," 

while in Acts, Paul and Barnabas are sent off "by the Holy Spirit (lmo -roO ayiov 

rrVEU}.la-ro~)" (13:4), and Paul and his companions are "forbidden by the Holy Spirit (lmo 

-roO aYlov rrvEu}.la-ro~) to speak the word in Asia" (16:6).74 

In addition, there is no clear correlation between ways in which the Spirit's 

guidance is expressed and different forms of direction, for the Spirit speaks privately to 

Philip (Acts 8:29) and to Peter (10: 19; 11: 12), as well as publicly to the assembled church 

leaders at Antioch (13:2). And while Paul and Barnabas are sent off publicly "by the 

71 Acts 1:2. Cf. Acts I 1:28: "Agabus ... predicted by the Spirit (EO'~}1UV£v Oux TaU n:V£U}1UTO<;)." 

Cf. Luke 10:21. 
72 Acts 4:25 (6 ... OlU TIV£U}1UTO<; ayiou O'TO}1Uro<; ~aulO ... £in:wv) appears to suggest that God 

spoke through the Holy Spirit as well as through the mouth of David. See discussion in Barrett. Acts, 244-
5. 

73 Luke 2:27; 4:1. Cf. Marshall, Luke. 119. 
74 At the Jerusalem council, the apostles and elders write that their decision "seemed good to the 

Holy Spirit and to us" (Acts 15:32): Paul claims "that the Holy Spirit testifies to me in every city that 
imprisonment and persecutions are waiting for me" (20:23); and the disciples in Tyre warn Paul "through 
the Spirit (Ola TOU n:V£U]JUTO<;)" not to go up to Jerusalem. It is possible. of course, that prophets in every 
city warned Paul of coming persecutions (so Aune, Prophecy, 200-1), but Luke does not make the agent of 
divine revelation explicit. 
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Holy Spirit" (Acts 13:4), information is revealed to Simeon privately "by the Holy Spirit" 

(Luke 2:26). 

According to Luke 2:25, "the Holy Spirit was upon [Simeon] (nv£u~a ~v aylOv 

En' aOLov)." In most other Lukan occurrences of nv£u~a followed by the preposition Eni, 

an initial coming of the Holy Spirit on an individual or group is in view. This is 

particularly evident at the successive coming, falling or pouring out of the Holy Spirit at 

Pentecost, Caesarea and Ephesus;75 the Holy Spirit also comes upon Mary at Jesus' 

conception (Luke 1:35) and on Jesus at his baptism (Luke 3:22); and in his Nazareth 

sermon, Jesus declares in the words of Isaiah 61, "The Spirit of the Lord is upon me 

(nVEu~a KUPlou En' E~E)" (Luke 4: 18). To be sure, the wording of Luke 4: 18 is 

constrained by Scripture, and the subsequent verses go on to show that Isaiah 61 was 

fulfilled uniquely in Jesus,76 but the fact remains that Luke portrays both Simeon and 

Jesus as prophets upon whom the Spirit rested. A similar effect is produced in Luke 1: 15 

when Gabriel announces that John "will be filled with the Holy Spirit, even from his 

mother's womb." The enduring presence of the Spirit seems characteristic of prophets in 

general, regardless of the "period" in which they belong.77 

Turner notes that apart from the description of Simeon in Luke 2:26, neither Luke 

nor Jewish Scripture ever uses the verb xpfj~aTf~w in conjunction with the Spirit to 

75 Acts 1:8: 2:17; 10:44; 11:15; 19:6. 
76 Turner, Power. 150. 
77 Turner, Power. 150. entertains the possibility that the description of Simeon as one upon whom 

the Spirit rested instead of one who was "full of' the Spirit "deliberately contrasts Simeon's experience of 
the Spirit as a lesser one compared with Christian experience." This is unlikely. It is not unusual for Luke 
to express the same concept in different ways (cf. Henry J. Cadbury. "Four Features of Lukan Style." in 
Studies in Luke-Acts. 92). 
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denote divine revelation.78 But the verb xpl'}}.laTi~w is used in connection with divine 

revelation elsewhere in Acts as well as in Jewish Scripture,79 and, as we have seen, the 

Spirit is closely associated by Luke with the revelatory activity of the biblical prophets. 

Even though Zechariah, like the disciples at Pentecost, "was filled with the Holy 

Spirit, and prophesied,"so Turner maintains that the verb rrp0<pl1n~uw in Luke 1:67 

designates oracular speech while the verb in Acts 2:17 and 19:6 "designates invasive 

charismatic praise. ,,81 This explanation is problematic on two counts. First, although 

Zechariah's "prophesying" (1:67) includes predictions about the future, it also fits nicely 

into the category of "invasive charismatic praise" if, as is most probable, it includes his 

initial words of praise to God after he regained his ability to speak.82 Second, Luke's 

statement that the Spirit -filled speakers at Pentecost proclaimed "God's deeds of power" 

(Acts 2: 11) is a summary admirably suited to Zechariah's prophecy that what God 

promised Israel's ancestors had begun to be fulfilled (Luke 1:68-75). The fact that Luke 

records the content of Zechariah's prophecy but does not record the speech of those who 

prophesied at Pentecost (Acts 2:4, 17) and in Ephesus (19:6) proves nothing about 

whether or not Luke thought "prophesying" in Acts involved oracular speech. 

<XylO\). 
78 Turner, Power, 150. Cf. Luke 2:26: Kai ~v aunii K£xpl1~an(Jl00H~vOV uno rev nv£1)~arOC; rev 

79 Cf. chapter three page 141 above. 
80 Luke 1 :67. Cf. Acts 2:4, 17. 
81 Turner, Power, 148 note 31. cf. 271-2. 
82 Cf. chapter three page 132 above. The Spirit is not expressly mentioned as the motivating factor 

behind Agabus's symbolic action and speech in Acts 21: 11, which may explain why Turner does not treat it 
as a possible example of invasive prophetic speech (Turner. Power, 350, classifies Acts 21: 11 as an 
example of the Spirit giving "revelatory words or instruction or guidance"). The lack of clarity in Luke's 
description indicates that he was not concerned about the difference between invasive and non-invasive 
revelatory speech. 
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Allowing for Luke's stylistic preference for variety in expression,83 we must 

acknowledge that the presentation of the Spirit's involvement in prophetic activity is 

remarkably similar in all four "periods" of salvation history. While the speeches of 

Zechariah and Elizabeth may correspond to what was expected in the Second Temple 

period, the verbal parallels between descriptions of the temporary experiences of 

Zechariah and Elizabeth and descriptions of the temporary experiences of inspired 

disciples in Acts point to the essential likeness of prophetic activity before and after 

Pentecost. Although Luke may not have consciously attempted to underscore the 

similarities between the involvement of the Spirit in the activity of the biblical prophets 

and Simeon,84 nothing in our review of Luke's characterization of Simeon indicates that 

he intended to distinguish Simeon from the biblical prophets. There is, in sum, no 

convincing evidence that the Spirit-inspired prophetic activity in the infancy narrative 

was regarded as essentially different from the experiences of biblical figures on the one 

hand, or inspired disciples in Acts on the other. 

Conclusion 

Attempting to determine what Luke believed to be the basic similarities and 

essential differences between prophets throughout history is complicated by our author's 

reasonable decision to devote most of his attention to the prophets John, Jesus, and PauL 

spending relatively little time on other prophets in the infancy narrative and in Acts. As a 

result, it is difficult to establish whether Luke would have regarded as significant the fact 

83 Cf. Cadbury. "Style," 92: "Variety. then, almost studied variation of phrase and exchange of 
synonyms, is a distinct feature of the style of this author and exists alongside of a striking identity of style 
and diction." 

84 Turner. Power, 148. 
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that prophets in the infancy narrative and, for the most part, in Acts are not depicted as 

performing miracles; the difference in portrayal may result from the source material at 

Luke's disposal and the narrative function that he intended for prophets who are minor 

characters. It would be wrong to conclude from the small amount of space allotted to 

them that Luke restricted the activities of Anna and prophets in Acts to prediction of the 

future and to the mediation of divine direction. 85 To take another example, Jesus and 

John are clearly portrayed in ways that evoke the biblical prophets, but this does not 

mean Luke assumed that eschatological prophets resembled the great biblical prophets of 

the past, while contemporary prophets were distinguished from the biblical prophets,86 

for Simeon and Anna also evoke the biblical prophets. If Luke had granted a larger role 

to these infancy narrative prophets, the parallels with the biblical prophets might well 

have been much more prominent. One must therefore be cautious about making too 

much of the differences in the way prophets are portrayed. 

There are still clear distinctions between the periods of salvation history with 

respect to prophecy. During Jesus' earthly ministry prophets are limited to the two 

eschatological figures John and Jesus. After Pentecost there is a marked increase in 

prophetic activity. Though prophets continue to function in the early Jesus movement, 

prophetic activity is not restricted there to prophets, but is made available to others in the 

community of the Spirit. In spite of the existence of prophets who are active within the 

time frame of Luke's story, the "prophets" are normally located in the more distant past 

85 Pace Forbes, Prophecy, 314: "in Luke an important narrowing of the range has occurred. While 
visions, healings and miracles continue to occur, the IIpO<P~T'1<; does not perform them. His role ... has 
been limited to inspired speech. Visions and wonders are no longer characteristic of the prophet." 

86 As suggested by Frein. "Jesus-as-Prophet," 36. 
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and associated with a fairly well-defined group of people mentioned in Scripture. In this 

light, the widespread prophetic activity in Luke 1-2 contrasts with the two prophets in 

Luke's Gospel and the general sense of antiquity associated with the "prophets." It is no 

wonder, then, that many interpreters conclude that the infancy narrative was written last 

and that it reflects the perspective of Acts. The prophetic activity of Zechariah, Elizabeth 

and Mary as well as the angelic appearances to Zechariah, Mary and the shepherds are 

indeed extraordinary events designed to convey something of the significance of Jesus' 

and John's births.87 But regardless of the order in which the Gospel was written, Luke 

presents the prophets Simeon and Anna as prophets who were already active prior to 

Jesus' birth. The responses to Jesus and John in the body of Luke's Gospel confirm 

further that the mere existence of prophets was not understood as a sign of the end-times. 

Luke did not believe that prophecy had ceased. 

Instead of looking back to the past, Simeon and Anna are closely related to the 

biblical prophets as they anticipate together the time when God's promises will be 

fulfilled. While Luke "has not gone out of his way to reproduce [biblical] expressions" in 

his account of prophetic activity in the infancy narrative,88 the more important question is 

this: Did Luke go out of his way to distinguish the experiences of Simeon and Anna from 

those of the biblical prophets? Apart from the obvious restriction of the biblical prophets 

to the time of Scripture, our answer must be "no." The combination of characteristic 

expressions used in connection with prophets in all four periods together with biblical 

sounding language is what one would expect from an author immersed in Scripture who 

87 Cf. Johnson. Luke. 35. 
88 Turner, Power. 164. 
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is describing post-biblical people and events. The extensive similarities between 

prophets and prophetic activity across the four periods suggest that Luke did not believe 

qualitative differences between prophets ran along salvation historical fault lines. There 

were great prophets in the past and the people betray some nostalgia for the past, but 

Luke does not present all past prophets as great without exception. 

Moreover, the fact that Luke distinguishes the periods before and after Jesus' 

earthly life from the time of the ministry itself should not be allowed to obscure a more 

basic two-fold division: The infancy narrative invites us to think of a time of 

anticipation, which included the biblical prophets as well as Simeon and Anna, and a time 

of progressive fulfillment of God's promises, inaugurated with Jesus' birth and ministry, 

and carried forward after his ascension. The prophets who lived at the tum of the ages 

were distinguished from those who had gone before because they lived to see what all the 

other prophets had anticipated. John the Baptist was an eschatological prophet by virtue 

of his eschatological role, not because of any characteristic difference between his modus 

operandi and that of the biblical prophets and Simeon and Anna. 89 Though prophetic 

activity is much more widespread after Pentecost, the prophets among Jesus' followers in 

Acts, similarly, are depicted in ways that link them to the biblical prophets.9o It is a 

fundamental mistake to distinguish the characteristics of prophets on the basis of a 

division of salvation history into three (or four) distinct periods. 

89 Contra Turner. Power, 153, who concludes that John's "[charismatic expository discourse] ... 
aligns him more with the description of Jesus ... and of the church than with that of the other prophetic 
figures of Luke 1-2." 

90 Cf. Shelton. Mighty, 26: "If one insists that a difference must be maintained between the 
experience of the infancy narrative witnesses with the Holy Spirit and that of the disciples at Pentecost. it 
must be seen not as a qualitative difference but as a quantitative one." 
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I conclude therefore that Luke did not conceive of an "intertestamental" period 

marked off at one end by the biblical prophets and by the birth of Jesus at the other. Luke 

classed Simeon and Anna along with the biblical prophets in the "period of Israel" or-to 

choose a term better suited to Luke-the "period of anticipation." Beyond this, Luke 

does not address the relationship between Simeon, Anna and the biblical prophets. Were 

we to hazard a guess about how Luke might have envisaged the relationship, we could do 

no better than to quote from a passage with which Luke was undoubtedly familiar, a 

passage that points to an ebb and flow of prophetic experience rather than to a consistent 

idealization of the past. Speaking of the time of the prophet Samuel's youth, the biblical 

narrator states: "The word of the LORD was rare in those days; visions were not 

widespread. ,,91 Since Jewish Scripture does not lend itself to the conclusion that there 

was a suffusion of prophets until they passed from the scene, we may speculate that Luke 

regarded the period before Jesus' birth as a time within the "period of Israel" when 

prophets such as Simeon and Anna were active, but when prophets were not as prominent 

as they would be within the early Jesus movement after Pentecost. 

91 Luke's familiarity with the context in which this verse appears is confirmed by echoes of the 
account of Samuel's birth in Luke 1-2. Cf. Brown, Birth. 268-9, 281; Green. Luke, 81. 
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Chapter Five: The Eschatological Elijah in Luke-Acts 

Of all the eschatological expectations surveyed in chapter two, belief in the return 

of Elijah was found to be most widely attested in the surviving Second Temple 

literature. 1 Luke also witnesses to eschatological expectations involving Elijah. The 

standard scholarly designation for this type of expectation is belief in Elijah redivivus. 

Unfortunately, a term that means "renewed Elijah" is sufficiently ambiguous to permit 

interpreters to overlook the question of how Elijah was expected to return: some use the 

term to refer to the expectation of the reappearance of the Elijah who was taken up into 

heaven,2 while others define the term inclusively as the expectation of "the return of 

Elijah or the coming of an Elijah-lik~ figure. ,,3 For the sake of clarity, I will use 

"eschatological Elijah" to refer broadly to all expectations of the fulfillment of Mal 3:23 

including the expectation that a coming prophet might only be like Elijah; I will use 

"Elijah redivivus" more narrowly to denote a belief in the return of the actual person of 

Elijah. 

As the study of Luke's use of eschatological Elijah traditions is entangled in the 

modem scholarly debate about the relationship between John the Baptist and Jesus, this 

chapter will contribute not only to a better understanding of Luke's beliefs about 

eschatological prophets but also to his Christo logy . While Mark and Matthew identify 

John the Baptist with the eschatological Elijah, many scholars have argued that Luke 

tried to enhance his depiction of Jesus by characterising him as an Elijah-like prophet and 

I See chapter two page 52. 
2 Cf. WaIter Wink, John the Baptist in the Gospel Tradition (Cambridge: Cambridge University 

Press, 1968).43. 
3 Webb. Baptizer, 50 note 11. Cf. Jeremias, TDNT2:931-2, 937. 
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by eliminating unnecessary parallels between Elijah and other figures such as John.4 

Some maintain further that Luke believed it was Jesus rather than John the Baptist who 

filled the role of the eschatological Elijah,S while others argue that Luke used Elijah 

traditions in relation to both John and Jesus typologically rather than eschatologically.6 

Finally, other scholars minimize or at least regard as insignificant any connections 

between Elijah and Jesus, asserting that despite any surface parallels between Jesus and 

Elijah, Jesus is fundamentally the prophet like Moses.7 

The attempt to determine which figure, if any, was regarded as the eschatological 

Elijah requires an examination of the extent and significance of Luke's references and 

4 Felix Gils, Jesus prophete d'apres les evangiles synoptiques (Louvain: Publications 
Universitaires, 1957),26-7, 164; de la Potterie, "L'onction," 227, 231; Wink, John, 42-3; Schnider, Jesus. 
46; Dillon, Eye-Witnesses, 177-179; Michael Tilly. Johannes der Taufer und die Biographie der 
Propheten: Die synoptische Tduferiiberlieferung und das jiidische Prophetenbild zur Zeit des Tiiufers 
(Stuttgart: W. Kohlhammer, 1994), 124; Peter Bohlemann, Jesus und der Taufer: Schliissel zur Theologie 
und Ethik des Lukas (Cambridge: Cambridge University Press, 1997),261. Cf. Lampe, "Holy Spirit," 176; 
Danker, Luke, 199. Conzelmann, Theology, 24-5, 153 note 2, emphasizes that John is not the 
eschatological Elijah, but does not develop the connections between Jesus and Elijah except to note that in 
Acts 3:20-21 "we see the adaptation of the Elijah typology to Christ" (Conzelmann, Theology. 101 note 1). 

5 Dabeck, "Siehe," 180, 189; Hastings, Prophet, 75; Dubois, "Elie," 175-6; Crone, Prophecy, 158, 
181; Greene, "Portrayal," 180, 195-6; Kelly, "Christology," 692; Ravens, Luke, 132; Bovon, Luke, 37. 274. 
Cf. Ulrich Kellermann, "Zu den Elia-Motiven in den Himmelfahrtsgeschichten des Lukas," in Altes 
Testament - Forschung und Wirkung (Frankfurt am Main: Peter Lang, 1994), 123-37, who believes Acts 
1:6 and 3:19-21 identify Jesus with the eschatological Elijah of Jewish expectation, but who does not 
discuss Luke's treatment of John, and Shelton, Mighty, 18, who distinguishes between a "Messianic Elijah" 
and a "Forerunner Elijah." 

6 Wink, John. 42: "There is thus no Elijah typology; neither John nor Jesus fulfil anything as 'new 
Elijahs'. Luke uses Elijah purely as a basis for comparison." Cf. Stephen G. Wilson, "Lukan 
Eschatolology," NTS 16 (1969-1970): 333. Cf. Brown. Birth, 276, and Fitzmyer. Luke, 213-15. who do not 
deny to John an eschatological role, but who suggest that Luke portrays both John and Jesus as prophets 
like Elijah. 

7 Jindrich Manek, "The New Exodus in the Books of Luke," NovT 2 (1958): 22; Hahn, Titles, 379; 
Marshall. Historian, 127; Minear. Reveal, 67; Johnson, Literary, 95-6; Green, Luke. 846. The supposition 
that Luke believed John was the eschatological Elijah is frequently used to relegate Elijah-Jesus parallels to 
pre-Lukan source material with which Luke was not particularly concerned (cf. J. A. T. Robinson. "Elijah." 
276; Turner. Power, 235-40). or to play down prophet Christology in general (cf. Kingsbury, "Jesus," 37; 
Martin Karrer. Jeslls Christus im Neuen Testament [Gottingen: Vandenhoeck & Ruprecht. 1998], 218-19). 
Even when parallels between Jesus and Elijah are admitted, the identification of John as the eschatological 
Elijah is sometimes used to minimize Elijah-Jesus parallels in favour of a Moses-Jesus typology. Cf. Rese. 
Christologie, 206; Nebe. Ziige. 62 cf. 50; Feiler, "Jesus," 276-7; Strauss, Messiah, 283; Ohler, Elia. 191. 
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allusions to Elijah. Accordingly, the following investigation begins by evaluating Lukan 

references to Elijah stories in 1 and 2 Kings, then examines Lukan references to the 

prediction of Elijah's return in Malachi 3, and finally analyses the way in which Elijah 

was expected to return according to Luke-Acts. It will be important to avoid the 

assumption that each allusion to Elijah is motivated by eschatological concerns. I will 

argue that while Luke freely alludes to stories from Elijah's life in his portrayal of Jesus 

as a prophet, he does not associate Jesus with the predictions of Elijah's return recorded 

in Malachi 3. Jesus is a prophet like Elijah, but the role of the eschatological prophet like 

Elijah was reserved by Luke for John the Baptist. Luke thus preserves two distinct 

eschatological Elijah conceptions: while the crowds expected the return of the biblical 

figure of Elijah, Luke himself was opposed to any Elijah redivivus conception, 

understanding Malachi's statement about Elijah's return as a prediction of the coming of 

one like Elijah. Neither John nor Jesus is directly identified by Luke as the person of 

Elijah. 

The Elijah of 1 and 2 Kings 

Elijah and the Sermon at Nazareth (Luke 4:25-26) 

In his inaugural sermon at Nazareth, Jesus illustrates his statement that "no 

prophet is acceptable in his own town" (Luke 4:24) by citing the example of Elijah. who 

was sent to help a widow at Zarephath in Sidon instead of to an Israelite widow, and the 

example of Elisha, who healed the Syrian leper N aaman. 8 That comparison prompts the 

following question: In what ways is Jesus like Elijah and Elisha according to Luke? Was 

8 Luke 4:25-27; cf. 1 Kings 17; 2 Kings 5. 
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Jesus proclaiming himself a prophet who was the equal of the biblical prophets, Elijah 

and Elisha? Was he making an eschatological claim to be the end-times prophet who was 

patterned after Elijah and Elisha? Or did Luke intend the comparison merely to 

foreshadow the eventual Gentile mission?9 

One might naturally conclude that the comparison with Elijah and Elisha in the 

eschatological context of Jesus' claim to be the fulfillment ofIsa 61:1 serves also to 

identify Jesus as the eschatological Elijah. 10 However, it is not clear that the Nazareth 

sermon presents Jesus as an eschatological prophet at all, let alone as the eschatological 

Elijah. Certainly Jesus is an eschatological figure by virtue of the time in which he lives, 

and-Luke's readers know-he is an eschatological figure because he is the royal 

Messiah who is destined to rule on David's throne. As Messiah, Jesus was sent on a 

prophetic mission based on Isaiah 61 to proclaim the acceptable year of the Lord, but 

Luke's narrative thus far has not prepared his readers to identify Jesus as the 

eschatological Elijah or as an eschatological Isaianic prophetll in the same way that it has 

prepared them to identify John the Baptist with Elijah (Luke 1:17,76), and Jesus with the 

royal scion of David. 

We have seen that Luke presents Jesus' anointing as having both royal Davidic 

9 An allusion to the Gentile mission is generally acknowledged. See Fitzmyer, Luke, 529: 
TannehilL Unity 1, 71: Ohler. Elia. 176. The passage most likely also foreshadows the widespread 
rejection of the message of Jesus by members of Israel. It is not apparent, however. that the Elijah-Elisha 
illustrations portend God's rejection oflsrael. See the discussion in Tiede, Prophecy, 127-32; Green. Luke. 
208. 

10 See chapter two page 51. for a rebuttal of the common claim that 4Q521 interpreted Isaiah 6 I 
with reference to the eschatological Elijah. 

II For a discussion of the Isaianic Servant within Luke-Acts see chapter six pages 304f. below. 
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and prophetic elements,12 and-though it may be splitting hairs to distinguish between 

Jesus' prophetic and his messianic identity in this passage-it is at least worth 

questioning whether Jesus should be identified as an (or the) eschatological prophet 

simply because he is an eschatological figure as well as a prophet. When the prophetic 

elements in Luke 4 are examined closely, the combination of eschatological figure and 

prophet into eschatological prophet seems less tenable. Jesus does not signal that his own 

status is unique when he speaks generally about prophets without honour. 13 Moreover, 

the reference to Elisha as well as Elijah rules out any particular eschatological nuance, 

since Elisha was not associated with eschatological expectations either by Luke or by 

Second Temple Jewish writers. 14 While Jesus may be regarded as an eschatological 

prophet, there is insufficient evidence in Jesus' Nazareth sermon on which to base such a 

conclusion. 

The Widows of Zarephath and Nain (Luke 7:11-17) 

Elijah's encounter with the widow of Zarephath was mentioned in Luke 4:25-26 

and appears again in 7:11-17, this time allusively as the literary backdrop for Jesus' 

raising of the widow's son at Nain. The similarities and verbal parallels between the two 

accounts are extensive. IS In both cases the woman concerned is a widow with a son who 

dies and is raised from the dead; 16 Elijah and Jesus first meet the widows at the gate of 

12 See chapter three page 102f. 
13 Cf. Busse, Wunder, 405; Ohler. Elia, 183: "Festzuha1ten ist fUr unseren Zusammenhang aber 

auch. daB Jesus nicht mit Elia und Elisa identifiziert wird. Es geht nicht urn die Person der beiden 
Propheten. sondem urn ihr Schicksal." 

14 Raymond Edward Brown. "Jesus and Elisha." Perspective (Pittsburgh) 12. no. 1-2 (1971): 88. 
15 Cf. Dabeck. "Siehe." 181; Gi1s, Jesus, 26; Lampe. "Holy Spirit," 176; Fitzmyer. Luke. 659. 
16 Cf. 3 Kgdms 17:12-13. 15.17; Luke 7:12. 
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the city; 17 according to the Septuagint, the raised child cries out, while in Luke, the child 

begins to speak;1S both Elijah and Jesus give the child to its mother;19 and in both 

instances there is a response of acclamation: to Elijah the widow says, "Behold, I know 

that you are a man of God and the word of the Lord in your mouth is true" (3 Kgdms 

17:24); of Jesus the crowd says: "a great prophet is raised among us and God has visited 

his people. ,,20 

The verbal similarities between Luke 7: 11-16 and 3 Kingdoms 17 are undeniable. 

Nevertheless, it is sometimes suggested that the acclamation of Jesus as a "great prophet 

(JlEyac; rrpo<p~Tl1C;)" evokes the prophet like Moses more than it does Elijah.21 For 

example, Max Turner argues that within the larger context of Luke-Acts it is Moses 

rather than Elijah who is regarded as "the great miracle-working prophet. ,,22 But 

17 3 Kgdms 17:10 (TOV IIUAWVa Tfj~ 1I6AEW~); Luke 7:11 (Tft 1I1JAn T* 1I6AEW~). This verbal 
parallel may be coincidental (so Turner, Power. 238). but a conscious allusion is probable in light of the 
other allusions to 3 Kingdoms 17. 

18 3 Kgdms 17:22 (Kat aVE~61']aEV TO lIatMplOV); Luke 7: 15 (Kat ~p~aTo AaAdv). The phrase is 
absent from the MT of 1 Kgs 17:22. 

19 The wording ffOWKEV aUTov Tft ]l1']Tpt aurou is identical in 3 Kgdms 17 :23 and Luke 7: 15. 
Turner, Power, 238, claims this motif is not particularly Elijianic, citing Luke 8:42 (aIIEOWKEV aUTov T0 
lIaTpt aurou) as another example of a characteristically Lukan phrase, but the wording of the latter passage 
may echo the earlier account in Luke 7: 10-17 (note the repetition of ]lOVOyEv~~ in Luke 7: 12.8:42; cf. 
9:38). Ohler, Elia, 203. admits that the phrase in Luke 7:15 echoes 3 Kgdms 17:23, but he concludes from 
the reappearance of the phrase in Luke 8:42 that the phrase was included because it is a biblical expression. 
However. the precise verbal parallel with 3 Kgdms 17:23 in Luke 7:15 amidst several other echoes ofthe 
story from I Kings 17 makes a deliberate echo of 3 Kgdms 17:23 more likely. 

20 Luke 7: 16. The acclamation of both figures as prophets establishes a firm connection between 
the two accounts. Turner. Power, 238, points to Luke 9:43 as evidence that the acclamation is another 
typical Lukan commonplace, but Luke 9:43 does not include reference to Jesus as a prophet. Another 
possible parallel to this event is found in Elisha's raising of the Shunammite's son, but aside from the 
proximity of Nain to Shunem, there are few similarities between the two accounts (cf. Fitzmyer. Luke, 
656). 

21 Cf. Hahn. Titles, 379; Friedrich, TDNT6:846; Rese, Christologie. 168.206; Bovon. Luke. 273-
4. 

22 Turner. Power, 239. Turner points to Acts 7:22,36 as evidence that Moses was regarded by 
Luke as a worker of miraculous "wonders and signs." The passages which Turner refers to from Wi& 
10:15-16, Artap. 9.27.27-37. and Ezek. Trag. 224-29, do no more than demonstrate that the biblical 
passages that attribute signs and wonders to Moses were known to Hellenistic Jewish writers. See further 
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although there are scattered allusions to Moses in Luke, and Luke's audience may well 

have known that "signs and wonders" were attributed to Moses, Jesus and Moses are not 

clearly linked together at this point in Luke's narrative. By having Jesus begin his public 

ministry with a programmatic sermon in which he explicitly compares himself to Elijah 

and Elisha, alluding to miracles they performed, Luke prepares his readers to associate 

miracles with Elijah and Elisha rather than with Moses.23 

In spite of the connections between Jesus and Elijah in this passage, the reference 

to the "raising up (~y£p811)" of a great prophet suggests to some interpreters that the verse 

alludes to Moses' prediction that God "will raise up (avaOT~O'£l) for you a prophet like 

me from among your own people. ,,24 But although the semantic ranges of EYcipw and 

aVloTlllll overlap considerably, it is significant in this context that references to the 

"raising up" of prophets in Deuteronomy employ aVloTlllll instead of EycipW,25 and that 

the verb EYcipw is never used of prophets in the Septuagint. Moreover, as was noted in 

chapter two, "raising up" is a fairly common biblical locution for the introduction of a 

figure into history.26 A mere reference to the raising up of a prophet is no sure sign that 

Deut 18:15 is in view-especially when divine agency is not made explicit.27 

On the other hand, the declaration that "God has visited (EITEOK£\(JaTo) his people" 

may recall the exodus from Egypt. If this is the case, one could argue that in spite of 

chapter six below. 
23 Cf. Gils, Jesus, 41: Schtirmann, Lukas 1, 402 note 104; Nolland, Luke, 323. 
24 Deut 18:15. Cf. Miller. "Elijah." 615 note 3; Bovon, Luke, 273-4. 
25 Deut 13:3; 18:15, 18;34:10. Cf.l Macc 14:41; Sir 48:1. 
26 Cf. chapter two page 59 above. 
27 If the crowds in Luke 7:16 had stated, "God has raised up a great prophet among us" instead of 

"a great prophet has arisen among us," then the similarities between this verse and Deut 18: 15 would have 
been stronger. 
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similarities between Jesus and Elijah, Luke used the story of the resuscitation at Nain in 

order to connect Jesus with Moses.28 Within the Septuagint, the verb EmO"KETrrollal 

sometimes denotes God's provision for, or deliverance of his people,29 but God's 

prototypical "visitation" occurs at the exodus from Egypt.3o In later passages, 

EmOKEJtrOllUl refers to God's anticipated deliverance of his people from exile, yet God's 

coming "visitation" tends still to be associated with the memory of God's first deliverance 

of Israel out of Egypt. 31 

That the exodus connotations of EmoKEJtTOllUl were not lost on Luke seems clear 

from the use of the verb elsewhere in Luke-Acts. The crowd's statement that "God has 

visited his people" recalls the beginning of Zechariah's Benedictus: "Blessed be the Lord 

God of Israel, for he has visited (EJtwKE¢uro) and redeemed his people, and has raised 

up a hom of salvation for us in the house of his servant David. ,,32 The popular 

association of God's visitation with Jesus' ministry is reinforced in Luke 19:44 when 

Jesus himself predicts the destruction of Jerusalem because "you did not recognize the 

time of your visitation (EmoKoJtfj<;)." Finally, the use of "visitation" language in 

reference to God's deliverance of his people in Luke suggests that the verb carries the 

same connotation when Stephen states that Moses decided "to visit his brothers, the 

Israelites" (Acts 7:23). Even though Moses' commission to deliver his people is not 

28 Turner, Power. 239. 
29 Cf. Gen 21:1; 1 Sam 2:21: Ruth 1:6; Jer 15:15; Zeph 2:7; Zech 10:3; Sir 46:14; Jdt 4:15; 8:33; 

13 :20; Pss. So!. 3: 11. 
30 Cf. Gen 50:24-25; Exod 3:16; 4:31; 13:19. 
31 Cf. Ps 105:4 LXX; Jer 39 (MT 32):21. 41; 36:16; compare Jer 29:13 with Deut 4:29. 
32 Luke 1 :68-69; cf. 1 :78; Strauss, Messiah, 299. Though Luke 1 :68 may be a traditional passage. 

Luke's use of "visitation" and "redemption" language elsewhere in eschatological contexts indicates that he 
was aware of the connotations of the words. Cf. chapter six page 293f. below. 
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narrated until 7:34, Stephen implies that Moses "visited" his people as an agent of God's 

deliverance. adding that Moses "supposed that his kinsfolk would understand that God 

through him was rescuing them.,,33 In Luke 7:16, then, a miracle that clearly resembles 

Elijah's raising of the widow of Zarephath's son leads to the acclamation of Jesus as a 

great prophet; the audience also declares that God "visited" his people, using language 

that recalls the exodus from Egypt under Moses. 

However, although the exodus resonates in the background when "visitation" 

language is used, the mention of "visitation" does not require the development of a new 

exodus typology. God's "visitation" simply implies that God will deliver his people in a 

manner that corresponds to some extent with God's past deliverance of his people. If the 

conception of the prophet like Moses was already well-established among Luke's readers, 

then we might expect them to discern in Luke 7:16 a reference to Jesus as the 

eschatological prophet like Moses. But in contrast to Jesus' own explicit comparison of 

himself with Elijah (Luke 4:25), Luke has not highlighted similarities between Jesus and 

Moses prior to this passage in Luke. Although Acts 7:23 associates "visitation" language 

with Moses, Luke 1:68-69 connects God's visitation with the "hom of salvation" he raised 

up "in the house of his servant David." In Acts 15: 14. EITlO"K£ITrollal is used in 

connection with the inclusion of Gentiles in the church, and is followed by a proof text 

from Amos 9: 11 about the restoration of David's fallen tent. In both passages visitation 

language is joined to references to David rather than to Moses. Luke's readers have no 

33 Acts 7:25. Although it summarizes Exod 2: II, Acts 7:23 probably borrows the reference to 
visitation from Exod 3: 16. (Exodus 3:16 is never directly cited in Acts 7, but verses 30-34 summarize 
Exod 3:2-10.) So also Alfred Loisy, Les Actes des Apotres (Paris: Emile Nourry, 1920), 329; Haenchen, 
Acts, 281: Barrett, Acts. 357. 
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reason to conclude from the crowd's statement about divine visitation at this point in the 

Gospel that Jesus should be regarded as the prophet like Moses rather than as a prophet 

who performed miracles like Elijah had done, and through whom God delivered his 

people. 

Luke probably expected his readers to conclude from the allusions to 3 Kgdms 17 

that the people associated Jesus' resuscitation of the widow's son with the great prophet 

Elijah's raising of the widow of Zarephath's son.34 Since this is the only passage where 

the crowd speaks of divine "visitation," the statement may refer only to an individual case 

of divine favour shown to God's people. Indeed, Turner regards the acclamation as "a 

subtle piece of irony" because the onlookers see the connections between Jesus and 

Elijah, but they do not perceive the redemptive significance of Jesus' work. 35 

Nevertheless, since the word EmO"KEITTO].lal and its cognate noun EmcrKOIT~ commonly 

carry eschatological connotations in Luke-Acts, it is more likely that Luke expected his 

readers to conclude that the onlookers had in mind God's eschatological "visitation. ,,36 

The response of the onlookers to Jesus suggests further that they went beyond accepting 

Jesus as simply a prophet to the recognition of him as a prophet who would be involved 

as an eschatological agent of God's redemption.37 

34 Cf. Busse, Wunder, 382: "Die Erzahlung ist so redigiert, daB das Yolk assoziativ wegen der 
tiberraschenden Ahnlichkeit mit der biblischen Sareptageschichte 3 Kon 17 schlieB muB, Jesus sei ein 
groBer Prophet." 

35 Turner, Power, 239. Cf. Nebe, Ziige, 79; Bovon, Luke, 273-74. 
36 It is the combination of £rncrKEIITOjlal with God as the subject in response to a miracle 

performed by Jesus that connects Luke 7: 16 to other eschatological uses of this word-group. 
37 So Friedrich, TDNT6:846; Schtirmann, Lukas 1,402-3; Grundmann, Lukas, 160; Rese, 

Christologie, 168; Danker, Luke, 162; Johnson, Luke, 120. Otherwise MarshalL Luke, 286-7; Fitzmyer, 
Luke, 660; Tannehill, Unity 1, 148; Nolland, Luke, 323; Bovon, Luke, 273-4; Darrell L. Bock, Luke (2 
vols.; Grand Rapids: Baker, 1994, 1996), 653-54; Green, Luke, 293. Part of the disagreement concerns the 
nature of eschatological prophet conceptions. Those who believe the eschatological Prophet was the 
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Additional support for the idea that the onlookers at Nain regarded this miracle of 

resurrection as the acting out of events associated with the age of fulfillment may be 

found in the immediate context. Requested by a delegation from John the Baptist to 

confirm whether or not he was the "one to come," Jesus replies by alluding to passages 

from Isaiah, including the passage from Isaiah 61 that he claimed was fulfilled when he 

began his ministry: "The blind receive sight, the lame walk, lepers are cleansed, the deaf 

hear, the dead are raised, and good news is proclaimed to the poor" (Luke 7:22).38 Jesus' 

answer is all the more significant because John's question was fashioned in response to a 

report by his disciples about "all these things" which they saw Jesus doing (Luke 7:18)-

including the miracle at Nain in the previous pericope. In its Lukan context, then, Jesus' 

response to John the Baptist interprets the resurrection at Nain as an eschatological event. 

While the viewpoint of the crowds should not be expected to coincide with that of Jesus, 

it is likely that Luke intended for his readers also to recognize that the crowds identified 

the miracle at Nain as an eschatological event. However, we must wait until Luke 9:8 for 

Jesus to be identified directly with the eschatological Elijah. 

Fire from Heaven (Luke 9:51-56) 

In Luke 9:54, James and John ask Jesus if he would like them to call down fire 

from heaven to destroy a Samaritan village for rejecting Jesus. Their request 

prophet like Moses will be less prone to identify a reference to an eschatological prophet in this pericope 
that associates Jesus and Elijah. The difference between Luke 7: 16 and Jesus' self-presentation in his 
sermon at Nazareth is that here Jesus is referred to explicitly and primarily as a prophet rather than as 
Messiah. 

38 This verse is from the double tradition (cf. Matt 11:4-5). but the miracle at Nain is not, and was 
probably placed in its present location in order to prepare for Luke 7:22 (Schnider, Jesus. 112-3). 
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unmistakably refers back to Elijah's behaviour towards Ahaziah's envoys in 2 Kings 1.39 

Jesus' critical response to the disciples' request may have been intended to disclose that 

the crowds were wrong to identify Jesus with Elijah,40 or at least to dissociate Jesus from 

an erroneous understanding of the eschatological Elijah's role.41 Yet the form of their 

request is ambiguous. "Lord, do you wish that we should say 'let fire come down from 

heaven' (9iA£l<; c:lTtWllEV mJp KaTa~f1Vat)" could be a polite way of requesting Jesus to 

call down fire from heaven as Elijah did, with the disciples associating themselves with 

Jesus' action.42 But the wording of their request implies that the disciples thought their 

own role corresponded to that of Elijah, in which case it is not Jesus but the disciples who 

are characterized here as Elijah-like figures. 43 

Calling Disciples (Luke 9:57-62) 

In Luke 9:61-62, Jesus forbids a would-be disciple from saying farewell to those 

at his house, saying, "No one who puts his hand to the plow and looks back is fit for the 

kingdom of God. ,,44 The proverb about the plow echoes the encounter between Elijah 

and Elisha described in 1 Kings 19, in which Elisha, after Elijah threw his mantle over 

him, abandoned the twelve yoke of oxen with which he had been plowing.45 Jesus'reply 

39 Note the similarities between Elijah's statement in 4 Kgdms 1: 10, 12 (KaTa~~crHal nup EK rou 
oupavou Kat KaTa<pciYHU{ crt) and Luke 9:54 (dnw~£v nup Kuru~fival ana rou oupavou Kat avuAwcral 
uurou<;). 

40 Green, Luke. 406. Lampe, "Holy Spirit." 176, and Tannehill, Unity J, 230, think the critical use 
of this Elijah motif functions to demonstrate Jesus' superiority to Elijah. 

41 Fitzmyer. Luke. 830. 
42 Marshall. Luke, 407; Fitzmyer. Luke, 830; Craig A. Evans, "'He Set His Face': On the Meaning 

of Luke 9:51," in Luke and Scripture. 103 note 37; Green, Luke, 405-6. 
43 Cf. Dabeck. "Siehe," 182; Miller. "Elijah," 616 note 3; Nolland, Luke. 536. 
44 Luke 9:62. The third episode in Luke 9:61-62 may derive from the double tradition even though 

it appears only in Luke. So Marshall, Luke. 408; Ohler. Elia. 155. 
45 Regardless of its original referent, the language of the proverb echoes 3 Kgdms 19: 19-21 in its 

present context. Cf. Danker, Luke, 211: contra Ohler, Elia, 158 note 245. 
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to the would-be disciple contrasts with that of Elijah, who pennitted Elisha to say 

farewell to his parents,46 but the overall effect of the allusion to Elijah is to relate the two 

figures rather than to distinguish thern.47 

Perverting the Nation (Luke 23:2) 

At Jesus' trial before Pilate Luke alone records the charge, "We found this man 

perverting our nation (blaOTpi<poVTa TO E8voc; ~}lwv)" (23:2). The accusation may echo 

Pharaoh's claim that Moses and Aaron were turning (blaoTpi<pETE) the people away from 

the work (Exod 5:4),48 but the language is closer to 3 Kgdms 18:17, where Ahab calls 

Elijah "the perverter of Israel (6 olaoTpi<pwv TOV lopallA). ,,49 As with any literary 

allusion, it is difficult to recover why the verbal parallel was employed-perhaps it was 

an unconscious adoption of biblical language. If Luke was aware of the echo of 1 Kgs 

18: 17, his decision to employ language from the Elijah cycle strengthens the connections 

between Jesus and Elijah. 

The Ascension and the Giving of the Spirit 

There are several ways in which Luke's account of the ascension in Acts 1 echoes 

46 An allusion to 1 Kgs 19:19-21 is widely recognized. Cf. de la Potterie, "L'onction." 229; 
Schurmann, Lukas 2, 43; Marshall, Luke, 412. 

47 Cf. Nolland, Luke, 545; contra Ohler, Elia, 158. Considering the conceptual allusion to Elijah's 
calling of Elisha in 1 Kings 19, Luke 5:28 likely contains a second allusion to the same biblical story. 
Compare KCXTaAlTIWV navTa. a Lukan redactional insertion in Luke 5:28 (Nolland, Luke. 245), with 
KCXTEAlTI£V ... Tae; ~6cxe; in 3 Kgdms 19:20. Cf. Lampe, "Holy Spirit," 176. 

48 So Robert F. O'Toole, "The Parallels Between Jesus and Moses," BTB 20 (1990): 24: Allison. 
Moses, 100. 

49 Elsewhere in Luke-Acts the verb only occurs in Luke 9:41, Acts 13:8, 10 which echo Isa 59:8. 
and Acts 20:30. Cf. Danker, Luke. 363, and Nolland. Luke, 1117, who cite the parallel in 1 Kgs 18:17. 
Evans, Luke. 845, objects that there is no true parallel because the verb is used in a religious sense in 3 
Kgdms 18: 17 and in a political sense in Luke 23:2. But although Elijah responds to the charge by applying 
it in a religious sense. Ahab's original use of the epithet was in relation to the famine brought by Elijah. not 
in relation to Elijah's religious activity. 
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the account of Elijah's assumption into heaven recorded in 2 Kings 2.50 First, the aorist 

passive of the cognate verb avaAall~avw was used by the translators of the Septuagint 

for the "taking up" of Elijah into heaven (4 Kgdms 2:9, 11). Under the influence of the 

Septuagint, the idea of ascension into heaven within Jewish tradition became closely 

associated with this form of avaAall~avw.51 Luke was clearly influenced by biblical 

usage, for in Acts 1 avaAall~avw denotes Jesus' assumption into heaven.52 Since the 

semantic range ofthe verb corresponds so closely to its cognate noun aVaA1'Jll¢lC;,53 and 

since death is not a common meaning of avaAll11¢lC;,54 it is most likely that the mention 

of Jesus' aVaA1'Jll¢l~ in Luke 9:51 points forward to the ascension of Jesus described in 

Acts 1.55 Luke's readers may have associated, but would not necessarily have identified, 

50 Technically, both 2 Kings 2 and Acts 1 describe an assumption, a "being taken up into heaven," 
rather than an active ascent into heaven (see Fitzmyer, Luke, 828). But because it is more common to 
speak of the ascension of Jesus than it is to speak of the assumption of Jesus, I use the two terms 
interchangeab I y. 

51 The aorist passive form is used of Elijah's ascension in 1 Macc 2:58; Sir 48:9. In Sir 49: 14 this 
verb form is used of Enoch's disappearance. The only places where the aorist passive form is not used of 
an ascension-like experience are Ezek 12:7 (going into exile) and Tob 1:20 N (Tobit's possessions were 

taken into the royal treasury). Cf. Gerhard Delling, "Aa}l~avw, KrA.," TDNT 4:8. 
52 In the NT this form of the verb is used of Jesus' ascension in Mark 16:19, Acts 1:2,11,22; and 1 

Tim 3: 11. The only exception is Acts 10: 16, where the word is used of the sheet that was taken up to 
heaven in Peter's vision. 

53 Cf. MM. 35: "The substantive follows the verb's wide range of meaning." 
54 It is true that aVaAtW1fJU; means death in Pss. Sol. 4: 18, but we can hardly generalize from this 

one instance that the word means death in the Septuagint (contra Ohler, Elia, 207), especially as it is 
unlikely that Luke knew or was influenced by this passage from Psalms of Solomon. The word occurs 
nowhere else in the LXX. Although on rare occasions, the "taking up" denoted by avaAI1(}l)1fJl~ or 
aVaAa}l~aVW may refer to "death," such a meaning can only be established when the context confirms that 
the "taking up" refers to a person's passing away from life. LSi, 110-111, lists only 4 Kgdms 2:9 and Acts 
1: 11 as instances of aVaAa}l~aVW with the meaning to "take up into heaven," only Pss. Sol. 4: 18 as an 
instance of avaA~(}l)1fJl~ with the meaning "being taken up or away," and only Luke 9:51 as an instance of 
avaA~(}lNl~ with the meaning "ascension." MM, 35 give no instances of the meaning "death" or 
"assumption" (beyond Pss. Sol. 4: 18). LSi and MM do cite many more examples of other denotations of 
the word. It is therefore entirely misleading to suggest that "death" is the normal meaning of the word 
group. Contra P. A. van Stempvoort, "The Interpretation ofthe Ascension in Luke and Acts." NTS 6 
(1958): 32; Delling. TDNT 4:8-9. 

55 Cf. Plummer. Luke, 262; Schiirmann, Lukas 2.24-5; Fitzmyer. Luke, 823, 828; Zwiep. 
Ascension, 80-6. 

204 



Ph.D. Thesis - D. Miller McMaster - Religious Studies 

the "taking up" of Jesus with the somber events about to transpire in Jerusalem; when 

they reached the beginning of Acts, they would come to see that Luke identified the 

"taking up" of Jesus with his assumption into heaven.56 

Since Elijah is the only biblical figure whose ascension into heaven is described 

in Jewish scripture, the use of similar terminology in Luke 9:51 and Acts 1 to describe 

Jesus' ascension may result from Luke's desire to emulate biblical style more than from 

any concern to highlight the similarities between Jesus and Elijah-especially 

considering that within the ascension narrative of Acts 1 Luke is recording traditional 

beliefs rather than creating out of whole cloth. 57 On the other hand, it should be 

emphasized that Luke had other options at his disposal. Since "rapture" stories were 

common in the ancient Mediterranean world, Luke must have been familiar with the 

normal vocabulary used to describe "raptures." and he could have used this more 

common vocabulary to depict Jesus' ascension if he had wished to dissociate Jesus from 

Elijah,58 but he chose instead to employ the distinctively biblical terminology that was 

tied very closely to the story of Elijah.59 Even though the avaAall~avw word group may 

have been on its way to becoming technical language for ascension in Jewish circles,60 it 

is unlikely that the verb avaAall~avw would have been used for an assumption into 

56 Cf. Marguerat, Historian. 49-51. Those who. like Theophilus, had received some instruction in 
the faith. might already have identified Jesus "taking up" with the cessation of his appearances to the 
disciples. 

57 Cf. Barrett. Acts. 63; Fitzmyer. Acts. 209; Haenchen, Acts, 151. 
58 Cf. Gerhard Friedrich, "Lukas 9,51 und die Entriickungschristologie des LUkas." in Auf das 

Wort kommt es an (ed. Johannes H. Friedrich; Gottingen: Vandenhoeck & Ruprecht, 1978).32. for a list of 
common terminology including apmx~w, aTIOTI£llTIW, ava<pepw, llETaTiell111, a<palp£w. 

59 Friedrich, "Lk 9.51." 41: "Das Verbum avaAall~avw (Apg 1.2.11) kommt in der 
auBerbiblischen Literatur fUr Entriickung kaum vor." Cf. Zwiep. Ascension, 82. Contra Ohler, Elia. 215. if 
Luke had wished to compare the ascension of Jesus with those of Heracles. Romulus and the Caesars. he 
would have used different terminology. 

60 Delling. TDNT 4:8. refers to avaAall~avw as a technical term. 
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heaven without recalling the story of Elijah. Moreover, Luke's redactional anticipation of 

the ascension in Luke 9:51 immediately before a series of allusions to Elijah (9:54, 61-

62) highlights the importance of this event and increases the likelihood that Luke 

intended for Jesus' ascension to recall the biblical narrative about the assumption of 

Elijah. 

It may also be the case that the language of Luke 9:51 echoes the narrator's 

statement about Elijah's imminent departure in 4 Kgdms 2: 1. According to 4 Kgdms 2: 1, 

Elijah and Elisha were on their way out of Gilgal when "the Lord was about to take up 

Elijah with a whirlwind (auaaEla}.Hf»." This statement anticipates the actual ascension of 

Elijah in a whirlwind described in 4 Kgdms 2:11. Similarly, the mention of Jesus' 

"taking up (avaA~ll¢Ew~)" in Luke 9:51 anticipates the narration of Jesus' ascension in 

Acts 1: 1_11.61 It is true that the time between 4 Kgdms 2: 1 and 2: 11 apparently only 

spanned the length of one day (2:3, 5), while Jesus' journey to Jerusalem occupies a much 

longer period of time; it is also true that the mention of Jesus' ascension in Luke 9:51 is 

separated from Luke's account of the ascension by fifteen chapters instead of eleven 

verses. StilL 4 Kgdms 2: 1 and Luke 9:51 share in common the following characteristics: 

both statements are narrative asides with a remarkably similar sentence structure;62 both 

61 The intimation of Jesus' ascension in Luke 9:51 is recalled in Acts 2: 1. Cf. £V Tef> 
cru~mA'lpoucr8al Tae; ~p£pae; Tfie; avaMp¢EWe; alnou (Luke 9:51) and £V Tef> crupnA'lpoucr8al T~V ~p£pav 
Tfie; nEvT'lKocrTfie; (Acts 2: 1). Cf. Zwiep. Ascension, 183. For discussion of the singular subject of 
crupnA~pow in Acts 2: I. cf. Barrett, Acts, 110-1: Fitzmyer, Acts, 237. 

62 Note the parallel sentence structure between 4 Kgdms 2: I (Kat £y£VETO £V TW. avciYE1V KUPlOV 
TOV HAlOU £V crUcrcr£lcrPef> ... ) and Luke 9:51 (£Y£VETO of. £V Tef> crupnA'lpoucr8al Tae; ~p£pae; Tfie; 
avaA~p¢EWe; auTOu Kat aUTOe; TO np6crwnov £crT~PlcrEv TOU nopEuEcr8al de; 'IEpoucraA~p). Cf. Zwiep. 
Ascension, 80. As Ohler, Elia, 208 observes. the combination of £Y£VETO + articular infinitive is common 
in Luke-Acts. Yet the parallel structure extends beyond this grammatical pattern to include a reference to 
an anticipated departure prior to a journey. 
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statements foreshadow an ascension; both statements are followed by a reference to a 

journey which culminates in an assumption up to heaven. 63 While the ascension of Jesus 

is not emphasized in Luke 9:51 in the same way as the assumption of Elijah is 

emphasized in 4 Kgdms 2, the fact that Luke includes a reference to the ascension already 

in Luke 9:51 lends a corresponding prominence to this anticipation of the ascension. 

Although verbal parallels are limited, additional links between the ascension 

narratives of Luke-Acts and 4 Kgdms 2 are frequently proposed-including the 

following: (1) Elijah repeatedly instructed Elisha, "Wait (Ka80u) here, ,,64 but Elisha 

resolved to remain with Elijah. Jesus instructed his disciples to wait (Ka8ioan:) in 

Jerusalem "until you have been clothed with power from on high. ,,65 (2) As Elijah and 

Elisha were "walking and talking," Elijah was taken up into heaven in a whirlwind 

(av£A~/lCP8f] 'EAlOU ... we; de; T(JV oupav6v; 4 Kgdms 2: 11). Like Elijah, Jesus ascended 

into heaven (6 avaAf]/lcp8de; ... de; TOV oupavov; Acts 1: 11 /6 while he was speaking to 

his disciples.67 (3) After Elisha requests a double-portion of Elijah's spirit, Elijah replies, 

"If you see me as I am being taken from you, it will be granted you; if not, it will not" (4 

Kgdms 2:10). Elisha did see Elijah's ascension (2:11), and the company of prophets 

recognized that his wish was granted: "The spirit of Elijah rests on Elisha" (2: 15). Luke 

63 Cf. de la Potterie, "L'onction," 228; Dabeck, "Siehe," 182; Marshall. Luke. 405; Fitzmyer, Luke. 
214. 

64 4 Kgdms 2:2, 4, 6. So Dabeck, "Siehe," 182-3; Lampe, "Holy Spirit," 177. 
65 Luke 24:49. The verbs KUe{<W (Luke 24:49) and Kae1']~m (4 Kgdms 2:2. 4, 6) are near 

synonyms. Cf. Acts 1 :5. 
66 Cf. Mikeal C. Parsons. The Departure of Jesus in Luke-Acts: The Ascension Narratives in 

Context (Sheffield: Sheffield Academic Press, 1987), 139. 
67 Friedrich, "Lk 9.51," 42. The parallel is inexact, for 4 Kgdms 2:11 depicts a conversation, while 

in Luke 24:51 Jesus was blessing his disciples as he ascended. 
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emphasizes that the disciples witnessed Jesus' ascension,68 and in due course they 

received the Holy Spirit, which Peter claimed was poured out as a result of Jesus' 

exaltation.69 

The echoes of Elijah in the Lukan ascension narratives ring more faintly than they 

do in the account of the miracle at Nain, for example. Though both Elijah and Jesus told 

their disciples to wait, Elijah tried to prohibit Elisha from accompanying him beyond the 

Jordan, which would have kept Elisha from receiving a double-portion of Elijah's spirit (2 

Kgs 2:9). In contrast, Jesus instructed his disciples to remain in Jerusalem precisely so 

that they would receive the power of the Holy Spirit (Luke 24:49). Though both accounts 

affirm that the disciples saw the ascensions, only Elijah requires witnessing the ascension 

as a precondition for receiving a double-portion of his spirit.7o In addition, a longer 

period of time elapses between the disciples' reception of the Spirit in Acts (cf. 1: 14, 2: 1), 

and Elisha's empowerment by the spirit that was on Elijah (2 Kgs 2:13-15).71 More 

importantly, passages related to Elijah are not mentioned when the gift of the Spirit is 

explained at Pentecost. Yet although it is impossible to determine how many of these 

proposed allusions to 2 Kings 2 Luke intended, there are enough similarities to conclude 

that Luke intentionally alluded to the biblical account of Elijah's ascension in his 

depiction of the ascension of Jesus. 

Nevertheless, while Luke has portrayed Jesus' ascension in a manner reminiscent 

of Elijah's ascension, there is little evidence that he exploited these similarities for 

68 Acts 1 :9-11. Cf. Zwiep, Ascension, 106. 
69 Acts 2:33. The same connection between the ascension of Elijah and the passing on of his spirit 

ismadeinSir48:12. Cf.Dabeck, "Siehe," 183: Lampe, "Holy Spirit," 177. 
70 Ohler. Elia. 215. 
71 Ohler. Elia, 213. 
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theological purposes. If Luke had wished to employ Elijah-Jesus parallels in order to 

justify the connection between the ascension and the giving of the Spirit, we would have 

expected him to underline the similarities to a greater degree than he has done. Because 

Luke draws on Joel and the Psalms rather than on Elijah traditions when he explains the 

significance of the outpouring of the Spirit at Pentecost in Acts 2, it is better to conclude 

that the allusions to Elijah's ascension were chosen in order to aid Luke's portrayal of 

Jesus' ascension rather than to form the basis for the relationship between the ascension 

and the coming of the Spirit. 72 While there were traditions about the assumption of 

Moses, Luke does not betray awareness of them;73 those allusions that do exist are to the 

biblical account of the ascension of Elijah rather than to the assumption of Moses. 

We have seen that Luke alludes to Elijah traditions from 1 and 2 Kings in his 

portrayal of Jesus' miracles as well as in his depiction of Jesus' relationships with his 

followers, in the charge brought against Jesus by his opponents, and in his description of 

Jesus' ascension into heaven. But with the possible exception of Jesus' miracle at Nain 

(Luke 7: 11-17), there is little evidence that Luke intends for us to conclude from these 

allusions that Jesus is the eschatological Elijah. Since the biblical basis for belief in the 

return of Elijah is found in Malachi 3, attempts to demonstrate that Luke regarded Jesus 

as the eschatological Elijah will be on firmer ground if it can be shown that Luke 

associated Jesus with Elijah traditions rooted in Malachi. 

72 Contra Zwiep, Ascension, 193, who claims. "The Elijah tradition enabled him to connect the 
ascension with the parousia and the outpouring of the Spirit." Cf. Goulder, Type. 148. 

73 Pace Lampe, "Holy Spirit," 177: C. F. Evans, "The Central Section of St. Luke's GospeL" in 
Studies in the Gospels: Essays in Memory of R. H. Lightfoot (ed. D. E. Nineham; Oxford: Basil Blackwell. 
1955).40.42; Johnson, Luke, 164. Luke's mention ofthe conversation about Jesus' E~OOOC; does not require 
that both Moses and Elijah experienced eIther an assumption or an exodus of their own. 
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The Elijah of Malachi 

Luke 1: 17 and 7 :27 constitute the two clearest references to eschatological Elijah 

traditions from Malachi 3. First, Gabriel's annunciation to Zechariah includes the 

following prediction concerning John the Baptist: 

With the spirit and power of Elijah he will go before him, to tum the hearts of parents 
to their children, and the disobedient to the wisdom of the righteous, to make ready a 
people prepared for the Lord. 

The mention of Elijah and turning "the hearts of parents to their children" recalls the 

description of Elijah in Mal 3:23-2474: 

23Behold, I will send you the prophet Elijah before the great and terrible day of the 
LORD comes. 24He will tum the hearts of parents to their children and the hearts of 
children to their parents, so that I will not come and strike the land with a curse. 

Gabriel's prediction that John "will go before him" also recalls Mal 3:1, a verse Jesus 

later quotes in modified form and applies to John the Baptist: "This is the one about 

whom it is written, 'Behold I am sending my messenger before your face who will 

prepare your way before you'" (Luke 7:27). 

If Luke's use of Elijah traditions was limited to these two passages there would be 

no doubt that Luke regarded John the Baptist as the eschatological Elijah. The 

controversy to which I alluded in the introduction to this chapter exists because, as we 

have seen, Luke sometimes portrays Jesus in a manner reminiscent of Elijah, and because 

Luke never directly equates John with the returning Elijah. While Luke 1: 17 and 7:27 

can be taken as evidence that Luke did identify John as the eschatological Elijah,75 the 

74 Cf. Wink, John, 75; Brown. Birth. 261; Fitzmyer, Luke. 326. 
75 Cf. Scobie. John, 126; Webb, Baptizer, 70; Ohler, Elia, 82. 
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quotation from Mal 3:1, which Luke 7:27 takes over from his source material,76 does not 

explicitly connect the messenger of Mal 3: I and the returning Elijah of Mal 3:23.77 It is 

also possible that Gabriel's prediction (1: 17) either formed an integral part of a pre-Lukan 

written source with which Luke did not agree,78 or that the statement about John working 

"with the spirit and power of Elijah" is distinguished from an explicit identification of 

John with Elijah.79 Moreover, in contrast to Mark and Matthew, Luke omits the 

discussion from his Markan source where Jesus most clearly identifies the eschatological 

Elijah with John: 

1 1 Then they asked him, "Why do the scribes say that Elijah must come first?" 12He 
said to them, "Elijah is indeed coming first to restore all things. . .. 13But I tell you 
that Elijah has come, and they did to him whatever they pleased, as it is written about 
him.,,8o 

For these reasons some scholars maintain that Luke identified Jesus rather than 

John with the eschatological Elijah.81 Building on an earlier proposal by J. A. T. 

Robinson, Joseph Fitzmyer has attempted to account for the connections between Jesus 

and Elijah as well as John and Elijah by arguing that Luke developed a "double Elijah 

theme." Robinson argued that John's prediction of "one stronger than I (0 ioxupon::po<; 

pou)" (Luke 3: 16) and his question, "Are you the one who is to come (0 EPXOPEVO<;), or 

are we to wait for another?" (Luke 7: 19; cf. Matt 11: 3) show that John the Baptist 

76 Cf. Matt 11:10; Mark 1:2. Luke 7:18-28 is paralleled by Matt 11:2-15. 
77 Cf. Wink, John, 43; Crone, Prophecy, 158; Kelly, "Christology," 699; Tilly. Johannes. 124. Cf. 

Matt 11:14. 
78 Cf. Gils. Jesus, 27 note 2; Crone, Prophecy, 163-4. Brown, Birth, 276 reverses the argument. 

suggesting that the infancy narrative was written last. and that it contradicts Luke's earlier view that Jesus 
was the "Elijah-like eschatological prophet of the last times." 

79 Dubois, "Elie," 165; Wink, John, 43; Tilly, Johannes, 124. 
80 Mark 9: 11-13. Matthew makes explicit the implicit connection between Elijah and John the 

Baptist by adding, "Then the disciples understood that he was speaking to them about John the Baptist" 
(17:13). 

81 See note 5 above. 
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expected Jesus to be the eschatological Elijah of Malachi 3 whose role was to prepare for 

the coming of God. 82 According to Robinson, Jesus rejected the fiery role of Elijah 

assigned to him by John when he refused to call down fIre from heaven (Luke 9:54) and 

declared that he came to bring division instead of peace (12:51).83 Jesus was thus the 

first to identify John with the eschatological Elijah,84 but his view eventually won the 

day, and the earlier connections between Jesus and Elijah faded from Christian 

memory.85 While Robinson assumed that Luke simply believed John was Elijah, and 

claimed that Luke did not notice that some of the traditions he so faithfully transmitted 

point in the opposite direction,86 Fitzmyer argues that Luke consciously retained and 

developed this "double Elijah theme, ,,87 allowing for the joint portrayal of both John and 

Jesus as "Elias redivivus" during Jesus' earthly ministry.88 

Robinson and Fitzmyer correctly identifIed an allusion to Malachi 3 in John's 

prediction of a "coming one." However, I will argue that instead of preserving a "double-

Elijah" tradition in which both Jesus and John are associated with the eschatological 

Elijah, Luke believed John's prediction of a "coming one" referred to Jesus as the Lord 

whose way was prepared by John who came as the eschatological Elijah.89 Luke's 

82 J. A. T. Robinson, "Elijah," 270. Cf. Fitzmyer, Luke, 213; Taylor, John, 289; David Ravens, 
"Luke 9.7-62 and the Prophetic Role of Jesus," NTS 36 (1990): 134. 

83 Cf. J. A. T. Robinson, "Elijah," 273-5; Fitzmyer, Luke, 664. 
84 J. A. T. Robinson, "Elijah," 276. Cf. Luke 7:27, Mark 9:11-13. Schweitzer, Quest, 373, appears 

to have been the first modem scholar to suggest that it was Jesus who identified John as Elijah. Cf. Scobie, 
John, 129; Bryan, Jesus, I07-11. 

85 J. A. T. Robinson, "Elijah," 278. 
86 J. A. T. Robinson, "Elijah," 276. 
87 Fitzmyer, Luke, 213. Cf. Ravens, Luke, 134. 
88 Fitzmyer, Luke, 215. 
89 I am not claiming that the prediction of John the Baptist was originally indebted to the imagery 

of Malachi 3. but that Luke's configuration of traditional material together with the scriptural allusions he 
introduces elsewhere suggest that Luke understood John's prediction in this way. 
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application of the title Lord to Jesus suggests that Luke believed the KUPlOC; of Mal 3: 1 

referred to Jesus rather than to God. In order to make my case, it will be necessary first 

to establish that Luke was familiar with the context of Malachi and that he understood the 

"coming one" with reference to Malachi 3. I will then seek to determine the figure in 

Malachi 3 with which Jesus as the "coming one" is identified. 

The" Coming One" and Malachi 3 

Perhaps an attempt to determine whether John's prediction of a "coming one" was 

understood by Luke in terms of Malachi 3 requires too much consistency from Luke. 

After all, Luke acquired several of his references to Malachi from traditional material, 

and it is possible they were transmitted faithfully by Luke without his comprehending his 

sources: Luke 3:9,16-17 is paralleled in Matt 3:10-12; Luke 7:18-28 is paralleled in Matt 

11 :2-11; the Elijah material in Luke 9:51-56 is normally attributed to Luke's special 

source;90 and Luke 12:49 is unique to Luke, but is commonly attributed to Q along with 

the surrounding context.91 If Luke's allusions to Malachi 3 occur only in traditional 

material, it is hardly feasible to discuss Luke's own understanding of Malachi's prophecy. 

He may not have heard the echoes of Malachi to which I have given prominence, and he 

may not have noticed that the traditions he transmitted conflict with each other. 

Evidence that Luke did hold to a coherent, though not necessarily original, 

interpretation of Malachi 3 may be found in the brief comments about John the Baptist in 

Acts l3:24-25. Before recalling John's prediction of the "coming one (EpXETal !lET' E!lE)" 

in Acts 13:25, Paul mentions John, who preached a baptism of repentance "before his 

90 Cf. Marshall, Luke, 404; Nolland, Luke, 533. 
91 Cf. Luke 11:51-53 par. Matt 10:34-36; MarshalL Luke, 546; Nolland, Luke, 707. 
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[Jesus'] coming (rrpo rrpoawrrou Tfje; daoOou UUTOU)" (13:24). The combination of the 

prepositional phrase rrpo rrpoawrrou with the only Lukan occurrence of £laoooe; resonates 

powerfully with the language of Mal 3: 1-2, in which the sending of a messenger before 

God (rrpo rrpoawrrou llou) is followed by the question, "And who will endure the day of 

his coming (daoOou UUTOU)?,,92 The repetition of John's prediction of a "coming one" in 

Acts 13:25 reinforces the allusions to Mal 3:1-2 in Acts 13:24.93 The presence of an 

additional reference to Malachi 3 in Acts that is consistent with the traditional material 

that Luke presented in his Gospel confirms that Luke was not simply acting as the 

unreflecting conduit of traditional references to Malachi. Against the claim that Acts 

13:24-25 is itself drawn from Luke's source material, I note that the mention of John's 

activity prior to Jesus' £laoooe; in Acts 13:24 corresponds to Luke's redactional statement 

about Jesus' £~oooe; in Luke 9:31.94 The allusions to Mal 3:1-2 in Acts 13 therefore 

invites consideration of how Luke may have construed the rest of Malachi 3. 

John's initial prediction of a "coming one" appears in Luke 3: 16-17: 

16John answered all of them by saying, "I baptize you with water; but one who is 
more powerful than I is coming (£pXETUIOf: 0 ioxupon::poe; llou); I am not worthy to 
untie the thong of his sandals. He will baptize you with the Holy Spirit and fire. 
17His winnowing fork is in his hand, to clear his threshing floor and to gather the 
wheat into his granary; but the chaff he will bum with unquenchable fire." 

92 Compare rrpoKl1pu~avro<; 'Iwavvou rrpo rrpocrwrrou rfi<; dcr680u aurou in Acts 13:24 with rrpo 
rrpocrwrrou jlou in Mal 3: 1 and Kal ri<; UrrojlEVEl ~jlEpaV dcr680u aurou; in Mal 3:2a. Elsewhere in the NT. 
dcro8o<; occurs only in 1 Thess 1:9. 2: 1 ; Reb 10: 19; 2 Pet 1: 11. Those who note the aIlusion to Mal 3: 1 in 
Acts 13:24 include BEGS 4, 152; Andre Feuillet, "«L'exode» de Jesus et Ie deroulement du mystere 
redempteur d'apres S. Luc et S. Jean." Revue Thomiste 77 (1977): 188; Barrett, Acts, 637; Fitzmyer. Acts. 
513; Schnider. Jesus. 46. 

93 Compare i80D EPXETal in Acts 13:25 with i80D EpXETal in Mal 3:1. Taylor, John, 145. cf. 234, 
notes the verbal paraIlel, but she assumes the echo implies that John predicted the coming of Elijah. 

94 One could insist that the repetition of John's prediction in Acts 13:25 is still based on undigested 
traditional material. but at some point one must account for Luke's decision to include the material he did. 
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In its Lukan context, John's question, "Are you the one who is to come (0 

EPXOllEVO<;), or are we to wait for another?" (Luke 7:19; cf. Matt 11:3) is an attempt to 

verify whether Jesus is really the "one stronger than I (0 icrxUPOTEP0<; llou)" whose 

coming John predicted in Luke 3:16.95 To Luke 3:16-17 and Luke 7:19 should be added 

the related passage in Luke 12:49-50 in which Jesus reflects on his coming: "I came to 

bring fire to the earth (nup ~AeOV ~aAdv Ent T~V y~v), and how I wish it were already 

kindled! I have a baptism with which to be baptized, and what stress I am under until it is 

completed!,,96 In Luke 3, John had predicted that the one coming after him would 

"baptize with the Holy Spirit andfire"; in Luke 12:49-50, Jesus claims "I have come to 

bring fire to the earth" (12:49) and "I have a baptism with which to be baptized" (12:50). 

The immediate context of Luke 12:49-50 suggests that the metaphor of casting fire on the 

earth refers to a divine judgement which will result in division (12:51-53).97 In Luke 3:9-

17 fire is also connected to divine judgement which results in division.98 It seems 

probable, therefore, that Luke 12:49-50 alludes back to the prediction made by John in 

Luke 3:16. 

In Luke 12:51-53, Jesus claims as his mission precisely the opposite of what was 

95 Cf. Fitzmyer, Luke, 666; Webb, Baptizer, 286. 
96 Those who note a connection between Luke 12:49 and 3:16 include Marshall, Luke, 547, and 

Fitzmyer, Luke, 996. 
97 Note the references to judgement in Luke 12:47-48,54-56,57-59. Fire is often associated with 

judgement in Scripture: cf. Deut 32:22-3; Isa 5;24; 9:18-19; 10:17; 60:15-16; Jer 15:14; Lam ~:11; Ezek 
15:6-8; 19:14; 20:47-8; 21:31-2; 28:18. The image ofrefining is present in Jer 6:28-29; Zech 13:9; Mal 
3:2. Cf. Isa 4:4. Cf. Luke 17:29. Ohler, Elia, 228 claims that the fire of Luke 12:49 is not connected to 
judgement, but to suffering and separation, but the association of verse 51 with what precedes implies that 
division results from the fire brought by Jesus. So Marshall, Luke, 545; Fitzmyer, Luke, 995. 

98 Luke 3:9, 17 establish the judgement connotations of fire in the context of Luke 3:16; John's 
winnowing metaphor conveys the idea of division. Beyond noting that Luke connected John's prediction to 
judgement as well as to the Pentecost event, Luke's understanding of the relationship between the Spirit and 
fire in Luke 3:16 need not detain us here. 
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expected of the eschatological Elijah when he promises to create division between family 

members instead of restoring the hearts of fathers to their sons and people to their 

neighbours (Mal 3:23).99 But the idea expressed in Luke 12:49-53-that restoration goes 

hand in hand with a fiery judgement that brings division-corresponds well to the overall 

tenor of Malachi 3. The refining of Mal 3:2b-4 does not avert the threat of jUdgement, 

for in 3:5 God declares, "I will draw near to you in judgement. ,,100 In verses 17-21 (EV 

3:17-4:3), judgement is extended beyond the Levites, who were the focus of criticism at 

the beginning of Malachi 3, to include a total separation of the righteous from the 

evildoers. The latter will be burned like stubble on the coming day which is "burning like 

an oven" (3: 19). Even if the refining fire of Mal 3:2 is regarded as a gracious preliminary 

to jUdgement, the rest of the chapter refers to a separation between the righteous and the 

wicked that is tightly connected to the day when God acts (3:18-19).101 

John's message in Luke 3 is also reminiscent of Malachi 3. The prediction of one 

who will come to baptize with fire (Luke 3: 15-17) recalls the fiery judgement language of 

99 Cf. J. A. T. Robinson, "Elijah," 275. Instead of Matthew's b1xaom av9pwrrov Kara rou rrarpo<; 
aurou (Matt 10:35; cf. Mic 7:6), Luke's version has blall£p109~crovral rrar~p Errt uiql Kat uio<; Errt rrarpL 
which echoes Mal 3:23 (LXX): rrarpo<; rrpo<; uiov. Since Luke's phrasing more clearly echoes the Hebrew 
text of Mal 3 :24 (== 3 :23 LXX) oJ;1i:l~-;.lJ o'~~ :l?1 o'~~ ;.lJ I11:l~-:l?, the allusion to Malachi may already 

have been present in Luke's source. Cf. Kapbia<; rrar£pwv trri r£Kva (Luke 1: 17). 
100 The temporal sequence of Mal 3: 1-5 is difficult to determine. The divine judgement of 3:5 

responds to the question about the "God of justice" in 2: 17 (Hill, Malachi, 217). but the waw-relative + 
suffix conjugation construction at the beginning of 3:5 implies a continuation of the temporal sequence of 
verbs begun in 3:3: "he will sit as a refiner ... the offering of Judah and Jerusalem will be pleasing ... I 
will draw near ... "(cf. W-O 32.2b). This is not in itself problematic, except that the imagery of refining in 
3:2b-4 connotes an interior transformation over a period of time, which contrasts with the aura of finality in 
the language of sudden coming in 3: 1-2a: and the judgement of 3:5. with its negative connotations, seems 
more appropriate after 3:2a than after 3:4 (Petersen, Zechariah and Malachi. 211). Still. the attempts of 
Verhoef. Haggai & Malachi, 293 and Hill, Malachi. 279 to coordinate 3:5 with 3: 1-2 are not convincing. In 
its present form 3:5 follows after 3:2b-4. 

101 Recall that Sir 48: 1-10 associates Elijah both with judgement and "turning" (see chapter two 
pages 46f.). Cf. Bryan. Jesus. 114. 
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Mal 3: 18-19; the imagery of burning stubble in Mal 3: 19 is strikingly similar to John's 

language of clearing the threshing floor and burning chaff in Luke 3: 17; 102 fin all y, both 

Malachi 3 and Luke 3: 16-17 are concerned about a coming one. 103 I conclude therefore 

that Luke 3: 16-17 refers to one of the figures of Mal 3: 1. 104 

The Identity of the "Coming One" 

If John's anticipation of the "coming one" is dependent on the imagery of Malachi 

3, which figure did the Lukan John have in mind when he made his prediction? Did he 

identify Jesus with the eschatological Elijah? Did Luke consciously or unconsciously 

portray a disagreement between Jesus and John the Baptist about the true identity of the 

eschatological Elijah? If Luke believed that John filled the role of the Elijah-messenger 

of Malachi 3, and that the coming of Jesus after John also fulfilled Malachi 3, with which 

figure did Luke identify Jesus? 

There are several reasons why Luke most likely regarded John's prediction of the 

"coming one" as a reference to someone other than Elijah. First, it is improbable that 

Luke thought John's understanding of his prediction about the "coming one" was 

mistaken, or that Luke consciously portrayed Jesus as rejecting a role assigned to him by 

102 Cf. Jeffrey A. Trumbower, "The Role of Malachi in the Career of John the Baptist," in The 
Gospels and the Scriptures of Israel (eds. Craig A. Evans, and W. Richard Stegner; Sheffield: Sheffield 
Academic, 1994),36: "Fire in these passages [MaI3:2b-3, 19-20] serves two purposes: purification and 
judgment; the same is true of the fire imagery in John's Q sermon." Cf. Markus Ohler, "The Expectation of 
Elijah and the Presence of the Kingdom of God." lBL 118 (1999): 471-2. 

103 Compare iool> iiPXc:rUl in Mal 3: 1 with iiPXc:rUl oE 6 icrxupoTEp0<; J.lou in Luke 3: 16. Luke omits 
onlcrw J.lou (cf. Mark 1: 7 ). 

104 Cf. Fitzmyer, Luke, 213; Ravens, Luke, 134; Cullmann, Christology, 17,26,36; Green, Luke. 
180; Ohler, Elia, 64. Otherwise Hahn. Titles, 380; Marshall, Luke, 290; Bovon, Luke. 382; Nolland, Luke, 
328-9. Webb. Baptizer. 221, rightly excludes a reference to the Elijah of Malachi 3 in John's prediction of a 
"coming one." but fails to consider seriously the possibility that the language of John's prediction points 
specifically toward one of the other figures mentioned in Malachi 3. The fact that only some of the 
elements in John's prediction are found in Malachi does not exclude an allusion to Malachi 3, for John 
could have alluded to Malachi 3 and contributed original elements in his description of the coming figure. 

217 



Ph.D. Thesis - D. Miller McMaster - Religious Studies 

John. Not only did Luke believe John was a true prophet, he also repeated John's 

prediction of a "coming one" with approval in Acts 13:25. Second, the insistence in Acts 

13:24-25 that John preached before Jesus' coming, and the recollection of John's 

prediction of a "coming one" suggests that John is to be identified with the first 

messenger of Mal 3: 1 a and that Jesus is to be identified with one of the figures who 

comes after him. Third, the version of Mal 3: 1 quoted in Luke 7:27 distinguishes 

between God as speaker, John the Baptist as Elijianic messenger, and Jesus; but instead 

of quoting God as saying, "Behold I am sending my messenger ... before me (rrpo 

rrpoawrrou pou)" as we would expect from Mal 3:1, Jesus quotes God as saying. "Behold 

I am sending my messenger before you (rrpo rrpoawrrou eJOu) who will prepare your way 

before yoU.,,105 As in Acts 13:24-25, the modification of the quotation from Mal 3:1 

serves to reapply it to the coming of John before Jesus. Since I have argued that Luke 

was quite familiar with the context of Malachi 3 and since Luke 1: 17 and 7:27 connect 

John to the first messenger of Mal 3:1, while Luke 1:17 also associates John with Mal 

3:23, it is most likely that Luke identified John as Elijah and Jesus as one whose way was 

prepared by John the Baptist. 

As we saw in chapter two, Mal 3: 1-2 is susceptible to a variety of interpretations, 

but because the pronominal change in Luke 7:27 effectively distinguishes between God 

as speaker and the one whose way is prepared, we may safely conclude that Luke 

identified Jesus with neither the messenger who prepares the way nor with the "LORD 

105 Luke 7:27. Luke 7:18-28 is paralleled by Matt 11:2-15. The form of the quotation from Mal 
3: I in Luke 7:27 (par. Matt II: 1 0; cf. Mark I :2) has been influenced by Exod 23:20. Cf. Ohler, Elia. 68-9; 
Bryan, Jesus, 99. 
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almighty" who is the speaker of Mal 3: 1. Since Jesus is never termed a "messenger" in 

Luke-Acts, it is unlikely that Luke distinguished between "my messenger," the 

"messenger of the covenant," and the "Lord" in Mal 3: 1, assigning the first role to John, 

the second to Jesus, and the third to GOd.106 I propose, then, that Luke identified Jesus 

with the KUPlOC; of Mal 3: 1, whose way is prepared by the messenger of Mal 3: 1 a. 107 

Jesus as the Messianic Lord 

If Luke believed Mal 3: 1 predicted the coming of the Elijianic Messenger before 

the coming of another human figure identified as the "Lord," his interpretation of Malachi 

3 conflicts with the other Second Temple literary evidence discussed in chapter two, 

which uniformly expected the eschatological Elijah to precede the coming of God rather 

than the coming of the Messiah. 108 According to Steven Bryan, however, it is 

unnecessary to suggest that the Evangelists understood Jesus as the "Lord" of Mal 3: 1. 

According to Bryan, the Gospel writers shared with Jesus and eady Jewish expectations 

the belief that the eschatological Elijah would prepare the way for the coming of God. 109 

The difference was that members of the early Jesus movement believed God had come 

decisively through Jesus. 110 

Against Bryan, there are two reasons why it is more likely that Luke identified 

"the Lord" of Mal 3: 1 with Jesus the Messiah. I I I First, although we should not presume 

106 This interpretation is mentioned as a possibility by Trumbower. "Role of Malachi." 36. 
107 Cf. Schnider, Jesus. 40. 
108 See chapter two page 52. 
109 Bryan, Jesus. 128-9. 
110 Bryan. Jesus. IO!. Cf. Marshall. Luke. 58-9, with reference to Luke 1: 17. 
III Just as John was sent as a messenger "before you to prepare your way before your face" (7:27). 

so in Luke 9:52-53 Jesus sent messengers before him, who went into a Samaritan village to prepare for him 
(cf. Luke 10: 1). In this passage it is Jesus rather than God who sends messengers. and the messengers who 
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that the "coming one" was an accepted title for the Messiah in Second Temple Judaism, 

as if the Messiah was the only figure who was expected to come, 112 for Luke "the one 

who comes" is a way of expressing the hoped for arrival of the royal Messiah. 1l3 John's 

initial prediction about the "stronger one" was in response to speculation that John might 

be 6 XPWTOC; (Luke 3:15), and after echoing Mal 3:2 in Acts 13:24, the Lukan Paul cites 

John's prediction that "one is coming after me" as the positive counterpart to John's prior 

denial, "I am not he" (13:25). In the context of Acts 13, the expected one can only refer 

to the descendant of David whom God had promised to bring as saviour (13:22-23). 

The "coming one" also bears a messianic connotation by virtue of its association 

with Ps 118:26. The blessing on "the one who comes in the name of the Lord 

(£UAOYl1j..l£VOC; 6 £PXOj..l£VOC;)," which is mentioned already by Jesus in Luke 13:35,114 is 

repeated by the crowds as a royal acclamation at Jesus' entry into Jerusalem.l15 Since 

Luke consistently associated John's prediction with royal messianic expectations and also 

identified the" coming one" with the "Lord" of Mal 3: 1 a, it seems most likely that he 

regarded the eschatological Elijah as the one who was to prepare the way for the Messiah. 

Additional confirmation that Luke interpreted Mal 3: 1 in the way I have 

suggested is found in Luke's use of the title "Lord" for Jesus. While the other Evangelists 

prepare the way are Jesus' disciples rather than John the Baptist. However, although they fill the role that 
John once occupied (Tannehill, Unity 1,230,234: Nolland, Luke, 535, 537), the disciples do not thereby 
become the eschatological Elijah. Nor does the fact that Jesus sends messengers imply that Jesus fills the 
role played by the LORD almighty in Mal 3: l. There is merely an analogous relationship between Luke 
7:27 and 9:52-53. 

112 So correctly Webb, Baptizer, 270; contra Johannes Schneider, "EPXO}lUl, KrA.," TDNT 2:670. 
113 Cf. Kingsbury, "Jesus," 32; Strauss, Messiah, 246; Green, Luke, 295 note 42. 
114 In Luke this saying anticipates Jesus' entry into Jerusalem, whereas in the Matthean parallel it 

occurs after the entry into the city (Matt 23:39). 
115 Luke 19:38 par. Mark 11:9, Matt 21:9. Luke's addition of 6 ~ucnA£U<; makes the royal 

acclamation explicit. Cf. John 12: 13. 
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seem reluctant to refer to Jesus as KUPlO<; during his earthly life, Luke does not hesitate to 

do SO.1!6 Acts 2:34-36 suggests that Jesus was granted full status as Lord at his ascension 

to God's right hand, 117 but Luke insists that Jesus was already Lord at his birth. In Luke 

1 :43, Elizabeth greets Mary as "the mother of my Lord," and in 2: 11 the angel announces 

to the shepherds that Jesus was "the Messiah, the Lord (XP1<JTO<; KUplO<;)." Luke's 

application of KUPlO<; to Jesus during his earthly ministry confirms that he already 

regarded Jesus as Lord in some sense prior to the resurrection. 118 

The exaltation of Jesus to the right hand of the throne of God as Lord (Acts 2:34-

36), and the statement that Jesus is "Lord of all" (Acts 10:36) indicates that as Lord, Jesus 

shares in the exercise of God's divine rule. 119 One may thus affirm that according to 

Luke, "In Him God acts as is said ofthe KUPlO<; in the OT.,,120 Nevertheless, it remains 

necessary to specify the manner in which this is true. Since Luke follows Septuagintal 

116 The vocative KUP1E is commonly applied to Jesus in all three Gospels, and in exceptional cases 
Jesus is referred to as KUPlO<; in dialogue (Mark 11:3 par. Matt 21 :3; cf. Mark 2:28 par. Matt 12:8 of the 
Son of Man). but Luke alone refers to Jesus as KUPlO<; in narrative descriptions (Luke 7:13.19; 10:1,39,41; 
11:39; 12:42; 13:15; 17:5-6; 18:6; 19:8; 22:61). 

117 Cf. Ignace de la Potterie, "Le titre KUPlO<; applique a Jesus dans l'evangile de Luc," in Melanges 
bibliques en hommage au R. P. Beda Rigaux (eds. Albert Descamps and R. P. Andre de Halleux; 
Gembloux: Duculot, 1970), 145; Franklin, Christ, 53; and the discussion of Acts 2:36 in chapter three page 
151 above. 

118 Cf. Franklin, Christ, 52; Marshall, Historian, 167. The suggestion of de la Potterie. "Le Titre," 
129-41, that many of the Lukan occurrences of KUPlO<; for Jesus anticipate the life of the church is 
unconvincing at least from the perspective of Luke's readers, who cannot be expected to have discerned this 
level of nuance in Luke's narrative. So correctly Gerhard Schneider, "Gott und Christus als KUPlO<; nach der 
Apostelgeschichte," in Lukas. Theologe der Heilsgeschichte: Aufsatze zum lukanischen Doppelwerk (ed. 
Gerhard Schneider; Bonn: Peter Hanstein, 1985). 223. Against the argument of C. F. D. Moule. "The 
Christology of Acts," in Studies in Luke-Acts, 160, that Luke's narration should be distinguished from 
statements made by characters within Luke's story. cf. Franklin. Christ, 50-2. who rightly notes that 
vocative appeals to Jesus as KUP1E sometimes bear the same sense as Luke's statements about Jesus as 
KUPlO<; (Franklin, Christ, 52; cf. Luke 19:8). 

119 Jacques Dupont, "Jesus. Messie et Seigneur dans la foi des premiers CMtiens." in Etudes, 389: 
de la Potterie. "Le Titre," 146; Augustin George, "Jesus « Seigneur »" in Etudes sur l'oeuvre de Luc (ed. 
Augustin George; Paris: Gabalda, 1986).255: Marshall, Historian, 166. 

120 Werner Foerster, "KUplO<;," TDNT3:1094. Cf. Schiirmann. Lukas 1,173: "1m Kommen Jesu 
kommt Gott an"; George, "Seigneur," 255; Marshall, Historian, 101. 
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practice in referring to God as KUPlO<;, it is frequently difficult to establish when KUPlO<; 

refers to God and when it refers to Jesus,121 especially as Luke occasionally applies 

biblical passages about God as KUPlO<; to Jesus. 122 But although Luke does not always 

make the referent of KUPlO<; clear, it is unlikely that he intentionally conflated God and 

Jesus through his use of the term. In Peter's quotation of Ps 110: 1 (Acts 2: 34), for 

example, God as "Lord" is clearly distinguished from Jesus as "Lord.,,123 Since Luke 

normally distinguishes between God and Jesus when the two are set side by side, it seems 

unlikely that Luke did intend to conflate God and Jesus in the limited number of passages 

where the referent of KUPlO<; is not clear. 124 

Moreover, Luke also applies KUPlO<; to Jesus in contexts that suggest that KUPlO<; 

was understood as a royal messianic title. For example, in the context of the 

annunciation to Mary, Elizabeth's reference to Mary as "the mother of my Lord" cannot 

avoid bearing messianic connotations,125 and Luke takes for granted that the second 

"Lord" of Ps 110: 1 refers to the Davidic Messiah. 126 The juxtaposition of the two titles in 

Luke 2: 11 and Acts 2:36 indicates that "Lord" and "Messiah" were not entirely 

synonymous, but it is impossible to exclude the messianic connotations of KUPlO<; when it 

121 This problem is particularly acute in Acts. Cf. the passages listed by Schneider, "Gott und 
Christus," 219-23 and George, "Seigneur," 242. 

122 For example, the prediction of Joel 3:5 in Acts 2:21 that "everyone who calls on the name of 
the Lord will be saved" is applied to Jesus when Peter instructs his audience to be baptized in "the name of 
Jesus" whom God has made "Lord and Christ" (Acts 2:38,36). Cf. Acts 4:12; George, "Seigneur," 252-3. 

123 Cf. Barrett, Acts, lxxxvi. 
124 Cf. Acts 2:36, 39; 4:26; 20:21, 24; 28:31; J. C. O'Neill, The Theology of Acts and Its Historical 

Setting (London: SPCK, 1961), 131; Schneider, "Gott und Christus," 223: "Da eine absichtliche 
'Vermischung' beim Gebrauch von KUpto<; dem Acta-Verfasser nicht unterstellt werden kann, ist auch die 
Frage nach eventuellen 'Motiven' in dieser Hinsicht unangebracht." 

125 Luke 1 :43. Cf. de la Potterie, "Le Titre," 119-20; George, "Seigneur," 246. 
126 Luke 20:41-44; Acts 2:34-36. Cf. George, "Seigneur," 247. For another example, see the 

discussion about Jesus as Lord in the context of his entry into Jerusalem (Luke 19:31-34; Dupont. "Messie 
et Seigneur." 375). 
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. l' d J 127 IS app Ie to esus. 

Luke does not explicitly identify Jesus as KUPlO<; when Mal 3: 1 is quoted in Luke 

7:27 or when it is alluded to in Acts 13:24-25, but Luke's application ofthe title to Jesus 

elsewhere makes it probable that he regarded Jesus as the KUPlO<; of Mal 3: 1 whose way 

was prepared by John the Baptist. In keeping with his use of the title in reference to 

Jesus, Luke will have interpreted KUPlO<; as a reference to Jesus as the messianic agent 

through whom God worked rather than as the coming of God as KUPlO<; through Jesus. 

Robert Webb has shown that God was consistently understood to be the main actor 

behind expected eschatological human agents,128 and it is in this sense that God was 

expected to act through Jesus-even though the extent of Jesus' participation in God's 

divine rule presumably went beyond what was conventionally expected of the Messiah. 

Still there is a fine line between the two conceptions, and the early allusions to Malachi 3 

in the infancy narrative remain ambiguous. Zechariah's prediction that John "will go 

before the Lord to prepare his ways" (Luke 1:76) may already refer to John as the 

forerunner of Jesus, since Jesus was identified as Lord in 1 :43,129 but Gabriel's 

announcement that John "will go before him" (1:17) most naturally depicts John as the 

forerunner of "the Lord their God" (1:16) rather than of the Lord Jesus. l3O 

To conclude: Far from distinguishing between the two, Luke identifies the coming 

"Lord" of Mal 3: 1 with the coming Messiah anticipated, at least by believers, in such 

127 Cf. Dubois. "Elie," 176: Wink. John. 76. Contra Fitzmyer, Luke, 203-4. 
128 Cf. Webb, Baptizer. 257: "While different figures of judgment and restoration were expected, 

Yahweh is the prime figure behind all of them. " 
129 So Fitzmyer. Luke, 385-6; Ohler. Elia. 85. 
130 So Plummer. Luke, 15: Marshall, Luke, 58: Fitzmyer. Luke. 327; Nolland, Luke. 31. Contra 

Dubois. "Elie." 176: Schtirmann. Lukas 1.36: Tilly, Johannes. 123: Ohler, Elia, 84. 
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passages as Ps 118:26. 131 Since "Lord" was not a common messianic title,132 and since 

neither Malachi nor Ben Sira refer to a messianic figure in connection with the 

eschatological Elijah, it is most probable that Luke here conveys a distinctive reading of 

Mal 3:1 adopted by Jesus' followers in which the coming of the messianic "Lord" through 

whom God acts is preceded by the eschatological Elijah. At the same time, Jesus' status 

as "Lord" does not keep Luke from portraying him as a prophet who is still in many ways 

like Elijah. 

Restoring Israel 

Malachi 3:23 predicts that Elijah will come and "restore (arroKaTaOT~O'El) the 

heart of father to son and the heart of people to their neighbours." Mark 9: 12 indicates 

that Elijah's "restoration" was understood to extend beyond the healing of broken family 

relations to include the "restoration of all things (arroKa8wnxv£l mXvTa)." 133 Luke omits 

this passage from Mark, but Acts 3:21 also refers to the "restoration of all things 

(arroKamanxaEW~ mxvTwv)" announced by God through the prophets-which in context 

must refer to the disciples' earlier question, "Are you at this time going to restore 

131 Could it be that the belief that Elijah was to be the forerunner of the Messiah arose in part 
through a conflation of Mal 3:1 and Ps 118:26? This possibility appears to have been overlooked as a 
result of the assumption that "the one who comes" in Mal 3: 1 can refer only to Elijah or to God. 

132 Dalman, Words, 326 cites only h. Sanh. 98a
. Cf. Gerhard P. Voss, Die Christologie der 

lukanischen Schriftell in GrundZiigen (Paris: Desclee de Brouwer, 1965),57 note 8: "Als Messiastitel gibt 
es KUPlO<; im ludentum nicht." 

133 Note that the verb CmOKaTaCmXVw is a by-form of anoKae(oT'11.n; cf. BDAG. The LXX 
translation of Mal 3:22-23 may already offer Elijah an expanded role, for instead of predicting that Elijah 
will "tum the hearts of parents to their children and the hearts of children to their parents," the LXX says 
that Elijah will "restore (anOKaTaOT~cr£l) the heart of father to son, and the heart of a man to his neighbour 
(Kapb(av avepwnou npo<; TOV nA'1cr(ov auTOu)." The Greek translation of Ben Sira 48: 10 extends Elijah's 
role further by replacing the statement about restoring neighbourly relationships with a clause that echoes 
LXX Isa 49:6: 
Sir 48: 1 0: £1tlcrTpi¢al Kapb{av naTpo<; npo<; uiov Isa 49:6: TOU crTfjcral nx<; <pUAU<; 'IaKw~ Kat T~V 
Kat KaTacrTfjcral <pUAO::<; IaKw~ bwcrnopuv TOU 'Icrpa'1A £1tlcrTpE¢al. 
Cf. Bauernfeind, Apostelgeschichte, 71: Meyer. Prophet, 94; Ohler, Elia, 8. 
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(urroKu8wTCXVW;) the kingdom to Israel?" 134 

According to Otto Bauernfeind, traces of an original source remain in the 

reference to restoration (arrOKUTaCrnXOEwc;; Acts 3:21; cf. Mal 3:23), as well as in the 

promised sending (arrOOTElAn; Acts 3 :20; cf. Mal 3 :22 arrooT£AAW) of the agent of 

restoration. 135 The tradition was originally adapted by disciples who equated Jesus with 

the eschatological Elijah, but "die messianische Jesusgemeinde" eventually replaced the 

name Elijah with that of Jesus. Much later when Luke encountered the tradition, he 

recognized its antiquity, believed that it dated from the apostolic age, and attributed it to 

Peter, but he remained oblivious to the connections to Malachi 3 embedded in his source. 

136 Thus, according to Bauernfeind, Acts 3:19-21 stands very close to early Jewish 

beliefs about eschatological prophets, but the passage says nothing about Luke's own 

awareness of such beliefs, nor does it contribute to an understanding of Luke's portrayal 

of Jesus and Elijah. 137 

The unusual vocabulary, concentration of diverse christological titles, and 

134 Acts 1 :6. Contra Fitzmyer, Acts, 289. there is no severe disjunction between Acts 1:6 and 3:21. 
Even if the promise in Acts 3 :21 is more universalistic than the disciples' question in Acts 1:6 (Barrett. 
Acts. 76). both references to restoration occur in the context of God's promises to Israel. Certainly Luke's 
conception of the promises extends beyond Israel's national hopes. but Luke still regarded the "restoration 
of all things" as the fulfillment of the promises to Israel. The similar language in Acts 3:21 
(anOKUTaCmXO'£w<; mxvTwv) suggests that the concern in Acts 3 is at least related to the disciples' question 
in Acts 1:6 about the "restoration of the kingdom to Israel." In addition, bHx O'TOj1Uro<; TWV ayiwv an' 
uiwvo<; uurou npo<p1']TWV (Acts 3:21) recalls the national promises made to Israel about a Davidic king that 
were spoken 1510: O'TOj1UTO<; TWV ayiwv an' uiwvo<; npo<p1']TWV UUTOU (Luke 1 :70). Cf. Ferdinand Hahn. 
"Das Problem alter christologischer Uberlieferungen in der Apostelgeschichte unter besonderer 
Beriicksichtigung von Act 3,19-21," in Les Actes Des Apotres: Tradition, Redaction. Theologie (ed. J. 
Kremer; GemblouxlLeuven: 1. DuculotlLeuven, 1979). 142-3; Ohler, Elia. 223-4, 227. Contra Haenchen. 
Acts. 211. 

135 Bauernfeind. Apostelgeschichte. 67. Cf. Otto Bauernfeind. "Tradition und Komposition in dem 
Apokatastasisspruch Apostelgeschichte 3, 20 f.," in Abraham unser Vater . .. Festschriftfiir Otto Michel 
(eds. O. Betz. M. Hengel. and P. Schmidt; Leiden: Brill, 1963). 17. 

\36 Bauernfeind, Apostelgeschichte, 67-8. 
137 Bauernfeind. Apostelgeschichte. 71. 
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difficult sentence structure in Acts 3: 11-26 are best explained by positing Luke's reliance 

on traditional source material,138 but there is also strong evidence that Luke reworked the 

sources at his disposal in Acts 3.139 In any case, it is still necessary to inquire into what 

Luke meant by the text as it stands: Would Luke have intended or recognized an allusion 

to Mal 3:23 in the word arroKunxoruol<; (Acts 3:21)? 

The reference to the "restoration of all things" in both Mark 9:12 and Acts 3:21 

convinces some interpreters that both Acts 3:21 and Mark 9:12 develop the same 

eschatological Elijah traditions based on Malachi 3, and thus that Luke agreed with Mark 

9: 12 that Elijah's task included restoring all things, and that he omitted Mark 9: 12 

because he believed that Jesus rather than John was the eschatological Elijah. 140 

However, this interpretation is based on a passage that Luke omits from his Gospel. and 

fails to consider Luke's own references to Malachi 3. Luke never uses words of the 

arroKu8ionnn root in connection with the eschatological Elijah or John the Baptist,141 but 

instead assigns the task of ethical transformation to the one who will come "in the spirit 

and power of Elijah." In Luke 1: 16_17,142 John is presented as one who will "tum 

138 Cf. John A. T. Robinson, "The Most Primitive Christology of All?, " in Twelve New Testament 
Studies (ed. John A. T. Robinson; London: SCM, 1962), 151; Fitzmyer, Acts, 283; Barrett, Acts, 189. 

139 Hahn, "Act 3,19-21," 141, observes that the call to repentance in Acts 3:19 is a typically Lukan 
motif: the statement about what "God spoke through the mouth of the holy prophets of old" (3:21) is 
reminiscent of Luke 1 :70 and should be attributed to Luke (contra Bauernfeind, Apostelgeschichte, 67, who 
takes the verbal parallel as a sign that both Luke 1:70 and Acts 3:21 stem from the same hymn). Although 
the unique elements within Acts 3: 19-21 remain, Luke has integrated the passage into his own theology 
(Hahn, "Act 3,19-21," 148). Cf. Ohler, Elia, 220. 

140 Cf. Kellermann, "Elia-Motiven," 129, 136, who claims that Luke uses Elijah redivivus 
expectations to place the fulfillment of Israel's national hopes for restoration into the future at Jesus' 
anticipated return. See the similar conclusions of Zwiep, Ascension, 116, 180-1, as well as Dubois, "Elie," 
173, and Goulder, Type, 148. 

141 Cf. Barrett. Acts, 206. 
142 Luke 1: 13-17 or parts thereof is often attributed to a pre-Lukan source (Ohler, Elia, 89 note 

323), but Ulrich Busse, "Die Engelrede Lk 1, 13-17 und ihre Vorgeschichte," in Nach den AnJiingen 
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(Emcrrpbp£l) many of the people ofIsrael to the Lord their God" (1:16), and who "will go 

before him in the spirit and power of Elijah, to turn (Emcrrpt¢£l) the hearts of parents to 

their children" (1: 17). While Luke 1: 16-17 echoes Malachi's earlier prophecy that the 

Elijah-messenger would "restore (arroKamcrr~cr£l) the heart of parents to their children 

and people to their neighbours," the verb Emcrrpt<pw is used in place of the Septuagint's 

arroKa8icrnUll.143 

There is no suggestion in Luke 1:15-17 that John will restore "all things," let 

alone that he will restore the kingdom to Israel. Rather than speaking of the turning of 

"hearts of children to their parents" (Mal 3:23 MT) or of the restoring of the heart of 

"people to their neighbors" (Mal 3:23 LXX), Luke 1: 17 refers to the turning of "the 

disobedient to the wisdom of the righteous," anticipating the ethical instruction 

proclaimed by John the Baptist in Luke 3. 144 Instead of speaking of the restoration "of 

the tribes of Jacob" (Sir 48: lOd), Luke 1: 17 echoes the language ofIsa 40:3 and 

proclaims that John's task will be "to make ready a people prepared for the Lord." 145 In 

Fragen. FS. Gerhard Dautzenberg (eds. Cornelius Mayer, Karlheinz MUller, and Gerhard Schmalenberg; 
GieBen: Selbstverlag des Fachbereichs Evangelische Theologie und Katholische Theologie, 1994), 163-
177, and Brown. Birth, 272-9, show that if Luke does not compose this material without the aid of sources, 
he at least turns the source material at his disposal to his own ends. 

143 Luke's preference for the verb £TncrTPE'PW over the verb arroKaeicrun.n appears to have been 
influenced by the language of LXX Sir 48: 10: 
Luke 1: 17: £TncrTpE1jJal Mal 3:23: OC; arroKamcrT~crEl Sir 48: 10: £TncrTpE1jJal K<xp8{av 
Kap8iac; rr<XTEpwv £rr1 TEKV<X Kap8iav rr<XTpoc; rrpoc; uiov rraTpoc; rrpoc; uiov 
Cf. Brown, Birth, 279. 

144 Luke 3:3. Cf. Acts 13:24; Busse, "Engelrede," 174; Tannehill, Unity 1, 24. 
145 Brown, Birth, 278, claims that Luke 1: 16 (rrolJ...ovc; nllv uiwv 'Icrpa~A £TncrTpE1jJn £rr1 KVPlOV 

TOV eEOV aUTwv) echoes KamcrT1'jcral 'PuMC; 'IaKw~ in Sir 48: 10, but the last line of Sir 48: 1 0 itself echoes 
Isa 49:6 (see note 133 above) and portends the national restoration of Israel, while the context of Luke 1: 16 
suggests that this "turning" is to be understood in ethical terms. Both LXX Sir 48: 10 and Luke I: 17 
conclude with an infinitive clause, but instead of echoing Isa 49:6 as Sir 48: 10 does. the infinitive clause 
£TOq.Hiom Kupiu,> Aaov K<XTEOKEUacrtt£VOV in Luke I: 17 echoes the version of Isa 40:3 that is quoted in Luke 
3:4 (£TOlttacran:: T~V aMv Kupiou) as well as the spliced version of Mal 3: 1 and Exod 23 :20 quoted in Luke 
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Luke 1:76, John's task of going "before the Lord to prepare his ways" is defined further 

as giving "knowledge of salvation to his people by the forgiveness of their sins." Instead 

of serving as the agent of national restoration, the one who comes in the "spirit and power 

of Elijah" prepares the people for God to act by serving as an agent of ethical renewal. 146 

In contrast to the preparatory role assigned to John, Jesus in Acts 1:6 and 3:21 is 

charged with the restoration of "Israel." Luke was no doubt aware that some people 

assigned to Elijah a more prominent role; he may also have been aware of the restoration 

language used in connection with Elijah in Mal 3:23. But Luke would have denied that 

the eschatological Elijah had ever rightly been assigned the task of restoring all things-

that task belonged to the Messiah. 147 Acts 3:21, then, does not connect Jesus to the 

eschatological Elijah of Malachi 3. 

The Nature of Elijah's Return 

Thus far I have referred to expectations about Elijah derived from Malachi 3 as 

"eschatological Elijah" expectations, without specifying the nature of the identification 

between Elijah and the eschatological Elijah. By itself the original prediction in Mal 3:23 

suggests that a return of the actual figure of Elijah was expected. This Elijah redivivus 

expectation148 is supported further by the Septuagint, which replaces "Elijah the prophet" 

7:27: 0<; KamaKWO:an r~v aMv aov. Cf. Mark I :2-3; Busse. "Engelrede," 172-3. 
146 There are several reasons why Luke might have omitted the saying in Mark 9: 11-13. Perhaps 

he thought another statement about John was out of place in the context of the transfiguration especially 
after having identified John as the eschatological Elijah in Luke 1: 17 (Noll and, Luke, 322; Johnson, Luke. 
159; cf. Ohler. Elia, 186). Or perhaps Luke omitted the saying because he thought it could be 
(mis)interpreted in reference to national restoration (cf. Ohler. Elia. 224). 

147 This contrasts with Ohler. Elia, 226. who concludes that Luke transferred to Jesus a role that he 
knew belonged to Elijah. 

148 For the terminology see on page 191 above. 
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with "Elijah the Tishbite,,,149 and by Sir 48: 10, which speaks of the return of Elijah after 

describing Elijah's ascension into heaven. Although Jesus' identification of John with 

Elijah in Mark 9: 13 may be taken as evidence that belief in the return of Elijah was 

understood as a belief in the coming of a prophet like Elijah rather than the return of 

Elijah himself, there is still a third possibility that would incorporate Jesus' statement that 

"Elijah has come" into the category of Elijah redivivus expectation. According to this 

explanation, Jesus' identification of John as the eschatological Elijah is not reduced to a 

metaphorical relationship, 150 but reflects a belief that "one person can return in another 

person, the former person constituting the essence of the latter person. ,,151 On this view, 

the popular suggestions that Jesus was John the Baptist, Elijah or one of the prophets 

(Mark 8:28) are essentially congruent with Jesus' own identification of John with Elijah. 

Both Jesus and his audiences assumed that the return of Elijah could occur through the 

reappearance of Elijah in a different person in a different historical context: 

In all these texts we are dealing with the idea that a well-known and biographically 
distinct individual (Jesus of Nazareth, John the Baptist) is in reality someone else
someone who constitutes the theologically significant identity of that individual. This 
is apparently how the notion of a "return" was conceptualized. 152 

According to Markus Ohler, this same conception lies behind the statement in the 

pre-Lukan tradition recorded in Luke 1: 17 that John will come "in the spirit and power of 

Elijah." John will not simply be like Elijah, he will be possessed with the actual person 

149 Cf. Zwiep, Ascensioll. 61 note 2. 
150 Ohler, Elia. 108: "es muB wahl davon ausgegangen werden, daB es sich nicht urn eine Person 

wie Elia, sondem urn den Thesbiten selbst handelt." 
151 Klaus Berger, Identity and Experience in the New Testament (trans. Charles Muenchow; 

Minneapolis: Fortress Press. 2003), 30. Evidence for this interpretation of Malachi's prophecy-or at least 
evidence that Elijah's prophecy could be interpreted in this way-may be found in L.A.B. 48: 1. Cf. chapter 
two note 87 as well as Ohler. Elia. 108. 

152 Berger. Identity and Experience, 30. 
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of Elijah. 153 According to Ohler, Luke did not attempt to modify the text because, in 

contrast to the tradition before him, Luke believed that John was like Elijah rather than 

really being Elijah. 154 The simple equation "he is Elijah ('HAla~ £oTlv)" in Mark 6: 15 

was understood literally as the return of Elijah in Jesus, ISS but in reworking Mark's 

account, Luke characteristically obscured the tradition by removing any hint that Elijah 

was thought to have reappeared in the distinct person of Jesus. IS6 

However, if the reference to the "spirit and power of Elijah" referred to the 

incarnation, as it were, of Elijah into John, then we might expect the phrase to appear in 

connection with his birth instead of in connection with his going before the Lord. 157 The 

mention of the spirit of Elijah is more likely a reminiscence of the observation in 2 Kgs 

2:15 that "the spirit of Elijah rests on Elisha. ,,158 In 2 Kings, Elisha's request for a double 

portion of Elijah's spirit appears to have been connected to his ability to work miracles 

rather than to any desire to be doubly endowed with the essence of Elijah himself. In 

Luke 1:17, the "spirit and power of Elijah" is similarly connected to John's performance 

of his prophetic task. Even considered on its own, Luke 1: 17 probably functions to 

153 Ohler, Elia, 109: "Gemeint ist damit, daB die Person Elias von Johannes Besitz ergriffen hat, 
denn ltvEiJ}1C( bedeutet hier nichts anderes als auch bei den Diimonenaustreibungen, nur hier im positiven 
Sinn." Cf. Ohler, Elia, 82. 

154 Ohler, Elia, 89, cf. 82; Busse, "Engelrede," 168. 
ISS Ohler, Elia, 117. 
156 Ohler. Elia, 185. 
157 Ohler, Elia. 109, makes the comparison with the incarnation himself. Against Ohler, the 

involvement of the spirit in connection with John's birth is compared with the spirit's involvement in Jesus' 
birth (l :35), but the comparison is made in Luke 1: 15 not I: 17, and the spirit is there identified as the Holy 
Spirit rather than the spirit of Elijah. 

158 Cf. Richard Bauckham, "The Restoration of Israel in Luke-Acts," in Restoration: Old 
Testament, Jewish, and Christian Perspectives (ed. James M. Scott; Leiden: Brill, 2001). 448: "The one 
outstanding difference between Luke and the Jewish traditions is that the latter often make clear and never 
deny that the eschatological figure of Elijah is the same human person as the historical Elijah who ascended 
to heaven. Luke's innovation--entailed by the very fact that he is narrating the birth of his Elijah-like 
figure-is to avoid such identity. substituting the phrase: 'in the Spirit and power of Elijah' (1: 17). for 
which he has some precedent in Elisha's relation to Elijah (2 Kgs 2: 15)." 
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identify John as the eschatological Elijah, which is to say, the prophet like Elijah who 

serves as the messenger described in Mal 3: 1. 

By making explicit the manner of appearance of those with whom Jesus was 

associated, the interpretation of Mark 6: 14-15 in Luke 9:7-8 excludes the possibility that 

Elijah himself was expected to act in the distinct person of Jesus. Instead of stating "he is 

Elijah CHAiuC; EaTlv)," the crowds in Luke's version say, "Elijah has appeared CHAiuC; 

EcpaVfJ)" (9:8); and instead of identifying Jesus as "a prophet, like one of the prophets" 

(Mark 6:14), the crowds in Luke's version considered the possibility that Jesus was one of 

the ancient prophets who had arisen from the dead (Luke 9:8). Luke may be doing 

nothing more than smoothing out Mark's text,159 but by stating that the people wondered 

whether Jesus was a reappearance of Elijah, Luke reveals that he believed the crowds 

were aware that Elijah had ascended into heaven; he also suggests that the people 

expected, or at least were willing to consider the possibility of, a return of the biblical 

prophet Elijah from heaven. 160 

The differences between Luke and Mark should not be overstated, however. 

While Mark's terse account of popular views about Jesus allows for the type of 

identification between Elijah and Jesus that Berger and Ohler have proposed, there is 

simply not enough information to elicit the nature of the identity supposed by the crowds. 

The suggestion that Jesus was John the Baptist raised from the dead is at least as difficult 

to comprehend as the belief that Jesus was a physical reappearance of Elijah. Moreover, 

159 Bovon. Luke, 348. 
160 The fact that Elijah has already been connected to Israel's eschatological hopes in Luke 1: 17 

suggests that this is no trivial comparison. 
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the appearance of Elijah at the transfiguration implies that the essence of Elijah's identity 

was connected to the figure from the past who appeared at the transfiguration. The 

disciples would know him when they saw him. Though the disciples' question about the 

coming of Elijah was prompted by Jesus' comments about the resurrection,161 its narrative 

placement immediately after the transfiguration functions to shape the readers' 

expectations about the nature of the coming Elijah. In this context, Jesus' answer that 

"Elijah has come" (Mark 9:13) is more a riddle than a statement about a well-recognized 

form of expectation. Obviously, it came as a surprise to the disciples who had still been 

expecting the coming of Elijah. 162 The answer to the riddle could involve the explanation 

that Elijah had really come in the person of John. But Mark does not supply enough 

information for us to form this conclusion with confidence, and the answer to the riddle 

could just as easily have involved a metaphorical interpretation of Malachi's prophecy, 

with Jesus explaining that the return of Elijah really meant the return of a prophet like 

Elijah rather than the return of Elijah himself. 

Although Luke omits the question about Elijah in Mark 9: 11-13, he too maintains 

that the eschatological Elijah of Malachi 3 referred to another prophet like Elijah rather 

than to Elijah redivivus. Luke attributes the latter belief to the Jewish crowds, but he is 

careful to avoid a literal identification of either Jesus or John the Baptist as Elijah. 163 

John the Baptist was to act in the spirit and power of Elijah (l: 17); he was the Elijianic 

messenger of Mal 3: 1 (Luke 7:27), but he was not Elijah himself. In Luke as well as 

161 Mark 9:9-10. So correctly Fitzmyer, "Elijah." 295; Ohler, Elia, 4l. 
162 Matthew 17: 13 implies that the logion was also puzzling to later interpreters. 
163 Marshall, Historian, 147. Cf. Miller. "Elijah," 619 note 3; Feiler, "Jesus," 263-4. 
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Mark and Matthew, the transfiguration makes clear the difference between the past and 

the present, the difference between Elijah himself and prophets like Elijah. 164 

Conclusion 

We have seen that Luke frequently associates Jesus with stories from the life of 

Elijah. In addition to Jesus' explicit comparison of himself with Elijah, the narrator 

compares the miracle at Nain with Elijah's raising of the widow of Zarephath's son, Jesus' 

interactions with would-be disciples echo Elijah's calling of Elisha, the multitude accuses 

Jesus of "perverting" the Jewish nation just as Ahab had accused Elijah of "perverting" 

Israel, and the portrayal of the ascension of Jesus into heaven echoes Elijah's ascension 

into heaven. These parallels are more positive and more pervasive than is often allowed. 

Together they suggest that Luke intentionally depicted Jesus as a prophet like Elijah. 

In their attempt to account for Luke's redactional changes to Mark, those who 

deny that Luke regarded John as the eschatological Elijah do not notice that Luke's 

employment of Elijah traditions follows a consistent pattern. Luke draws freely from the 

biblical account of Elijah's life to aid his portrayal of Jesus, but while the crowds 

speculate that Jesus is a reappearance of Elijah (Luke 9:8,19), the narrator and reliable 

characters within Luke-Acts connect passages related to the prediction of Elijah's return 

to John, but not to Jesus. Thus, Gabriel 0:17), Zechariah 0:76), Jesus (7:22), and John 

himself (3: 16) identify John as the one who fills the role of the Elijianic messenger of 

Malachi 3. This dissociation of Jesus from the role of the Elijianic messenger 

164 Cf. Green. Luke. 381. This difference is illustrated immediately after the transfiguration when 
the disciples James and John apparently adopted this more figurative interpretation of Mal 3:23. requesting 
permission to call down fire from heaven just as Elijah had done in 2 Kings 1 (Luke 9:54-56). 
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explained by excluding an eschatological use of the tradition altogether, for we have seen 

that Luke distinguishes between stories from Elijah's life which are echoed in Luke's 

portrayal of Jesus, and passages from Malachi 3 which are applied to John. Nor does 

Luke's presentation of John as the forerunner of the Lord Jesus instead of as the 

forerunner of God imply any diminution of John's eschatological role. 166 In contrast to 

the crowds who speculate that Jesus is Elijah redivivus, Luke claims that neither John nor 

Jesus is Elijah. John is a prophet who fulfills the eschatological role of Malachi's 

Elijianic messenger to prepare the way for the Lord Jesus. Yet this does not prevent 

Luke from applying characteristics of Elijah-as well as other prophets-to Jesus, the 

central character in his story. Although Jesus is the Lord of Malachi 3, Luke also 

portrays him as a prophet whose actions correspond to those of Elijah. 

166 As suggested by Miller, "Elijah," 621, 
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Chapter 6: From "Prophet like Moses" to Exalted "Lord" 

When Peter names Moses as an example of the holy prophets from long ago who 

predicted the coming of the Messiah, he quotes from Deut 18:15: "Moses said, 'The Lord 

your God will raise up (avacrT~O'El) for you from your own people a prophet like me. You 

must listen to whatever he tells you'" (Acts 3:22). The identification of Jesus as the 

prophet like Moses is sometimes regarded as an isolated statement left undeveloped by 

Luke,l but there is a strong tendency in recent Lukan scholarship to argue at the very 

least that Acts 3:22 provides the key to Jesus' prophetic identity, if not also to major 

aspects of Luke's theology and to the structure of Luke-Acts as a whole.2 

For example, scholars have often remarked how Luke emphasizes the necessity of 

the Messiah's suffering in fulfillment of Scripture, but does not dwell on the 

"soteriological significance" of Jesus' death3 or explain where in Scripture he found the 

Messiah's suffering foretold.4 According to David Moessner, however, the perception 

that Luke was uninterested in the salvific effects of Jesus' death and that he failed to 

demonstrate the necessity of that death from Scripture results from a failure to perceive 

the way in which Jesus the Messiah is portrayed by Luke in terms of the Deuteronomistic 

I Conzelmann. Theology. 167 note 3: "If we relate Deut. xviii, 15, 18 to Christ (Acts iii. 22 Lvii. 
37), then there is admittedly a suggestion of typology; but Luke has simply taken it over from the tradition 
without reflecting on it." Cf. Jeremias, TDNT 4:868-9; Teeple, Mosaic, 87-8, 120; Cull mann, Christology, 
37-8; Richard F. Zehnle. Peter's Pentecost Discourse: Tradition and Lukan Reinterpretation in Peter's 
Speeches of Acts 2 and 3 (Nashville: Abingdon Press, 1971).89; Aune, Prophecy, 155; Barrett, Acts. 208; 
Fitzmyer, Luke. 793. 

2 Cf. Hastings, Prophet; Marshall. Historian, 127-8; Minear, Reveal; Johnson, Luke. 18-9; Dillon, 
"Prophecy." 544-56; Moessner, Lord; Feiler. "Jesus"; O'Toole, "Parallels." 22-9; Allison, Moses, 98-100: 
Turner, Power, 238-40; Schubert. "Image." 

3 Conzelmann. Theology. 201; cf. Franklin, Christ, 65. 
4 Cf. Fitzmyer. Luke. 200. 
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prophet like Moses whose coming all the prophets predicted.s Building on the work of 

other scholars who argue that the mention of Jesus' £~0(50C; in Luke 9:31 links Jesus' death 

to the redemptive events of the exodus from Egypt under Moses,6 Moessner contends that 

as the prophet like Moses, Jesus was sent at the transfiguration on a "suffering journey" 

which culminated in an atoning death outside Jerusalem that brought deliverance to the 

children of Israel just as Moses' earlier death outside the land effected deliverance for 

Israel.7 What is more, Luke's exodus typology "becomes the organizing principle for the 

form and content of the whole of the Central Section" of Luke's Gospel (9:51-19:44).8 

Moessner is not alone in concluding that the concept of the prophet like Moses 

contributes to the structure of Luke-Acts. In an influential monograph and two 

commentaries, Luke Timothy Johnson has argued that the explanatory power of the 

prophet like Moses concept extends well beyond the central section of Luke's Gospel. 

According to Johnson, "Luke uses the prophetic pattern established by his reading of the 

Moses story to structure his entire two-volume work. ,,9 Other scholars maintain that 

Luke interpreted Deuteronomy's prediction of a prophet like Moses through the lens of 

"new exodus" and servant passages from Isaiah, which enabled him to achieve in Jesus a 

synthesis of the expectations of the Davidic Messiah and the prophet like Moses.1O 

5 Moessner, Lord, 264. Busse, Wunder, 376, 400-1 and Nebe, Ziige, 105, also claim that Luke 
portrayed Jesus as a Deuteronomistic eschatological prophet like Moses. Cf. Strauss, Messiah. 284. 

6 Cf. Evans, "Central Section," 37-53; Manek, "New Exodus." 8-23; Sharon H. Ringe, "Luke 9:28-
36: The Beginning of an Exodus," Semeia 28 (1983): 83-99; Garrett, "Exodus," 656-80. 

7 Moessner, Lord, 57, 60. 68, 82, 76 note 67. 
8 Moessner. Lord, 60. 
9 Johnson. Acts. 13. Johnson's argument was originally set forward in Johnson, Literary. 60f. 

Clark, Parallel, 272, writing in 2001, shows how influential Johnson's explanation has been when he states, 
"For it is in this section [Acts 7] that Luke is concerned to emphasise the prophetic pattern which structures 
his whole work." 

10 Cf. Sloan, lubilary, 71-3; Bock, Proclamation. 110-1; Allison, Moses, 90; Turner, Power. 243; 
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Although there are still differences "of contextual appropriateness,"!! Max Turner 

concludes that the Isaianic new exodus motif "best explains Luke's remarkable fusion of 

Davidic, servant and Mosaic Christologies, which otherwise might seem merely 

'promiscuous', if not bizarre.,,!2 

One of the major goals of this chapter, then, is to determine the meaning as well 

as the significance of Luke's application of Deut 18: 15 to Jesus. Luke might have 

assumed that his readers knew Jesus was the prophet like Moses and that they knew what 

this designation entailed, but contemporary scholars dare not make this assumption 

absent supporting evidence in the text of Luke-Acts. for we have seen already that there 

is little to suggest the expectation of an eschatological prophet like Moses assumed a 

widely accepted form in Second Temple Jewish writings. Since the presence of analogies 

between Moses and Jesus is undeniable in Acts 3 and 7, it is tempting to conclude that 

when Jesus is presented as a prophet in other passages the concept of the prophet like 

Moses lies in the background; it is also tempting to regard as Mosaic those characteristics 

that are attributed to Moses in Acts 7 and to Jesus elsewhere in Luke-Acts. Nevertheless, 

adopting passages from Luke's second volume as the interpretive key to Luke's 

conception of Jesus as a prophet (if not the structure of his whole work) may fail to 

consider the message Luke wished to convey to his readers, as well as the effect the story 

would have had on his audience when read in sequence. The explicit identification of 

Jesus as the prophet like Moses in Acts 3:22 does not necessarily mean that Jesus is 

David W. Pao, Acts and the Isaianic New Exodus (Ttibingen: 1. C. B. Mohr (Paul Siebeck], 2000; repr., 
Grand Rapids: Baker Academic, 2002), 77. Cf. Strauss, Messiah, 304. 

II Turner, Power, 241. 
12 Turner, Power, 248-9. 
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demonstrates that Luke conceived of John rather than Jesus as the eschatological prophet 

like Elijah. 

Those who use the parallels between Jesus and Elijah to identify Jesus rather than 

John with the eschatological Elijah also fail adequately to consider why Luke retained the 

link between John the Baptist and Elijah in Luke 1: 17 when he could have eliminated it 

altogether if he had regarded it as problematic. Appearing as it does at the beginning of 

Luke's Gospel. this characterisation of John the Baptist as a prophet like Elijah prepares 

the reader for what follows in the ensuing narrative. Indeed, readers of Luke's Gospel 

familiar with Scripture could not fail to conclude from the infancy narrative that John was 

to be understood in terms of the Elijah predicted in Malachi 3. When Jesus later applies 

Mal 3: 1 directly to John the Baptist (7:27), Luke may have seen no reason to make the 

intended allusion to the Elijianic messenger more obvious than it already was. 165 Luke 

may have omitted the discussion about John's identity as Elijah in Mark 9: 11-13 because 

he did not want his readers to confuse John's more limited task of restoration with the 

final restorative role attributed to Jesus, but also because in the immediate context of the 

transfiguration he was concerned only with Jesus' identity. If the Elijianic role of John is 

down played in Luke, it is not because Luke wants to correct his sources and claim that 

John was not a prophet like Elijah, but because he consistently removes John from centre 

stage to focus all attention on Jesus. 

Finally, Luke's association of both John and Jesus with Elijah need not be 

165 Since Matthew elsewhere makes the connections between Elijah and John the Baptist explicit, 
the statement in Matt 11: 14 explaining that John the Baptist" is the Elijah that was to come," can be safely 
attributed to Matthew's own redaction. 

234 



Ph.D. Thesis - D. Miller McMaster - Religious Studies 

portrayed as the eschatological Mosaic prophet whenever he is identified as a prophet. 

Indeed, I will argue that Luke most likely had no conception of "the prophet like Moses," 

understood as an independent eschatological figure. Luke did believe that Deut 18: 15 

was fulfilled in Jesus as the Messiah, but he thought the primary significance of Moses' 

prediction was in the requirement to "listen" to Jesus. 

Evidence for a Moses-Jesus Typology 

Stephen's Speech 

Stephen's speech in Acts 7 is the clearest development of a Moses-Jesus typology 

in Luke and Acts. Sensitive readers of Luke's narrative-especially those equipped with 

a concordance-will observe that many of the statements about Moses in Acts 7 echo 

descriptions of Jesus made elsewhere. The following direct verbal parallels are 

commonly noted13
: (1) Moses is depicted as "powerful in his words and deeds (8uvaTo~ 

EV AOYOl~ Kat £'pYOI~ aumu)" (Acts 7:22). Cleopas and his companion describe Jesus in 

almost identical terms, referring to Jesus as a "prophet powerful in deed and word 

(rrpocp~Tll~ cSuvaTo~ tv £'pyc.y Kat "Aoyc.y)" (Luke 24: 19). (2) Stephen says, "Moses was 

raised in all the wisdom (tv J((xcrn crocpi'f) of the Egyptians" (Acts 7:22). Luke mentions 

the wisdom (croCPl'f) of Jesus in Luke 2:40, 52. (3) Stephen explains that Moses "thought 

his brothers would understand that God was providing salvation (crwTllpia) through his 

hand" (7:25). The word crwTllpia is never applied to Moses in the Septuagint, but 

elsewhere in Luke-Acts it is frequently connected to Jesus, whose task it was to "seek and 

13 Most of the parallels mentioned in this paragraph are discussed in O'Toole, "Parallels." 22-9. 
Cf. Jeremias. TDNT 4:868 note 226; John J. Kilgallen. The Stephen Speech: A Literary and Redactional 
Study of Acts 7.2-53 (Rome: Biblical Institute Press, 1976).64-80; Allison, Moses. 99-100. 
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to save the lost." 14 (4) The exodus connotations of the verb trrlO"KErrrOllat associate 

Moses' visitation of his people (Acts 7:23) to God's visitation of his people in Jesus. 1S (5) 

Citing Exod 2:14, Stephen identifies Moses as a ruler and judge (apxovra KalbtKaoT~v; 

7:27,35); according to Acts 7:35b, Moses was a "ruler and deliverer (apxovra Kat 

Aurpwr~v). Jesus is identified in similar terms as "prince and saviour (apXl1Yov Kat 

owrfjpa)" (Acts 5:31), and in Luke 12:14, Jesus echoes the language though not the titles 

of Exod 2: 14 when he asks, "Who appointed me judge or arbiter between yoU?,,16 (6) 

Both Moses (Acts 7:34) and Jesus (Luke 4:43; 10:16) were sent (arroor£AAw) by God. 

(7) The verb apv£ollat is never applied to Moses in the Septuagint, but according to Acts 

both Moses (7:35) and Jesus (3:13-14; 4:16) were denied (apviollcn) by the people of 

Israel. (8) Moses is never identified as a redeemer in the Septuagint, but Stephen 

explains that the Moses denied by the Israelites was sent by God as a "ruler and redeemer 

(apxovra Kat Aurpwr~v)" (Acts 7:35). The Emmaus disciples also admit, "We had 

hoped he was the one to redeem (AurpoVOeal) Israel" (Luke 24:21). (9) According to 

Stephen, Moses performed "signs and wonders (rEpara Kat ol1]lEla)" (Acts 7:36); 

according to Peter, Jesus performed "miracles, wonders and signs (buVa]lEol Kat r€paol 

Kat 01111El01<;)" (2:22). (10) In the middle of his survey of Moses' career, Stephen pauses 

to remind his hearers of the Mosaic promise that God would raise up a prophet like 

14 Luke 19:9. The word GWTllPtu is explicitly connected to Jesus in Luke 1 :69, 7l; 19:9; Acts 
4:12; 13:26. 

15 Luke 1:68; 7:16. See chapter five page 197f. 
10 Compare T{~ GE KuniGTllGEV apxovm Kat OlKUGT~V £<p' ~pwv; (Exod 2: 14) with T(~ pE 

KUTEGTllGEV KP1T~V ~ pEplGT~V £<p' upii~; (Luke 12: 14). According to Lampe, "Holy Spirit." 176. this 
reminiscence "seems to point to a contrast rather than to a resemblance between them." On the other hand, 
Nolland. Luke, 685, thinks the allusion is ironic, signalling that the questioner did not recognize Jesus' 
authority as a "new 'Mosaic' figure." 
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Moses (Acts 7:37). Although the identity of the Mosaic prophet is not made explicit at 

this point in his defence, readers of Acts know from 3:22-23 that the prophet like Moses 

is Jesus. (11) Finally, it goes without saying that both Moses (Acts 7:37-8) and Jesus 

(Luke 13:33) are portrayed as prophets. 

Taken as a whole these parallels are convincing. The charges against Stephen 

centre around questions about the relative authority of Moses and Jesus (Acts 6: 14), and 

there is an unmistakable connection at the end of the sermon between the rejection of 

Moses and all the prophets on the one hand, and the rejection of the "Righteous One" on 

the other. In this context it can hardly be doubted that Luke intended to set up an 

extended typology between Moses and Jesus in Acts 7Y The sheer length of Stephen's 

speech suggests that this Moses-Jesus typology was important to Luke. 

No doubt Luke's conviction that Jesus fulfilled Deut 18: 15 contributed to the 

development of this series of parallels, but it is not clear that the typology developed here 

explains what Luke believed it meant for Jesus to be the prophet like Moses. After all, 

the focus of Stephen'S speech was not on Jesus' identity, but on the consistent failure of 

Israel to respond positively to God and his messengers (Acts 7:51-53). Moreover, the 

presence of a typology in Acts 7 fails to demonstrate that the Mosaic prophet motif is 

widespread throughout Luke-Acts, much less that Jesus' prophetic identity should be 

understood primarily as that of the prophet (like Moses). As Paul Feiler admits, 

The fact that in the 'parallelism,' the references to Jesus are scattered but the ones to 
Moses are, for the most part, concentrated in Acts 7 could lead to the conclusion that 

17 Regardless of conclusions about a pre-Lukan source behind Acts 7. the parallels between Moses 
in Acts 7 and Jesus throughout Luke-Acts cannot all be attributed to pre-Lukan sources. So also Kraus. 
"Dtn 18,15-18." 159. Contra Barrett, Acts. 337-9. 
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Luke is here paralleling Moses to Jesus (the 'Jesufication' of Moses) rather than 
paralleling Jesus to Moses (the 'Mosification' of Jesus). IS 

Hence, it would be unwise to move from the existence of similarities between 

Moses and Jesus to the conclusion that these shared characteristics are essentially Mosaic 

in quality. Both Moses and Jesus were sent by God, but since a divine commission was 

commonly associated with prophets, the sending of Jesus need not be conceived of in 

Mosaic terms. 19 Similarly, even though both Moses and Jesus provide "salvation," we 

should not conclude without further ado that Jesus' saving mission was regarded as a 

Mosaic activity. Some of the parallels between Jesus and Moses are only convincing 

because they occur among a dense cluster of other links between Moses and Jesus. Other 

parallels are also connected by Luke to a Joseph-Jesus typology that precedes the 

admittedly more extensive Moses-Jesus typology:2o like Jesus, Joseph was betrayed;21 

like Jesus, Joseph is given grace and wisdom;22 like Jesus, Joseph was appointed as 

ruler;23 and just as God saved Israel through Joseph, so he provided salvation through 

Jesus.24 

I will examine other possible parallels between Jesus and Moses in the course of 

the discussion below-excluding some and accepting others. Rather than building a case 

18 Feiler. "Jesus," 111-2 note 3. Cf. Kraus, "Dtn 18,15-18," 160. 
19 See chapter three page 96 above. 
20 Cf. Jacques Dupont, "L'utilisation apologerique de l'Ancien Testament dans les discours des 

Actes." in Etudes, 252; Kilgallen, Stephen. 41-63 (esp. 48-49, 62). 
21 The word rrapao{oWjll is frequently used of Jesus' betrayal and handing over to the Gentiles (cf. 

Luke 9:44, 18:32,20:20; 22:4; 23:25; 24:7). In Acts 7:9 the verb is used with reference to Joseph. Cf. also 
rrpo86rTJ<;, which is applied to those who rejected Jesus in Acts 7:53. 

22 Luke 2:40,52; 4:22; Acts 7:9. 
23 Joseph was appointed ruler (~you]J£vo<;) over Egypt (Acts 7: 10); Jesus is implicitly identified as 

6 ~you]J£vo<; in Luke 22:26. 
24 There are no verbal parallels between these two characteristics, as words of the O'wrTJp- root are 

not used of Joseph. God's deliverance of Israel by means of Joseph is patent, however, in the biblical 
account (cf. Gen 50:20-21). 
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from scattered allusions to Moses, those who emphasize the importance of Luke's Moses 

Christology tend to rest more weight on characteristics that figure prominently in Luke's 

depiction of Moses and that are alleged to be basic to Luke's portrayal of Jesus. In what 

follows I will examine three characteristics of Jesus that are judged to be Mosaic 

partially-but not only-because they are associated with Moses in Acts 7: Both Jesus 

and Moses experience persecution, both perform "wonders and signs," and both bring 

deliverance to Israel. In addition, I will consider the claim that the mention of Jesus' 

"exodus" in Luke 9:31 is an important clue to Jesus' Mosaic identity as well as the 

assertion that Luke combined Jesus' Mosaic and Davidic roles in light of "new exodus" 

passages in Isaiah. First, however, we tum to Luke Timothy Johnson's contention that 

the key to the structure of Luke-Acts is found in Peter's initial identification of Jesus as 

the prophet like Moses. 

The "Raising Up" of the Prophet Like Moses 

According to Johnson, Acts 3:22-26 presents Jesus as a prophet who, like Moses, 

was sent twice to his people, the first time during his earthly ministry, the second time 

through his disciples after his "raising up" from the dead25: 

22Moses said, "The Lord your God will raise up (avaar~oEl) for you from your own 
people a prophet like me. You must listen to whatever he tells you. 23 And it will be 
that everyone who does not listen to that prophet will be utterly rooted out of the 
people." 24And all the prophets, as many as have spoken, from Samuel and those after 
him, also predicted these days. 25you are the descendants of the prophets and of the 
covenant that God gave to your ancestors, saying to Abraham, "And in your 
descendants all the families of the earth shall be blessed." 26When God raised up 
(avaoT~aac;) his servant, he sent him first to you, to bless you by turning each of you 
from your wicked ways. (Acts 3:22-26) 

25 Cf. Johnson, Acts. 13; Johnson, Literary, 60-76. 
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If, as is frequently suggested, the "raising up (aviannn)" of Jesus refers at least in part to 

his resurrection from the dead,26 Luke must have envisaged the resurrected prophet like 

Moses now summoning Israel to repentance through his disciples.27 

In addition to its impressive pedigree, this interpretation of aviann.ll in Acts 3:22, 

26 is supported by the following arguments: (1) The verb aviann.ll, as well as its 

synonym ryElPW, often denotes the resurrection of the dead and could be used in the 

same way here?8 (2) It is typical for speeches in Acts to include a scriptural citation that 

26 Cf. Dupont, "L'utiIisation," 249; Gils, Jesus, 34; Goulder, Type, 159; Moule, "Christology," 169; 
Schnider, Jesus, 93; William Stephen Kurz, "Acts 3: 19-26 As a Test of the Role of Eschatology in Lukan 
Christology," in Society of Biblical Literature 1977 Seminar Papers (ed. Paul J. Achtemeier; Missoula, 
Mont.: Scholars Press, 1977),312; DiIIon, Eye-Witnesses, 136-7; Robert F. O'Toole, "Some Observations 
on Anistemi, 'I Raise,' in Acts 3:22-26," ScEs 31 (1979): 85-92; Johnson, Literary, 67; Dennis Hamm. "Acts 
3: I 2-26 : Peter's Speech and the Healing of the Man Born Lame," Perspectives in Religiolls Studies 11 
(1984): 213; Jacques Schlosser, "MoIse, serviteur du kerygme apostolique d'apres Ac 3,22-26." RSR 6 J 
(1987): 29: Bovon. Theologian, 197,341; O'Reilly. Sign, 114; Feiler, "Jesus," 50-1; Moessner, Lord, 68-9, 
324; TannehiII. Unity 2,56 note 19; Schubert, "Image," 100,210; Kraus, "Dtn 18,15-18." 158-9. Cf. 
Richard Be1ward Rackham. The Acts of the Apostles.' An Exposition (9th ed.; 1901; London: Methuen. repr. 
1922),55; Calvin, Acts 1, 162: "But Peter meaneth rather, that Christ was raised up, when he was declared 
to be the author of the blessing; which thing, since it was done of late and suddenly, it ought to move their 
minds the more." 

An alIusion in Acts 3:26 to the quotation from Deut 18:15 (cited in Acts 3:22) is widely accepted 
regardless of one's interpretation of aVloT'1J11 in Acts 3:26. Fitzmyer, Acts, 290-91, however, interprets 
aVtoT'1J11 in Acts 3 :22 as a reference to the coming on the scene of Jesus in fulfillment of Deut 18: 15, but 
takes o:vtoT'1J11 in Acts 3:26 as a reference to Jesus' resurrection, citing Acts 2:24 rather than 3:22 as a 
paralIe!. Against Fitzmyer, the following points demonstrate that both Acts 3:22 and 3:26 allude to Deut 
18: 15: (l) As the word aVtOT'1J11 in 3:22 is repeated in 3:26. it is likely that the referents of the verb are 
related if not identical in both verses. (2) The mission of the servant in 3 :26 is the positive counterpart to 
the mission of the prophet like Moses in 3:22-23: the statement about the prophet like Moses highlights the 
potential negative consequences for those who do not listen and repent, while the servant is sent "to bless 
you by turning each of you from your evil ways." Johnson, Literary, 67 accepts the connection between 
Acts 3:22 and 3:26, and agrees that 3:26 refers to the resurrection, but maintains that Acts 3:22 also refers 
to the appointing of Jesus as prophet during his earthly ministry. The claim of Vermes. Jesus, 97. that Acts 
3 presents Deut 18: 15 as a prediction of the return of the prophet like Moses at the parousia, overlooks the 
connection between 3:22 and 3:26. 

27 Cf. Robert F. O'Toole, Acts 26. The Christological Climax of Paul's Defense (Ae 22:1-26.'32) 
(Rome: Pontifical Biblical Institute, 1978). 119; Johnson, Literary, 66-7: Dillon, Eye-Witnesses, 137: 
Hamm, "Healing." 213; Schlosser, "MoIse." 30; O'Reilly, Sign, 114; Moessner. Lord, 69, 324; Tannehill. 
Unity 2.56; Schubert, "Image," 75. 

28 Sometimes the meaning resurrection is made explicit by adding "from the dead," as in Luke 
7:22:9:7; 20:37; Acts 3:15; 4:10; 13:30; 26:8 for EyEipW; and Luke 16:3I:Acts 10:41; 13:34: 17:3: 17:31 
(aVtoT'1J1I). At other times the reader must judge from the context which denotation is intended. Other 
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proves the resurrection; the quotation from Deut 18: 15 is the only conceivable example 

of such a proof-text in this context. (3) References to Jesus' resurrection rather than to 

Jesus' earthly life are expected at the conclusion of speeches in Acts. (4) The belief that 

the resurrected prophet like Moses continued working through his disciples accounts for 

the strong parallels between Jesus and his disciples in Acts. (5) The connection between 

the resurrection and the identification of Jesus as the prophet like Moses explains why 

'Luke waited until Acts 3 to unveil Jesus as the fulfillment of Deut 18: 15-Luke could not 

explicitly identify Jesus as the Mosaic prophet before the resurrection because, on this 

reading, Deut 18:15 is a prediction of the resurrection. (6) Both the summons to 

repentance and the warning about the consequences of rejection are tied to the prophet 

like Moses, and also correspond to the pattern of Jewish rejection of the message about 

Jesus that is played out in Acts. More importantly, (7) the warning in Acts 3:23 about the 

need for repentance would only be effective if Peter's audience could now hear Jesus 

speaking through Peter. 

The arguments presented so far do not all carry the same weight. Some are not 

persuasive when considered on their own; others are nearly compelling. To my 

knowledge, no convincing response has yet been given to the final argument: (8) The 

description of the "raised up" servant's mission to bless the people corresponds best to 

what Jesus' followers were able to do in Acts as a result of the resurrection. That is, the 

blessings offered by the "raised up" servant in Acts 3:26 constitute the promises to 

contextual indicators make it clear that Eydpw refers to resurrection in Luke 8:54; 9:22; 24:6. 34; Acts 
5 :30, 10:40; 13 :37; cf. Luke 11 :31. Other contextual indicators confirm that aVlorrnll refers to resurrection 
in Luke 7: 14; 8:55: 18:33 and 24:7, 46; Acts 2:24, 32; 9:34. 40; cf. Luke 11 :32. 
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Abraham (3:25), which in this context most naturally include the promised Holy Spirit

a gift that was only made available after the resurrection. If these arguments are accepted 

and the "raising up" of the prophet like Moses is taken as a reference to the resurrection 

of Jesus, then the concept-of the prophet like Moses does indeed play an integral role not 

only in Acts 3 but also in Luke-Acts as a whole. 

Nevertheless, although it promises to resolve difficulties present in other readings 

of Peter's sermon, this interpretation creates an additional problem of its own. If the 

"raising up" of God's servant refers to the resurrection of Jesus, who was sent a second 

time after his resurrection "to bless you by turning each of you from your wicked ways" 

(3:26), then Peter must be envisaged as the agent through whom Jesus is now sent to 

bless Peter's audience. But is it really likely that Luke's implied readers (let alone Peter's 

audience within Luke's story world) would judge from the evidence in Peter's sermon that 

Peter was referring to himself as the agent of blessing when he said that God "raised up 

his servant" and "sent him to bless [the people] by turning [them] from their evil ways" 

(3:26)729 I will argue that the correct answer to this question is "no." Although avioTll]ll 

can denote resurrection and although Luke can speak of Jesus working through his 

disciples, a reference to the sending of Jesus through his disciples is surely not the most 

obvious interpretation of Acts 3:26 when the verse is considered on its own. It is 

therefore necessary to bring forward evidence from the immediate context demonstrating 

how Luke prepared his readers for this surprising presentation of Jesus as the one through 

whom Jesus was sent-or at least to show how such an interpretative move is plausible in 

29 Cf. the criterion of "historical plausibility" in Hays, Echoes, 3D-I. 
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light of statements Luke makes in other contexts. But most of the arguments adduced in 

support of this interpretation are circumstantial. Though they add force to this 

interpretation of "raising up," these arguments will only contribute to a cumulative case if 

there are other more compelling reasons to secure this interpretation of the passage. 

I will argue that the more substantial arguments for this interpretation either 

misconstrue the structure of Luke's narrative or are not sufficient to account for the 

unexpected reference to the sending of Jesus in Peter which this reading requires. 

Finally, I will propose an alternative explanation according to which Peter refers back to 

the "blessing" brought by Jesus during his earthly life in order to demonstrate the 

necessity of repenting and "heeding" the message of the prophet like Moses so that his 

audience can receive the full blessing now offered to them. In my view, this explanation 

accounts for the difficulties raised by Acts 3:22-26 more simply and effectively than the 

interpretation that requires a reference to Jesus' resurrection in the "raising up" of the 

prophet like Moses. In order to support my answer, it will be necessary first to explain 

more fully the arguments summarized above and then to respond to them. 

Circumstantial Arguments 

Though they add force to the interpretation of "raising up" as a reference to 

resurrection, several arguments are easily accounted for under other configurations of the 

data. 

The Meaning of Q:vlcrrrH-ll: Given Luke's assumption that all Scripture points to 

Jesus,30 and his frequent use of Q:vloTrnn to refer to the resurrection, he certainly could 

30 Luke 24:27. 44-47. Cf. Dupont. "L'utilisation." 246. 
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have seen a reference to the resurrection in Deut 18: 15. Yet the mere possibility of 

interpreting Deut 18: 15 as a prediction of the resurrection is not enough to prove that 

Luke interpreted the text this way. Both eXvloTl1)..ll and its synonym tydpw are used in 

Luke-Acts with the meanings "to stand up," "to rise up," "to appoint," and "to corne on 

the scene. ,,31 As a result, those who argue that the "raising up" of Jesus in Acts 3:22, 26 

refers to his resurrection generally combine the argument from the common meaning of 

eXViOTl1)..ll with the claim that this interpretation is required by the immediate context of 

Acts 3. 

The Normal Function of Quotations from Scripture: Luke normally applies the 

CI 
message of the prophets "who proclaimed these days" (3:24) to Jesus, or more 

specifically, to his death and resurrection?2 Since Deut 18:15 has no relation to the 

suffering of the Messiah, and does not appear to be related to the establishment of the 

eschatological kingdom, Jacques Dupont concluded that the reason for its introduction 

must have been to provide scriptural evidence for the resurrection.33 But Luke's normal 

usage allows for exceptions (cf. Acts 1:6; 7:42-43). Indeed, the "days" proclaimed by the 

prophets most likely includes the period of the early church-at least according to Acts 

31 The word eydpw means "to appoint" or "to bring into being" in Luke 1 :69; 3:8: Acts 13:22. 
The word eXvicrnn.ll clearly denotes "arising" in the sense of "appearing on the scene" in Acts 5:36-37; 6:9; 
7:18; 20:30. It is frequently suggested that eXvicrrrnn refers to the resurrection in Acts 13:33 (Dupont, 
"Filius meus es tu," 531-32; Haenchen, Acts, 411; Fitzmyer, Acts, 516-7). If this is the case, it at least 
seems clear that Luke did nof unreflectingly apply the verb to the resurrection because he uses the 
synonymous verb eyeipw in two different senses in the immediate context: in Acts 13:22 he speaks of 
"raising up" David as king, while in Acts 13:30 he refers to the raising (~YElP£v) of Jesus from the dead. 
For other examples of the meaning "resurrection" see note 28 above. 

32 Cf. Acts 3:18; Luke 24:27; 24:45-47. The promises to Israel are associated with hope in the 
resurrection again in Acts 26:6-8. Cf. Acts 2:25-28 (Ps 16:8-11); Acts 13:35 (Ps 16: 10). The "hope of the 
resurrection" is referred to again in Acts 23:6 and 24:15. Cf. Dupont, "Filius meus es tu," 529; O'Toole. "I 
Raise," 89-90. 

33 Cf. Dupont. "L'utilisation," 249. 
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3:24?4 Nor is the resurrection always supported by Scripture; particularly in Acts 3-4 the 

resurrection is supported by an appeal to the healing of the lame man (3:15-16; 4:10). 

Normal Subject Matter at the End of Speeches in Acts: It is true that statements 

about Jesus' earthly life are rare in Acts, and do not appear elsewhere at the end of a 

speech.35 On the other hand, Luke is not bound by any requirement to end his speeches 

with a reference to the resurrection. Rather than saying that speeches in Acts tend to 

conclude with a reference to the resurrection, it is more accurate to say that they normally 

conclude with a real or implied call to repentance, a challenge, or at least an accusation of 

guilt.36 In Acts 3, the warning attached to the prediction of a prophet like Moses (Acts 

3:22-23),37 together with the mention of the promises to Abraham (3:25), underline the 

necessity of responding to the call to repentance. Acts 3:26 thus echoes the language of 

Deut 18: 15 quoted in 3:22 and, reiterating the exhortation of 3: 19, brings the sermon to a 

close with the expected reminder of the need for repentance: God sent "his servant to 

bless you by turning each of you from your wicked ways." It is not surprising that the 

resurrection, as the culmination of the story of Jesus, tends to appear towards the end of 

sermons in Acts, but it is misleading to use this as evidence for a reference to resurrection 

34 Cf. chapter three page 86 above as well as Barrett, Acts, 210-1. 
35 O'Toole. "I Raise." 86. But see the summaries within speeches in Acts 2:22, 10:36-39. Since 

Luke had already written a narrative about Jesus' life on earth, lengthy summaries were unnecessary. 
36 In Acts 2, the resurrection and exaltation of Jesus whom "you crucified" (2:36) results in 

instruction about repentance. In Acts 4:8-12 and 5:29-32 the uniqueness of the exalted Jesus is stressed. 
with a call to repentance-Dr at least an accusation of guilt-implied at the end. In the other sermons in 
Acts. the opportunity of forgiveness (10:43; 26:29) and warning for those who do not repent (13:40-41; 
17 :31) are consistently stressed at the end. The claim that Jesus was resurrected is presumed in the 
surrounding context (Acts 6: 14, 55). but Stephen never explicitly mentions the resurrection in his defence. 
This is especially surprising if the quotation of Deut 18: 15 refers to the resurrection in Acts 3 because we 
would expect the same to be true when Deut 18:15 is cited in Acts 7:37. 

37 The second part of the quotation has been influenced by the language of Lev 23:29, but the 
warning was already present in Deut 18:19. Cf. Barrett. Acts, 209-10. 
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in Acts 3:26. In this passage, the statement about the "raising up" of God's servant 

appears at the end of Peter's speech because it is tied to the summons to repentance which 

makes up the second half of the sermon. 

The Delayed Identification of Jesus as the Prophet like Moses: According to 

Richard Dillon, Luke could not explicitly reveal Jesus as the Mosaic prophet before 

Easter because to do so would require disclosing the Messianic secret that Jesus was the 

suffering Mosaic prophet of Luke's particular conception.38 More significantly, Jesus 

could not be fully identified as the Mosaic prophet until he had been "raised up" at his 

resurrection in fulfillment of Deut 18: 15.39 While this line of reasoning might support a 

conclusion about the meaning of "raised up" established on other grounds, it is not in 

itself decisive, for there are many reasons why Luke could have waited until Acts 3 to 

identify Jesus as the prophet like Moses. 

Parallels between Jesus and his Disciples 

-"/ One of the strongest arguments in favour of understanding the "sending" of Jesus 

as a reference to his continued activity through his disciples is that Luke presents Jesus as 

acting through his disciples in other contexts. Jesus' disciples carryon his mission in 

Acts, performing miracles and proclaiming that salvation and the forgiveness of sins are 

available in the name of Jesus. Indeed, the immediate context of Acts 3:22-26 makes 

clear that the healing of the lame man occurred through "the name of Jesus Christ of 

Nazareth ... whom God raised from the dead. ,,40 Before healing the paralytic in Lydda 

38 Dillon, Eye-Witnesses, 132-3. 
39 Dillon, Eye-Witnesses. 134-6. So also Schubert. "Image." 269. 
40 Acts 4:10: cf. 3:16. Salvation is directly connected to the name of Jesus in Acts 4:12 (and by 

implication in the quotation from Joel in Acts 2:21): it is connected to the" grace of Jesus" in Acts 15: 11 
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Peter declares even more directly, "Aeneas, Jesus Christ heals you" (9:34). Jesus and his 

followers are bound so closely together that the exalted Jesus can ask Paul, who was 

persecuting Jesus' disciples, "Why are you persecuting me?" (Acts 9:4). When Paul 

insists "that as the first of the resurrection of the dead [Jesus] would proclaim light to his 

own people and to the Gentiles" (26:23) he echoes a passage from Isaiah 49:6 which Paul 

and Barnabas had earlier applied to their own ministry (Acts 13:47). It is possible to see 

in this joint quotation of Isa 49:6 evidence that Jesus proclaimed light first to his own 

people and then to the Gentiles through his witnesses in ActS.41 But although the 

parallels between Jesus and his disciples go a long way towards explaining how Luke 

could have envisaged Jesus being sent through his representatives, the parallels 

themselves do not show that Jesus and his disciples were linked by the motif of the 

prophet like Moses or that in Acts 3:26 Luke envisaged Jesus being sent through Peter. 

The Call to Repentance and the Pattern of Rejection 

Peter begins his address to the Temple crowd by claiming that God vindicated 

Jesus whom "you denied (~pv~cracre£)" and killed, but whom God raised from the dead 

(3:14-15). Peter then calls for repentance, intimating that there is a causal relationship 

between repentance and the final sending of the Messiah (3:20), and warning that anyone 

"who will not listen" to the prophet like Moses will be cut off from the people (Acts 3:22-

23). It is sometimes argued that if the raising up of Jesus as the prophet like Moses 

and to belief in Jesus in Acts 16:31. In Acts 5:31,13:23, Jesus is called the "saviour." Forgiveness is 
connected to the name of Jesus in Acts 2:38; 10:43; 22: 16. For healings and miracles in Jesus' name see 
Acts 3:6.16; 4:7.10,30; 16:18; 19:13. 

41 Cf. O'Toole, Climax, 119; Tannehill. Unity 2, 56, 324; Fitzmyer. Acts, 761-2. Another 
alternative is that the proclamation of light occurs "by means of' the resurrection (so Barrett, Acts, 1166; cf. 
Haenchen, Acts. 687-8), taking the preposition £~ instrumentally. Cf. Acts 13:38. 
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referred to his initial appearance on the scene of history, Peter's call for repentance would 

be rendered futile because his audience had already rejected Jesus and put him to death 

(3:15).42 On this view, the "raising up (avloT111..ll)" of Jesus means the audience's initial 

rejection of Jesus was not fina1. 43 

Moreover, according to Johnson, Acts 3 forms the central connecting link 

between the story of Moses' life in Acts 7 and the prophetic pattern as it is applied to 

Jesus and his disciples.44 Just as Moses was sent45 once to bring salvation, was rejected 

(7:35, cf. 7:27-28), was sent a second time as a wonder-working redeemer (7:34-36), and 

rejected again with devastating consequences when the people turned to idolatry (7:39-

40), resulting in their exile beyond Babylon (7:43);46 so in Luke's narrative the people 

who had initially rejected Jesus out of ignorance are now offered a final opportunity to 

accept or reject the prophet whom God "raised up" and sent a second time through Jesus' 

witnesses "to bless you by turning each of you from your evil ways" (3 : 26/;V In Acts 3 

Peter excuses the Jewish people as well as their leaders on the basis of their ignorance.48 

The warning in 3:23, however, makes clear that there will be no more excuses. "Those 

who reject the Prophet now ... reject him definitively, and are as radically rejected 

themselves.,,49 Johnson believes the implementation of this warning is incorporated into 

42 Cf. Johnson, Literary, 66; OToole, "I Raise," 87-8. 
43 "The possibility of acceptance and rejection is still alive for the people, because Jesus is alive" 

(Johnson. Literarv. 66). Cf. OToole. "I Raise," 88. 
44 Johns~n, Literary, 121. 
45 The word UTtOOTEf. .. AW is not used, but Johnson apparently regards the use of E1tlOKETtTOJ.lal in 

7:23 and Moses' hope that they would understand that God would bring salvation through him (7:25) as a 
sign that God had sent him. Cf. Johnson. Literary. 72. 

46 Johnson, Literary, 72-5. 
47 Johnson, Literary, 67. 
48 Johnson, Literan', 66-7. 
49 Johnson. Litera,)', 67; cf. Schnider, Jesus, 97-8. 
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Luke's literary scheme. After Acts 3, no subsequent offer of repentance is held out to the 

Jewish leaders because they demonstrated their rejection of Peter's message by arresting 

him (Acts 4: 1), and were themselves rejected as a result.5o 

However, Acts does not suggest that Jesus and his disciples follow the pattern of 

Moses' life: Peter's offer of a second chance was not a final offer extended as a result of 

the "raising up" of the prophet like Moses to those who had rejected him the first time 

around, but a consistent practice of Jesus' disciples, who serve the God who "commands 

all people everywhere to repent" (17:31). The excuse because of ignorance was offered 

both to Jews in Jerusalem (3:17) and to Gentiles in Athens (17:30). According to Acts 

8:1, Paul was among the Jewish leaders who heard Stephen's accusatory speech, but in 

Paul's case, at least, his rejection of the risen Jesus was not final. Acts 3:22-23, then, is 

only one of several passages in Acts that stress that the time to repent is now. There are 

no more full-fledged offers of repentance in Jerusalem because Luke provided a limited 

number of full-fledged speeches in Acts which serve as examples of what was typically 

said.51 

Moreover, within the context of Acts 3 the exhortation to "hear" the prophet like 

Moses is presented by Peter rather than by the prophet like Moses himself, but this does 

50 Johnson. Literary, 68-9. 
51 Pace Johnson, Literary, 64, the conclusion to Paul's speech at Antioch functions as a call for 

repentance even though it is in the form of a warning (Acts 13:41), as the response makes clear. Cf. 
Jacques Dupont, "La conversion dans les Actes des Apotres," in Etudes. 464 on Acts 4: 1 0-12. Zehnle, 
Discourse. 35-6, observes that the plural imperative form of the verb !1£TaVOEW only occurs in Acts 2:38 
and 3: 19. The singular form occurs again in Acts 8:22. but elsewhere calls for repentance are not expressed 
in this direct way. The need for repentance is still insisted upon. however. The call for repentance in Acts 
17:31 (nx vuv rrapayyOJl.£l roi:<; eXv8pwrrot<; mivTa<; rravTaXou !1£Tavo£lv) is similar to the apostles' 
statement to the Sanhedrin about the need for repentance in Acts 5:31: TOurov 6 8£0<; ... VtjJWC5£V ... 
80uvat !1£TaVOl<XV rQ 'IC5pa~A Kal a<p£C5tV cq.lapnwv. 
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not mean that the prophet like Moses must be conceived of as speaking through the 

agency of Peter. Just as the biblical prophets still speak even though they are no longer 

present,52 and must be listened to (Luke 16:29,31), so Peter offers his audience a chance 

to give heed to the prophet like Moses by responding to the message about Jesus. 

Heeding the prophet involves joining the community of his followers. The main point of 

the warning in Acts 3:23, therefore, is not that those who once rejected Jesus were 

granted a reprieve or that there is only one more chance to accept or reject the resurrected 

prophet like Moses, but that the manner in which one responds to Jesus has decisive 

consequences. It is the negative counterpart to the hope of the "restoration of all things" 

expressed in 3: 19-21.53 

Paul Feiler affirms the centrality of Jesus' Mosaic role because, within the context 

of Luke-Acts, the quotation of Deut 18: 15 and Lev 23:29 "serves as a bridge between the 

warnings of Jesus concerning Jewish unbelief found in the Gospel and the realization of 

these warnings in Acts.,,54 According to Feiler, the pivotal role of Acts 3:22-23 depends 

on its being the first statement about the exclusion of those who reject Jesus.55 But this is 

not, in fact, the case, for already in Acts 2:40 Peter had said, "Save yourselves from this 

corrupt generation," implying that most of his contemporaries were already condemned. 56 

52 While the prophets wrote, and their written remains are read, Luke can also write about the 
"voice of the prophets" (Acts 13:27). The prophets both spoke in the past (Acts 2:16) and speak in the 
present when read or quoted (Acts 2:25, 34). 

53 Cf. Acts 17:31; Franklin. Christ, 25-9. 
54 Feiler, "Jesus," 65. The warnings are connected by the demand for proper hearing (Feiler. 

"Jesus," 73-4). Cf. Luke 6:46-9; 8:4-18; 9:26; 10:16; 11:27-32; see discussion below on page 303f. below. 
55 Feiler, "Jesus," 75. 
56 Both Acts 2:40 and Luke 9:41 use language reminiscent of the condemning statement about 

Israel in Deut 32:5. Compare OWerrrE aITO T11<; ¥£Y.Efu; T11<; ~<; TaUTl1<; (Acts 2:40) and <I> ~ amoTO<; 
Kat Ol£Orpal-q.l£Vn (Luke 9:41) with Deut 32:5: ~}leXpTOoav OUK aunfj T£Kva }lW}ll1TeX, YEVEO: OKOAHX Kat 
Ol£OTpattttEvn. The phrase YEVEO: OKoAleX appears elsewhere in the LXX only in Ps 77:8, a verse which also 

254 



Ph.D. Thesis - D. Miller McMaster - Religious Studies 

The quotation about the prophet like Moses certainly proved congenial to Luke's 

purposes in Acts 3, but rather than being a pivot on which the narrative turns, the warning 

of judgement forms part of a larger theme introduced already in Luke's Gospel that is 

rooted in Jesus' instructions to the seventy-two (Luke 10:8-12) and in his 

pronouncements of doom on those villages who did not repent at his message (10: 13-

16).57 Paul and Barnabas's response to rejection in Acts 13:51 is identical to Jesus' 

instructions about the appropriate response to rejection in Luke 10: 11; Acts 13 :46-7 and 

Acts 28:26-27 express the same point as the quotation from Deut 18:15 in Acts 3:22-23 

without recourse to Moses at all. The way in which the "raising up" of the prophet like 

Moses leads to an offer of blessing for Peter's audience remains to be explained, but we 

may conclude that Acts 3:22-26 does not form the basis of a structural pattern according 

to which there is only one final chance to accept or reject Jesus when he is sent a second 

time through his disciples. 

The Promise of Abrahamic Blessing 

The book of Acts repeatedly affirms that the resurrection and exaltation of Jesus 

resulted in an outpouring of blessing in fulfillment of God's promises. Foremost among 

these was the gift of the Holy Spirit, which Peter identified simply as "the promise" (Acts 

2:33,38-39), and which was made available only after the exaltation of Jesus (2:33). 

Luke also states that the name of the resurrected Lord Jesus brings healing (3: 15-16), 

salvation (4: 12), and the forgiveness of sins (10:43); and according to Acts 5:31, God 

alludes to the wilderness generation. See page 263 below. 
57 It is also prefigured in the programmatic episode at Nazareth (Luke 4: 16-30). Cf. Johnson. 

Literary. 95. 
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raised and exalted Jesus in order "to give repentance and forgiveness of sins to Israel. ,,58 

Similar ideas are expressed in Acts 3, when Peter claims that repentance will result in 

"times of refreshing" here and now, as well as in the return of the Messiah at the final 

time of restoration of all that the prophets foretold. 59 After quoting Deut 18:15, Peter 

states that the prophets foretold "these days" (3:24), and claims that the blessings 

promised to Abraham were intended to be applied to Peter's audience through the servant 

whom God raised up and sent to them (3:26).60 Within Peter's exhortation, the blessings 

offered to his audience thus include the gift of the Holy Spirit, which was only made 

available after Jesus' resurrection. 61 The fact that God's blessing is tied tightly to the 

death, resurrection and ascension of Jesus remains the strongest reason for concluding 

that the "raising up" of Jesus refers to his resurrection.62 

As it stands, neither interpretation is free from difficulties. The reader must 

decide whether or not it is easier to see in Acts 3:26 a reference to Jesus' resurrection and 

the sending of Jesus through Peter than it is to see how a reference to blessings offered by 

Jesus when he was "raised up" as a prophet during his earthly life can be broadened to 

include the blessings of the Holy Spirit offered by Peter to his audience. I will now 

attempt to show how the balance of probability is tipped in favour of the latter alternative. 

58 The reference to crucifixion in 5:30 confirms that ~YEIPEV denotes the resurrection. So 
Bauernfeind. Apostelgeschichte. 94; Barrett, Acts. 289; Fitzmyer. Acts, 337. In Acts 13:38. forgiveness of 
sins and justification are associated with the resurrection. 

59 The "times of refreshment (KatPOl eXvu¢U~EW<;)" in 3:20 are to be distinguished from the final 
"times of restoration of all things (Xpovwv eXnoKumO'nxaEw<; nav'[wv)" in 3 :21 (so Barrett. Acts. 205. 
Fitzmyer, Acts, 288; contra Haenchen, Acts. 208). 

60 The participle EUAoyouvm in Acts 3 :26 echoes EVEUAoY118~aov'[at in Gen 22: 18 as quoted in 
Acts 3:25. 

61 Cf. Acts 4:4; 5:32; Gils, Jesus. 33-4. 
62 Cf. Gils, Jesus. 33-4; Schlosser. "MoIse," 29-30; Hamm, "Healing," 213-14. 
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My understanding of the function of Jesus' resurrection within the argument of 

Peter's sennon is virtually identical to that of those who see in Jesus' "raising up" a 

reference to his resurrection. I agree that from Luke's perspective it is because of the 

resurrection-mentioned in 3:15 and featuring throughout the sennon at the level of 

argument-that Peter can offer to his audience a second chance to accept the blessing 

brought by Jesus. The crucial difference is that I regard the "raising up" of Jesus in Acts 

3:22 and 26 as a reference to Jesus' earthly appointment as a prophet rather than to his 

resurrection. The reference to Jesus' earthly commission to bless the people by turning 

them from their "wicked ways" functions to highlight the continuity between the ministry 

of Jesus and the ministry of his disciples, who now offer the blessing Jesus was sent to 

bring to those who repent. Though the extent of the promised blessing is developed in 

Acts as a result of Jesus' resurrection (3: 15), the ministry of the apostles is in fundamental 

continuity with the message brought by Jesus during his earthly life (3:26). 

The problem of correlating an offer of blessings only made available after the 

resurrection with a sending of Jesus before his death may be resolved by distinguishing 

between the referent of "blessing (£UAOYOUVTCX)" in the illustration from Jesus' earthly life 

and the extended referent given to "blessing" in Peter's application of the illustration to 

his audience at the temple. Luke can affinn that Jesus was sent in order to bless Israel 

because Luke believed that the "today" of God's fulfillment extended back to the earthly 

ministry of Jesus when, for example, Jesus announced the fulfillment of Isa 61: 1 to the 

synagogue at Nazareth (Luke 4:18-21). Like his disciples after him, Jesus proclaimed the 
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good news of the kingdom of God,63 showing by his miracles of healing that he was the 

one expected by John the Baptist (Luke 7:21-22). Peter's call to repentance was thus a 

continuation and intensification of Jesus' own mission to "call sinners to repentance,,,64 

which included providing the forgiveness of sins.65 

The sermon thus concludes with a reminder of what his audience already knew: 

Jesus was "attested to you by God with deeds of power, wonders, and signs" (Acts 2:22); 

Jesus went around "doing good and healing all who were oppressed by the devil" (Acts 

10:38); Jesus, Peter says, was sent "first to you" during his earthly life "to bless you by 

turning each of you from your wicked ways" (3:26). Within the sermon, this summary of 

the blessings which Jesus came to bring prior to his death functions to call Peter's 

audience to repentance so that they too can experience the additional blessings now made 

possible after Jesus' exaltation. Even though the promised Holy Spirit doubtless formed 

part of the blessings offered by Peter to his audience, the activity of "blessing" for which 

the servant was sent can very well apply to the activity of Jesus begun during his time on 

earth.66 In my view, it is easier to regard Acts 3:26 as a reminder of Jesus' earthly 

ministry than it is to envisage the sending of Jesus a second time in the person of Peter. 

Conclusion 

Luke interpreted Deut 18: 15 as a specific prediction of the "raising up" of Jesus as 

63 Cf. Luke 4:43 and Acts 8: 12, as well as Acts 14:22; 19:8; 20:25; 28:23, 3l. 
64 Luke 5 :32 (Luke has added d~ ~£nivolav to the traditional saying from Mark 2: 17). Cf. Luke 

10: 13 par. Matt 11 :21; Luke 11 :32; 13:3, 5; 15:7. 10; 16:30. 
65 For the forgiveness of sins, see Luke 5:17-26 par. Mark 2:1-12 par. Matt 9:1-8; Luke 7:47. 

Although forgiveness of sins may well be eschatological (Dillon, Eye-Witnesses, 136-7, 284), this does not 
mean it refers only to the period after Easter. 

66 Cf. Turner, Power, 353: "Luke does not portray Pentecost as the beginning of the New Age or 
Salvation for the disciples because this would conflict with his view that these were initiated decisively 
within Jesus' ministry." 
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a prophet during his time on earth.67 Luke knew the verbs avlcHrn.ll and EYElpw could 

refer both to appointment to a position and to resurrection from the dead, and he 

employed both senses in the same context (Acts 13:22,30), but he did not combine the 

two meanings of the word in Acts 3.68 The attempt to make a play on words69 form the 

basis of an elaborate literary pattern is supported neither by the immediate context of 

Peter's sermon, nor by the larger narrative structure of Acts.7o The function of the 

quotation from Deut 18: 15 was not to prove the resurrection from Scripture, for the 

resurrection had already been validated by the powerful witness of the apostles (3: 15). 

Instead, the reference to the "blessing" offered during Jesus' earthly life is used as the 

basis for Peter's extended offer of blessing to his audience. There is no second sending of 

Jesus after the resurrection before the parousia; there is one sending during Jesus' earthly 

ministry that is carried forward by Jesus' spirit-empowered disciples in Acts. 

The Exodus 

The closest parallels between Moses and Jesus apart from Acts 3 and 7 appear at 

67 So Loisy, Les Actes, 235-8; BEGS 4,39, 154; Bauernfeind, Apostelgeschichte, 71: Haenchen, 
Acts, 210; Robinson, "Christology," 150; Busse, Wunder, 403; Bruce, Acts, 88; Barrett, Acts, 213; BDAG; 
Albrecht Oepke, "avicrnnn," TDNT 1:369; Hahn, "Act 3,19-21," 145 note 79; Turner, Power, 236 note 65. 

68 Did Luke choose EyEipW to express the resurrection in 3:15 so that the reference to "raising up" 
(avicrnnll) in 3:22 would not be confused with the resurrection? 

69 The play on words is unavoidable because the reference to Jesus' "wonders and signs" in Luke 
2:22. which Johnson regards as a Mosaic characteristic, clearly includes reference to Jesus' earthly life 
(Johnson, Acts, 50). 

70 Johnson's pattern breaks down in other ways too: (1) According to Acts 2:22 Jesus performs 
signs and wonders on his first sending, but Moses does not until his "second" sending (Acts 7:36). (2) 
Stephen's speech does not clearly mention two sendings of Moses. and the idea that Jesus was sent again 
through his disciples after the resurrection requires three missions of Jesus rather than two: Luke 4:43 and 
Acts 10:36 clearly refer to an initial past "sending" of Jesus during his earthly ministry. Acts 3:20 speaks 
of a future sending of the one appointed as the Messiah at the parousia (so Johnson, Acts, 74; Barrett. Acts. 
204-5). If Acts 3:26 mentions Jesus' resurrection from the dead, then the verse refers to a third "sending" of 
Jesus after his earthly mission and before the parousia. Rather than multiplying missions. it seems more 
likely that the word aTC£crn::1A£v in Acts 3:26 recalls Luke 4:47 and refers to Jesus' earthly ministry. Cf. 
Haenchen. Acts. 210; Barrett, Acts. 213. 
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Jesus' transfiguration (Luke 9:28-36). (1) Moses and Elijah, both of whom had 

theophany experiences on a mountain, appear with Jesus on a mountain.71 (2) The cloud 

that overshadowed Jesus and those with him alludes to the cloud on the mountain of God 

at Sinai.72 (3) In this context the voice (<pwv~) from the cloud echoes the voice of God at 

SinaL73 (4) The divine command, "This is my Son .. .listen to him (axouET£ aUTou)" (Mark 

9:7) echoes God's instruction for the people to listen (auTOu uKouow8E) to the prophet 

like Moses whom God will raise up (Deut 18:15). 

All four of the above parallels appear already in Luke's Markan source, but Luke 

has intensified the Mosaic quality of this pericope by reversing the order of Mark's 

UKOUETE auTOu to auTOu UKOUET£, which aligns the phrase more closely with Deut 

18:15.74 Luke also reiterates the importance of hearkening to Jesus' words elsewhere in 

his Gospel,75 and as we have seen, applies the command of Deut 18:15 to "hear" the 

prophet like Moses explicitly to Jesus in Acts 3:22. Finally, Luke's version of the 

transfiguration explains that Moses and Elijah spoke with Jesus about his impending 

E~080<; "which he was about to accomplish (~ll£AAEV rr)\l1Pouv) in Jerusalem" (Luke 

71 Exod 24:9-18; 1 Kings 19. Cf. Mark 9:2-10; Luke 9:28-36; Matt 17: 1-9. Whether Moses and 
Elijah are foils for Jesus (Marshall, Luke, 388) or models for Jesus (Bovon, Luke. 359-60: Green. Luke, 
381), their presence together with him invites comparison. 

72 The reference to fear may also echo the response of the people at Sinai (Exod 20: 18: Moessner, 
Lord. 61). The use of the rare verb £moKlci~w may recall the dedication of the Tent of Meeting when Moses 
was not able to enter the tent "because the cloud enveloped (Er[EoKla~Ev) it" (Exod 40:35). Elsewhere in 
the LXX. the verb £mOKl(i:~w only occurs at Ps 90:4; Ps 139:8; Prov 18: 11. 

73 According to Exod 19: 19. "Mwuofj<; £AcXAEl, 6 8£ 8EO<; arrEKplvaTO aiJT(~ cpwvii." Cf. Mark 9:7 
par. Luke 9:35. 

74 On the Mosaic echo cf. Lampe. "Holy Spirit," 174; Bovon. Luke. 379-80; Fitzmyer, Luke. 213. 
75 Morna D. Hooker, "Beginning From Moses and From All the Prophets," in From JeslIs to John. 

Essays on Jesus and New Testament Christology in Honour of Marinus De Jonge (ed. M.e. de Boer: 
Sheffield: Sheffield Academic Press, 1993),228-9. Cf. Luke 10:16 (diff. Matt 10:40): 11:31 (par. Matt 
12:42), and Luke 11:28, 14:35 which are unique to Luke. Cf. Luke 8:8 (par. Mark 4:9). See discussion on 
page 303f. below. 
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9:31). We will return to this redactional insertion below, after assessing several 

additional parallels between Jesus and Moses in the immediate context of the 

transfiguration which contribute little to a Moses-Jesus typology.76 

Minor Allusions in the Context of the Transfiguration 

The Feeding of the Five Thousand (Luke 9:12-17): Jesus provision of bread and 

fish for five thousand people may evoke Moses' earlier provision of manna and quail in 

the wilderness (Exodus 16; Numbers 11). Aside from the provision of food,77 the only 

parallel between this account and that of Moses is the reference to the wilderness 

(EPfHlOC;; 9: 12; diff. Mark 6:35). While the word EPYJ~OC; is sometimes associated by Luke 

with the exodus, this is not always the case.78 Luke's account of the feeding of the five 

76 Other proposed parallels between Moses and Jesus at the transfiguration are less convincing: 
(1) Although there are no verbal parallels between Luke 9:28-36 and Exod 34:29-35 beyond rou npoownou 
atrrou, the description of Jesus' transfiguration may also have in view the change in Moses' face after 
speaking with God (so Marshall, Luke, 383; Allison, Moses. 99; Ohler, EUa, 191); but "if Luke intended an 
allusion to Moses' face. one wonders why he would have made it so abstruse" (Stephen B. Reid, "The End 
of Prophecy in the Light of Contemporary Social Theory: A Draft," SBLSP 24 (1985]: 105). (2) Ravens, 
"Luke 9," 125, notes the similarity between Jesus' lightning-like (E~a(jTp6:rrTwv) garments in Luke 9:29 
(diff. Mark) and the lightnings (aoTparrai) on Sinai. If present. this echo is most likely mediated through 
Ezekiel's vision in Ezek 1:4,7, 13. (3) Contra Moessner, Lord, 61, Luke's account does not contain verbal 
parallels with Exod 24: 10, 17 because d80<; in Exod 24: la, 17 forms part of a description of God and the 
place of his feet rather than of Moses, and contra Moessner, Lord, 61, Luke's addition of TIl V 86~av aorou 
in Luke 9:32 does not refer back to the vision of God's glory in Deut 5:24. Instead, the phrase anticipates 
the glory Jesus obtained subsequent to his suffering, as the repetition of the phrase in Luke 24:26 
demonstrates (So Dillon. Eye-Witnesses, 143). (4) According to Moessner, Lord, 57, 61,66. the discussion 
of Jesus' exodus and the command to "hear" Jesus functions as the mountaintop call of Jesus that 
corresponds to the call of Moses on the mountain to mediate God's word to all Israel (cf. Deut 5:4-5.23-3 L 
Luke 9:35), but the closest thing to a "call" of Jesus occurs at his baptism (cf. Luke 3:21-22; 4: 18; and 
chapter three page 105 above). (5) Finally, on the possibility that 6 EKAEAEYJltvO<; combines the Davidic 
Messiah and Mosaic prophet in the Isaianic servant of Isa 42: 1, see the discussion on page 304f. below. 

77 Augustin George. "Note sur quelques traits lucaniens de I'expression «Par Ie doigt de Dieu» 
(Lue XI, 20)," ScEccl18 (1966): 463. notes that the word Emomo~6<; (a NT hapax, occurring only in Luke 
9:12) is connected to God's provision of manna and quail in Ps 78: 19,25. This is possible. but the word is 
common in the LXX and is by no means always associated with the exodus. 

78 The word £Pll~O<; is used in the context of the exodus in Luke 3:4 (Isa 40:3; par. Matt 3:3): Acts 
7:30.36,38.42.44: 13:18; cf. Green, Luke, 363. The traditional mention of the location of Jesus' 
temptation probably alludes to the exodus (Luke 4: 1; par. Mark 1: 12). No clear reference to the exodus is 
present in Luke 3:2 (par. Mark 1:4); 7:24 (par. Matt 11:7); 15:4; Acts 21:38. 
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thousand actually has more in common with Elisha's feeding of the one hundred than it 

does with the Israelites at Sinai79
: While the proportions are different, the feeding of the 

five thousand shares with Elisha's feeding of the one hundred the request to provide 

food,8o the incredulity of those assigned to give out the food,81 as well as the left -over 

food at the end.82 Nevertheless, though it is not prominent, a reference to the provision of 

food during the exodus cannot be excluded. 

The Mission of the Seventy (Luke 10:1-17): According to Numbers 11:16-30, God 

took some of the spirit that was on Moses and put it on the seventy elders whom Moses 

had selected to assist him, and they "prophesied. II In Luke 10: 1-12 according to the text 

of codex Sinaiticus, Alexandrinus and the majority of other manuscripts, Jesus selected 

seventy people and sent them ahead of him with instructions to heal the sick and proclaim 

the nearness of the kingdom. Although Luke 10 does not state that Jesus' messengers 

shared his prophetic spirit, the fact that their activity mirrored Jesus' own prophetic 

ministry together with the correspondence in number between the two groups may 

suggest that an allusion to Numbers 11 was intended.83 However, the earliest 

manuscripts support the reading seventy-two.84 Any connection between this passage 

79 Contra Marshall, Luke, 357; OToole, "Parallels," 23; Turner, Power, 239, who believe the 
feeding of the five thousand connects Jesus with Moses more than it does with Elisha. Although the story 
is traditional, it is not fair to say that Luke makes nothing of the connections between Jesus and Elisha 
(Noll and, Luke. 446), for Jesus earlier associated himself with Elisha in Luke 4:27. Cf. Green, Luke, 363. 

80 Compare SOLE ni) Aaqi Kat E.(jeu~Lwaav in 4 Kgdms 4:42 with SOLE CXlIToi<; vj.1I::i<; <payeiv in Luke 
9: 13 (par. Mark 6:37). 

81 The incredulity of Jesus' disciples is presented in different ways in Mark and Luke (cf. Luke 
9:13; Mark 6:37-38; 4 Kgdms 4:43). 

82 4 Kgdms 4:43-44; Luke 9: 17. Cf. Fitzmyer, Luke, 766 and Nolland, Luke, 446. 
83 So Manek, "New Exodus," 21; Garrett, Demise, 47-8. 
84 The reading E~()OJ.l'1KOVTCX ()UO is supported by p75

, B, and D the first time it appears in Luke 
10:1. The second occurrence of E~()OJ.l'1KOVTCX ()UO in verse 1 is supported by B, K, e,j3, while the Western 
text of D supports the reading E~()OJ.l'1KOVTCX. In Luke 10: 17, D again supports E~OOJ.l1']KOVTCX ()uo. along 
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and Moses, then, must be judged doubtful. 85 

The "finger of God": In Luke 11 :20, Jesus declares, "But if it is by the finger of 

God (tv baKTlJAu,> emu) that I cast out the demons, then the kingdom of God has come to 

you." Although it is uncertain whether Luke reproduced a traditional source or whether 

he is responsible for changing tv rrvEu}lan emu to tv baKruAu,> emu, Luke probably 

recognized the similarity between Jesus' words and the response of Pharaoh's magicians 

to the third plague who declared: "This is the finger of God (baKTuAo<; emu tanv)!,,86 

A "perverse generation" (Luke 9:41): When faced with unbelieving disciples 

after his descent from the mountain, Jesus exclaims, "You faithless and perverse 

generation (wYEvEa amCJTOC; Kat blWrpa}l}lEVl1), how much longer must I be with you 

and bear with you?" Luke's addition of blwrpa}l}lEvl1 in Luke 9:41 to W y£v£a amaroc; 

in his Markan source creates an echo of the "crooked and perverse generation (y£v£a 

aKoAla Kat blwTpaJ.tj.lEVl1)" mentioned in the Song of Moses (Deut 32:5).87 

with p7S, most likely p45, and B. As the rarer number, the reading €0bolll1KoV'ra buo is also the more 
difficult one. Cf. Metzger, Textual Commentary, 151. Plummer, Luke, 272, suggested that buo may have 
been inserted because the number of elders in Num 11 comes to seventy-two when Eldad and Medad are 
included, but that a reader of Numbers 11 would compute the math in this way is far from certain. Cf. 
Marshall, Luke. 415. Moessner. Lord, 273, proposes that Luke 10 alludes to the recapitulation ofNum 
11:16-25 and Exod 18:13-26 in Deut 1:9-18 instead of to Num 11 itself. This alleviates the textual problem 
because Deut 1 :9-18 does not mention the number 70. but it also removes one of the textual bases for an 
allusion. Evans, "Central Section," 38. claimed that the sending of messengers in Luke 9:51-53 and 10: I 
echoes Moses' sending of spies in Deut I :21-25 in combination with the appointing of 70 elders in Num 
11: 16. But the language of Luke 9:5 I-53 and 10: 1 is much close to that of Mal 3: 1, which is quoted in 
Luke 7:27 (cf. Exod 23:20). 

85 If Luke heard an echo of Num 11 :24-30 in John's report. "Master, we saw someone casting out 
demons in your name, and we tried to stop him" (Luke 9:49-50, par. Mark 9:38-39). then an allusion to 
Numbers 11 in Luke 10:1 would be more likely (O'Toole, "Parallels," 23; Johnson, Luke, 164). Luke. 
however, has done nothing to intensify the similarities present already in his Markan source between this 
story and Numbers II. 

86 Exodus 8:15; EV 8:19. Those who argue in favour of Lukan redaction include Nolland, Luke, 
639-40: George, "Par Ie doigt de Dieu," 462; Lampe, "Holy Spirit," 172. 

87 Moessner, Lord, 63; Allison, Moses, 99. Although other options are possible, both Luke and 
Matthew probably added bl€crrpalljJEvl1 in their redaction of £l> y€vdx. amcrt'o<; in Mark 9: 19 (par. Luke 9:41 : 
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For Moessner, this echo of Deuteronomy extends beyond an observation that 

Jesus, like Moses, lived among a perverse generation, and confirms that the events 

following the transfiguration link Jesus' journey to Jerusalem to Moses' wilderness 

journey as described in Deuteronomy, for the people at the base of the mountain in both 

Luke and Deuteronomy are presented as stubborn and rebellious. 88 But although Jesus 

rebukes his generation in the language of Deut 32:5 immediately following the 

transfiguration, it is not apparent that the events following Jesus' descent from the mount 

of transfiguration are intended by Luke to recall the golden calf incident as described in 

Deut 9:15-16. Aside from the language of descending a mountain, there are no verbal 

parallels between Luke 9:37-43 and Deuteronomy 9.89 

Similarly unconvincing are Moessner's arguments that Jesus' instructions about 

children are intended to allude to the "children" addressed in Deuteronomy who entered 

the promised land, and that the crowds who follow Jesus are intended to represent all 

Israel who followed Moses toward the promised land. Though large crowds follow Jesus 

(Luke 14:25), this hardly means that Luke's readers will gain "the impression that all 

Israel is following Jesus into Jerusalem. ,,90 Nor does the traditional saying "whoever 

does not receive the kingdom of God as a little child will never enter it" (Luke 18: 17 par. 

Mark 10: 16)-together with the fact that one must heed the prophet like Moses (Acts 

3:22-23)-mean that Luke compares Jesus' followers to the children of the wilderness 

Matt 17: 17), in order to make the reference to Deut 32:5 clearer. 
88 Moessner. Lord, 57-8. 63. According to Moessner, Deut 32:5 sums up the rebellious nature of 

Israel, an example of which is the rebellion at the base of Mount Sinai narrated in Deut 9:8-21. 
89 Although there are conceptual similarities within Deuteronomy between the description of Israel 

in Deu! 32:5 and God's description of the people immediately prior to Moses' descent from the mountain 
(Deut 9: 12-13), verbal parallels are absent there too. 

90 Contra Moessner. Lord. 217. 

264 



Ph.D. Thesis - D. Miller McMaster - Religious Studies 

generation mentioned in Deut 1:39.91 Finally, Moessner's argument that Jesus' death 

outside Jerusalem parallels Moses' death outside the land rests on an extended 

comparison between the central section of Luke and Deuteronomy which Moessner 

attempts to establish elsewhere, rather than providing independent support of the Moses-

Jesus typology.92 The central piece of evidence in support of Moessner's argument is the 

mention of Jesus' E~080C; in Luke 9:31, but we will see in the next section that it does not 

link Jesus' journey to Jerusalem to the wilderness wandering after the exodus from Egypt. 

Jesus' Exodus 

The word E~080C; literally denotes a "going out" or a "way out," but the word may 

also be used as a euphemism for death.93 Considering the frequency of allusions to the 

Sinai theophany in the immediate context, most scholars agree that the word E~080C; also 

evokes the exodus from Egypt. Despite this remarkable agreement, the primary referent 

of the word as well as the significance of the allusion to the exodus are disputed: Does 

the literal sense of the word still convey meaning in this context? If so, what departure is 

in view? If the allusive meaning of the word is dominant, what is the referent and what 

part or parts of the exodus from Egypt are in view? 

It is sometimes suggested that Jesus' E~080C;, understood as a journey 

91 Contra Moessner. Lord, 262. 
92 Moessner's proposal that Jesus' death outside Jerusalem was regarded as paralleling Moses' 

atoning death outside the land has commanded little agreement. See Strauss, Messiah. 276-85 for an 
extended critique. The references to Moses' "tragic" death in Deut 1 :37; 3:26; 32:48-52; 34: 1-5 can hardly 
be compared with the frequency or intensity of Jesus' predictions of his death in Luke. 

93 BDAG lists "movement from one geographical area to another, departure, path, course" and 
"departure from among the living" as the two basic meanings of E~OOOC;. Aside from Herm. Vis. 3.4.3 in 
which the word has the sense of "destination," all references for the former meaning refer to the departure 
from Egypt. For the latter meaning. see Wis 3:2,7:6; Philo, Virt. 77; Jos. Ant. 4:189 (En' E~6o~ wi) ~fiv): 
2 Pet 1: 15; Arr. Epict. 4.4.38. Especially in non-classical references, the idea of a journey must be inferred 
from the context. LSJ. however, cites evidence where the word is used to refer to a military expedition or a 
procession. 
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corresponding to the exodus of the Israelites from Egypt, most naturally includes Jesus' 

longjoumey to Jerusalem.94 On this view, the fulfillment of Jesus' E~o8o~ in Jerusalem 

means not that it will begin in Jerusalem, but that it will be completed there.95 An 

alternate suggestion is that Jesus' E~OOO~ began at the beginning of his public ministry 

rather than at the start of the travel narrative, for "if Jesus was 'soon to complete' 

(~llEAAOV rrAflPOvv) his exodus when he spoke with Moses and Elijah on the mountain. 

then that journey must have begun already.,,96 

The main difficulty in regarding Jesus' E~OOO~ as something that occurs during his 

earthly ministry is that it requires an unlikely meaning for the fulfillment (rrAfJPovv) of 

Jesus' E~080~ that takes place in Jerusalem. The word rrArlpOW can denote the completion 

of an activity already in progress. or it can be applied to the fulfillment of a prediction or 

to the execution of a command.97 In the first case, the temporal modifier "in Jerusalem" 

would mean that Jesus' exodus was to end or be completed in Jerusalem. In the latter two 

cases, the fulfillment "in Jerusalem" would mean that Jesus' exodus was itself to take 

94 Cf. Dillon. Eye-Witnesses, 132. 141-3; Ringe, "Exodus," 83-99; Moessner, Lord, 57-63; Evans, 
"Central Section," 37-53. 

95 Ringe, "Exodus," 93; Moessner. Lord, 46, 66. 
96 Strauss, Messiah, 304; cf. Turner. Power. 248-9. 
97 Within Luke-Acts TIA~POW refers to fulfilled prophecy in the sense that the one to whom the 

prophecy pointed has appeared (Luke 4:21) or in the sense that what it predicted has come to pass (Luke 
24:44; Acts 1: 16; Acts 13:27; cf. £KTIA~POW in Acts 13:33). The word may also denote the end or 
completion of something: In Luke 7:1, the explanation "when he fulfilled (£TIA~PW()£V) all these words" 
refers to the time at which Jesus stopped talking. When the verb is used with this sense it is normally 
connected to a period of time (Luke 21 :24, Acts 7:23,30; Acts 9:23; 19:21; 24:27; note the similar use of 
the noun £KTIA~PW()l<; in Acts 21 :26), but it is also used to denote the completion of Paul's missionary 
journeys (Acts 12:25; 14:26). (The "fulfilling" of Paul's missionary journeys may also suggest that the 
journeys completed what was intended for them.) In Acts 13:25 the verb is used of John the Baptist 
finishing his "course" (Acts 13:25), a metaphor which should perhaps be included in the category of time. 
In each of the above examples-unlike Luke 9:31-the viewpoint is retrospective. looking back on a 
period of time that has passed. or on events that have happened. In Luke 1: 1. TIAfWOq>6p£w probably refers 
both to what has taken place as well as to the fulfillment of things that had been predicted. 
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place in Jerusalem. The forward-looking context of the transfiguration suggests that the 

discussion about Jesus' exodus concerned an activity to be begun in the future. 98 

Moreover, when the word £~080C; is used of the exodus in the Septuagint, the actual 

departure from Egypt rather than the wilderness wandering is in view.99 If Luke's choice 

of words was influenced by the Septuagint, it is likely that Jesus' £~080C; also denotes a 

departure rather than a wilderness wandering, in which case the temporal modifier "in 

Jerusalem" makes it clear that Jesus' departure will take place in Jerusalem, not on the 

way to Jerusalem. IOO Instead of forming part of the exodus, Jesus' journey to Jerusalem 

leads up to the place where that exodus will OCCUr.
101 

Rather than deriving the meaning of Jesus' £~080C; from the probable allusion to 

the exodus from Egypt, Luke's own usage indicates that the word should be understood 

literally as a departure. In Acts 13:24, Paul explains that John preached a baptism of 

98 Admittedly the examples are few, but when rrA~pow refers to an event within forward-looking 
contexts in Luke-Acts the verb always designates the fulfillment of something which has not yet begun to 
take place (cf. Luke 1 :20; 21 :24; 22:16). There are exceptions outside of Luke-Acts (2 Cor 10:6; 2 Thess 
1: 11; cf. Col 4: 12), but the meaning "complete" apart from a reference to time or the fulfillment of a 
prediction or a promise is extremely rare in the LXX (Gerhard Delling, "rrAfJPOW," TDNT 6:288 lists 4 
Macc 12: 14 as the only possible example). For our purposes it is insignificant whether the event to be 
fulfilled in Luke 9:31 is the fulfillment of a prediction (BDAG; Tannehill, Unity 1,223-4) or of a task 
(Marshall, Luke. 385; cf. Delling, TDNT 6:297). 

99 Exod 19:1; Num 33:38; Ps 104:38; 113:1. Cf. Ringe. "Exodus," 93. Feuillet, "L'exode," 187, 
points to Heb 11 :22 as a passage where the word E~OOO<; denotes entry into the land as well as the departure 
from Egypt because Heb 11 :22 alludes to Joseph's prediction in Gen 50:23-24. where departure from Egypt 
and entry into the promised land are closely associated. But though the two events are closely related. it is 
not clear that E~OOO<; in Heb 11 :22 encompasses the entry into the land as weB as the departure from Egypt. 

100 Marshall. Luke, 385; Reinhard von Bendemann, Zwischen LlOEA und .ETAYPO.E: Eine 
exegetische Untersuchung der Texte des sogellannten Reiseberichts im Lukasevangelium (Berlin: Walter de 
Gruyter. 2001),102. 

101 In light of the Septuagintal usage of E~OOO<;, Ringe. "Exodus," 93 thinks that the occurrence of 
this loaded term in the context of the beginning of Jesus' journey to Jerusalem is a significant argument in 
favour of taking the start of Jesus' exodus as the beginning of his journey to Jerusalem. But it IS also 
possible to journey to a place of departure as Elijah (2 Kgs 2: 1) and Moses (Deut 32:48) did. Cf. J. H. 
Davies, "The Purpose of the Central Section ofSt. Luke's Gospel," Studia Evangelica 2 (1964): 165; 
Dubois. "Elie," 169; Lampe, "Holy Spirit," 176-7. 
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repentance to all Israel "before [Jesus'] coming (rrpo rrpoO'wrrou rfj<; £iO'650u auTOu)." 

Jesus' dO'080e; thus refers to the beginning of his public ministry after his baptism by 

John.102 Since £10'080<; (Acts 13:24) and £~080<; (Luke 9:31) occur only once in Luke-

Acts, both times with reference to Jesus, they should be understood together as terms for 

the beginning and end of Jesus' career respectively. 103 Jesus' £~080<; must therefore refer 

to Jesus' departure!rom public ministry. 104 

That Jesus' departure includes his death is normally taken for granted because the 

word £~050<; can mean death, and the conversation about Jesus' £~080<; is flanked on both 

sides by predictions of his death (9:22, 44). But although the normal human means of 

departure from earthly existence is through death, Luke believed that Jesus finally 

departed from earth at the ascension. As a result, most scholars conclude that Jesus' 

exodus included his death, resurrection, and ascension. 105 It is better, however, to 

conclude that the meaning of Jesus' E~080<; in Luke 9:31 is left undetermined. 106 Moses 

and Elijah talk with Jesus about his exodus, but neither the disciples nor Luke's readers 

are made privy to what the exodus will entail.107 Though they can surmise from Jesus' 

predictions that his departure will involve great suffering, Luke 9:31 does not specify the 

102 So Feuillet, "L'exode," 188. See further the discussion of dao8o<; in chapter five page 214f. 
above. 

!O3 Schiirmann, Lukas 1, 558 note 36; William C. Jr. Robinson, "The Theological Context for 
Interpreting Luke's Travel Narrative," IBL 79 (1960): 23; Strauss, Messiah, 303. 

10-1 So Nolland, Luke, 500; von Bendemann, Zwischen, 104. Cf. Ohler, Elia, 193. 
105 Cf. Plummer, Luke, 251-2; Feuillet, "L'exode," 181-92; Augustin George, "Le sens de la mort 

de Jesus pour Luc," RB 80 (1973): 215; Nolland, Luke, 499-500; Bovon, Luke, 376; Garrett, "Exodus"; 
Barbara E. Reid, The Transfiguration.' A Source- and Redaction-Critical Study of Luke 9:28-36 (Paris: J. 
Gabalda, 1993), 126; Green, Luke, 404. 

106 Bovon, Luke, 376: "In Luke clarity is appropriate t~ historical narrative, while a cryptic phrase 
characterizes the form of an oracle." Cf. Bovon, "Effet," 356. 

107 Cf. Tannehill, Unity I, 56. 
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precise point or mode of departure. The fact that the departure is to take place "in 

Jerusalem" suggests that Jesus' £~08o~ begins with his death,108 but it is only at the end of 

Luke and the beginning of Acts that it is made clear that Jesus' final leave-taking is 

completed at the ascension. Thus, Peter insists that a replacement for Judas must be 

chosen from those who accompanied Jesus from the baptism to the ascension-that is, 

from his entrance into public ministry until his final departure from it. 109 

If the literal sense of £~o8o~ receives primary emphasis, it is still hard to avoid the 

conclusion that the allusive resonance of the word £~08o~ extends beyond the literal 

reference to Jesus' own departure to evoke the redemptive events of the first exodus, 

especially in the context of other parallels between Jesus and Moses highlighted at the 

transfiguration. 110 However, it is important to recognize that the analogy is not 

developed in the manner we would expect if Luke envisaged Jesus as a new Moses who 

led others on a new exodus, for Luke speaks of Jesus' own £~08o~, III and never connects 

that £~o8o~ to a later exodus experienced by Jesus' followers. 112 In sum, the word E~o8oC; 

should not be pressed in service of a new Moses typology. Though the word may provide 

108 Cf. Luke 13:33. It is tempting to propose that Luke regarded the Mount of Olives as part of 
Jerusalem and that the g~o8oc; refers solely to the ascension, but although Luke emphasizes the nearness of 
the ascension site to Jerusalem (" about a sabbath day's journey"; Acts 1: 12), and although the ascension 
takes place after Jesus has ordered his disciples to remain in Jerusalem (Luke 24:49; Acts 1 :4). the first 
decisive event that takes place in Jerusalem is Jesus' death. 

109 Acts 1:22. Cf. Feuillet, "L'exode," 191. 
lIO Cf. Green. Luke. 378: "Because of the overwhelming presence of exodus motifs. the meaning 

of the terms and phrases used in this scene overflows the boundaries of a strictly denotative interpretation." 
III Nolland, Luke, 499; Ohler, Elia. 193. 
liZ Contra Garrett. "Exodus." 659, who argues: "Luke regarded the death, resurrection. and 

ascension as an 'exodus' because ill these events Jesus, 'the one who is stronger, ' led the people out of 
bondage to Satan." Cf. Manek, "New Exodus," 17. It is surprising-if Luke "assumed that his readers 
already shared his knowledge of the more mysterious aspects of Jesus' death, resurrection, and ascension" 
(Garrett, "Exodus," 678)-that the theme of the overthrow of Satan is relegated to the margins and is 
scarcely evident in the very passages that do discuss the significance of Jesus' death, resurrection and 
ascension. 
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a rare glimpse into Luke's understanding of the deeper significance of Jesus' death, Moses 

and Elijah were no doubt thought to be concerned primarily with Jesus' own departure 

(T~V £~080v <XUTOU; 9:31) from this life. 

Signs and Wonders 

/ According to Leo O'Reilly, "signs and wonders (arn1€1<X K<Xt T£p<xm)" function in 

Luke-Acts as "the credentials of the prophet-like-Moses who is attested by God but 

rejected by the people." 113 'His claim is supported not only by the fact that Luke 

expressly attributes the performance of "wonders and signs" to Jesus (Acts 2:22), as well 

as to Moses in a context that explicitly mentions Deut 18:15 (Acts 7:36-37), but also in 

the fact that the phrase-in reverse order-occurs frequently in the Septuagint in 

connection with God's deliverance of his people from Egypt. 114 Nevertheless, I will 

argue thaiLuke's preference for "signs and wonders" has more to do with Joelthan it 

does with Moses, and that the phrase does not support a widespread Moses-Jesus 

typology. 

Those who argue that a Moses-Jesus typology lies behind Luke's attribution of 

"wonders and signs" to Jesus also tend to maintain that the attribution of "wonders and 

signs" to Moses in Acts 7 only confirms what Luke intended to convey by employing the 

phrase in the first place. I IS On this view, "signs and wonders" is a phrase with such 

unmistakable associations with Moses that Luke did not need to make the connections 

explicit: When Luke wrote "wonders and signs" or "signs and wonders," he was not 

113 O'Reilly. Sign. 177. Cf. Johnson. Acts, 50: Hahn, Titles, 374, 379: Dillon, Eye-Witnesses. 126: 
Tannehill, Unity 2,32: Feiler, "Jesus." 187: Schubert, "Image," 75. 

114 See chapter two page 68 above. 
lIS Cf. Rengstorf. TDNT 7:241-2; Dillon, Eye-Witnesses, 126 note 169; Johnson. Acts. 49-50. 
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merely describing the legitimating signs of prophets;116 he intended to prompt his 

audience to consider the similarities between Moses on the one hand, and Jesus and his 

disciples on the other. 

However, to reprise our survey of the biblical and Second Temple evidence from 

chapter two, the phrase "signs and wonders" was current in Greek literature and, judging 

from its use in such Jewish writers as Philo and Josephus, there is no necessary 

connection between the phrase itself and the exodus from Egypt. If Luke's usage was 

primarily influenced by the Septuagint, he would have been aware of the exodus 

connotations of the phrase, but he would presumably also have been aware of its quite 

specific use in connection with the ten plagues, which were usually ascribed to God 

alone. Though Luke knew from the Septuagint that prophets performed miracles and 

predictive signs sometimes designated "signs" or "wonders," and although the healing 

miracles denoted by "signs and wonders" in Acts do play an authenticating role, 117 the 

phrase "signs and wonders" is almost never used of such miracles in the Septuagintl18 

and healing miracles are not attested as authenticating signs in Jewish Scripture. 119 In 

other words, if Luke's use of "signs and wonders" is understood against the background 

of Septuagintal usage, then one must bear in mind that the phrase by itself need not 

necessarily evoke Moses or the activities of prophets. 

It is also important to distinguish between the authenticating role played by the 

116 But cf. WeiB, Zeic/zen, 80 and Lierman, "Moses," 39. who argue that the "wonders and signs" 
attributed to Moses in Acts 7:36 confirm that Moses is regarded as a prophet. 

117 Cf. Acts 2:22; 14:3; O'Reilly. Sign, 191-200. 
118 The only exceptions are Exod 7:3 (cf. 7:9); Isa 8:18; 20:3. Cf. chapter two note 173 above. 
119 Luke consistently uses "signs and wonders" or "wonders and signs" as a catch-phrase for the 

miracles narrated in Acts. Cf. Acts 2:22; 4:30; 5:12; 14:3; McCasland, "Signs," 151; WeiB, Zeichell. 13. 
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miracles themselves, and the significance of the terminology that Luke uses to describe 

the miracles. When this distinction is not made, "signs and wonders" tend to get lumped 

together with other terms into a general discussion of Luke's authenticating miracles, 120 

and the reason why Luke selected the phrase in the first place is overlooked. While Luke 

may have chosen "signs and wonders" because he thought it was the term to use for 

authenticating miracles, it must be emphasized that there were other terms available, 

some of which Luke uses in other contexts. 121 In contrast to 8uva~w:;, a common Lukan 

word for miracle that is used of Jesus and his followers in both Luke and Acts,122 the 

word (HlllElOV is never applied to Jesus' exorcisms or healing miracles in Luke's 

Gospel. 123 While the Lukan Jesus refused to perform "signs" on demand (Luke 11: 16, 

29), after Pentecost his apostle Peter surprisingly insisted that Jesus was "attested ... by 

God with miracles, wonders, and signs" (Acts 2:22). Luke's sudden predilection for 

"signs and wonders" in Acts calls for explanation. The most reliable way to determine 

what Luke intended by the phrase is to examine his own usage in greater detail. 

The Relation of "Wonders and Signs" to the Joel Quotation 

Thus far we have concentrated our attention on Luke's attribution of "wonders and 

signs" to Jesus and Moses, but the phrase first appears in Acts 2:19 as part of a quotation 

120 Cf. Lierman. "Moses." 39; O'Reilly, Sign, 161, 190; McCasland, "Signs." 149-52; Molly 
Whittaker. "'Signs and Wonders': The Pagan Background." SE 5 (1968): 155-8. 

121 Cf. Acts 8:6 (allPEi'a); 8: 13 (allpEla Kat liuvapw; pEyaAac;); 19: 11 (liuvapElC; TE ou '[(xC; 
Tuxouaac;). 

122 Jesus' miraculous deeds are denoted by the plural of 8UvaplC; in Luke 10: 13 (par. Matt 11 :21). 
19:37, Acts 2:22; cf. Acts 8:13 (Philip); 19:11 (Paul). Jesus' power to perform miracles is referred to by 
8UvaplC; in Luke 4:36 (cf. Mark 6:2,5; Matt 13:54.58); 5:17; 6:19; 8:46 (par. Mark 5:30); Acts 10:38. In 
Luke 9:1, the Twelve are given "power and authority" to heal and exorcise demons (cf. Luke 10:19). Cf. 
Acts 3:12; 4:7.10. The context of Acts 4:33 implies that the great power (liuvapEl pEyaAn) with which the 
apostles bore witness to the resurrection of Jesus involved miracles (cf. 4:30; BEGS 4,48; Haenchen, Acts, 
231) as well as speech. 

123 In Acts. however. allpElov on its own is used. Cf. Acts 4: 16. 22; 8:6. 13. 
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from Joel 3:3. Moreover, as the table below shows, Luke's "signs and wonders" formula 

sometimes appears as ol1p£la Kat T£paTa and sometimes reverses the standard biblical 

order, appearing as TEpaTa Kat 0l1pda: 

Table 3: Signs and Wonders 

A -, I cts CII}llEla Kal repara 
2:19 

2:22 
2:43 
4:30 

5:12 
6:8 
7:36 
14:3 
15:12 

Prayer that God will do signs and 
wonders through the name of Jesus 
Apostles 

Paul and Barnabas 
Paul and Barnabas 

ripara Kai CII}llEia 
wonders (in heaven) and 
signs (on earth) 
Jesus 
Apostles 

Stephen 
Moses 

Joel 3:3 refers only to "wonders (T£paTa) in heaven and on earth," but in Acts 

2: 19 a redactional insertion of avw ... ollpda ... K(hw results in the following divine 

prediction: "In the last days ... I will show wonders (T£paTa) in the heaven above and 

signs (ol1pda) on the earth below." Immediately after this quotation from Joel 3:1-5, 

Peter introduces Jesus as "a man attested to you by God with miracles, wonders and signs 

(bvvapWl Kat T£paCH Kat CJllp£i01C;) that God did through him among you." In the 

summary passage at the end of Peter's sermon Luke claims that "wonders and signs" were 

performed by the apostles (2:43). It seems clear that Acts 2:22 combines buvaptc;, the 

normal word for Jesus' miracles in Luke's Gospel, 124 with the "wonders and signs" 

formula that will reappear elsewhere in Acts,125 and that the "wonders and signs" formula 

124 See note 122 above. 
125 This solution remains most probable because of Luke's preference for MVU}ll<; in his Gospel, 
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in Acts 2:22 was suggested by-or is at least related to-the mention of "wonders ... 

and signs" in the Joel quotation. 126 But it is not clear why "signs ... beneath" was added 

to the Joel quotation in the first place, nor is it easy to determine the referents of 

"wonders ... and signs" in Acts 2: 19, or the relationship between Acts 2: 19 and the 

descriptions of Jesus and the apostles in 2:22 and 2:43. It is also difficult to know what 

significance, if any, there is in the order in which the formula appears. In this case, the 

best way forward is through a via negativa: In order to avoid simplistic conclusions about 

what Luke must have meant-converting "real obscurity into apparent lucidity" 127 -one 

should layout the various possibilities and admit how much we simply do not know. The 

end result will be a clearer perception of the function of the Lukan "signs and wonders" 

formula, and a clarification of the relationship of the phrase to Moses. 

As the word T£pa~ never appears apart from arnldov in the New Testament, the 

addition of "signs ... beneath" to the Joel quotation in Acts 2: 19 may have been 

motivated entirely by stylistic considerations, 128 but this does not resolve the question 

how Luke understood the prediction as it appears in Acts. One stream of interpreters 

concludes that Luke believed the "wonders ... and signs" referred at least in part to 

heavenly portents-either to future portents that will take place at the parousia,129 or to 

and (Jl1PEiov + TEpa<; in Acts. The three terms also appear together in Rom 15: 19; 2 Cor 12: 12; 2 Thess 
2:9; and Reb 2:4. Cf. Rengstorf, TDNT7:242; WeiB, Zeichen, 80; Barrett, Acts. 141. 

126 Cf. BEGS 4.23; Bauernfeind, Apostelgeschichte, 46; Rese. Christologie, 49-50; Ulrich 
Wilckens. Die Missionsredell der Apostelgeschichte: Form- und traditionsgeschichtliche Untersuchungen 
(3rd ed.; 1961; repr., Netherlands: NeukirchenerVerlag. 1974).33; Zehnle, Discourse, 34; O'Reilly, Sign. 
164; Johnson, Acts, 50; WeiB. Zeichell, 85. Cf. Barrett, Acts, 14l. 

127 BEGS 4, 22. regarding the text critical questions of the Joel quotation. 
128 Cf. BEGS 4.23; Bock, Proclamation. 163. 
129 Raenchen, Acts. 179; Fitzmyer, Acts. 253; Bock. Proclamation, 167. But if verses 19-20 are 

still in the future, it remains puzzling why Peter applies verse 21-"everyone who calls on the name of the 
Lord shall be saved"-to the present. 
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the eclipse of the sun and the rending of the temple veil associated with the crucifixion of 

Jesus; 130 or perhaps in the sound from heaven (£K "COu oupavou) and the tongues of fire 

(rrup) that preceded the Spirit-inspired speech of Acts 2:4.131 Alternatively, Luke might 

have added "signs ... beneath" to "wonders in heaven" in order to add to Joel's statement 

about the heavenly portents described in 2:19b-20 a reference to the miracles performed 

by Jesus in Luke 132 or to the miracles that the apostles will perform in the remainder of 

ActS. 133 

All the views discussed so far take seriously the heavenly portents mentioned in 

the Joel quotation, but they tend also to see a disjunction between the "wonders ... and 

signs" in Acts 2:19 and the mention of Jesus' "miracles, wonders and signs" in 2:22. 

According to adherents of this approach the language of 2:22 may have been suggested 

by 2:19, but the "wonders ... and signs" of Acts 2:19 refer at least in part to heavenly 

portents, while Jesus' "wonders and signs" in Acts 2:22 denote only the miracles 

performed during his earthly life. 134 

A second approach to the interpretation of "wonders ... and signs" in Acts 2: 19 

130 Cf. Luke 21 :25; 23:45; Bruce. Acts, 62; Rese, Christologie, 54. However, the O'fj]lElu 

mentioned in Acts 2: 19 are to occur "on earth beneath," which conflicts with the "signs in the son. the 
moon, and the stars" mentioned in Luke 21:25. 

131 Cf. Bauernfeind, Apostelgeschichte, 45; Zehnle, Discourse, 123; Dillon, Eye-Witnesses, 126. 
132 Cf. Turner, Power, 273-4. My conclusions about Luke's interpretation of this passage do not 

depend on the supposition that it was Luke who added "signs" to the passage from Joel. Those who 
conclude in favour of Lukan redaction include BEGS 4,23; Zehnle, Discourse, 34; Rese, Christologie. 48; 
O'Reilly, Sign, 164-5; Barrett. Acts, 137; Fitzmyer, Acts, 253. 

133 Cf. Barrett. Acts, 137. WeiB, Zeichen, 84, cf. 77-8, argues that Luke expected his readers to 
identify the contellt of the "wonders and signs" as the fulfillment of the prediction of "signs on the earth 
beneath" (Acts 2: 19b), and to identify the function of "wonders and signs" with the function of "wonders in 
the heaven above and signs on the earth beneath." But the catch-word exegetical method employed by 
Luke is seldom this complicated. 

134 Barnabas Lindars. New Testament Apologetic (London: SCM, 1961),36, excludes entirely a 
connection between 2: 19 and 2:22: "In Acts 2.22 there is a new start .... in fact it bears no relation to the 
preceding quotation from Joel." 
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takes as its starting point the meaning that "wonders and signs" bears in Acts 2:22. Since 

Jesus' "miracles, wonders and signs" refer most naturally to the miracles he performed, 

the addition of "signs" to the Joel quotation must have created the common "wonders ... 

and signs" phrase which Luke regarded as a reference to miracles.135 The main problem 

with this interpretation is that instead of appearing together as TEpaTa Kat crrH.l£la, 

intervening words specify where the wonders and signs mentioned in Joel's prophecy 

take place. If Luke understood TEpaTa in connection with Jesus' miracles, how does one 

explain that these wonders are located "in the heaven above" in contrast to the crrnlEia 

that take place on the earth below? Various answers have been proposed, 136 but in the 

end there is simply not enough information to explain how Luke interpreted all the details 

in the passage-including the reference to heaven and earth in Acts 2: 19. 137 

Nevertheless, there are at least two reasons why the mention of "wonders ... and 

signs" in the Joel quotation was most likely regarded as a prediction fulfilled in the 

miracles performed by Jesus and his disciples. 138 First, the use of catch-phrase 

135 Cf. Loisy, Les Actes, 200-1; Geoffrey W. Lampe, "Miracles in the Acts of the Apostles," in 
Miracles: Cambridge Studies in Their Philosophy and History (ed. C.F.D. Moule: London: A. R. 
Mowbray, 1965), 173; Wi1ckens, Die Missionsreden, 33; O'Reilly, Sign, 166; Robert Sloan. "'Signs and 
Wonders': A Rhetorical Clue to the Pentecost Discourse," EvQ 63, no. 3 (1991): 235. 

136 Sloan, "Signs and Wonders," 236, argues that Luke recognized that the apocalyptic imagery of 
heavenly portents and the spatial distinctions between heaven and earth should not be taken literally, but it 
is far from clear that Luke shared this figurative understanding of apocalyptic imagery. According to 
Tannehill, Unity 2, 32, Acts 2:22 means that the "wonders and signs" on earth have begun, even though 
their heavenly counterparts have yet to occur. But if this is what Luke meant by adding nvU) ... O'l1J.1Ela ... 
K(lru) to Joel 3:3, he could have conveyed his point more clearly by adding Kai O'l1!lEia immediately after 
T£para. Finally, it may be that Luke regarded the details as unimportant (cf. Wi1ckens, Die Missionsredell, 
33; O'Reilly, Sign, 166). 

137 But see Dan 6:28 (Theod.). where Darius responds to the deliverance of Daniel from the lions' 
den by referring to God's "signs and wonders in heaven and on earth." 

138 On this view, Luke did not understand the mention of "blood, and fire, and smoky mist" 
(2: 19b) and the turning of the sun to darkness and the moon to blood (2:20) as examples of what the 
"wonders ... and signs" entailed. 
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interpretation elsewhere in Peter's speech suggests that the meaning of "wonders ... and 

signs" in Acts 2:19 is at least similar to the meaning of "wonders and signs" in 2:22, and 

hence to the meaning of the "wonders and signs" attributed to the apostles in Acts 2:43. 

In addition to the explicit interpretation of the quotation from Ps 16: 8-11 in Acts 2: 31, 

Peter also implicitly refers to the scriptural passages cited in the sermon: £KXcW in Acts 

2:17 is picked up again in 2:33 (£~£Xccv); the promise that "everyone who calls on the 

name of the Lord shall be saved" (2:21) is developed in 2:38_39;139 the verb npoopwllllV 

quoted from Psalm 15:8 LXX in Acts 2:25 appears to be echoed in 2:31 (npolbWV);140 

and the citation ofPs 110:1 in Acts 2:34-35 is anticipated in 2:30,33. 

/ A second reason to conclude that Luke understood the "wonders ... and signs" of 

Acts 2: 19 as a prediction of miracles performed by Jesus and his disciples is that the Joel 

quotation functions programmatically in Acts in the same way that the quotation of Isa 

61: 1-2 in Luke 4: 18-19 functions programmatically in our author's first volume. Within 

Peter's sermon the Joel quotation points backward to interpret the inspired speech at 

Pentecost as prophetic activity resulting from the outpouring of the Spirit (2:4, 15-16). 

But the Joel quotation also p()ints forward, for Luke alludes to this authoritative 

interpretation of the Pentecost event later in Acts 19:6 when he recounts that John the 

Baptist's disciples "spoke in tongues and prophesied" when the Holy Spirit came on 

them. 14J The prediction that the outpouring of the Spirit will result in visions and dreams 

139 Peter's exhortation to be baptized into the name of Jesus (Erel T4) 6v6pcm 'Ir]OOV XPlOTOV: 2:38) 
reflects £ITlKaMorrral TO ovopa KVPlov (2:21), and ooov<; <Xv npooKaMof]Tat KUPlO<; 6 6£0<; ~pwv (2:39) is 
reminiscent of Joel 3:5d (not quoted in Acts): 00<; KUPlO<; npoo"KEKAf]Tal. Cf. Barrett, Acts. 156. 

140 See chapter three page 94 above. 
141 See chapter three page 133, as well as Earl Richard. "Pentecost As a Recurrent Theme in Luke-
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is also fulfilled in the visions experienced by Ananias, Cornelius, Peter and Paul. 142 I 

conclude, then, that Luke believed the statement about "wonders ... and signs" in the 

Joel quotation was at least partially fulfilled in miraculous "wonders and signs.,,143 

"Signs and Wonders" or "Wonders and Signs" 

Attempting to account for the variable order of the "signs and wonders" phrase 

and the connection of the saying to the Joel quotation, Karl Rengstorf proposed an 

interpretation of Luke's signs and wonders terminology that includes the phrase as part of 

a larger Moses-Jesus typology. Because Acts 7:36 speaks of Moses' "wonders and signs 

(T£para Kat orn·ll::ia) , " Rengstorf concluded that the Moses typology is in view whenever 

the phrase appears in this order; while passages in which reference is made to "signs and 

wonders (ol1pda Kat T£paTa)" are concerned with the authentication of apostolic 

authority without reference to Moses. 144 According to Rengstorf, Luke avoided using 

"signs and wonders (ol1pda Kat T£paTa)" language in his first volume because of his 

typological understanding that "the new Mosaic age of eschatological redemption" had 

only been inaugurated with Jesus' death and resurrection. 145 The "wonders (T£paTa) in 

Acts," in New Views on Luke and Acts (ed. Earl Richard; CoIlegeviIle, Minn.: Liturgical Press, 1990), 140. 
142 Cf. chapter three page 134 above. 
143 Against this interpretation, Bock, Proclamation, 167, objects that the "wonders ... and signs" 

in the Joel quotation are not developed in Peter's sermon in the same way that the pouring out of the Spirit 
is (Acts 2: 17, 33). But this "absence of exposition" is only the case if Acts 2:22 does not pick up the 
language of 2: 19. Although "the exposition as a whole does not connect these signs done by Jesus 
[mentioned in Acts 2:22] with the Spirit as the Joel quote does" (Bock, Proclamation, 346 note 43), the 
miracles wrought by Jesus are elsewhere closely associated with the Spirit (cf. Luke 4: 14; Acts 10:38). It is 
true that the wonders and signs in the Joel quotation follow the outpouring of the Spirit, and the "miracles, 
wonders and signs" of Acts 2:22 refer to miracles performed by Jesus before the outpouring of the Spirit 
(Bock, Proclamation, 346 note 43), but as I will show below, there remains a connection between Jesus' 
"wonders and signs" and the "wonders ... and signs" in the Joel quotation that functions to link the 
miracles performed by Jesus with the miracles performed by his disciples after Pentecost. 

144 Rengstorf, TDNT7:242. 
145 Rengstorf, TDNT7:241. 
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heaven above and signs (orn1EiU) on the earth beneath" (2: 19) denote the darkening of the 

sky at the death of Jesus in Luke 23:44 as well as "the outpouring of the Spirit and its 

effects" at Pentecost; the exodus connotations of "wonders and signs" signal further that 

in these events a new redemption has begun. 146 The mention of the "miracles, wonders 

and signs (r€pUOl KUl 011}lE10t<;)" performed by Jesus in Acts 2:22 immediately after the 

quotation from Joel 3:3 integrates the miracles Jesus performed before his death into this 

Mosaic typology. The use of the phrase "wonders and signs (r£puru KUl ol1}lEiU)" in 

connection with the apostles (Acts 2:43) and Stephen (Acts 6:8) also includes these 

figures commissioned by Jesus in the Mosaic typology, demonstrating that both the 

apostles and Stephen as well as Jesus were (like Moses) attested by God through the 

miracles they performed. 147 

Rengstorf rightly observed that the order in which the phrase occurs in Acts 

follows a pattern, but his explanation of the pattern is not convincing. ;Since the Lukan 

"signs and wonders" formula normally refers to miracles performed by human agents, it 

is unlikely that Luke believed Acts 2: 19 referred to the events of the crucifixion and 

Pentecost., And if the "wonders and signs" formula is first introduced after the beginning 

of the "new Mosaic age of eschatological redemption" inaugurated by Jesus' death, it is 

surprising that Acts 2:22 incorporates the miracles performed by Jesus before his death 

into this Moses typology. Finally, Rengstorf never explained why the order that-

according to Rengstorf-forms part of Luke's Moses typology is the reverse of the 

standard biblical order. 

146 Rengstorf, TDNT 7:242. 
147 Rengstorf, TDNT7:242; cf. Dillon. Eye-Witnesses, 126. 
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In my view, Luke's choice of r£para Kat crrn.lda in Acts 2:22 and 2:43 instead of 

the more Mosaic sounding crfJJlda Kat r£para demonstrates that Luke was more 

concerned to connect the miracles of Jesus and his followers to the fulfillment of Joel's 

prophecy than he was interested in a Moses typology. It is no accident that the first 

occurrence of "wonders ... and signs" in Acts 2:19 is followed by a reference to the 

"wonders and signs" performed by Jesus during his earthly life (2:22), and by a statement 

about the "wonders and signs" performed by the apostles after Pentecost (2:43), for 

laccording to Luke's interpretation of the Joel quotation, "wonders and signs" result from 

the coming of the Holy Spirit. 148 In Acts, Luke begins to show that the presence of the 

Holy Spirit results in "wonders and signs," but first Peter reminds his audience-and 

Luke, his readers-that the "wonders and signs" now taking place in the community of 

Jesus' disciples as a consequence of the outpouring of the Spirit are related to Jesus, the 

Spirit-bearer par excellence. Luke's primary concern in connecting the "wonders and 

signs" of Jesus to the "wonders ... and signs" of the Joel quotation is therefore to 

highlight the continuity between the experiences of the disciples in Acts and their exalted 

Lord;149 and the main reason for introducing the phrase is to show how Joel's prediction 

of the coming of the Spirit in the last days has been fulfilled. 

It is true that the connection between the "signs and wonders" formula and the last 

days is only made explicit in Acts 2:19, while other passages in Acts seem to represent 

148 Dillon, "Prophecy," 553 note 12: "The persistence of the reverse order in 2. 22 and 2.43 shows 
the intent of punctually applying the edited prophecy." Cf. O'Reilly, Sign, 164. 

149 Cf. O'Reilly, Sign, 187 note 89; contra WeiB, Zeichen. 85. 
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the "signs and wonders" as miracles that confirm the message of Jesus' followers. lso 

/ 

/Nevertheless, there is a close relationship between the "wonders and signs" that 

demonstrate the presence of the Spirit and the arrival of the last days on the one hand, and 

the "signs and wonders" that authenticate the believers' message on the other. The two 

functions of "signs and wonders" blend together in the first miracle narrative of Acts: 

The healing of the crippled beggar (3:1-10)-designated a "sign" by the Sanhedrin in 

Acts 4: 16, and a "sign of healing" by the narrator in 4:22-illustrates the summary 

statement that many "wonders and signs were being done by the apostles" (2:43), and 

prepares the way for the believers' prayer for God to perform more "signs and wonders" 

(4:30). The joint confirmation of Joel's prediction and the message about Jesus works 

well because the coming of the Spirit at Pentecost provides the impetus for the message 

of salvation, which includes the forgiveness of sins as well as the reception of the 

promised Holy Spirit (2:38). 

In the end Luke's reasons for switching from "wonders and signs" to "signs and 

wonders" in Acts 4:30 and then back to "wonders and signs" in 6:8 and 7:36 are beyond 

recovery.1Sl One could argue that if Luke knew his Bible well enough to echo Elijah's 

ascension in the use of avaArn.nlnc; in Luke 9:51 and to heighten the Mosaic quality of the 

transfiguration by correcting Mark's aKOlJETE UlJTOU to the more biblical sounding UVTOU 

aKOVETE (Luke 9:35), then he would have been familiar enough with biblical terminology 

150Cf. Acts 4:29-30; 5:12-17: 14:3. 
151 WeiB, Zeichen, 116-7, argues that the order "wonders and signs" is always concerned with 

prophetic legitimation of the messenger, whereas the order "signs and wonders" is used to legitimate the 
proclaimed message. But WeiB does not observe the way that the miracle of Acts 3: 1-1 0 links the 
"wonders and signs" of the apostles in Acts 2: .. 1-3 to the request for "signs and wonders" in Acts 4:30. 
Against WeiB, Luke does not distinguish clearly between the legitimation of the message and the 
legitimation of the messenger (cf. Q'ReiIly, Sign. 178). 
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to know that he sometimes wrote "signs and wonders" backwards. But Luke's 

employment of the "wrong" order when he mentions the "wonders and signs" worked by 

Stephen (Acts 6:8) and Moses (7:36) might suggest that Luke was unconcerned to follow 

the biblical order exactly. 152 We simply do not know. Nevertheless, the order ofthe 

phrase is not without significance, for two clear patterns emerge. The importance of the 

patterns lies not in the possibility of uncovering the reasons Luke may have had for 

changing the order of the phrase, but in what the changed order tells us about Luke's 

interest in referring to signs and wonders in the first place. The first pattern, beginning 

with Acts 2:19, and extending through 2:22,2:43,6:8 and 7:36, emphasizes that the 

"wonders and signs" performed by Jesus' followers in Acts occurred in fulfillment of 

Joel's prophecy, and that they were analogous to the miracles that Jesus performed in 

Luke (Acts 2:19, 22). 

The second pattern, beginning in Acts 4:30 and extending through 5:12, 14:3, and 

15:121inks the "signs and wonders" performed by Paul and Barnabas to the "signs and 

wonders" performed by the apostles in Acts 5:12, and emphasizes that both were in 

response to the believers' prayer for God to heal and to work "signs and wonders" 

through the name of Jesus (4:30).153 The disciples in Acts 4:30 pray for boldness "while 

152 O'Reilly. Sign, 177, claims that the mention of Stephen's "wonders and signs" in Acts 6:8 is "a 
deliberate imitation of7,36 designed to reinforce ... the intended typological link between the two figures" 
Stephen and Moses. If O'Reilly is correct, we must conclude that Luke had Acts 7 before him when he 
penned Acts 6:8 (which is possible if Acts 7 was adapted from a source), and that Luke expected his 
readers to recognize the similarity between Stephen and Moses retrospectively upon reading Acts 7:36. 
Though the phrase "wonders and signs" is one of several links between Stephen and Moses, the order of the 
expression in Acts 6:8 would more likely recall the programmatic quotation from Joel in Acts 2: 19 than it 
would evoke the "signs and wonders" attributed to Moses in Deut 34:11-especially as Acts 2: 19 and 6:8 
reverse the standard biblical order. 

153 It may well be that the phrase drops out after 15: 12 because it has served its function to 
legitimate the Gentile mission (so WeiB. Zeichen, 116). 

282 



Ph.D. Thesis - D. Miller McMaster - Religious Studies 

you [God] stretch out your hand to heal, and signs and wonders are performed through 

the name of your holy servant Jesus." In Acts 5: 12 Luke describes the fulfillment of the 

prayer, stating that "many signs and wonders were done among the people through the 

hands of the apostles." Paul and Barnabas are later described in similar terms in a 

passage that recalls the prayer of Acts 4:30 and its fulfillment in the wondrous deeds of 

the apostles: They spoke "boldly for the Lord, who testified to the word of his grace by 

granting signs and wonders to be done through their hands.,,154 Finally, in Acts 15: 12 

Paul and Barnabas recount the "signs and wonders that God had done through them (6l' 

aun:;)v) among the Gentiles." The net effect of Acts 14:3 and 15:12 is to legitimate Paul 

and Barnabas by associating them with the "signs and wonders" performed by the 

apostles earlier on in Acts in fulfillment of the believers' prayer. 155 

"Signs and Wonders, " "Wonders and Signs, " and Moses 

In the introduction to this chapter I argued that we should not assume the 

developed Jesus-Moses typology in Acts 7 forms the hermeneutical key to Luke's 

understanding of Jesus' prophetic identity. There is no guarantee that the parallels 

developed there undergird Luke's prophetic depiction of Jesus elsewhere, and in any case 

Luke's readers would initially form their understanding of Jesus' prophetic role from 

Luke and Acts 1-6 rather than from Acts 7. Since Luke's "signs and wonders" language 

is developed only after the quotation from Joel 3:3, it seems clear that Luke's predilection 

154 Acts 14:3. Note the similarities between the request for boldness in Acts 4:29 (}lETa 

rrapPl1G(ac;) and the bold speech of Paul and Barnabas (rrappT]Gla<6}lEVot) in 14:3, as well as the mention of 
Gl1}lEla Kat Tipam performed bHX TWV X£lpWV in both 5:12 and 14:3. Speaking with boldness < 

(rrapPl1Gl(x<O}lal) is, of course, one of Luke's favourite descriptions of Paul (cf. Acts 9:27 -28; 13:46; 19:8; 
26:26). 

155 Cf. WeiB, Zeic/zen, 91. 
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for "signs and wonders" was prompted first of all by his conviction that the miracles 

performed by the apostles confirmed the dawning of the last days in fulfillment of Joel's 

prediction. Our examination of the varying order of the "signs and wonders" formula 

indicated that Luke referred to Jesus' miracles as "wonders and signs" primarily in order 

to link: Jesus and his followers together rather than to link: Jesus to Moses. 

Still, the direct attribution of "wonders and signs" to Moses in Acts 7 makes it 

possible that Luke expected his readers to pick up a secondary Mosaic echo in the phrase 

itself, apart from its explicit application to Moses in Acts 7. We have seen that within the 

Septuagint the phrase "signs and wonders (oTIJ.lEla Kat rtpara)" normally refers to the ten 

plagues that led to Israel's deliverance from Egypt. 156 On their own, "signs (ol1J.lEla)" or 

"wonders (rtpara)" could refer to deeds performed by prophets in order to confirm 

themselves or their message-or both. These prophetic deeds could take the form of 

predictive signs, such as those given to Saul by the prophet Samuel, or authenticating 

miracles, such as Moses' ability to turn his rod into a snake. In Acts, however, "signs and 

wonders" are more closely associated with salvation than they are with either 

authenticating miracles or the predictive signs of prophets even though they typically 

function to authenticate both messengers and their message. But although Luke's use of 

the "signs and wonders" formula may highlight the similarities between God's 

deliverance of Israel at the exodus and the salvation brought by Jesus in Luke and by his 

followers in Jesus' name in Acts, I will argue that (with the exception of Acts 7:36) 

Luke's "signs and wonders" formula does not link: Moses to Jesus. 

156 See chapter two page 68 above. 
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In Acts 7:36, the "wonders and signs" attributed to Moses correspond quite 

closely to the "signs and wonders" that Deut 34: 11 attributes to Moses-except that they 

are expanded to include the miraculous events during the period of wilderness 

wandering. 157 These "wonders and signs" are thus primarily miracles of deliverance 

rather than authenticating miracles. But in Stephen's sermon, at least, the "wonders and 

signs" also play an authenticating role as they give prominence to Moses' prediction of a 

prophet like himself (7 :37) and heighten Stephen's condemnation of the Israelites for 

failing to listen to this Moses "who received living words to give to us" (7:38-39). 

In response to the demand for a sign (Luke 11 :29), the Lukan Jesus refuses, 

insisting that his exorcisms are sufficient proof that the kingdom of God has come. 158 and 

presenting himself (the Son of Man) as a sign of judgement against his Jewish 

contemporaries. 159 Jesus' refusal to perform the type of sign requested by the crowds 

indicates that the miracles he performed were not simply authenticating miracles. 160 

Although the "wonders and signs" that God did through Jesus served as his divine 

157 The language of Acts 7:36a is reminiscent of Exod 7:3-4 (cf. Rengstorf, TDNT7:242), but the 
latter part of Acts 7:36 echoes Deut 11: 1-7 LXX, which, as we saw in chapter two note 170 above, extends 
the referent of "signs and wonders" to include crossing the Red Sea as well as the events in the wilderness. 

158 Schiirmann. Lukas 2, 238. 
159 Luke 11 :30. So Nolland, Luke, 653-4. 
160 Wayne Meeks claims that the interpretation of Deut 18: i5-18 as a prediction of the future 

appearance of the prophet like Moses led to an eschatological interpretation of the instructions about false 
prophets in Deut 18:20-22 and 13:1-6 (Meeks, Prophet-King, 47). These false prophets were expected to 
deceive the people and to perform "signs and wonders" (Meeks, Prophet-King, 55). Jesus' prophetic status 
was repeatedly questioned (Luke 7:39; 22:64; cf. 20:6 re: John); it has been suggested further that Luke 
portrays the citizens of Nazareth already responding to Jesus as a false prophet by attempting to put him to 
death as Deut 13:1-6 requires (cf. Marshall. Luke. 190; Danker. Luke, 110; Schnider, Jesus. 166). The 
request for a sign in Luke II: 16 most likely reflects the same evaluation of Jesus' prophetic status (cf. 
Nolland, Luke, 637). Still, there is no hint that this questioning of Jesus' prophetic status in Luke is 
connected to the idea of a prophet like Moses. An insistence on true prophecy in Luke need not signify that 
the prophet like Moses is in view; it is much more likely that Luke's account is concerned only with the 
evaluation of Jesus' prophetic status in the same way that any other prophetic claimant would be evaluated. 
Jesus' refusal to perform a sign does not involve a denial that he is a prophet; nor does the demand for a 
sign imply that the crowds believed Jesus was an eschatological prophet. 
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attestation (Acts 2:22), the miracles Jesus performed also effected salvation. 161 For 

example, Luke links Jesus' healing miracles and exorcisms to salvation,162 and in Acts 

4:9-10 the "saving" (crEcrwrat) of the crippled beggar in the name of Jesus is followed by 

a pronouncement that "there is salvation (crwT11Pia) in no one else, for there is no other 

name under heaven given among mortals by which we must be saved" (4: 12). 

Nevertheless, although the mention of the "finger of God" in Luke 11 :20 connects 

Jesus' miracles to the exodus, and although Jesus' miracles, like the "wonders and signs" 

of Moses, effect deliverance, the most that can be said is that Jesus' actions recall God's 

deliverance of his people at the exodus. 163 Luke's "signs and wonders" formula by itself 

does not contribute to a depiction of Jesus as the prophet like Moses because the "signs 

and wonders" formula is used more often in relation to Jesus' followers than it is in 

connection with Jesus himself. While "wonders and signs" are only attributed to Jesus 

and Moses once (Acts 2:22; 7:36), the formula is used much more frequently in 

connection with Jesus' followers-including the Apostles (2:43; 5: 12), Stephen (6:8), as 

well as Paul and Barnabas (14:3; 15:12). Luke's usage thus poses a challenge to those 

who would argue that the attribution of "wonders and signs" to Jesus and Moses confirms 

Jesus as the prophet like Moses. 164 

As we have seen, the "signs and wonders" of Jesus' followers both authenticate 

161 Cf. Busse, Wunder, 371. 
162 Cf. Luke 8:36, 48, 50; 17:19; 18:42; 23:35. We may well suspect that more is involved here 

than mere physical healing. Cf. Luke 3:6: 8:12; 9:24; 13:23; 19:9-10. Cf. O'Reilly, Sign, 146; WeiB. 
Zeichen, 89. 

163 We might add that the exodus "signs and wonders" did not deliver the Egyptians upon whom 
they were performed in the same way that the healing miracles of Jesus and his followers delivered those 
who required healing. 

164 Cf. Strauss, Messiah, 279 note 2. 
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their message and signal the fulfillment of Joel's prediction; like the miracles of Jesus, the 

miracles of his followers also bring salvation in Jesus' name (Acts 4:9-10). In addition, 

the reference to the "great wonders and signs (dpaTa Kat <Jl'WEla pEyuAa)" Stephen 

performed (Acts 6:8) appears to have been influenced by the Septuagintal phrase (TO:) 

<Jl1}!Ela Kat (TO:) TEpaTa (TO:) pEyuAa that was used in connection with the exodus 

miracles. 165 But although we must be careful about presuming knowledge of what Luke 

would have done had his motives been different, we might have expected more accounts 

of Jesus' miracles to allude to Moses if Luke had regarded Jesus' wonder-working 

ministry as analogous to the "wonders and signs" performed through Moses. Luke could 

easily have added references to "signs and wonders" in his Gospel in the same way that 

he added references to Mva~H(;, 166 but he chose instead to omit the one occurrence of the 

phrase that was present in his Markan source. 167 Moreover, the Lukan miracle stories 

share more in common with Elijah than they do with Moses. 168 

While it is sometimes suggested that the performance of "signs and wonders" in 

Acts forms part of Luke's Moses-Jesus typology because Jesus is seen as the actor whose 

power enables the working of the miracles performed through his disciples,169 "signs and 

165 Deut 6:22; 7:19; 29:2; Bar 2:11; cf. Add Esth 1O:3f. Cf. Acts 8:13 (ol1jJ£la Kat 8uvajJ£l~ 
jJ£yaAa~). On the other hand, Luke 21: II employs a similar phrase (Kat C(1"(' ovpavou oT]jJ£la jJ£yaAa EOTal) 

as a description of heavenly portents, which might suggest that Luke is simply borrowing the language of 
Scripture rather than signalling a correspondence between the exodus and the events of the end times. 

166 Luke adds references to Jesus' 8UvajJl~ in Luke 4:36 (diff. Mark 1 :27. but cf. Mark 6:2); Luke 
5: 17 (diff. Mark 2:2; Matt 9: 1); Luke 6: 19 (diff. mark 3: 10), and to 8uvajJ£1~ in Luke 19:37 (diff. Mark 
11 :9; Matt 21 :9). 

167 Mark 13:22; par. Matt 24:24. The phrase alludes to Deut 13:2-4 and warns against signs 
performed by "false Christs and false prophets." Luke may well have had additional reasons for omitting 
the logion. Cf. WeiB. Zeichen. 118. 

168 Cf. Strauss. Messiah. 279-80. 
169 Cf. Fritz Stolz, "Zeichen und Wunder: Die prophetische legitimation und ihre Geschichte," 

ZTK 69 (1972): 143. The "signs and wonders" attributed to the disciples could support the interpretation of 

287 



Ph.D. Thesis - D. Miller McMaster - Religious Studies 

wonders" are normally attributed to God working through believers rather than to Jesus, 

as Acts 4:30 demonstrates. In fact, Jesus himself was "attested ... by God with miracles, 

wonders, and signs that God did through him among you" (Acts 2:22), and according to 

Acts 15: 12, "Barnabas and Paul told of all the signs and wonders that God had done 

through them."l7o Luke's interest in "signs and wonders" is consistently theocentric 

rather than Moses-centered, and if the narrative order of Acts is a reliable indicator, the 

phrase was introduced because of the Joel quotation, not because of any associations with 

Moses. The phrase functions to highlight the fulfillment of Joel's prophecy and to 

demonstrate the presence of the Spirit in the early Jesus movement. It may well be that 

Luke also believed the end times' "signs and wonders" performed in Acts reprise the time 

of the exodus,171 but-with the exception of Acts 7:36-they do not contribute to Luke's 

portrayal of Jesus as the prophet like Moses. 

Persecution 

In Acts 7, Stephen goes out of his way to remind his audience that the Moses who 

received the law, who delivered Israel from Egypt, and who predicted that a prophet like 

him would arise, was rejected by his people (7:27-8, 35, 39). The speech ends with 

Stephen tying the disobedience of the Israelites in the wilderness to a pattern of "always" 

resisting the Holy Spirit and persecuting the prophets (7:51-52). Just as the Israelites 

once rejected Moses, so also their descendants in Stephen's audience killed the 

"Righteous One" predicted by Moses (7:52). Richard Dillon believes this understanding 

Acts 3:22-26 as a reference to the risen activity of the prophet like Moses through his disciples. 
170 Acts 14:3 is a possible exception, as Kupi4J could refer to Jesus. but it most likely refers to God 

as well on the analogy of Acts 2:22; 4:30; and 15: 12. Cf. Schneider, "Gott und Christus," 222; WeiB. 
Zeichell.93. 

17l Cf. Lampe. "Miracles," 170; O'Reilly, Sign. 166. 
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of Moses as a rejected prophet explains the otherwise puzzling statements about the 

necessity of Messianic suffering. When Jesus opens the Scriptures (Luke 24:27) he 

begins from Moses, "for Moses, as prototype of the rejected prophet, is the key to the 

passion mystery that is about to be broken." 172 

In a similar vein, David Moessner argues that Luke understood the promise of a 

prophet like Moses in light of the Deuteronomistic view of Israel's history that Odil H. 

Steck claimed was prevalent within Palestinian Judaism, according to which the prophets 

whom God sent to warn Israel and summon her to repentance were consistently rejected, 

eventually resulting in God's judgement on Israel. 173 Although Steck denied that the 

Deuteronomistic view of Israel's history figured in Luke174 and rejected the possibility 

that the portrayal of Moses' suffering in Deuteronomy was related to the Deuteronomic 

portrayal of the violent fate of the prophets,175 Moessner argues that "as decisive a figure 

as Jesus could well invite a typological correspondence to Moses conceived fully within 

the Deuteronomistic framework. ,,176 According to Moessner, then, Jesus appears in 

172 Dillon, Eye-Witnesses, 132 cf. 137-8. Jeremias, TDNT 4:865,873 had earlier proposed that 
Luke's global citations of scripture beginning with Moses (Luke 24:27, 44: Acts 26:22) were based on the 
idea of the prophet like Moses as a prototype for Jesus. Instead of focusing on rejection (which is the 
emphasis in Acts), Jeremias referred to the conception of Moses as a suffering figure, suggesting that this 
understanding of Moses arose primarily because "the prototype was seen in the light of the fulfillment" 
(873). Cf. Teeple, Mosaic, 92. 

173 Cf. Steck, Israel, 67-8. 
174 Steck, Israel, 320: "Schon Lk aber ist die ganze Vorstellungstradition fremd geworden." Steck, 

Israel, 266, claimed that the Deuteronomic elements in Acts 7 were present already in Luke's source 
material. 

175 Steck, Israel, 201 note 4: "Auffallend ist, daB sich zwischen den Leidensziigen des dt 
Mosebildes ... und der dtr Vorstellung vom gewaltsamen Geschick der Propheten keinerlei 
vorstellungsgeschichtliche Verbindung aufweisen liiBt." With Steck, ancient Jews would no doubt be 
familiar with the motif of the rejected prophet, but there is no reason why they should associate it 
particularly with Moses even if Moses was also rejected, especially considering that summary statements 
about the persecution of the prophets within Jewish Scripture never include Moses. Cf. I Kgs 19: 1 0: 
22:26-27: 2 Kgs 9:7; Neh 9:26; 2 Chr 36:16; cf. 16:10; 24:20-21. 

176 Moessner. Lord. 85. 
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Luke-Acts as the Deuteronomistic prophet like Moses whose call to suffer in Jerusalem 

forms the pattern for main characters in Acts, such as Stephen and Paul, who are 

themselves persecuted as they carry forward to the Gentiles the salvation wrought by the 

f 'l" M . h 177 su lenng eSSla. 

That the theme of the rejected prophet plays an important role in Luke-Acts is 

apparent from the fact that Jesus refers to the necessity of rejection every time he 

associates himself with the prophets. 178 Luke's belief that Jesus was the prophet like 

Moses could have led to a conviction that as a prophet Jesus must suffer, but an 

association with Moses is hardly necessary, as the other examples from Luke's Gospel 

illustrate well. In Luke 4:24 Jesus claims, "No prophet is acceptable in his hometown" 

and then refers to Elijah and Elisha. The fourth Lukan beatitude blesses Jesus' disciples 

when they are mistreated "on account of the Son of Man" because the ancestors of those 

who mistreat them did the same things to the prophets (Luke 6:22-23). Nothing in this 

beatitude would link the persecuted prophets to Moses. If anything, the contrast with 

false prophets in 6:26 evokes conflicts between true and false prophets during the 

monarchy. Setting aside for the moment questions about the identification of Abel as a 

prophet, it is significant for our purposes that Abel-not Moses-is identified by Jesus as 

the first persecuted prophet in Luke 11:50_51.179 Finally, Jesus' accusation of Jerusalem 

for killing the prophets (13:34; par. Matt 23:37) and his claim that he too must share the 

177 Moessner, "Paul and the Pattern," 211. 
178 Luke 4:24; 13:33. For other statements about persecuted prophets see Luke 6:23; 11 :47.49-50; 

13:34; Acts 7:52. Cf. chapter three page 87 above; Anton Btichele. Der Tod Jesu im Lukasevangelium: 
Eine redaktionsgeschichtliche Untersuchung zu Lk 23 (Frankfurt: Josef Knecht, 1978), 91-2. 

179 If Luke was concerned to identify Jesus as an eschatological prophet who suffered like Moses 
did, there would be even more reason to avoid identifying Abel as a prophet (cf. chapter three page 88f.). 
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fate of prophets destined to be killed in Jerusalem (13:33) bear no relation to Moses. 

We have seen already that Luke presents Moses as the first in a line of 

prophets. 180 Just as Peter cites Moses as an example of all the prophets who proclaimed 

these days (Acts 3~22-24), Stephen dwells at length on the rejection of Moses by the 

Israelites, before turning to accuse his audience of exceeding the sins of their prophet-

persecuting ancestors by murdering the one whom the prophets predicted (7:52). As 

Moses was the first in a series of prophets, Stephen appropriately singles him out as an 

example of the experience of all the prophets, but in this case Stephen's choice of Moses 

as an example is especially fitting because his speech responds to charges that Stephen 

had blasphemed Moses (Acts 6: 11) by claiming that Jesus would change the customs 

Moses had handed down (Acts 6:14). Not surprisingly, Stephen's defence develops the 

relationship between Moses and Jesus in particular. Nevertheless, Stephen's speech 

concludes by emphasizing that persecution was characteristic of prophets in general, 

rather than being an experience that distinguishes Moses and Jesus from other figures. 

Though Luke highlights that both Moses and Jesus were rejected, Luke did not have to 

appeal to Moses to show why Jesus the prophet had to suffer. 

It is possible, however, that Jesus' identity as the suffering prophet like Moses 

resolves the puzzling statement in Luke 24 that Scripture foretold Messiah's suffering 

(24:27,44-46). If Luke believed the prophet like Moses was the Messiah, then Moses' 

rejection by his people could serve as Scriptural proof that the Messiah had to suffe{181\ 
\ 

In Acts 7, Jesus is presented explicitly as the "Righteous One" whose coming was 

180 Cf. chapter three page 92f. 
181 Cf. Jeremias, TDNT 4:868-9. 873; Dillon, Eye-Witnesses. 144; Moessner, Lord. 56. 
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predicted by the prophets (7:52), and implicitly as the fulfillment of Deut 18: 15 (7:37). 

In Acts 3:22, Luke applies Deut 18:15 to Jesus immediately after referring to Jesus as the 

Messiah predicted by the prophets (3:20-21). Moreover, Acts 7 presents the murder of 

the "Righteous One" as part of a tragic progression of Israel's history in which leaders 

such as Joseph (Acts 7:9) and Moses, as well as prophets such as Moses and all the other 

prophets, were rejected by the people they were sent to assist. 

No doubt Acts 7 helps to explain how Luke read Scripture with reference to the 

suffering of the Messiah, but the reader of the Emmaus account need not wait until Acts 7 

to find an explanation for the necessity of Jesus' death; Jesus' association with all the 

prophets was developed already in Luke's Gospel. Since the royal Davidic Messiah, as 

Luke has portrayed him, is also a prophet, he must face a prophet's death in Jerusalem. 

When Jesus' messianic status is decisively affirmed at his exaltation (Acts 2:36), Jesus' 

predictions about his imminent suffering as a prophet and as the "son of man" are seen to 

be fulfilled in the Messiah. 182 

While Acts 7 helps to explain the necessity of the Messiah's death by drawing 

connections between Moses and Jesus, other similar explanations of Jesus' death make no 

reference to Moses. Acts 13:29, for example, presents Jesus as the heir to David's throne, 

whose murder by the Jerusalem authorities fulfilled what was written about him in 

Scripture. One must not forget that the main point of Stephen's sermon is not to clarify 

how Jesus was like Moses, nor to explain why Jesus had to suffer, but to demonstrate that 

Israel consistently rejected all the prophets, and that their rejection of Jesus "the righteous 

182 On the suffering of the "son of man" see Luke 9:21-22 (par. Mark 8:31); 9:44-45 (par. Mark 
9:31): 17:25; 18:31-34 (par. Mark 10:33-34); on Jesus' suffering as a prophet. see Luke 4:24: 13:33. 
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one" was of a piece with Israel's persecution of the prophets who proceeded him. 183 

Finally, as we will see below, the citation of Isa 53: 12 in Luke 22:37 and the allusion to 

Isa 52: 13 in Acts 3: 13 suggest on the one hand that when Luke mentioned Scripture's 

prediction of the Messiah's suffering, he thought primarily of Isaiah, 184 and on the other 

hand, that Luke believed the necessity of the suffering of the Messiah received a 

satisfying explanation in the statement that all Scripture must be fulfilled in the Messiah, 

for as Jesus said: "what is written must be fulfilled in me" (Luke 22:37). 

Although the identification of Jesus as the prophet like Moses may have 

confirmed for Luke that Jesus' prophetic identity was central to his eschatological role, 

the association of Jesus with Moses does not in itself explain the rejection of Jesus the 

Messiah in a way that Jesus' association with the suffering of other prophets fails to do. 

Acts 7 helps to explain how Luke might have read Scripture as a prediction of the 

Messiah's suffering, but it is not the only Lukan Scriptural explanation of Jesus' death, 

nor is it particularly concerned to explain why Jesus died. 

Redemption 

While persecution is the most prominent aspect of Stephen's sermon, and is 

shared in common between Joseph, Moses, all the prophets, and the "Righteous One," 

another characteristic attributed to Moses in Acts 7 marks him as a distinct figure 

umquely associated with Jesus. Moses, explains Stephen, was sent by God as a "ruler 

and redeemer (apxovnx Kat AUTPWT~V)" (Acts 7:35).185 As we have already noted, this 

183 Cf. Stephen G. Wilson, Luke and the Law (Cambridge: Cambridge University Press. 1983).2; 
Strauss. Messiah. 281. Contra Dillon, Eve-Witnesses, 122. 

184 Cf. Strauss, Messiah, 258 na'te 1. 
185 God's deliverance of his people from famine by means of Joseph is alluded to in Stephen's 
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description of Moses recalls the Emmaus disciples' admission, "We had hoped [Jesus] 

was the one to redeem (AUTpoiJcr8al) Israel" (Luke 24:21).186 Since the Emmaus disciples 

also identify Jesus as a prophet, who, like Moses, was "powerful in deed and word" 

(24: 19; cf. Acts 7 :22), it is easy to understand why many interpreters conclude that the 

disciples hoped Jesus was the prophet like Moses whose calling was to redeem Israel. 187 

Even though Moses is never identified as a redeemer in Scripture,188 the concept of 

redemption has strong ties to the exodus from Egypt. When the word group is not used 

literally for the buying back of property or the ransoming of people, 189 "redemption" is 

associated primarily with the freeing of the Israelite slaves at the exodus from Egypt. 190 

Because of the exodus connotations of this word group, it is understandable how Moses, 

as the agent of God's redemption, can be termed a redeemer (AUTpWT~C;) in Acts 7:35. 191 

sermon (Acts 7:9-15), but it is not explicitly mentioned-perhaps because going down to Egypt runs 
counter to the deliverance from Egypt that the author has in mind. 

186 Johnson, Luke, 394 and Green, Luke, 846, claim that the mention of Jesus' miracles followed by 
the phrase "before God and all the people (Evavriov TOU 9£OU Kat rraVTOC; TOU Aaou)" (Luke 24: 19) recalls 
the description of the miracles "which Moses did before all Israel (Evavn rravToc; IapallA)" (Deut 34: 12). 
But although lfvavnlEvavTiov only occurs in Luke-Acts in the NT, the preposition is common in the LXX 
(cf. especially 2 Kgs 12:12; 1 Macc 5:63; Ps 115:19). A stronger echo maybe found in Luke 2:52 CIllaouC; 
rrpoEKorrT£v ... xapm rrapa 9£0 Kat av9pwrr01C;; cf. Danker. Luke, 392); the resemblance between Luke 
24:19 and Deut 34:12 is probably coincidental. For other similar occurrences of EvavTiov. see Luke 1:6 
(blKalOl ... EvavTlov TOU 9£Ou); 20:26 (EvavTlov TOU AaoU). 

187 Cf. Meyer, Prophet, 22; Friedrich, TDNT 6:846; Hahn, Titles, 377; Dillon. Eye-Witnesses. 132; 
Schubert. "Image." 218; Green. Luke, 846; Turner, Power. 240. 

188 Lierman, "Moses," 73 note 113, cites Exod 32:7 as an instance in which "Moses is a redeemer." 
but neither AUTPWT~C; nor AUTp6w is used in the context of Exod 32. While Moses may have been regarded 
as "the archetypal deliverer" (Lierman, "Moses," 73). the LXX consistently presents God rather than Moses 
as Israel's AUTpWT~C;. The closest parallel is Sir 48:20 (Israel is redeemed by the hand of Isaiah). Cf. Sir 
49:10 (the Twelve prophets delivered [EAuTpwaavTo] them). 

189 Cf. Lev 25,27; Num 18:15-17. 
190 Cf. Exod 6:6; 15:13; Deut 7:8; 9:26; 13:6; 15:15; 21:8; 24:18; 2 Kgs 7:23; I Chr 17:21: Esth 

4:17g. 
191 Though redemption is not mentioned, the idea is clearly present in the longer form of the 

institution of the Lord's supper in Luke 22: 14-23 (cf. Metzger, Textual Commentary. 173-7; Fitzmyer, 
Luke, 1387-8, for discussion of the textual question). Jesus' words about a "new covenant in my blood (~ 
Kalv~ bta9~Kll EV T0 ulpuTl pou)" (22:20) recall the reference to a "new covenant" in Jer 38:31 LXX (MT 
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Nevertheless, it is not immediately clear that an expression of hope in future 

redemption through Jesus links Jesus to Moses in any substantive way, much less that 

Jesus is portrayed in Luke 24:19-21 as the prophet like Moses. The verb Avrp6w and its 

cognates were also used in the Septuagint to convey hope that God would deliver 

individuals from distress, with no reference to the exodus. l92 Other passages articulate 

hope that God will redeem his people yet again, in most cases by bringing them back 

from exile. 193 It is true that passages that mention return from exile frequently invoke the 

first redemption from Egypt,194 but although any human agents mentioned in connection 

with God's redemption of his people necessarily corresponded in some way to Moses, 

God's earlier agent of deliverance, the degree of resemblance varied. There is no reason 

why the agent of God's redemption from exile had to be understood in terms of 

Deuteronomy's prediction of a prophet like Moses. 

Instead of anticipating the identification with Moses that is still to come in Acts, 

Luke's readers would have been prepared by inspired figures in the infancy narrative to 

associate redemption with the Davidic Messiah rather than with Moses. In Luke 1 :68-69, 

Zechariah prophesies: 

Blessed be the Lord God of Israel, for he has visited and redeemed his people 

31 :31) and echo the institution of the Mosaic covenant in Exod 24: 8 ( '1800 TO uljlU Tfie; 8tae~Klle;) 
(Noll and, Luke, 1054). One could point to a resemblance between Moses as the one who instituted the first 
covenant (Exod 24:8) and Jesus who institutes the new covenant (cf. Hooker, "Moses," 229), but the focus 
of this traditional passage (cf. I Cor 11 :25) is on the sacrificial significance of Jesus' blood. not on any 
parallels between Jesus and Moses. It is unlikely, therefore. that Deut 18: 15 or the prophet like Moses is in 
view in this passage. 

192 Cf. 2 Kgdms 4:9; 3 Kgdms 1:29; Ps 7:3; 25: 11; 30:6; 31 :7; 33:23; 54: 19; 68: 19; Jer 15:21; Dan 
3:88; 6:28. 

193 A general desire for corporate redemption is expressed in Ps 43:27. Cf. Sir 50:24. For 
redemption from exile see Isa 43: If; 51: II; 53:3; 62: 12; 63:7f; Jer 27:34; 38:11; Mic 4: 10; Zech 10:8-11. 

194 Passages which express hope for future redemption in contexts which look back to the first 
exodus include Isa 43: If; 52:3; 63:7f; Mic 4: 10 (cf. Mic 6:4). 

295 



Ph.D. Thesis - D. Miller McMaster - Religious Studies 

(£1t£ox£¢aro Kat. £1tOlllOEV AurpwolV rQ AaQ aurou), and has raised up a hom of 
salvation (awrllPlac;) for us in the house of his servant David. 195 

A few verses later the "angel of the Lord" removes any lingering doubt about the identity 

of the "hom of salvation" when he announces to the shepherds, "To you is born this day 

in the city of David a Savior (awr~p), who is the Messiah, the Lord" (2:11). In light of 

the infancy narrative's firm association of Jesus, the Davidic Messiah, with salvation and 

redemption, the statement of Cleopas and his companion that "we had hoped that he was 

the one to redeem Israel" (24:21) harks back to the pious Israelites at the Temple "who 

were looking for the redemption (AurpwalV) of Jerusalem" (2:38). The statement in Luke 

24:19-21 is best understood as an expression of (now dashed) hope that Jesus would be 

the Davidic Messiah chosen by God to deliver his people. 196 

To be sure, the two disciples on the way to Emmaus identify Jesus first as a 

"prophet, mighty in word and deed" (24:19). But this should come as no surprise to 

Luke's readers, who might recall that the prophet John was suspected of being the 

Messiah (3: 15),197 and who know very well that Jesus, the Davidic Messiah, was also a 

prophet. 198 It is of course possible that Luke is anticipating ideas that will be developed 

more fully in Acts. 199 Indeed, we will see that the concept of the prophet like Moses adds 

an additional layer to Luke's Christology. But in order to appreciate Luke's 

195 Luke 1 :68-69 does contain several verbal links with the description of Moses in Acts 7: 
EVAOyrl'[O<; KUPlO<; 68£0<; rou 'Icrpa~A, on £rrEO"KEwaro (cf. Acts 7:23) Kai £rroil1cr£v AUrpu)Q]v (cf. Acts 
7:35) n;:> Aa4> aurou, Kat ~y£lp£V KEpa<; crwrnpiac; (cf. Acts 7:25) ~]Jlv £V olKu,> ilaui/) rralM<; avrou. 
However. the immediate context of Luke 1 :68 is undeniably Davidic. We saw in chapter five page 197f .. 
that though Luke was aware of the exodus connotations of £mcrK£rrro]Jal (and Aurpwcrt<;), he reused them to 
describe what God did by raising up a Davidic Messiah. 

196 Cf. Strauss, Messiah, 255-6. 
197 See chapter three page 101. 
198 See chapter three page l02f. 
199 Cf. Bovon, "Effet," 355-7. 
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understanding of the concept of a prophet like Moses and the role that it plays in his 

narrative, it is important to recognize that-in contrast to cryptic references to Jesus' 

£~080c; (9:31) and his aveXAf]}.ll/nc; (9:51), which await fuller development in Acts200
_ 

Luke 24:19-21 is readily comprehensible in light of all that has been said in the first 

twenty-three chapters of Luke; no reference to Moses is required. 

Jesus as Messiah, Prophet like Moses and Isaianic Servant 

Though no reference to Moses is required in Luke 24:19-21, it is possible Luke's 

implied readers would know from what is said already in Luke that Jesus' prophetic 

identity was fundamentally that of the prophet like Moses. In order to assess this 

possibility, we tum now to an examination of the significance of Moses-Jesus parallels in 

Luke. 

The Significance of Moses-Jesus Parallels in Luke 

There are (as we have seen) undeniable allusions to Moses in Luke's portrayal of 

Jesus. The description of Jesus' transfiguration (9:28-36) recalls Moses' experiences on 

Mt. Sinai, and the heavenly voice proclaims "hear him" in the language of Deut 18: 15. In 

this context, the mention of Jesus' departure (£~080C;) recalls the Israelites' exodus from 

Egypt. Jesus' exclamation about this "faithless and perverse generation" (9:41) alludes to 

Deut 32:5, and the mention of the "finger of God" (11 :20) echoes Exod 8: 15. Although 

Mosaic parallels are not prominent in Luke 9: 10-17, the feeding of the five thousand may 

also recall the provision of manna under Moses.201 On the other hand, there are also links 

200 See pages 205 and 269 above. 
201 Other Moses-Jesus parallels are not convincing: Authoritative teaching is seldom listed as one 

of the central characteristics attributed by Luke to Moses and Jesus-and rightly so. Feiler, "Jesus," 153-4 
can only cite one passage where Jesus supplements "the law with additional demands," and this passage is 
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between Jesus and Elijah scattered throughout Luke, and the dominant impression one 

receives from Luke's Gospel is that Jesus is the Davidic Messiah. Placing these 

references to Moses in the context of other statements about Jesus' identity will help to 

determine their significance. 

In the infancy narrative Jesus is explicitly and forcefully identified as the royal 

Davidic Messiah (Luke 2: 11). Before Jesus begins his ministry, John the Baptist 

identifies the expected Messiah with a mysterious "coming one" (3: 15-17). Though 

not unique to Luke (Luke 18:18-30, par. Mark 10:17-31, par. Matt 19:16-30). The repeated instruction to 
listen to Jesus (Luke 9:35; Acts 3:22) does associate Jesus' teaching with that of Moses, but it is too much 
to say that Acts 3:22 "implies that Jesus proclaims a teaching which replaces that of Moses" (O'Toole, 
"Parallels," 24). Luke is concerned to show thatJesus (and Paul) were obedient to the law (cf. Acts 21:24; 
Barrett, Acts, xcix). Contra Dillon, Eye-Witnesses, 136, the point of Acts 7:38 is not so much to portray 
Jesus indirectly as an authoritative lawgiver as it is to show that Israel resisted the prophets who spoke by 
the Holy Spirit just as they had earlier resisted Moses who received the law from God, and just as they 
eventually rejected the one towards whom Moses and the prophets pointed. 

It is frequently suggested that Peter's Pentecost sermon develops a Moses-Jesus typology, 
according to which Jesus' reception of the gift of the Spirit parallels Moses' reception of the gift of the Law 
at Sinai. Cf. Lindars, Apologetic, 42-4, 51-9; Jacques Dupont. "Ascension du Christ et don de l'Esprit 
d'apres Actes 2.33," in Christ and Spirit in the New Testament (eds. Barnabas Lindars, and Stephen S. 
Smalley; 219-228 ed.; Cambridge: Cambridge University Press, 1973). 219-28; and more recently Turner, 
Power. 279-89. The suggestion rests on two key arguments: First. the feast of Pentecost was associated 
with the giving of the law at Sinai (cf. James C. VanderKam, "Festival of Weeks," ABD 6:896-7, for 
evidence that this connection was made already during the Second Temple period). Second, it is argued 
that an allusion to Ps 67:19 LXX in Acts 2:33-4 also alludes to the Jewish interpretation of this psalm with 
reference to Moses' ascension to receive the law. The allusion to Ps 67: 19 LXX is probable (cf. Barrett. 
Acts, 149-50): Compare Tn O£~l~ o0v TOU 9cou illjIWB£li;, Tr\V T£ EmxYY£A1uv lOU TIV£UPUlO<; lOU ayiou 
1a~~ ... E~£X££V lOUTO ... ou yap t.uuiO ~ £1<; lOU<; oupuvou<; (Acts 2:33-34) and ay£j3w; £1<; 
iiljJru; ... £Aa[3~ Milum EV av9pwmy (Ps 67:19 LXX). In the nature of the case, an allusion to a Second 
Temple interpretive tradition is more difficult to establish than an allusion to Scripture. Though there is 
evidence for ascent traditions in connection with Moses' reception of the law (cf. Turner, Power. 286), the 
evidence that Ps 67: 19 LXX was interpreted in connection with this tradition rests on an admittedly late 
Targum (cf. Lindars, Apologetic. 52). Turner. Power, 286 (cf. 288), acknowledges that the Pentecost 
speech associates Jesus primarily with Davidic motifs. but he argues that positing a Mosaic background 
fills in parts of Peter's argument that are not convincing on a Davidic basis alone. However, although the 
antiquity of the tradition in the Targum may be confirmed by a similar interpretive move in Eph 4:8 (cf. 
Turner, Power. 287). this crucial interpretive move is missing from Acts 2:33: While both Eph 4:8 and the 
Targum state that the actor gave gifts instead of receiving gifts as stated in the psalm, Acts 2:33 retains the 
concept of receiving (cf. Lindars, Apologetic, 54, who argues that Acts 2:33 represents an "intermediate 
stage" of interpreting the psalm). A subtle allusion such as this one is a slender basis on which to posit a 
connection between Jesus and the prophet like Moses, especially in a context which contains direct 
quotations of other passages and in which Jesus is directly linked to David. If Luke had wanted to draw 
attention to traditions about Moses and Pentecost in Peter's sermon, one would expect him to do it more 
clearly. Cf. Barrett. Acts. 149-50. 
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Jesus' temptation recalls the exodus from Egypt (4:1_13),202 Luke's decision to place 

Jesus' genealogy between the baptism and the temptation conveys that it as the "son of 

David" and, more importantly, the "son of God," that Jesus undergoes temptation (3:31. 

38). Jesus' claim to be anointed with the Spirit in fulfillment of Isa 61: 1-2 confirms 

further that Luke understood him to be the royal "anointed one" who, nevertheless, 

adopts the mode of a prophet, and compares himself with the prophets Elijah and Elisha 

(Luke 4:16-30).203 Following Jesus' sermon at Nazareth, Luke sums up Jesus' healing 

ministry, saying, "Demons came out of many, shouting, 'You are the Son of God!' But he 

rebuked them ... because they knew that he was the Messiah. ,,204 

Various aspects of Jesus' identity are developed in the teaching and miracle 

stories that lead up to Peter's confession of Jesus as Messiah (9:20). In response to a 

resuscitation with unmistakable parallels to Elijah's raising of the widow of Zarephath's 

son (7:11-16), the crowd acclaims Jesus as a "great prophet" and associates him with 

God's eschatological "visitation" of his people (7:16).205 The following pericope 

confirms that Jesus was the coming Messiah expected by John the Baptist (7: 18-23)?06 

In Luke 7:39 Simon the Pharisee muses about the popular identification of Jesus as a 

prophet, but no further details are provided. A series of instructions about the importance 

of "hearing and doing (axouovT£<; Kat rrolOuvT£<;) the word of God" (8:21)207 perhaps 

points forward to the exhortation to "hear" Jesus on the mount of transfiguration. 

202 Cf. Johnson, Luke, 76. 
203 Cf. discussion in chapter three page 102f. above. 
204 Luke 4:41 (diff. Mark 1:34); cf. Luke 8:28. 
205 Cf. discussion in chapter five page 197f. above. 
206 Cf. Luke 3: 15-17: see discussion in chapter five page 217f. above. 
207 Diff. Mark 3:35: cf. Luke 8:4-20. 
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Amazement follows the calming of the storm and the raising of Jairus's daughter from the 

dead, but only the Gerasene demonaic identifies Jesus as "son of the most high God" 

(8:28). 

Speculation about Jesus' identity comes to the fore in Luke 9:7-9, with 

suggestions ranging from a newly resurrected John the Baptist to the return of Elijah or 

the resurrection of one of the ancient prophets; no mention is made of a prophet like 

Moses. After the feeding of the five thousand, the same list of possibilities is repeated. 

followed by Peter's declaration that Jesus is "the Messiah of God" (9:20). The links 

between Jesus and Moses at the transfiguration (9:28-36) and at the following rebuke of 

the "faithless and perverse generation" (9:41) are bracketed by predictions of the Son of 

Man's betrayal (9:23-27; 43-45). There follow several echoes of Elijah, including an 

intimation of Jesus' coming ascension (9:51), the request of his disciples to call down fire 

from heaven (9:54), and an allusion to Elijah's first encounter with Elisha (9:61_62).208 

Building on passages from the double tradition, chapter 10 and 11 emphasize the 

centrality of Jesus (cf. 10:13-16,22-24; 11:29-32), drawing particular attention to the 

necessity of "hearing" him. Instead of Matthew's "whoever receives you receives me" 

(10:40), Luke's version has "whoever hears you hears me" (10:16). "Hearing" is 

mentioned again in Luke 10:24 (par. Matt 13:17), and in 10:38-42 the account of Martha 

and Mary dramatizes what it means to hear the word of the Lord: Mary "sat at the Lord's 

feet and listened to his teaching (~KOU£V rov AOYOV crumu)" (10:39). Luke alone 

includes the macarism. "Blessed rather are those who hear the word of God and obey it" 

208 Cf. chapter five page 201. 
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(11:28), and in 11:31 the queen of Sheba is eulogized for coming to hear Solomon-in 

sharp contrast to Jesus' audience who fail to listen to him (par. Matt 12:42). Finally, the 

parable of the rich man and Lazarus concludes with the ominous statement, "If they do 

not listen (aKououolV) to Moses and the prophets, neither will they be convinced if 

someone rises from the dead" (16:31).209 

Asked to perform a sign to demonstrate his divine authority to perform exorcisms 

(11: 16), Jesus claims that he casts out demons "by the finger of God" (11 :20)-alluding 

to Moses and Aaron's conflict with Pharoah's magicians (Exod 8:19). But when the 

subject of signs comes up again, Jesus compares the Son of Man positively to Jonah and 

Solomon, without mentioning Moses or Aaron (11 :29-32; cf. Matt 12:38-42). When he is 

warned that Herod Antipas plots his death, Jesus includes himself among the persecuted 

prophets (13:33-34; cf. Matt 23:37). After yet another prediction of the Son of Man's 

impending death (18:31-34) and before a statement of the Son of Man's mission to "seek 

out and to save the lost" (19: 10), Jesus is addressed by a blind beggar in Jericho as "Son 

of David" (18:38-39; par. Mark 10:47-48). 

From here on, royal Davidic elements grow more frequent. The "multitude of 

disciples" acclaim Jesus king on his entry to Jerusalem (19:38), and in 20:41-44, Jesus 

connects the Messiah and Davidic descent-while emphasizing at the same time that the 

Messiah is also David's lord.210 At the last supper, Jesus both inaugurates a new covenant 

209 Cf. Luke 14:35 as well as chapter three page 92f. on Luke 16:29, 3l. The other Evangelists 
include exhortations to "hear" that are absent from Luke: Cf. Mark 4:3 (diff. Luke 8:5, Matt 13:3): Mark 
4:23 (diff. Luke 8:17. cf. Matt 10:26): Mark 7:14 (par. Matt 15:10); Mark 12:29 (quoting Deut 6:4; diff. 
Luke 10:27: Matt 22:37); Matt 11: 15; Matt 13: 18 (diff. Mark 4: 13; Luke 8: 11); Matt 13:43; Matt 21 :33 
(diff. Mark 12:1: Luke 20:9). Nevertheless, Luke's development of the motif remains noteworthy. 

210 Par. Mark 12:35-37a. Cf. Brendan Byrne, "Jesus As Messiah in the Gospel of Luke: 
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(22:20) and confers a kingdom on his disciples (22:29). After his arrest, Jesus is 

mockingly told to "prophesy" (22:64), and is then accused of claiming to be the Messiah, 

which is defined in terms of the Son of God. 211 The title Messiah is then interpreted for 

the benefit of the Roman procurator as a term meaning "king" (23:2). Finally, the titles 

king and Messiah are again juxtaposed at the crucifixion when the leaders and soldiers 

challenge Jesus to prove his claim to be Messiah and king by saving himself (23:35,37; 

cf.23:39). 

Several observations follow from this survey. First, it can hardly be doubted that 

the Emmaus disciples' disappointed hope that Jesus would be "the one to redeem Israel" 

reflects royal messianic expectations. Second, Jesus is not associated with Moses by 

anyone except the narrator and Jesus himself. Unless it is held as a foregone conclusion 

that the only way to explain the juxtaposition of rrpocp~T1'JC; and XPlOTOC; is through 

recourse to the expectation of the prophet like Moses, there is no hint that non-Christ-

believing characters in Luke's narrative expected the coming of an eschatological figure 

in fulfillment of Deut 18: 15-19. This contrasts with popular expectation of a Messiah 

(Luke 3: 15), or of the return of Elijah, or of the return by resurrection of an "ancient 

prophet" (9:7-8). 

Third, it follows that prophets were not excluded from candidacy for the office of 

Messiah. This is illustrated in the case of John the Baptist (3:15), but also after Jesus' 

arrest (22:64, 66-70); the same pattern occurs on the way to Emmaus as the disciples first 

Discerning a Pattern of Correction," CBQ 65 (2003): 89. 
211 Luke 22:67, 70. See chapter three page 108 on the relationship between Messiah and Son of 

God. 
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identify Jesus as a prophet, and only then mention their hope that he would be the one to 

redeem Israel (24:19-21). In each instance, the individual's status as a prophet appears to 

be presupposed (or widely known) before a connection is made with the Messiah. The 

pattern seems to hold also in Luke 4, where Jesus alludes to his already established 

reputation as a prophet (4:23-24) in the course of making even grander claims about his 

own mission (4:18-21). In Luke's presentation, however, the order is reversed: Jesus is 

presented first as Messiah and only later comes to assume a prophetic role. 

Fourth, apart from the transfiguration, there are surprisingly few parallels between 

Jesus and Moses in Luke's Gospel. Those allusions to Moses that do occur are minor, 

and are not more prominent than the connections between Jesus and Elijah. I have found 

no confirmation for any of the alleged structural patterns between Moses and Jesus. 

Jesus' "raising up" as prophet in fulfillment of Deut 18:15 does not refer to his 

resurrection. Jesus' E~080C; refers primarily to his departure from this life; the broader 

connotations of the word are uncertain.212 Neither the performance of "signs and 

wonders," nor the experience of persecution, nor yet the bringing of redemption is 

associated with Moses outside of Acts 7. 

Finally, the only characteristic that is clearly tied to Moses and that receives 

sustained development in both Luke and Acts is the exhortation to "hear him (ulnoD 

O:KOUETE:)." Though the obligation to listen to prophets is generaL213 the exhortation to 

listen to Jesus occurs at the climax of the transfiguration in the context of other parallels 

between Jesus and Moses, giving it great prominence. While Luke's Gospel reiterates the 

212 See discussion of the Isaianic Servant below. 
213 Cf. Luke 16:29, 31; chapter three page 92f. above. 

303 



Ph.D. Thesis - D. Miller McMaster - Religious Studies 

necessity of "hearing" Jesus, the Mosaic connotations of the phrase receive unambiguous 

confirmation in Acts when the demand to hearken becomes the focal point of Peter's 

quotation from Deut 18:15.214 Those who do not listen, says Peter, "will be utterly rooted 

out of the people" (Acts 3:23). Though the demand to listen to the prophet like Moses is 

not mentioned, Stephen's much longer speech revolves around the same idea: the Moses 

who predicted that God would raise up "a prophet like me" (7:37) "received living oracles 

to give to us" (7:38), but "our ancestors were unwilling to obey him" (7:39). Stephen 

insists that the failure to obey Moses was no isolated incident, but typified Israel's 

response to all the prophets, culminating in the murder of the one whom Moses and the 

prophets predicted (7:51-52). 

Several questions remain about the relationship between the fulfillment of Deut 

18:15 in Jesus and Luke's portrayal of Jesus as a prophet. Evidently Luke had Deut 18:15 

in mind at the transfiguration (Luke 9:35), but to what extent is the idea of the prophet 

like Moses integrated into other aspects of Luke's portrayal of Jesus? Did Luke depict 

Jesus as a prophet because he thought of Jesus as the prophet like Moses? Or did Luke 

begin his portrayal of Jesus as a prophet because that is how Jesus functioned in the 

tradition Luke received? Could Luke conceive of Jesus as a prophet without recourse to 

the idea of the prophet like Moses? 

The Isaianic Servant and the Prophet like Moses 

Thus far I have not seriously considered the possibility that Luke understood the 

prophet like Moses through the lens of Deutero-Isaiah, particularly passages that concern 

214 Cf. Feiler, "Jesus," 73-4. 
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the Isaianic servant. 215 If Luke merged the concept of the prophet like Moses with the 

servant and herald of Isaiah, then we must conclude that Jesus is portrayed as the prophet 

like Moses from the moment Jesus read Isa 61:1-2 in the synagogue at Nazareth (Luke 

4:18-19). 

Needless to say, quotations from Isaiah-not to mention allusions-play an 

important role in Luke and ActS.216 Jesus uses Isa 61:1-2 to define his mission, as is clear 

from his allusion back to Isa 61: 1 when he defends his mission to John's disciples (Luke 

7:22), and from the summary of Jesus' ministry through the use of allusions to Isa 61:1 in 

Acts 10:36-38.217 Some of Luke's Isaiah quotations are from "servant songs.,,218 Luke 

22:37 and Acts 8:32-33, in particular, present Jesus as the fulfillment of parts of Isaiah 

53. Since Luke did not know about the modern scholarly designation "servant songs," it 

is possible that he identified the Servant of Isa 49:6, for example, with the herald of Isa 

61:1.219 

Other statements clearly identify Jesus with the Servant ofIsaiah. In Acts 3: 13, 

Peter's claim that "[God] glorified his servant Jesus (£86~am::v TOV rrai'8a avrov 

'IfJaovv)," recalls the description of the Servant in Isa 52: 13: "my servant ... will be 

glorified exceedingly (6 rrai'c; 1l0U ... 80~aae~aETal acp68pa).220 In the immediate context 

215 See note 10 above. 
216 Luke 3:4-6 (par. Matt 3:3; cf. Mark 1:3) quotes Isa 40:3-5; Luke 4:18-19 mixes a quotation of 

Isa 61:1-2 with one line from Isa 58:6; Luke 19:46 (par. Mark 11:17) cites one line from Isa 56:7; Luke 
22:37 cites Isa 53: 12; Acts 7:49-50 quotes Isa 66: 1-2; Acts 8:32-33 quotes Isa 53:7-8; Acts 13:34 cites Isa 
55:3; Acts 13:47 quotes Isa 49:6; and Acts 28:26-7 quotes Isa 6:9-10 (cf. Luke 8:10). 

217 Cf. Franklin, Christ, 64; contra Tuckett, "Christology," 143. 
218 Luke 22:37 (Isa 53: 12); Acts 8:32-33 (Isa 53:7-8); Acts 13:47 (lsa 49:6). 
219 Cf. Franklin, Christ, 64; Strauss, Messiah, 242-3. 
220 Cf. Barrett, Acts, 194: "There can be no question that the figure is to be seen here, and the 

context makes it clear that he is thought of not only as exalted but also as suffering." 
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of a reference to the Servant of Isaiah 53, the description of Jesus as the "the Holy and 

Righteous One (TO V aylOv KalbiKalOv)" in Acts 3:14 probably also echoes the 

description of the Servant as blKalO<; in Isa 53: 11,221 in which case the use of "the 

Righteous One (6 blKalO<;)" as a title for Jesus in Acts 7:52 will most likely echo the same 

passage from Isaiah 53.222 The Servant is also identified as "my chosen one (6 EKAEKT6<; 

~ou)" in Isa 42:1, while in Luke 23:35, the leaders scoff at Jesus saying, "He saved 

others; let him save himself if he is the Messiah of God, his chosen one (6 EKA£KT6<;). ,,223 

Finally, at the transfiguration, Luke replaces Mark's 6 ayarrl1t6<;-which in Mark recalls 

the heavenly voice at Jesus' baptism (cf. Luke 3:22)-with 6 £KAEA£y~tvO<; (9:35). 

Although the concept of God's election is by no means limited to Deutero-Isaiah, it is 

especially prominent there,224 and it is possible that the mention of election in Luke 9:35 

and 23:35 recalls the Servant of Deutero-Isaiah.225 

Looking back over these examples, one may observe that probable references to 

Isaiah's Servant tend to occur in contexts where Jesus is identified as the prophet like 

Moses. After linking Jesus to the Servant oflsa 52: 13 in Acts 3: 13, and identifying Jesus 

as the fulfillment of Deut 18: 15 in Acts 3: 22-23, Peter alludes a second time to Deut 

18: 15 at the end of his speech, but instead of identifying Jesus as the prophet whom God 

raised up, Peter says that "God raised up his servant" (3:26). In Acts 7:52, after Stephen 

221 Barrett, Acts. 196. 
222 Cf. David Seccombe, "Luke and Isaiah," NTS 27 (1981): 257; Barrett, Acts, 377: contra Donald 

L. Jones, "The Title 'Servant' in Luke-Acts," in Luke-Acts: New Perspectives From the Society of Biblical 
Literature Seminar (ed. Charles H. Talbert; New York: Crossroad, 1984). 154. 

223 Instead of 6 XPloro<; rou ec:ou 6 E:KA£Kr6<; (Luke 23:35), Mark 15:32 has 6 xploro<; 6 ~aolA£v<; 
'Iopa~A (par. Matt 27:42). 

224 Cf. Isa 41 :8-9; 43: 10; 44: 1-2: 49:7. 
225 Cf. Fitzmyer, Luke. 803: Bovon. Luke, 379. Otherwise, Schiirmann. Lukas 1,562. 
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has developed an extensive list of implicit parallels between Jesus and Moses, he 

concludes his speech abruptly by accusing his audience of betraying and murdering the 

"Righteous One." If there is an allusion to Isa 42: 1 in the call to listen to Jesus as "my 

Son, my Chosen (6 EK)U:AEY~£VOe;)" (Luke 9:35), then Servant and Mosaic qualities are 

juxtaposed also at Jesus' transfiguration. 

In addition, the title Irare; is used frequently in the Septuagint of both Moses and 

the Isaianic Servant.226 Strauss also points to "new exodus" passages from Isaiah that are 

given prominence by Luke, including Isa 61: 1-2 (quoted in Luke 4:18) and Isa 40:3-5. 

The latter passage functions within Isaiah to inaugurate a new exodus that is concerned 

primarily with Jerusalem.227 Strauss claims that Luke's own interest in Jerusalem 

corresponds to the concern for Zion expressed in new exodus passages in Isaiah. 228 Since 

the liberation promised in Isaiah 61 and the salvation heralded in Isaiah 40 is already 

present in Jesus' ministry,229 Strauss concludes that Jesus' "exodus" that is mentioned 

explicitly in Luke 9:31 "becomes a metaphor for the eschatological time of salvation 

inaugurated with the coming of Jesus. ,,230 Although Strauss thinks that the Lukan Jesus 

fulfilled the Isaianic "new exodus" primarily as the Davidic Messiah,231 Turner argues 

226 According to Jeremias, the title nai~ 8wu "is solidly established only for Moses" in Jewish 
usage after the LXX. but he notes that the title is also applied to David (Jeremias, TDNT 5 :681). The only 
exceptions are Dan 3 :93 in the plural; the superscription to Ps 17: 1 where the servant is David; cf. 1 Esd 
6: 12; Wis 2: 13. The tenn nai~ is used by itself in Isa 42: 1, 19; 43: 10; 49:6; 50:10; 52: 13. 

227 Strauss, Messiah, 298. See Isa 40:9-10; 35: 10. 
228 E.g. Isa 40:9. 61 :3. At the beginning of Luke we meet a group of people waiting for the 

"redemption of Jerusalem" (Luke 2:38). Whether Jesus' E~obo~ begins or ends in Jerusalem, it is at least 
connected to the city (Luke 9:31, 51); Luke's Gospel begins and ends in Jerusalem; and according to Luke 
24:47 and Acts 1:8 the Christian message is to be preached beginning in Jerusalem. 

229 See Luke 7:22 for Jesus' reiteration of his Isaiah 61 mandate, and Luke 7:50; 8:36. 48, 50; 
17: 19; 19:9-10 for examples of Jesus' provision of salvation. 

230 Strauss, Messiah, 304, cf. 303. 
231 Strauss. Messiah, 297. 
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that "Luke's awareness of the New Exodus motif in his traditions facilitated his 

identification of the prophet-liberator of Isaiah 61 as the prophet-like-Moses.,,232 

In contrast, I will maintain in what follows that Luke did not connect passages 

from Isaiah to Jesus' role as a prophet or as the fulfillment of Deut 18:15. Although Luke 

was most likely aware that the title Servant in Acts 3:26 was related to the Servant of 

Isaiah,233 Luke regarded Isaiah as something of a blueprint for the activities of the royal 

Davidic Messiah, and the title Servant as another way of referring to the Messiah.234 

The above section on the exodus235 demonstrated that Jesus' £~oooe; referred 

literally to a departure that began in Jerusalem with his death and that culminated in his 

ascension. Luke certainly believed that a decisive change took place at the death-

resurrection-ascension of Jesus, as a result of which salvation was made available to all 

who call on his name.236 But Luke portrays the "new exodus" salvation brought by Jesus 

in fulfillment of Isa 40:3-5 as something that began before his death.237 After Jesus' entry 

(ElaOOOe;; Acts 13:24) into his public ministry, he brought salvation and release from sin 

and disease through his ministry of preaching and healing-a ministry interpreted by 

Luke through the lens of "new exodus" passages from Isaiah, especially Isa 61:1 and 

232 Turner, Power, 243. 
233 Contra Jones, "Servant," 155. 
234 Cf. Jones, "Servant," 155; Bovon, Theologian, 183; Strauss, Messiah, 245. 
235 See on page 265f. 
236 Acts 2:21; 4: 12. For discussions of the significance of Jesus' death and resurrection as it relates 

to salvation in Luke-Acts see especially George, "Le sens de 1a mort," 212-5, as well as Joel B. Green, 
"Salvation to the End of the Earth: God As the Saviour in the Acts of the Apostles," in Witness to the 
Gospel.' The Theology of Acts (eds. I. Howard Marshall, and David Peterson; Grand Rapids: Eerdmans, 
1998),95-101; Marshall, Historian, 170-5. 

237 Although Luke's concept of salvation should not be restricted to the idea as it appears in Isaiah, 
Jesus' saving ministry should be understood in light of the prominent quotation of Isa 40:5 in Luke 3:36 
(Kat o1jJnal mxcra crap~ TO crWT~PlOV TOU 8£Ou) and the allusion to Isa 49:6 (de; cpwe; £8vwv TOU £Ivai crt: de; 
crWTrlpiav Ewe; £crx(hou nie; yfje;) in Luke 2:32 (note crWT~plOv in Luke 2:30). Cf. Luke 6:9 par. Mark 3:4; 
Luke 7:50; 8:12, 36; Luke 8:48 par. Mark 5:34 par. Matt 9:22; Luke 17:19; 19:9. 
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58:6, both of which are cited by Jesus in his programmatic sermon at Nazareth?38 

According to Luke, Jesus' actions were not mere prolepses of salvation, anticipating the 

ministry of the disciples in Acts;239 they effected salvation in the present. "New exodus" 

passages from Isaiah are thus connected to Jesus' ministry and to the ministry of his 

disciples; they are not limited to or focused particularly on Jesus' death, resurrection, and 

ascension. 

Still, though there is no one-to-one correlation between Jesus' own departure 

(£~080<;) and "new exodus" passages from Isaiah, it is possible that the associative 

meaning of the term was intended to resonate with the central passages from Isaiah 

quoted by Luke. According to the quotation of Isaiah 40:3-5 in Luke 3:4-6, John is "a 

voice of one crying in the desert, 'Prepare the way of the Lord.",240 Jesus, who sets out on 

a literal journey (686<;),241 is known as one who teaches "the way of God. ,,242 After Jesus' 

departure (£~080<;; Luke 9: 31), his disciples carryon his ministry, claiming that healings 

are performed, forgiveness is obtained, and salvation is made possible through the name 

of Jesus. In Acts, the message can be summed up as the "way of salvation" (Acts 16: 17) 

or the "way of the Lord" (Acts 18:25-26)~ "the Way," in fact, comes to serve as a 

238 Jesus' commission to proclaim "release for the captives (Kl1pU~at uiXllUAWTOU; acp£ow)" (Luke 
4: 18: Isa 61 :1) is applied to the forgiveness of sins in Luke 5:20-4 (par. Mark 2:5-10); Luke 7:47-9. For his 
commission applied to healing, cf. Luke 4:39; 7:22. 

239 Contra Lampe, "Miracles," 169-70; Garrett, Demise, 51. 
240 Isa 40:3 is also alluded to in Luke 1 :76, a statement which is applied to John in its Lukan 

context. In the latter part of the conflated quotation of Exod 23:20 and Mal 3:1 from the double tradition 
(Luke 7:27 par. Matt 11:10), John is again identified as the messenger who will prepare the way. 

241 See Luke 9:57; 18:35; 19:36. Jesus' disciples are also sent on the way (Luke 9:3; 10:4) 
242 Luke 20:21. If Luke 1 :79 refers to Jesus, he is depicted as one who will" guide our feet into the 

way of peace." See Strauss, Messiah, 303, 334-5, on Jesus' ministry as an Isaianic "way." 
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designation for the early Jesus movement as a whole.243 Paul, like Jesus before him, is 

called to be a "light for revelation of the Gentiles" in fulfillment of Isa 49:6?44 Though 

the 606<; of Jesus comes to an end with his E~080<;, the "Way" of Jesus' followers 

continues on into Acts. Nevertheless, the term "new exodus" is potentially misleading 

because neither Luke nor Isaiah use E~080<; in reference to this deliverance.245 

Moreover, a number of factors combine to demonstrate convincingly that 

Deutero-Isaiah and the Isaianic Servant were understood by Luke with reference to the 

royal Davidic Messiah and not the prophet like Moses. (1) Within Acts 3 Jesus is 

referred to as the Servant (3: 13) in the context of several references to Jesus as Messiah 

(3:6, 18,20). (2) While reat<; emu is frequently applied to Moses in the Septuagint,246 

Moses is never referred to by the term reat<; in Luke or Acts. The term is, however, 

applied to Israel in Luke 1:54 and to David in Luke 1:69 and Acts 4:25. The 

identification of Jesus as God's holy servant in Acts 4:27 clearly links him to God's 

servant David in 4:25. (3) We have already concluded that the anointing of the Spirit in 

Isa 61:1 was regarded by Luke as a prediction of Jesus' royal Davidic anointing-in part 

because the rare use of Expwa<; in a passage where Jesus is portrayed as a royal Davidic 

figure (Acts 4:27) suggests that EXPIOEV in Luke 4:18 (Is a 61:1) was understood as a 

reference to the Davidic Messiah.247 The Davidic connotations of reai<; in this context 

suggest further that if Luke regarded the speaker of Isa 61: 1-2 as the Isaianic Servant. he 

243 Acts 9:2: 13:10: 16:17; 18:25-26; 19:9.23; 22:4; 24:14. 22. For more on the "way" in Luke-
Acts see W. C. Robinson. "Theological Context," 20-31: Pao, New Exodus, 59-69. 

244 See Luke 2:32; Acts 13:47. 
245 The word E~OOO~ does appear in Isa 37:28; 51 :20. 
246 Cf. Josh 14:7: I Chr 6:34: 2 Chr 24:9; Dan 9: 11; as well as footnote 226 above. 
247 See chapter three page 105f. above. 
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identified that Servant with David's heir. (4) I argued above that within the wider context 

of Luke-Acts the "Righteous One" whom all the prophets predicted (Acts 7:52) is the 

Davidic Messiah. 248 If the "Righteous One" is a title drawn from Isaiah, it also denotes 

the Davidic Messiah. (5) If 0 EKAEAEYPEVOC; (Luke 9:35) alludes to the chosen (0 

EKAEKTOC;) Servant of Isa 42:1, then 0 XPlOTOC; TOU 8EOu 0 EKAEKTOC; (Luke 23:35) probably 

does too, and in the latter context the "Chosen One" is clearly associated with the title 

Messiah.249 

I conclude therefore that when Peter mentions the "raising up" of his Servant 

(Acts 3:26), he is not identifying the prophet like Moses with the Isaianic Servant; he is 

rather interpreting Deut 18: 15 as a reference to the Davidic Messiah. The "Righteous 

One" of Acts 7:52 also denotes the Messiah, and the "Chosen One" of Luke 9:35 was 

already regarded as a reference to the Messiah when Luke associated it with God's 

command to "listen" to Jesus (Luke 9:35). Although Luke believed Jesus was the 

Davidic Messiah who fulfilled both Deut 18: 15 and Isaiah's predictions about the 

Servant, he did not interpret Deut 18: 15 in light of Deutero-Isaiah. 

Conclusion 

Luke interpreted Deut 18:15-19 as a specific prediction about Jesus that was 

fulfilled in his earthly life. The central characteristic of the prophet like Moses-and the 

only one that receives development outside of Acts 7-is the necessity of listening to 

him. While this characteristic arises directly from Deut 18:15, Stephen's speech in Acts 7 

mines the potential of what it might mean to be like Moses. Yet since Stephen's lengthy 

'48 
~ See page 291 above. 
249 Cf. Bock, Luke, 874 note 20. 
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description of Moses recalls characteristics associated with Jesus as Messiah in a wide 

variety of earlier passages, it is much more likely that Luke's portrayal of Moses was 

based on his understanding of Jesus' messianic role, rather than that his portrayal of the 

Messiah was decisively informed by his understanding of Moses. It is because Luke 

depicts Moses in light of Christ that he attributes to Moses the role of redeemer (7:35) 

and associates him with God's salvation (7:25)-even though neither of these roles is 

attributed to Moses in Scripture. The extensive Jesus-Moses typology in Acts 7 confirms 

that Luke believed Deut 18:15 predicted the royal Davidic Messiah in the same way that 

Isaiah predicted the Messiah. In each case the concept of Messiah is central; Luke does 

not interpret the Isaianic Servant in light of Deut 18: 15 or vice versa. 

Since Luke does not seem embarrassed to depict Jesus as a prophet, it is possible 

that this presentation results from his belief that Jesus fulfilled Deut 18:15, but this 

possibility can hardly be confirmed or denied. I suspect that the concept of the prophet 

like Moses played a relatively minor role in Luke's conception of Jesus as a prophet. In 

any case, Luke's understanding of Moses' prediction did not prompt him to eliminate 

connections between Jesus and other biblical prophets. Since "hearing him" is the only 

characteristic consistently and extensively associated with Jesus as the prophet like 

Moses, and since this characteristic forms part of Deut 18: 15, it seems probable that Luke 

was unaware of any other characteristics associated with an expected prophet like Moses. 

Indeed, there is no reason to think that Luke had a concept of "the prophet like Moses," 

understood as an independent eschatological figure. Based on the evidence from Luke

Acts it would be more accurate to say that Luke believed Deut 18:15 was fulfilled in 
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Jesus, rather than speaking of Jesus as "the prophet like Moses." 
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Conclusion 

Although prophets and prophecy playa vital role in his story, Luke does not seem 

to have reflected on his own conception of what prophets were. Still. Luke attributes a 

fairly consistent range of characteristic activities to those labelled "prophets," and it is 

normally possible to explain why the title is used. Based on an examination of the 

occurrences of rrpocp~T11<; in Luke-Acts, we may conclude that Luke conceived of 

prophets as individuals who, by virtue of their nearness to God, are enabled by the Holy 

Spirit to have insight into matters hidden from other humans and (sometimes) to perform 

deeds beyond the ability of ordinary mortals~ prophets are also empowered by the Holy 

Spirit to proclaim words of praise to God or to address divinely-commissioned messages 

to other humans. 

Perhaps Luke's failure to think consciously about the nature of prophecy explains 

why it is so difficult to isolate features that serve as the sine quibus non for the 

identification of prophets. While I have argued that Luke regarded some characters as 

prophets even though they are never referred to by the title rrpocp~'tll<;, we have also seen 

that the various traits and activities characteristically attributed to prophets-including 

"prophesying" and the experience of the Holy Spirit-could be performed and 

experienced by others whom Luke did not regard as prophets. There is, however. an 

(admittedly imprecise) distinguishing feature implied by the title rrpocp~'tll<;. While 

individuals might prophesy on occasion, the use of the verb to denote temporary 

experiences and the use of the noun as a means of characterizing individuals suggests that 

prophets served in that capacity over a period of time. 
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The difference between prophets and apostles in Acts, however, cannot be 

reduced to the distinction between temporary and on-going performance of characteristic 

prophetic activities, for we have seen that members of the Twelve and the Seven are 

portrayed in ways that fit my descriptive definition of prophets-and there is no 

suggestion that the roles of the Twelve and the Seven within the earliest Jesus movement 

were temporary or limited. In my view, the complete absence of words of the rrpo<pl1T

root in connection with the Twelve and the Seven may be explained as the result of 

Luke's assumptions about the role and relative status of prophets within the early church. 

While prophets evidently functioned as leaders within the early church, their status was 

lower than that of the Twelve and the Seven. The fact that Luke did not refer to members 

of these elite groups as rrpo<pfjTul indicates either that he did not believe the title was a 

helpful way to describe them or that he did not regard them as prophets at all. 

Prophecy and Luke's Theology 

Although Luke shows little interest in defining prophets, in distinguishing 

prophets from other individuals or in talking about the process of becoming a prophet, 

this study of Luke's conception of prophets has implications for other subjects that were 

of great importance to him. Foremost among these are Luke's understanding of the 

person of Jesus and the relationship between Jesus and his disciples in Acts. 

First, the results of this study challenge recent scholarship that gives prominence 

to the identification of Jesus as the prophet like Moses. Luke believed Jesus was a 

prophet who could be compared with such biblical prophets as Elijah, Elisha, Jonah and 
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Moses. Luke also believed that Jesus was the final fulfillment of Moses' prediction of a 

"prophet like me" to whom all must give heed. In Acts, Peter announces that it is still 

possible to listen to the prophet Jesus by responding to the message of his followers. 

However, the concept of the prophet like Moses does not provide the key to the structure 

of all or even part of Luke's two volume work. It does not account for Luke's insistence 

that the Messiah must suffer, nor does it explain the redemptive significance of Jesus' 

death. The "raising up" of Jesus in fulfillment of Deut 18: 15 refers to his appearance as a 

prophet during his life on earth rather than to his resurrection. Luke does not, therefore, 

link Jesus to his followers by presenting Jesus as the "raised up" prophet like Moses who 

now works through his disciples. Luke believed Jesus fulfilled Deut 18:15, but there is 

no reason to conclude that this passage (or Moses) is in view whenever Jesus is presented 

as a prophet. It is unlikely that Luke had a concept of "the prophet like Moses" 

understood as an independent figure of eschatological expectation. Finally, Luke did not 

synthesize prophetic and royal messianic Christologies by interpreting Deut 18: 15 in light 

of "new exodus" and servant passages from Isaiah. Such a synthesis would have seemed 

unnecessary to a writer who had no difficulty combining royal and prophetic roles

whether in David the king-prophet or in Jesus, who received a messianic anointing and 

adopted a prophetic role. Luke regarded titles such as Servant and Son of God, and 

passages like Deut 18: 15 as separate designations for and statements about Jesus the 

Davidic Messiah. According to Luke, the title best suited to Jesus, in addition to 

Messiah, was undoubtedly that of Lord. As Lord, Jesus fulfilled Malachi's prediction of 

the coming one whose way was prepared by John the Baptist as the eschatological Elijah. 
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The realization that Jesus' prophetic identity was confined to his time on earth 

points to a shift between Luke's first and second volumes that affects Luke's portrayal of 

Jesus as well as the background against which the story is told. During the majority of 

his earthly ministry Jesus is portrayed against the background of Scripture and first 

century Jewish life as one who functioned self-consciously both as a prophet and as the 

Messiah. As the exalted Messiah and Lord in Acts, Jesus then becomes the primary 

background against which the story of his followers is narrated. This, rather than his 

identification as the prophet like Moses, best explains the links between Jesus and his 

followers in Acts. 

Prophecy in Luke and Second Temple Literature: A Preliminary Comparison 

Overall, Luke's portrayal of eschatological expectations involving prophets 

corresponds closely to the evidence surveyed in chapter two. Both Luke and some 

Second Temple texts attest to an eschatological interpretation of Deut 18: 15, but there is 

little to suggest that the expectation of a prophet like Moses took on concrete form. 

Neither the texts surveyed in chapter two nor Luke-Acts support the application of Isaiah 

61 to an eschatological prophet like Moses. While we found no real evidence for the 

development of Joel 3:1-5 in Second Temple literature, Luke obviously gave great 

prominence to this passage. 

Eschatological Elijah traditions are developed in Ben Sira 48, 4Q521 and in Luke

Acts; all three texts reflect upon the wider context of Malachi 3. While the nature of 

Elijah's return is not clearly discussed in Second Temple literature, Luke distinguished 

between the view of people in Luke's Gospel, who expected the physical return of Elijah, 
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and the views of Jesus and Luke himself, who believed that Malachi's prediction was 

fulfilled in the coming of one like Elijah. In contrast to the texts examined in chapter 

two, Luke regarded the coming "Lord" of Malachi 3 as a reference to the coming of Jesus 

rather than to the coming of God. 

Clearly, Luke's conviction that "prophesying" was more common among Jesus' 

followers than it had been in Judaism before Pentecost stands in contrast to the evidence 

surveyed in chapter two. To my knowledge, no Second Temple text outside of the New 

Testament asserts that Joel's prediction was fulfilled. In Acts, the claim to possess the 

Spirit functions as an identity marker that distinguishes Jesus' followers from other Jews 

(5:32). Since Acts 2: 17-21 effectively defines prophetic activity in Acts as a result of the 

eschatological coming of the Spirit, it can be accounted for under the standard view, 

which maintains that most Jews believed that prophecy had ceased but that it would 

return again in the end time. However, Luke's presentation of Simeon and Anna as 

prophets before Pentecost conflicts with the standard view, particularly as there is no sign 

that Luke was intentionally setting his own view about the existence of prophets over 

against the views of others who denied their existence. More importantly. Luke's explicit 

identification of Anna as a "prophetess" contrasts with the practices of most Second 

Temple Jewish writers who-for whatever reason-tended to reserve the title "prophet" 

for characters in the more distant past. 

More research is required in order to ascertain why other writers avoided the title 

"prophet," but we may reflect here on what Luke's depiction of prophets in different 

periods of history implies about his understanding of the relationship between the present 
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and the past. Instead of dividing history into three or four prophetic periods such as the 

biblical period, the intertestamental period, the period of Jesus and the period of the 

church, the infancy narrative invites us to think of a time of anticipation, which included 

the biblical prophets as well as Simeon and Anna, and a time of progressive fulfillment of 

God's promises, inaugurated with Jesus' birth and ministry, and carried forward after his 

ascension. Although the biblical prophets formed a more or less discrete group, there is 

no reason to believe that Luke thought all biblical prophets were greater than the prophets 

who followed them. Luke suggests that prophetic activity was more cornman after 

Pentecost, but he does not indicate that there were major changes in the way that prophets 

operated. The prophets who lived at the tum of the ages were distinguished from those 

who had gone before because they lived to see what all the other prophets had 

anticipated-the corning of God's redemption through Jesus, Israel's Messiah and Lord. 
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