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ABSTRACT
Arthur A. Just]r.
Table Fellowship and the Eschatological Kingdom
it the Emmaus Narrative of Luke 24

Ph.D. -- 1989

From the perspective of the Emmaus narrative in Luke 24, this thesis is a
literary critical analysis of Jesus' table fellowship as an expression of the
eschatological kingdom. Other themes in Luke's Gospel are interpreted as they
relate to table fellowship and eschatology.

The first two chapters establish the programmatic character of Luke 24. Chapters
three through five examine the structure of the Emmaus narrative by analyzing five
concentric circles (24:13-16, 31-33). Chapters six through twelve interpret the center
circle divided into the colloquium (24:17-27), the breaking of the bread (24:28-30), and
the conclusion (24:34-35). These chapters introduce the colloquium'’s setting,
investigate the christology of the Emmaus disciples and Jesus' opponents, analyze
Lukan meals and meal metaphors, and focus on the teaching and meal of Jesus at
Emmaus.

In eating with society's outcasts, Jesus teaches about the kingdom and the
forgiveness of sins. His table fellowship provides a motive for the Jewish
authorities to plot his death. The first time Jesus is recognized by faith as the
crucified and now risen Messiah occurs in the Emmaus narrative of burning hearts
from the teaching "on the road" and revelation "in the breaking of the bread." This
culminates Jesus' table fellowship. The recognition of the risen Christ in Jesus at
Emmaus is at the same time an acknowledgment of the presence of the
eschatological kingdom in his table fellowship. Emmaus is the transition between
the meals of Jesus and early Christian meals. Thus Emmaus is both the climax of
Luke 24 and the Gospel. As an anamnesis of Jesus' entire table fellowship, it sets the

pattern of Christian worship as one of teaching and eating.

2 8 AUG 1391
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Introduction

My interest in Luke 24 was sparked by two studies. Paul Schubert's "The
Structure and Significance of Luke 24"! placed the Emmaus story in the center of
Luke's literary development. Paul Minear's "Some Glimpses of Luke's Sacramental
Theology"? provided an overview of Lukan table fellowship as a manifestation of
the eschatological kingdom. This interest was reinforced by the analysis of the
theological significance of meals and meal parables in the New Testament by
Geoffrey Wainwright's Eucharist and Eschatology.> All three studies brought
Emmaus, table fellowship, and eschatology together as a workable theme.

Recent Lukan studies see the evangelist as a thematic writer exhibiting a unique
literary character in comparison with the other evangelists. Since the beginning of
my thesis research, Jerome Neyrey's The Passion According to Luke (1985) and
Joseph B. Tyson's The Death of Jesus in Luke-Acts (1986)* have appeared. Both
develop the theme of Jesus' death by tracing his motifs throughout Luke-Acts. They
illustrate that Luke's Gospel redaction anticipates the further development of these
themes in Acts, a characteristic literary approach of current Lukan scholarship.

By means of the Emmaus meal and eschatology, I trace the table fellowship

theme® in Luke. From the perspective of the Emmaus meal, the evangelist's

1 p. Schubert, "The Structure and Significance of Luke 24," Neutestamentliche Studien fiir Rudolf
Bultmann (Berlin: Alfred Topelmann, 1954) 165-186.

2 p. Minear, "Some Glimpses of Luke's Sacramental Theology," Worship 44 (1970) 322-331.
3 G. Wainwright, Eucharist and Eschatology (New York: Oxford University Press, 1981).

4. Neyrey, The Passion According to Luke (New York: Paulist Press, 1985), and J. Tyson, The
Death of Jesus in Luke-Acts (University of South Carolina Press, 1986).

5 A number of scholars have discussed Lukan meals, e.g. W. Bosen, Jesusmahl, Eucharistisches
Mahl, Endzeitmahl: Ein Beitrag zur Theologie des Lukas (Stuttgart: Katholisches Bibelwerk, 1980);
E. C. Davis, "The Significance of the Shared Meal in Luke-Acts,” (Ann Arbor: Xerox University
Microfilms, 1967); R. J. Karris, Luke: Artist and Theologian (New York: Paulist Press, 1985); D. E.
Smith, "Table Fellowship As A Literary Motif in the Gospel of Luke,” |BL 106 (1987) 613-638; and ].
Wanke, Beobachtungen zum Eucharistieverstindnis des Lukas auf Grund der lukanischen
Mahllerschte (Frfurter thoologische Sdiften 8; [ cipzig: St. Benno-Verlag, 1973).



viii
development of these themes coming to fulfillment in Emmaus is observed. The
Emmaus account, programmatic for Luke's table fellowship of teaching and eating,
becomes a vehicle for interpreting the Gospel. Eschatology provides a limitation for
evaluating Luke's table fellowship matrix.

My goal is to trace Luke's development of the table fellowship matrix in the
Gospel without consulting Acts, a departure from most current Lukan scholarship.
This methodology is not inappropriate in view of the climactic nature of Luke 24
with its emphasis on Emmaus.® A detailed analysis of table fellowship in Acts has
already been initiated by other scholars and is only anticipated in this thesis.”

My study is limited to a literary critical analysis of the Lukan motif of table
fellowship in view of the Emmaus story, an approach differing from other Emmaus
studies with their interest in form, source, and redaction criticism. Luke's reader
would understand the development of the Gospel's themes as they reach a climax
in the Emmaus story. Form, source, and redaction critical perspectives have been
served by three excellent monographs on Emmaus: J. Wanke's Die
Emmauserzihlung. Eine redaktionsgeschichtliche Untersuchung zu Lk 24,13-353
R. ]J. Dillon's From Eyewitnesses to Ministers of the Word: Tradition and
Composition in Luke 242 and J. Guillaume's Luc interpréte des anciennes
traditions sur la résurrection de Jésus.' These three works complement one
another by considering Emmaus in the context of Luke 24 and anticipating Acts. As

form, source, and redactional critical studies, the character of their approach differs

6 Cf. C. Talbert, Reading Luke {New York: Crossroad, 1982) for an example of this approach.

7 See P. F. Esler, Community and Gospel in Luke-Acts (Cambridge University Press, 1987) 91-109 on
table fellowship in Acts.

8. Wanke, Die Emmauserzihlung. Eine redaktionsgeschichtliche Untersuchung zu Lk 24,13-35
(Erfurter theologische Studien 31; Leipzig: St. Benno-Verlag, 1973).

IR. ]. Dillon, From Eyewitnesses to Ministers of the Word: Tradition and Composition in Luke 24
(Analecta biblica 82; Rome: Biblical Institute, 1978).

10 J. Guillaume, Luc interpreéte des anciennes traditions sur la résurrection de Jésus (EBib; Paris:
Gabalda, 1979). Guillaume does not make use of Wanke's or Dillon's study.



ix
somewhat from my literary critical analysis. Wanke does extensive language and
motif analysis in his redactional assessment of Emmaus concerning questions about
the origins of the tradition. Dillon builds on Wanke's redactional work, but
develops a method "to probe his [Luke's] selection, coordination, and enlargement
of source-material."!! Guillaume looks at the traditions behind Luke's

resurrection narrative from a "Form, Traditions et Redaktionsgeschichte"
methodology,'2 but also devotes a section to Biblical, Hellenistic, and genre

parallels. I am happily dependent on their insights.

pillon X. (emphasis Dillon)
'2Gyillaume 8,



I. The Passion Statements in Luke 24

The twenty-fourth chapter of the Gospel of Luke is pivotal to the two volume
work of Luke-Acts in that it makes possible an understanding of the purpose of
Luke and the purpose of Acts. For Luke's final word in the Gospel looks back upon
the ministry of Jesus to give the meaning of what had happened, while at the same
time it looks forward to the Acts of the Apostles and sets the stage for what is about
to unfold. Without Luke 24, it would be very difficult to comprehend the carefully
laid plan that Luke has so elaborately set forth. But with Luke 24, the literary genius
of Luke the evangelist becomes evident.1

The literary style of Luke-Acts is orderly and deliberative, displaying structure
and form. As Paul Schubert says of Luke's literary technique: "His literary methods
serve his theology as his theology serves them. In short, Luke's theology of history
has a grandeur all its own."”? The focus of this thesis is on the table fellowship of
Jesus in the Gospel of Luke as a manifestation of the eschatological kingdom. As R.
Karris observed, "the theme of food occurs in every chapter of Luke's Gospel . . . the
motif that God in Jesus provides for a hungry creation occurs in all significant
contexts in the Gospel of Luke: infancy narrative, Galilean ministry, journey to
Jerusalem, last days of Jerusalem."3

This thesis will argue that the climax of Luke 24 is not the Jerusalem
resurrection appearances, as one might expect, but the meal at Emmaus, and that the
structure of Luke 24 is centered on the revelation of Christ, not in Jerusalem to the
eleven, but to the other two disciples at Emmaus in the breaking of the bread.* 1

shall endeavor to demonstrate this from a literary point of view. The theme of this

17. Fitzmyer, The Gospel According to Luke X-XXIV (New York: Doubleday, 1985) 1533-1543. See
Smith 613 n. 1 for a bibliography on Luke's literary style.

2 Schubert 185. Cf. also C. Talbert, Literary Patterns, Theological Themes, and the Genre of Luke-
Acts (Missoula: Scholars Press, 1974).

3 Karris 5-6. This is an overstatement, but it does highlight the prominence of Luke's food motif.

4 gee J. D. G. Dunn, Jesus and the Spirit (Philadelphia: The Westminster Press, 1975) 128;
Schubert 177; and Dillon 168-169,204,207-208 on Luke 24.46f. as the climax. Dillon 167,220,223 also
suggests 24:52 as the climax.




thesis is that if one sees the Emmaus meal as the climax of Luke's Gospel, then it is
possible to recognize at the end that the table fellowship of Jesus with his people was
from the first a manifesta*tion of the eschatological kingdom. For if one looks
carefully at the evangelist's references to food, one may perceive in them an
eschatological significance. Such an investigation will help support the thesis that
the first Christian meals were an anamnesis, not just of Jesus' Last Supper with his
disciples, but of the entire table fellowship that Jesus engaged in from his baptism to
his ascension.

Since the Emmaus meal is so important to Luke 24, it must be carefully
considered within the context of this pivotal chapter. Some have argued that Luke
24 is an apologetical attempt to establish Christianity as a legal religion and to
remove any stumbling blocks that would prevent the Gentiles from accepting it as a
religion with a long and trustworthy history.5 This position is based on the fact
that Luke's understanding of the death of Jesus seems consistently to emphasize
that he was in no way a criminal, and that the death of Jesus was a profound
mistake by the Jews, who acted in ignorance (Luke 23:34, 39-43, and 47).6 In Luke
24, the death and resurrection of Jesus Christ are part of a divine plan of salvation in
fulfillment of the scriptures. The significance of the cross, then, is shown only after
the resurrection. Thus it could be argued that the theological purpose of Luke 24 is
to offer an explanation for the political embarrassment that the suffering and death
of Jesus the Messiah caused the church as it sought acceptance in the Roman world
as a licit religion.

Such a thesis becomes reasonable when it is observed that Luke 24 contains four
passion statements at Luke 24:7, 19-21, 25-27, and 44-49. These kerygmatic statements

provide a perspective into Luke's concept of the death of Jesus in both the Gospel

5 Cf. Fitzmyer X-XXIV 1534, 155%, Schubert 165-186; and Esler 16-23.
6 See J. Fitzmyer, The Gospel According to Luke I-IX (New York: Doubleday, 1981) 22-23, 219-221
and Dillon 29-31, 278-281 on the controversy over the death of Jesus in Luke-Acts.



and Acts, and each must now be examined in turn to see how the kerygma of Luke
24 is in fulfillment of the passion predictions of the Gospel itself.” Luke 24 is
composed of three scenes before the account of the ascension: the women at the
tomb (24:1-11, [12?]), the Emmaus journey (24:13-35), and the appearance in
Jerusalem to the disciples (24:36-49). And in each of these there is a statement about

the passion.

Luke 24:7

The first passion statement in Luke 24 occurs within the story of the empty tomb.
In the Synoptic Gospels, the purpose of the three narratives of the empty tomb is to
prepare the reader for the assertion that Jesus is risen, but none of the Synoptics or
John give an account of the resurrection itself. Only the Gospel of Peter relates such
information.8 The focus of Luke's final chapter is on what Fitzmyer calls "the
praeconium paschale, the essential Easter proclamation in the Synoptics."? It is
worthwhile comparing Luke's version with those of Mark and Matthew:

a) Mark 16:6 Do not be amazed; you seek Jesus of Nazareth, who
was crucified. He has risen, he is not here . . .

Tryépbn, ok €oTwv e

b) Matthew 28:5-6 Do not be afraid; for I know that you seek
Jesus who was crucified. He is not here; for he has
risen, as he said.

olx &aTw 8¢, Tryépbn yap kabis elmev:

¢) Luke 24:5-6 Why do you seek the living among the dead? He is not
here, but has risen.

™ {nrelte TOv {GvTa peTA TV vekpiw:
olx &oTw (8, A0 Fyépbn.
In the praeconium paschale, Matthew (28:6) and Luke (24:6) agree in "He is not

here; for he has risen" against Mark who states "He has risen, he is not here!"

7 See R. Tannehill, The Narrative Unity of Luke-Acts (Philadelphia: Fortress Press, 1986) 277-278.
8 Cf. Schubert 167; Fitzmyer X-XXIV 1534.

9 Fitzmyer X-XXIV 1537.

10ct. Dillon 32.



Matthew adds to his praeconium paschale the words "as he said,” and Luke is more
emphatic when he first says "Why do you seek the living among the dead?", a focus
on the resurrected Christ as alive.11 This establishes the resurrection as an
important theme of Luke 24. Both Matthew and Luke understand the resurrection
in terms of what Jesus said, but where Matthew makes the simple statement "as he
said,” Luke follows in 24:7 with a complete kerygmatic statement about the passion
and resurrection of Jesus that recalls what Jesus said while he was in Galilee.
Remember how he told you while he was still in Galilee,

that the Son of man must be delivered into the hands of sinful men,

and be crucified,

and on the third day rise.12

This passion statement stands out for various reasons. First, it is only found in

Luke. Second, it's cool formality makes a dramatic contrast with the bewilderment
of the women. This is emphasized by the aorist imperative pvfjobnre. This verb is
used in Luke only six times, five of which refer to God's promises (Luke 1:54; 1:72;
23:42; 24:6,8). This imperative may therefore have implied to Luke's readers that
Jesus' words in Galilee were similar to the words of God. Third, this passion
statement immediately transposes the reader to 9:22 where Jesus, during his
ministry in Galilee (7. dv év 1§ TFahhaiq), makes the first prediction of his
passion.!3 Fourth, the language used by Luke in this verse appears throughout
Luke-Acts with reference to the passion. For example, the title "Son of man" is used
in Luke's three passion predictions at 9:22, 9:44 and 18:31, and it also occurs in the
context of a passion allusion at 17:24-25. The term of divine necessity, 8¢, links 24:7
with 9:22 (cf. 17:25) and is used three times in Luke 24 at verses 7, 26, and 44. Luke

clearly perceives the death of Jesus as a divine necessity.!* Other important passion

11Cf. Fitzmyer X-XXIV 1545: "'Life’ is one of the effects of the Christ-event in Lucan theology;
this is a fitting way to depict the risen Christ." Cf. Romans 14:9.

12Cf. Schubert 167-168, 174; Dillon 16-20.

13 Dillon 26 also notes a connection in 24:7 to the transfiguration.

1t H. Conzelmann, The Theology of St. Luke (New York: Harper, 1967) 153 and n. 3 on 8¢l as



words are mapad{Swput (Luke 9:44; 18:32; 24:20; Acts 3:13), xelpas dvBpwnwy (Luke 9:44),
aTavpbw (oTavpbs-- Luke 9:23), avlomut (Luke 9:22; 18:33; 24:46), and 1§ Tpl1 fuépa
(Luke 9:22; 18:33; 24:21,46; Acts 10:40).1° Fifth, the reaction of the women to the
words of the angels recalls the passion predictions. In 24:8, Luke's phrase, kal
épiotnoar Tov pnudTwv alrod, is similar to one used in 9:45 and 18:34, the second
and third predictions of the passion. Sixth, the lack of understanding and disbelief
at the passion and resurrection by the apostles in 24:11 is characteristically and
uniquely Lukan within the resurrection narrative itself.16 Although in Matthew
28:1-10 and Mark 16:1-8 astonishment and fear are expressed by the eyewitnesses,
there is no report given by the evangelist concerning the reaction of the disciples to
the resurrection. In Luke 24:11, the report of the empty tomb is considered by them
to be "an idle tale."17 Seventh, the concept of the twelve or the eleven (v. 9) and
the use of the word "apostles” (v. 10) is typical of Luke. It serves as a connection
between Luke 9, 24, and Acts 1.

Thus, in bringing this first passion statement into the story of the empty tomb,
Luke affirms that the sufferings and the resurrection of Jesus are part of the divine

plan as foretold by Jesus in Galilee.

Luke 24:19-21 and 24:25-27

The next passion statement occurs within the Emmaus story at Luke 24:19-21

part of Luke's salvation vocabulary and his motif of the fulfillment of Scripture. Also Tannehill 278;
Dillon 24 n. 71, 44 n. 128, 129, and 130.

158¢e Guillaume 69-73 on Lukan and non-Lukan vocabulary in the Emmaus narrative.

16Ct. Dillon 19, 26. He 19 writes: "If the whole tomb experience is now to become a contrasting
episode to the risen Lord's own instilling of the Easter faith (24:25ff.), then the painstaking
establishment of all the bruta facta of the experience will serve only as the foil ex parte hominis to
the risen One's activity! . . . The fact of the empty tomb begets perplexity and requires the
interpreting word of the angels. Here we encounter the first of three combinations of unintelligible
facts versus elucidating word which will constitute the controlling pattern of this chapter's design
(vv. 2-3 vs. 5-7; 19-24 vs. 25-27; 36-43 vs. 44-49)." (emphasis Dillon)

17Matthew 28:17 and John 20:25 suggest a lack of understanding and disbelief at the passion and
resurrection of Jesus. It is only Luke, however, who includes this reaction in the first resurrection
appearance of Jesus. In fact, John 20:8 says “the other disciple . . . saw and believed.” Cf. Tannehill
262-263.



and 24:25-27. The Emmaus account, unique to Luke, is a story of the appearance of
the risen Lord,18 a second type of Easter narrative that "has the character of a true
legend."19 But it is not simply another appearance story; on the contrary, it
develops Luke's proof-from-prophecy motif, a theme Schubert considers to be
central to Luke 24.20

The conversation of the two travelers on the road to Emmaus is described by
Luke in great detail. When Jesus approaches them on the road, they are discussing
the event of Jesus' death. Luke noticeably says that "their eyes were kept from
recognizing him."

Luke 24:19-21 describe the disciples' perception of Jesus' death, and their
expectations of his messiahship before he died, while their eyes were closed and
before he opened the scriptures to them. In 24:19, Jesus of Nazareth is described as
"a prophet mighty in deed and word before God and all the people.” The idea of a
prophet is a positive theme for Luke. Jesus is also described as a prophet by himself
or others (Luke 4:24; 7:16; 7:39; 9:8,19; 13:33 and Acts 3:22-23; 7:37). He is compared
favorably with Elijah and Elisha (Luke 4:24-27)21]John the Baptist and other
prophets (Luke 9:7-8,19), and Moses himself, in fulfillment of Deuteronomy 18:15
(Acts 3:22 and 7:37).2 Strangely, the disciples do not seem to recollect that the
prophets are persecuted for the sake of the kingdom (Luke 6:23; 11:47-51; 13:33-35 and
Acts 7:52).

The mention of a prophet takes us back to Luke 9. In 9:7-8, Herod questions the
identity of Jesus. In 9:18ff., Jesus asks the question of the disciples: "Who do the

people say that I am?"23 Both Herod and the disciples answered that he was either

18R. Bultmann, History of the Synoptic Tradition (New York: Harper, 1963) 288.

19 Bultmann 286.

20Schubert 176. D. L. Bock, Proclamation From Prophecy and Pattern: Lucan Old Testament
Christology (JSNT, Supplement Series 12; Sheffield: JSOT Press, 1987) 274-275 offers a modification
of Schubert's formula. See below 15, 219-221 on Bock's thesis.

21Cf. Fitzmyer I-IX 213-215.

25 Acts 7:22 where Moses is described as "mighty in his words and deeds" (plural), the same
words used of Jesus in Luke 24:19 (Suvatds &v &pyw kal Aoyw -- singular).

23gee Tannehill 218.



John the Baptist or Elijah or one of the old prophets. In the transfiguration (Luke
9:28-36), the two great prophets of old, Moses and Elijah, appear with Jesus. As
Fitzmyer points out:

Luke casls Jesus in the role of the prophet like Moses promised in Deut

18:15-18 . . . where he converses with Moses (and Elijah) about his

"departure” to be accomplished in Jerusalem and where the instruction

given to the disciples by the heavenly voice, "Listen to him," (9:35), echoes

that of Deut 18:15. The role is even more explicitly given to him in Peter's

speech in the Temple, where a form of Deut 18:15,18-19 is quoted (Acts 3:22-

23), and again in Stephen's speech, where Deut 18:15 is cited (Acts 7:37).24

This discussion of the identity of Jesus in Luke 9 leads up to Peter's confession
that Jesus is the Christ of God and to Luke's first passion prediction, affirming for
the disciples that the Son of man must suffer and die. Luke uses the divine 8el to
introduce his passion prediction, and thus places Jesus in solidarity with all the
prophets before him who gave up their lives for the kingdom. In Luke 13:33, Jesus
reaffirms to the Pharisees that he must (8¢t) die in Jerusalem, for Jerusalem has been
guilty of killing the prophets.25 It appears that Luke wants his readers to
understand Jesus as one of a long line of prophets who came to Jerusalem and was
killed by the inhabitants of the city (13:34). If it had not been for Luke 24, however,
the reader might have thought that Jesus simply suffered the same fate as the rest of
the prophets. For even though Jesus himself had predicted his resurrection, it is
only the risen Christ in Luke 24 who opens the eyes of the disciples and interprets
the scriptures so that both the reader and the disciples understand the death of this
prophet.26

In Luke 24, the problem that perplexes the disciples on the road to Emmaus is

24 Fitzmyer I-IX 213. Cf. also J. D. G. Dunn, Christology in the Making (Philadelphia: The
Westminster Press, 1980) 139.

25 Acts 3:18ff. and 7:37 are quotations attributed to Moses in Deuteronomy 18:19 that describe Jesus as
the prophet like unto Moses but greater than Moses. This occurs in the context of a statement that
accuses the Jews of putting Jesus to death in their ignorance, but "what God foretold by the mouth of all
the prophets, that his Christ should suffer, he thus fulfilled.” (v. 18)

26Cf. Fitzmyer I-IX 213-215 and Dillon 114-132 on the prophet-christology of Luke.



not that Jesus is a prophet, or even that he had been put to death, but rather that he
had been put to death by crucifixion. He was mighty in deed and word like Moses,
but "our chief priests and rulers delivered him to be condemned to death, and
crucified him." (v. 20) These two disciples use the same language as the two angels
in 24:7, that Jesus was delivered (mapa8{8wjt) and crucified (oTavpdw), except they
describe the events without understanding the meaning behind them. They did not
remember the words that Jesus had spoken to them in Galilee. There is shock and
embarrassment in their words, and Luke heightens the horror of what happened by
saying in essence, "not only was it bad enough that our own chief priests and rulers
delivered him up to the judgment of death, but they even went so far as to execute
him by crucifixion, the most shameful and embarrassing of deaths."27 Obviously,
this was not the disciples' plan nor their hope, for they confess that they had set
their hopes on Jesus as the one to "redeem Israel."

The redemption of Israel is a theme Luke mentions very early in the Gospel, for
Zechariah praises God for his salvation (1:68-75 -- AoTpwow in 1:68) in the context of
his prophecy concerning the special role of his son, John the Baptist, in Israel's
redemption (1:76-79), and Anna sees in the child Jesus the redemption of Yahweh
(AMOTpwowy in 2:38). Luke completes his statement in Luke 24:19-21, which is
essentially an imitation of 24:7, by adding this third element to go along with
mapadl8wpt and oTavpbw, namely, "But we had hoped that he was the one to redeem
(AvtpodoBar) Israel. Yes, and besides all this, it is now the third day since this
happened.” (v. 21) These words of the disciples show that they are resigned to the
fact that it is too late for anything to happen that might reverse the tragedy of
Christ's death. Thus, Luke 24:19-21 shows the complete lack of understanding of the

27This problem concerning the crucifixion arises in Galatians 3:13 where Paul quotes Deuteronomy
21:23 saying: "Christ redeemed us from the curse of the law, having become a curse for us -- for it is
written, 'Cursed be every one who hangs on a tree.” Cf. G. Von Rad, Deuteronomy (Philadelphia:
Westminster Press, 1966) 138; F. F. Bruce, The Epistle to the Galatians (Grand Rapids: Eerdmans,
1982) 166. Cf. also 1 Corinthians 1:23: . . . but we preach Christ crucified, a stumbling block to Jews and
folly to Gentiles . . ."
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disciples concerning the purpose of Jesus' death and heightens the offense that such
a death caused the Jewish community that followed Jesus.

Luke 24:22-24 confirms the disciples' ignorance and lack of understanding of the
divine necessity of the death and resurrection of Jesus. All they seem to grasp is the
singular fact of the empty tomb, but they cannot believe that Jesus is alive. Luke
elaborates here upon 24:11, thus drawing attention not only to their lack of belief,
but to the extent of their incredulity at the resurrection and their negative judgment
of those women who had seen the empty tomb. Luke's purpose, then, is to create in
24:19-24 a bold contrast to the passion statement of the risen Christ which is now to
follow.

The passion statement by the risen Christ in 24:25-27 is set in opposition to the
disciples' ignorance in 24:19-24. The dvénTou of 24:25 refers to the disciples foolish
judgment in 24:11, since both verses speak of the unbelief of the disciples. Luke
24:25-27 begins with a rebuke by Jesus of the disciples: "O foolish men, and slow of
heart to believe all that the prophets have spoken!" The disciples are rebuked
because they did not believe the prophets. Luke wants the risen Lord to point out
the first great mistake of the disciples -- that they did not perceive that Jesus had to
be "delivered up according to the definite plan and foreknowledge of God" (Acts
2:23) in fulfillment of the scriptures.

The passion statement by Jesus in 24:26-27 is typical of Luke's passion
predictions. It uses language similar to the first passion prediction at 9:22 where the
theme of suffering before glory is developed. But it is not surprising that the
disciples had failed to see this theme of suffering before glory as foretold in the
scriptures, for in Luke's Gospel there are only a few references to the passion
fulfilled in scripture. In Luke 18:31, there is an explicit reference to the death of
Jesus as fulfilled in the scriptures, occurring right before the third passion
prediction. There is an indirect reference to the rejection of Jesus in the parable of

the tenants in Luke 20:17, and another significant reference in 22:37. Otherwise, the
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only place where this concept is clearly developed is in chapter 24 where it is
mentioned five times in 24:27,32,44,45, and 46. The death of Jesus in fulfillment of
the scriptures is much more common in Acts (2:22-28; 3:13-18; 4:10-11; 8:30-35; 10:39-
43; 13:26-35; 17:2-3; and 26:17-23).

Luke's theology in the Gospel is very much a proof-from-prophecy theology,28
but the emphasis on the death of Jesus as proven through prophecy is not evident
in the Gospel until the last chapter. In fact, without Luke 24, there would be very
little evidence to demonstrate that Jesus' death fulfilled scripture. But with Luke 24,
the concept can be read backwards into all the OT prophecies and allusions which
Luke has employed.29 In the light of the rest of his Gospel, Luke 24:27 is an
extraordinary statement. From Moses through the prophets, Jesus opens the
scriptures, presumably because it was hidden from their eyes (v. 16). The mention
of Moses, the prophets, and év mdoars Tdls ypaddls is a reference to the entire OT
canon.30 But it is significant that the scriptures were opened with respect to Ta mepl
éavtod. The word mepl is common to Luke 24 and is always used of things
concerning Jesus (24:4,14,19,27,44). Luke 24 portrays a Jesus who interprets the
scriptures messianically, demonstrating that he, the Christ, must die and rise
according to the scriptures, that he must suffer first before he enters into his glory.
This passion statement stands out as one of the climaxes of the Emmaus story.

Luke's last reference to the open scriptures (24:32), a uniquely characteristic
theme for him, is placed in the recognition scene of Jesus by the Emmaus disciples
after his breaking of the bread. This is key with respect to the theme of table

fellowship and the eschatological kingdom. But it is important to note that the

28Cf. Schubert 176ff. Cf. also C. Talbert, Reading Luke 234-240; and "Promise and Fulfillment in
Lucan Theology," in Luke-Acts: Perspectives from the Society of Biblical Literature Seminar edited by
C. Talbert (New York: Crossword, 1984) 91-103; and Tannehill 23 on prophecy and fulfillment serving
Luke's apologetical concerns.

29Cf. Bock 47-53. J. McHugh, "A Sermon for Easter Sunday,” CR LXXI (March, 1986) 92 suggests the
line of argument I will use in my discussion of 24:27.

301. H. Marshall, The Gospel of Luke (Grand Rapids: Eerdmans, 1978) 897.
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reaction of the disciples shows Luke's readers the power behind what occurred in
24:25-27. When the scriptures are opened up concerning the necessity of the
suffering and glory of Christ, hearts will burn. But Jesus is not recognized except in

the breaking of the bread.

Luke 24:44-47

The third passion statement in Luke 24 occurs at 24:44-47. In each of the passion
statements, there is a gradual progression.31 The first one, by the angels, commands
the women to remember Jesus' words in Galilee, but does not connect it with the
fulfillment of the scriptures; the second one, by the risen Christ, repeats the theme
of suffering before glory, but now explicitly connects Christ's death with the
fulfillment of the scriptures; the third statement of the passion continues the theme
of the risen Christ opening up the Scriptures but adds a new dimension, namely,
"that repentance and forgiveness of sins should be preached in his name to all
nations, beginning from Jerusalem" (v. 47).32 This final passion statement is the
most structurally perfect of the three. It connects the death and resurrection of
Christ in fulfillment of the scriptures with the mission of the church. As Schubert
says: "These stages together represent a literary climax of considerable effectiveness,
resting upon and giving 'heart-warming' expression to Luke's dominant theological
conviction."33 Luke 24:44-47, therefore, are an appropriate introduction to the
theme of Acts and provide a smooth transition to Luke's second volume.34

Luke 24:44-47 is similar to the other passion statements in Luke. For example,
Luke uses mh\npdw in Luke 9:31 to refer to Jesus' €£o8os in Jerusalem during the
transfiguration (cf. Acts 3:18; 13:27). The use of 8et has already been noted as Luke's
way of speaking of divine necessity (Luke 2:49; 9:22; 13:33; 17:25; 24:7,26,44; Acts 17:3).

31Schubert 176-177. Cf. Tannehill 293-298 on 24:44-47.

32¢t. 1. D. G. Dunn, Baptism in the Holy Spirit (Philadelphia: The Westminster Press, 1970) 15:
"Luke 24.47 shows that petdvoia els ddeov dpapmidv is a compact phrase and concept -- repentance
bringing or resulting in forgiveness of sins.”

33Schubert 177.

34¢t. D. Juel, Messianic Exegesis (Philadelphia: Fortress Press, 1988) 82-83; Dillon 284-290.
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All three major passion statements in Luke 24 use 8¢1, but each one uses it
differently. At 24:7, 8¢l is followed by three aorist passive infinitives (wapa&obfjvar,
aravpwijvat, and dvaoTtfival) that give exquisite symmetry to this kerygmatic formula.
At 24:26, 8¢l is followed by a shorter but more comprehensive statement,
emphasizing the necessity of suffering as a prelude to glory. At 24:44, Luke's final
word concerning the divine 8¢t also includes the kerygma.35

Some of the other familiar phrases and words in 24:44-47 are Moses and the
prophets (24:27), the opening of the scriptures (24:27), ndoxw (Luke 9:22; 17:25; 24:26;
Acts 1:3; 3:18; 17:3; 26:23), Tov xpLotév (Luke 9:20; 24:26; Acts 3:18; 17:3; 26:23), dviomt
(Luke 9:22; 18:33; 24:7; Acts 2:24,32; 10:41; 13:33,34; 17:3), and T Tplm fHpépq (Luke 9:22;
18:33; 24:7,21; Acts 10:40). But there are some new additions to Luke's passion
statement that introduce themes in preparation for Acts: knpboow (Acts 10:37,42), émi
T® ovépaT, abTod (Acts 2:21; 3:16; 4:10; 5:28; 10:43), petdvora (Acts 2:38; 3:19; 5:31; 8:22;
13:24; 26:20), adinue (Acts 5:38; 8:22), and €6vn (Acts 10:35,45; 26:23). Thus this last
statement looks back to the Gospel and forward to Acts.

Luke's structuring of this final passion statement is theologically instructive. As
mentioned, Luke 24:44 refers back to the three passion predictions in Luke 9:22; 9:44
and 18:33. This is accomplished by means of the words ét. &v olv Upiv.36 The
beauty of Luke's structure is more evident if the text is organized in the following

manner:

35Most scholars observe that Luke's understanding of the death of Christ does not embrace the
Pauline notion of vicarious atonement. But the divine necessity for suffering may be seen from the
perspective of the obedience of Christ to God. Jesus was obedient even to death on the cross, and having
displayed "total obedience,” he had to be raised. Cf. Dunn, Baptism 42-43 on the death of Jesus in
I ke in his discussion of Jesus’ baptism: "For Luke this work ['the messianic office of Servant and
Representative of his people'] culminated in the cross where Jesus accepted and endured the messianic
baptism in Spirit-and-fire on behalf of his people . . . Thus we may say that for Luke Jesus' ministry as
Servant and Representative is consummated by his suffering the messianic baptism of fire on behalf of
his people . . . Jesus, as Servant, suffers on their behalf; the fire is kindled on him; he is baptized
with the messianic baptism of others; he drains the cup of wrath which was the portion of others."
(emphasis mine) Cf. also Dillon 278-290.

36 Cf. Marshall 905. Note the similarity between 24:6 1. dv &év T Tahlalg) and 24:44 @71 Qv
ouv Uplv).
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Everything written about me
in the law of Moses and the prophets and the psalms

must be fulfilled.
(Then he opened their minds to understand the scriptures and said to them,)
Thus it is written,

that the Christ should suffer

and on the third day rise from the dead, and
that repentance and forgiveness of sins
should be preached in his name to all nations,
beginning from Jerusalem.

The grammatical framework of these verses demonstrates the developing
kerygma of Luke 24. There are four infinitives: mAnpwéfivar (aorist passive), mabetv
(aorist), dvaoTtijvar (aorist), and knpux8fivar (aorist passive). The first infinitive,
mAnpwdijvar, is dependent on 8et, and there may be reason to believe that the last three
infinitives are dependent on the phrase 8¢l mAnpw@fivar.37 Textual variants
demonstrate an attempt to include another 8¢t in verse 46 to convey this
dependence. The evidence favors the text, but the variant readings suggest that the
final three infinitives are "theologically" dependent on "must be fulfilled," i.e. it
must be fulfilled that the Christ suffer, rise, and it must be fulfilled that repentance
and forgiveness be preached in his name. For the emerging church, Luke prepares
the kerygma in a compact formula in 24:44-47 that includes both the divine necessity
of the death and resurrection of Jesus Christ in fulfillment of the scriptures and the
preaching of repentance and forgiveness to all nations.38 This kerygma is now not

only a part of the church's mission, but as Luke will demonstrate in his second

volume, it is already a part of the church's history.

37See Acts 2:23,31 where 8¢l does not occur but the notion that it represents does. Cf. Tannehill 294.
38Cf. Dillon 45.



II. The Function of Chapter 24 in the Gospel of Luke

In the center of each of the three sections of Luke 24, there is a passion statement
in which Luke progressively affirms that there are now three necessary elements in
the kerygma that are important to the church of Acts: 1) the necessity of the death
and resurrection of the Christ; 2) in fulfillment of the scriptures; and 3) the
proclamation of this to all nations. Thus Luke 24 confirms the proof-from-
prophecy motif as one of the dominant themes of the Gospel. If this theme is read
back into Luke and forward into Acts, Luke's theological purpose in chapter 24
becomes evident, for his climax is foreshadowed at pivotal places throughout his
Gospel, particularly in Luke 9. The method of reading back into Luke will be used
with the Emmaus meal to see how this meal is the culmination of Luke's theology

of table fellowship as an expression of the eschatological kingdom.

Luke 1-9

Paul Schubert makes a persuasive argument that the first nine chapters of Luke
offer evidence for his proof-from-prophecy theology. He considers this necessary in
view of the statement of 24:6: "Remember how he told you while he was still in
Galilee ..." Since Luke urges the women to remember, he also urges the reader to
go back to the chapters in Galilee (i.e. up to 9:50) and see how this has developed.1
Schubert cites three examples from the first eight chapters of Luke that clearly
demonstrate Luke's proof-from-prophecy theology. He points out many
"messianic” prophecies in Luke 1 and 2 and notices "structural and material
similarities" between Luke 1-2 and Luke 24. His other examples are 4:14-32 and 7:18-

23.2 Schubert demonstrates in Luke's first eight chapters that the proof-from-

1 Cf. Schubert 178-186. Note that Luke 9:18 has kata pévas. Contrast this to Matthew 16:13 =
Mark 8:27 that specifies els . . . Kaioapelas tfis PuMnmo, i.e. not in Galilee!
2 Schubert 178-179.
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prophecy motif establishes the identity of Jesus as the Messiah. But all these
examples deal solely with the prophecy of Jesus as the Messiah, with none
specifically referring to his death. Furthermore, in none of these are the disciples
involved, and in some of them, there are only allusions to the OT. It is not until
Luke 9 that there is any mention of the passion and resurrection.

D. L. Bock has expanded upon Schubert's proof-from-prophecy motif from his
proclamation from prophecy and pattern perspective.® The significance of the
addition of the words "and pattern” is that Bock maintains that Jesus not merely
fulfills prophetical texts, but also lives according to the pattern of prophetical
activity. By Luke 9, the identity of Jesus as both prophet (9:19) and Messiah has
developed so that Peter is able to make the confession that Jesus is the "Christ of
God." In 24:19ff., the two disciples say that they had hoped that Jesus would be the
redeemer of Israel. But in spite of his deliverance into the hands of the chief priests
and rulers, his condemnation to death, and his crucifixion, they still believed that
he had been "a prophet mighty in deed and word before God and all the people.”
The proclamation from prophecy and pattern motif in Luke 24 implies that there is
nothing extraordinary in the suggestion that the Messiah might die, since that was
the fate of many prophets. For Luke, the resurrection is the suffering Jesus' great
vindication, and it is this that confirms his identity as the Christ (24:26,46). But let

us return to chapter 9.

3 Bock's methodological approach is more literary and therefore his formulation is preferred to
that of Schubert's. His book will provide groundwork for my discussion of the death of Jesus in
fulfillment of the scriptures. Cf. also L. C. Crockett, "The Use of the Old Testament in Luke; with
Emphasis on the Interpretation of Isaiah 61.1-2" Volumes I and I, (unpublished Ph.D. thesis, Brown
University; Ann Arbor: University Microfilms, 1966); W. Larkin, "Luke’s Use of the Old Testament in
Luke 22-23" (unpublished Ph.D. thesis, University of Durham, 1974), and "Luke's Use of the Old
Testament as a Key to His Soteriology," JETS 20 (1977) 325-335; and D. J. Moo, The Old Testament in
the Gospel Passion Narratives (Sheffield: The Almond Press, 1983).

4 Dillon 114-132 argues that Luke develops a "prophet-christology” until Luke 9 where there is a
shift in emphasis.
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Luke 9

Luke 9, like Luke 24, is a watershed chapter.> The evangelist includes here the
mission of the twelve to preach and heal (9:1-6), a reference to the resurrection from
the dead (9:7-9), the feeding of the 5000 (9:10-17), Peter's confession of Jesus as the
Christ of God (9:18-21), the first passion prediction (9:22), a summons to follow Jesus
by taking up one's cross daily (9:23-26), an assertion that the kingdom of God is not
far distant (9:27), and the transfiguration (9:28-36).6 All these themes are reflected
in Luke 24.

But that is not all. For there is, in fact, a surprising correspondence in the form

of a chiasmus if the structure of Luke 9 and 24 is compared:

Luke 9:1-36 Luke 24
9:1-6 Jesus sends forth the 12 24:44-49 Jesus commands the 11
with power and authority. to be witnesses to all nations once they

are clothed with power from on high.

9:7-9 Herod hears that some 24:36-43 The disciples question in

are questioning whether Jesus is their hearts whether the Jesus who has
John the Baptist risen, Elijah, appeared to them is truly risen and not
or one of the old prophets risen just a ghost.

from the dead.

9:10-17 The feeding of the 5000 24:28-35 Jesus sitting at table

and the breaking of the 5 loaves with the two disciples and the

and the 2 fish. breaking of bread.

9:18-22 Peter's confession that 24:25-27 Jesus' passion statement
Jesus is the "Christ of God" and that the Christ should suffer before

> Talbert, Literary sees both Luke 9 and 24 as important to the Gospel of Luke. He notes that Luke
9 and 24 are structurally related to other sections of Luke-Acts (Luke 9:1-48 and 22:7-23:16; Luke 24 and
Acts 1; Luke 9 and Acts 1), but he does not comment on a structural relationship between the two. Cf.
also E. E. Ellis, “The Composition of Luke 9 and the Source of Its Christology," in Current Issues in
Biblical and Patristic Interpretation: Studies in Honor of Merrill C. Tenney (Grand Rapids: Eerdmans,
1975) 120-127; J. Fitzmyer "The Composition of Luke, Chapter 9," Perspectives on Luke-Acts (ed. C. H.
Talbert; Danville, VA: Association of Baptist Professors of Religion, 1978) 139-152 on the structure of
Luke 9; and Dillon 37ff.

6 Cf. Tannehill 98-99, 214-228 on the significance of the juxtaposition of pericopes in Luke 9.
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the first passion prediction. entering glory. He opens up the

Jesus commands them to tell scriptures to them.

no one.

9:23-27 Jesus speaks of the cost 24:13-24 Disciples show their

of discipleship, the daily taking complete lack of understanding of

up of the cross to follow him. the cross and the cost of discipleship.
Suffering before glory. They wanted a prophet mighty in deed

and word, not a crucified Messiah. Glory
without suffering.

9:28-36 The Transfiguration. The 24:1-11 The Resurrection. "Why seek
vision of Christ in glory. Passion the living among the dead?" Passion
reference in 9:31 (Luke alone). reference at 24:7. Contains the

Closes with the imperative: imperative: "Remember how he told
"Listen to him!" you while he was still in Galilee . . ."

In comparing the language of these parallels, some striking similarities exist. In
9:1-6 and 24:44-49, the twelve (9:1) and the eleven (24:9,33) are given power (80vajus
9:1; 24:49) and are sent (dmooTéNw 9:2; 24:49) to preach (knploow 9:2; 24:47). In 9:6, they
are preaching the gospel (eVayyeN{w); in 24:46-47, they are preaching the content of
the gospel, suffering, resurrection, and "repentance and forgiveness of sins."?

These similarities are not found in Mark or Matthew, but only in Luke. It appears
that Luke 9:1-6 and 24:44-49 are both commissioning stories.

There are no striking verbal similarities between Luke 9:7-9 and 24:36-43.

The feeding of the 5000 in Luke 9:10-17 and the table scene on the road to
Emmaus in 24:13-35 are remarkably alike. Both take place when the day was
wearing away (fipépa and k\vw in 9:12; 24:29).8 Both have Jesus speaking
prophetically (\aMw). In 9:11, Jesus speaks of the kingdom of God; in 24:32, the
aisciples report how he spoke to them on the road and opened up the scriptures to

them. Both use Luke's phrase for the select group who follow Jesus, the 8w8eka (9:12)

7 Cf. Luke 9:6 to the Markan parallel (6:12) where preaching repentance replaces ebayyeM{w.
8 Cf. Luke 22:14, 1) dpa = evening.
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and the évSexa (24:33). The scene, therefore, is very much the same. This provides
the setting for the miracle that is to take place in both scenes. In 9:10-17, it is the
multiplication of the loaves and the fish; in 24:13-35, it is the revelation of Christ in
the breaking of the bread. The language in 9:15-16 and 24:30 is almost identical, for
Luke wants his readers to recall the miracle of the feeding of the 5000 when they
read that at Emmaus, Jesus revealed himself in the breaking of the bread (cf. Luke
22:19). In both 9 and 24, Luke uses the same constellation of words: kataxMvw,9
Aapfdvw, and ebhoyéw. The other similar words are words from the same root:
kaTakAdw (9:16) and k\Miw (24:30); (8w (9:16) and émdiSwput (24:30). There is nothing
Lukan about the language of 9:16, so Luke is recalling a Synoptic miracle. But both
passages conclude with the idea of broken bread. In 9:17, the disciples gather
together twelve baskets of broken bread (k\aopdtwv kbédivoL 8hdexa); in 24:35, the
eleven are gathered together to hear how Jesus was made known to the two
disciples in the breaking of the bread (év 1§ kAdoe. Tob dptov). Therefore, both 9:10-
17 and 24:28-35 have Jesus teaching his disciples, then eating with them, and finally
revealing himself miraculously in broken bread.1?

Luke 9:18-22 and 24:25-27 have the following words and phrases that are similar
and refer to the death or the resurrection: xpirotés (9:20; 24:26), 8¢l (9:22; 24:26), Tdoxw
(9:22; 24:26), T§ Tpln fuépa éyepbivar (9:22 cf. Luke 24:7,21,26), and eloeNdelv els THv
86€av alrob (24:26). But one dissimilarity between these two passages points to a
significant difference in the correspondence between Luke 9 and 24. In 9:21, Jesus

charges and commands his disciples to tell no one that he is the Christ who must

9 Cf. Luke 22:14, dvénecev. Cf. Tannehill 289.

10¢y. B. P. Robinson, "The Place of the Emmaus Story in Luke-Acts,” NTS 30 (1984) 490: "In the
first place the narrative [9:10-17] is quite close linguistically to the Emmaus story (day is declining; all
reclined; he took, blessed, broke, and distributed bread). We may further note that Luke has taken
liberties with the order of Mark's material in order to place the Confession of Peter immediately
following the Feeding story. I think it highly likely that this is because he saw in the feeding-
confession sequence of Luke 9 a foreshadowing of the feeding-recognition sequence in Luke 24."
(emphasis mine)
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suffer, die, and rise.!! But in 24:27, Jesus opens up the scriptures to reveal to them
that his suffering and glory are in fulfillment of the scriptures. In chapter 9, Luke
gradually heightens the messianic-passion secret; but in chapter 24, Luke gradually
demonstrates that the disciples finally understand the passion and resurrection
because the risen Christ has opened up the scriptures to them.

The verbal parallels between 9:23-27 and 24:13-24 are few. Both mention the
cross (9:23; 24:20) and salvation (9:24; 24:21). These two passages are similar in their
views on discipleship. In 9:23-27, discipleship is spoken of in terms of its cost --
taking up one's cross, losing one's life. Those who are ashamed (éwaioxtvopatr) of
Jesus and his words, the Son of man will be ashamed of that person when he comes
in his glory and the glory of the Father.1? But in 24:13-24, when Jesus does come in
glory, the example of discipleship demonstrated by the two disciples on the road to

Emmaus is that of embarrassment at the cross. They are perfect examples of what

NThe comparison between Luke 9:21 and Mark 8:30 is significant. In 9:21, Luke heightens the
messianic secret, which is prominently developed in Mark, by adding mapfiyyelhev to émmiptioas.
Mark 8:30 has simply kal émet{punoev abrols, but Luke reads 6 8e (nb. the emphasis) émripfioas
abtols wapfyyyelkev. (Cf. BAG 618: mapayyéhw “to give orders, command, instruct, direct of all kinds
of persons in authority, worldly rulers, Jesus, the apostles." This double command of silence will be
reversed in Luke 24:48 when the disciples become witnesses of the suffering and rising Christ. Also
Fitzmyer I-IX 775.) Further, this messianic secret is now tied inextricably to Christ's passion by the
participle elmdv. Where Mark has (8:31) kal #jpfato, Luke continues in the same sentence: d 8¢ . . .
elnwv (Nestle, 25th edition). After Peter's bold confession that Jesus is "the Christ of God," Jesus
charges and commands his disciples to tell no one. Luke syntactically connects Peter's confession to the
first passion prediction at Luke 9:22 where Jesus says that "the Son of Man must suffer many things . . ."
Mark's messianic secret is now Luke's passion secret (cf. Dillon 23ff.; Conzelmann 56; J. Fitzmyer "The
Composition of Luke, Chapter 9" 145-146). This is unique to Luke, for in the second and third
predictions of the passion (9:45 and 18:34), Luke also ties the messianic secret to the passion. This
theme is not found in the passion predictions of Matthew and Mark. In their first passion prediction,
Peter's denial overshadows the passion prediction (Matthew 16:21-23 and Mark 8:31-33); in the second,
there is a display of distress by the disciples and a lack of understanding, but Jesus does not command
the silence of the disciples (Matthew 17:23 and Mark 9:32); in the third, no response is given at all
(Matthew 20:9 and Mark 10:34). Luke 9 shows a gradual movement towards total misunderstanding and
silence. By the end of the Gospel, Luke has demonstrated that the disciples are completely confused
concerning the purpose of Jesus' messiahship and consider the prospect of an empty tomb and a risen
Christ to be utter nonsense.

1260e Tannehill 222-223.
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discipleship is not. In fact, none of the disciples fit Jesus' criteria for discipleship
until Luke 24 when the risen Christ reveals everything to them. Thus, due to their
reaction, the two disciples receive the rebuke of Jesus, "O foolish men," and hear the
passion statement that the Christ must suffer before entering into his glory. Instead
of denying themselves by taking up their cross and following Jesus, they have even
denied the cross by failing to believe all that the prophets have spoken.

Perhaps the most obvious parallel between Luke 9 and 24 is that of the
transfiguration and the resurrection story. Bultmann says of the transfiguration: "It
has long since been recognized that this legend was originally a resurrection
story."13 Marshall takes a rather different view in seeing the transfiguration as "an
anticipatory vision of the glory of Jesus at his resurrection or his parousia."14
Needless to say, many have observed a similarity between these two stories. Luke
opens the scene of the transfiguration in 9:28 by saying: "Now about eight days after
these sayings . . ." Schubert points out that the peta Tobs Aéyous TolrTous refers back,
not only to Peter's confession, but is "very deftly linked to the prediction of the
passion, death, and resurrection (v. 22) and to the attending saying about the nature
of true discipleship (vs. 23-27)."15 This preserves a Lukan theme that suffering
must always precede glory (cf. Luke 24:26).

Even more arresting in Luke's approach is the "eight days" which is first
introduced in the transfiguration narrative. This is the only place Luke uses this
phrase, and the only other occurrence in the NT is John 20:26 where Jesus appears to
Thomas eight days after the resurrection. Luke has eight days where Mark and
Matthew have six. Many early Christian communities understood Sunday as the

eschatological eighth day, the day of resurrection, the day of the new creation.16

13 Bultmann 259.

14Marshall 381.

15Schubert 181. Cf. also Dillon 26.

16Cf. M. Searle, Sunday Morming: A Time for Worship (Collegeville: Liturgical Press, 1982). E. E.
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The parallel between the transfiguration and the resurrection suggests that Luke is
subtly tying these two passages together by the eight days. In Luke 24:1, he simply
says "the first of the sabbath,” which is Sunday. But is not Sunday also the eighth
day?17

This analogy between the transfiguration and the resurrection is reinforced by
the two men appearing in glory at Luke 9:30 and the two men at the tomb at Luke
24:4 (xal 8oV dvdpes Blo in both chapters). éEaoTpdntw (9:29) describes the dazzling
nature of Jesus' clothing, and doTpdnTw (24:4), a cognate, describes the dazzling
apparel of the angels. (Does the former -- hapax legomenon in the NT -- indicate
that Jesus' clothing was even brighter than that of the angels?) Luke uses ¢£080s in
the transfiguration narrative to predict the passion (9:31), which Jesus fulfills in
Jerusalem (chapters 22-24).18 The story of the empty tomb with its passion
statement (24:7) looks back to Galilee, and specifically to chapter 9 with its prediction.
As Peter, John, and James entered the cloud, they were afraid (9:34). As the women
entered the tomb, they were perplexed and afraid (24:2-5). A voice from the cloud
commands the disciples to obey Jesus (9:35): "This is my Son, my Chosen; listen to
him!" (dkobeTe, a present imperative, i.e. always listen to him!) The words of the
angels to the women (24:5), "Why do you seek the living among the dead?

Remember . .." (ufobnTe, an aorist passive imperative), presupposes the command

Ellis, The Gospel of Luke (London: Thomas Nelson, 1966) 275 writes: "That very day: each of the
reswrtection episodes opens with a time reference to the ‘eighth day' (24.1, 13, 33). See on 9.28; 24:1-12;
cf. Barnabas 15:8f.; Justin, Dial. 138; Farrer, Matthew, p. 87. The symbolism identifies Jesus'
resurrection as the beginning of a new creation.” (emphasis Ellis) The "8 days" may, however, indicate
simply the Greek way of reckoning time.

17Marshall 382 rejects the notion that the eight days refer to the day of the new creation.

18Cf. Bock 116 on the eschatological perspective of &ous: "It is in this total glorification context
that the ‘exodus' comment of Luke must be seen. For Jesus' departure points not just to his death, nor even
his resurrection or ascension; but it is a departure, an exodus, that ultimately will lead to the
demonstration of glorious authority (Acts 10.34-43). Thus, the exodus refers to his departure into the
whole eschatological programme that is tied to Jesus." (emphasis mine) Cf. also Fitzmyer I-I1X 167,
and X-XXIV 800; Tannehill 223-224; Dillon 23 n. 65; J. Sanders, The Jews in Luke-Acts (Philadelphia:
Fortress, 1987) 178-180.
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of 9:35. The connection is this: my Son, my Chosen, he is the living one -- listen to
him -- remember his words.1?

The conclusions in each of these passages are also similar. In the
transfiguration, Luke says: "And they kept silence and told (anfjyyetAav) no one in
those days anything of what they had seen" (9:36). This puts a tight lid on the
messianic-passion secret. From 9:1 to 9:36, there is a progression from openness to
complete silence. Luke 9 begins quite openly with the disciples preaching the gospel
and healing everywhere. But as the passion, death, and resurrection are introduced,
there is the command to keep silent (9:21), and the subsequent obedience of the
disciples (9:36). On the other hand, from 24:1 to 24:49, there is a progression from
silence and misunderstanding to a command to make the gospel known to all
nations. Luke 24 begins with the women returning from the tomb and telling
(dmayyéMw) everything to the eleven who do not believe them and consider the
report utter nonsense. In Luke 24 there is a gradual opening of the eyes of the
disciples to the necessity of the passion, death, and resurrection of Jesus. Through
Luke 24 there is this continuing revelation to the disciples that the crucified Christ
has risen. By 24:49, not only have all things been exhaustively revealed to them, but
they are commanded to preach and be witnesses to this kerygma.

This comparison between chapters 9 and 24 has yielded some instructive
notions on how Luke structurally, linguistically, and thematically has framed his
Gospel. The chiasmus between 9 and 24 appears to be a two-way
street -- as Luke 9 builds towards the transfiguration, there is a gradual silence and
concealment of the passion and resurrection; as Luke 24 builds towards the
ascension, there is a gradual movement from puzzlement and disbelief to openness

and understanding. The movement in Luke 24 towards faith in the passion and

19 Cf. Tannehill 224-225; Dillon 22-26.
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resurrection reverses the movement in Luke 9 towards disbelief. The reason for
each progression (or regression, depending on which way you are going) is different.
In Luke 9, the silence and concealment is because the disciples are unable to
understand the prediction of the passion, death, and resurrection. In Luke 24, the
gradual opening up is to show, from the very beginning of the chapter, that the
resurrection covers up the embarrassment of the cross and that the passion and
resurrection are part of a divine plan in fulfillment of the scriptures. In both 9 and
24, the death of the Messiah is the critical issue addressed.

Luke 9 is also the end of Jesus' Galilean ministry and the beginning of his
journey to Jerusalem, the place of destiny where the passion will be accomplished.20
Many scholars have remarked on the critical nature of Luke 9:51 to Luke's Gospel.21
There are good reasons to consider 9:51 the turning point. Luke 9 is the place
where Jesus' death explicitly becomes part of Jesus' messianic character and where
Jesus begins the journey towards his death in Jerusalem. As Schubert says of
Jerusalem: "Somehow Jerusalem is for Luke the place of the full manifestation of
Jesus as the Christ."22 And of Luke 9:51 he says: "9:51 is closely linked to what
precedes and by virtue of this fact it sets the stage for what is to follow."23 Similarly
in chapter 24 we have a journey from Jerusalem back to Jerusalem, and it is not
without significance that in 9:51 he writes avdAnpyns (cf. the words avahapBdvw to
denote the ascension in Acts 1:2,11,22).24

There are four other passages in Luke that deal with the death of Jesus and

relate to Luke 24. They will be discussed only briefly.

20Dillon 113 n. 127 notes that Luke frames his journey with passion instruction (Luke 9:18-45 and
18:31-34).

21Cf. Fitzmyer I-IX 830-832 for an extensive bibliography on 9:51.

22Schubert 183-184. Also Sanders 24-36 on Jerusalem in Luke.

23Schubert 184.

24cf. Dillon 177 n. 60, 224.
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Luke 9:44-45

This second passion prediction in Luke also occurs in chapter 9 alongside the
first one, emphasizing again the importance of this chapter. Luke makes some
additions to this second prediction that prepare for Luke 24. The introductory
statement is Lukan and heightens the significance of this second prediction: "Let
these words sink into your ears." The passion prediction is short and truncated: "for
the Son of man is to be delivered into the hands of men." The language fits into
chapter 24 -- the Son of man is used in Luke 9:22; 24:7 (18:31); mapad(Swpt in Luke
18:32; 24:7,20; xelpas avBpwmwv in Luke 24:7. Luke leaves out the fact that Jesus will
be killed and will rise after three days (cf. Matthew 17:23; Mark 9:31). This creates
suspense and misunderstanding, especially in light of the clean triad of 9:22. In 9:45,
the messianic-passion secret is heightened by the disciples' lack of understanding.
The necessity of suffering, death, and resurrection as part of God's plan is hidden
from them and they do not perceive it. The 70 pfina Tobro refers to his suffering

and is used by Luke in a similar way in 18:34 and 24:8,11.

Luke 13:33

This passage has already been mentioned in connection with the word
"prophet” in Luke 24:19. In 13:33, Jesus says that a prophet cannot perish outside of
Jerusalem. Jesus will die there, but he will do what none of the prophets did before
him -- he will rise. This material is unique to Luke, showing his particular concern

for Jerusalem. This is also part of Luke's "pregnant use of mopeteabar . . . [where] the
context is one of opposition and hostility, and the implication is that his destiny is to
be reached despite such opposition"25(Cf. 9:51,52,53,56,57; 10:38; 13:22,33; 17:11;

19:12).

25Fitzmyer I-IX 169.
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Luke 17:25

In this pericope, Luke places a passion allusion within the context of an
eschatological discourse. First there must be suffering, and then the parousia will
come. The placement of a passion prediction in this context is peculiar to Luke, and
the language inextricably ties it to Luke 24, cf. 8¢l (9:22; 24:7,26,44) and ndoxw (9:22;
24:26,46). The statement that Jesus "must . . . be rejected by this generation" prepares

for the destruction of Jerusalem and the rejection of the gospel by the Jews in Acts

(e.g. 13 and 28).26

Luke 18:31-34

Luke's third passion prediction is tightly structured and also prepares the reader
for Luke 24. It is addressed to the twelve. In Luke 24, the disciples will finally
understand the plan of salvation when the risen Christ opens the scriptures to
them. In Acts, they will be the leaders of the church. Luke is the only Synoptic
evangelist to include the phrase "and everything that is written of the Son of man
by the prophets will be accomplished.”" This is a major theme in Luke 24, and thus,
by this third and final passion prediction, the reader is prepared for Luke 24 and the
focus on the death and resurrection of Jesus in fulfillment of the scriptures. The
expanded description of the passion and death in Mark (mocked, shamefully treated,
spit upon, scourged, killed) is picked up by Luke (and not by Matthew). As Luke
progresses toward chapter 24, the shame and embarrassment of the crucifixion is
heightened. He is the only Synoptic evangelist to include the reaction of the
disciples: "But they understood none of these things; this saying (16 pfipa TodT0) Was

hid from them, and they did not grasp what was said."?’

26, Tannehill 257-258.
27 . Tannehill 226-227.
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Therefore, in all three passion predictions, the concealment and the inability to
comprehend the plan of salvation is present.2® The themes of Luke 24, the
resurrection as the vindication of the crucifixion and the fulfillment of the
scriptures as the accomplishment of the divine plan, are developed in Luke's Gospel
in anticipation of their climax in Luke 24. In this final chapter of the Gospel, the
stage is set for Acts and the acceptance of Christianity as a legal religion. Luke 24 is
the final affirmation that "everything written about me in the law of Moses and the
prophets and the psalms” has been fulfilled, and Jesus has realized in himself the
destiny of the prophet who after suffering is vindicated by God. In the next chapters,

my interpretation of the Emmaus story will be based on this principle.

28C¢. Tannehill 54, 127, 193, 199, 220-222, 226-227, 253-254, 258-259, 271-274, and Dillon 42-44, 113-
114, 134, 196-197 on the hiddenness of the plan that is revealed to the disciples in Luke 24.



III. The Genre and Structure of the Meal at Emmaus

We now turn to the thcsis that the Emmaus meal is the climax of Luke 24 and
thus the climax of the Gospel. This chapter will investigate the nature of the
Emmaus meal and consider its place within the table fellowship of Jesus with his
disciples. The purpose of this study is to demonstrate that the meals of Luke-Acts
and the climactic meal at Emmaus form a matrix of events that have theological
significance. This table fellowship of Jesus that finds its climax in Luke 24 is part of
Jesus' ministerial style in which he engages as a manifestation of the eschatological
kingdom present among the people.

This activity of Jesus eating with his disciples is common in his ministry,! an
activity that he continues in his post-resurrection appearances. Luke records not
only the meal at Emmaus, but also the fact that Jesus eats a piece?:)roiled fish before
the eleven to prove that he is not a spirit, but one possessing flesh and bones (Luke
24:41-42). In John's Gospel too, Jesus has breakfast on the beach with his disciples as
one of the final opportunities he has to communicate to them his parting wishes
(John 21:9-14). In Acts 10:41, Peter includes in his sermon to Cornelius that one of
the significant demonstrations of his status as a witness to God's Anointed One is
the fact that he was among those "who ate and drank with him after he rose from
the dead."2 Thus in this table fellowship matrix, the meals after the resurrection
are significant in apostolic preaching as an attestation that the disciples were present
with the risen Lord.

In considering this matrix of events in Luke-Acts, one must decide how the

Emmaus meal fits into the entire table fellowship of Jesus. As one of the post-

1 See Karris 47-78; Smith 613-638; and J. Navone, Themes of St. Luke (Rome: Gregorian University
Press, 1970) 11-37 on the theme of food in Luke.
2 Cf. also awakhi(6pevos in Acts 1:4. See below 246-247.
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resurrection meals, is it to be classed with the other post-resurrection meals between
Jesus and his disciples, or is it in a special category of its own? Is it part of God's
continuous table fellowship with his people that stretches back to the creation story
and continues through Jesus in these last days in the church? The meal at Emmaus
is significant because it is the first post-resurrection meal described in Luke-Acts, and
thus its nature could be determinative of all meals before and after the resurrection.

Luke 24 is a watershed chapter in Luke-Acts where many of the themes that
Luke develops in his Gospel find their fulfillment. The Emmaus narrative is not
only the climax of the theme of table fellowship in Luke , but is also the place where
other themes come to fruition.3 Many of these themes may appear to be unrelated
or indirectly related to one another, but one of the goals of this thesis is to show how
the geographical, revelatory, proclamation from prophecy and pattern, and
eucharistic motifs are all subordinate to the motif of table fellowship.4 This view

is not commonly accepted,> but the very structure of the Emmaus narrative

3 Cf. Fitzmyer X-XXIV 1557-59. The four motifs that he sees operating in the Emmaus narrative
are: 1) Geographical, 2) Revelatory, 3) Christological as fulfilling OT prophecy, and 4) Eucharistic.
Dillon 78 asserts that Luke 24 brings together themes that are developed in Luke and carried out in
Acts, showing the clear continuity between the two books. R. H. Fuller, The Formation of the
Resurrection Narratives (New York: The Macmillan Company, 1971) 110-111 sees three theological
motifs: "1. Jesus as a prophet; 2. a summary of the passion tradition; and 3. a scriptural proof of the
suffering-glory pattern.”

4 Cf. Dillon 69-155 who argues that v. 35 recapitulates the major theme of the Emmaus story,
namely, the mission of the church will be centered in the table fellowship of the apostolic community
that involves both the words of Jesus and the meal of Jesus; ]. Dupont, "The Meal at Emmaus,” The
Eucharist in the New Testament (ed. J. Delorme; Baltimore and Dublin: Helicon Press, 1964) 105-121
who maintains that the focus of the story is the breaking of bread where Jesus distributes the Eucharist
to the Emmaus disciples; and Robinson 493-494 who sees converging the Lukan themes of journey,
fulfillment of prophecy, recognition, and hospitality, but gives special attention to the hospitality
theme, concluding that “all Christian fellowship meals [are] proleptic celebrations of the coming
Kingdom."

5 G. R. Osborne, The Resurrection Narratives: A Redactional Study (Grand Rapids: Baker Book
House, 1984) 118 asserts that "the dominant theme here is the reality of the resurrection;” I. H.
Marshall, "The Resurrection of Jesus in Luke," TB 24 (1973) 82-83 states that the main theme of the
story is to demonstrate "a guarantee of the reality of the resurrection and of the identity of the risen
One with Jesus, and the application of the means of grace is secondary;" H. D. Betz, "The Origin and
Nature of Christian Faith According to the Emmaus Legend," Int 23 (1969) 45-46 sees the Emmaus story
as legend where "the Christian faith has its origin and nature in the specific conviction that the
absurdity of faith in Jesus is again and again overcome by the Christian's experience of the salvation-
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justifies a consideration of this thesis.

The Genre of Luke 24:13-35

The genre of Luke 24:13-35 complements Luke's theological purpose. The
Emmaus appearance of Jesus differs from many of the other resurrection
appearances.6 According to Dupont, the main goal of the Emmaus story is not to
provide another objective proof for the resurrection of Jesus; in fact, he claims that
the opposite is true. The whole account is governed by the closed eyes of the
disciples who are, by the hand of God, kept from seeing Jesus (the theological
passive ékpaTtovTo in 24:16). If Luke's intention was to provide eyewitnesses of the
resurrected Christ, he begins the narrative from an opposite angle. It appears that
Luke's primary motive is not to present another proof of the risen Christ nor to
offer an apologetic for the humiliating death of Jesus, but to appeal to the heart and
emotions of the reader.?

If one now considers the three categories of post-resurrection appearance-stories
enunciated by C. H. Dodd 8 it is clear that the Emmaus story is not in the first

category of the concise narrative where the bare facts are in focus. According to

event connected with Jesus of Nazareth;"” and Schubert 174 who claims that the Emmaus story "was an
appearance-story which was dominated wholly and exclusively by the motif of a recognition scene
which is so familiar from ancient mythology, legend and literature.”

6 Dupont 106-112.

7 Even though the Emmaus story is not like other appearance-stories, this does not mean that it
fails to provide proof of the resurrection or offer an apologetical claim that God has vindicated Jesus by
raising him from the dead. Dupont 111 argues that the Emmaus story, with its dramatic structure and
climactic moment of recognition, is in the category of "the edifying or moving story" that is aimed at our
emotions and not at our reason. If Dupont is right, then Luke has constructed a story that is much more
persuasive than a mere presentation of the facts. This genre of story is more than an intellectual
exercise for the hearer and serves better as an apologetic since it "penetrate[s] into the depths of his
soul." Dupont is correct in his evaluation of the dramatic and emotional nature of the Emmaus story, but
his conclusions that this does not serve apologetical purposes is without warrant.

8 C. H. Dodd, "The Appearances of the Risen Christ: An Essay in Form-Criticism of the Gospels,”
Studies in the Gospels: Essays in Memory of R.H. Lightfoot (ed. D. E. Nineham; Oxford: Blackwell,
1957) 9-35. Fitzmyer X-XXIV 1556-1557 discusses Dodd's categories in connection with Emmaus. Cf.
also Dillon 74-78
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Dodd, these resurrection appearances present the facts in order to prove that Jesus is
risen from the dead, coinciding with Dupont's category of the appearance-story as
objective proof of the resurrection. The Emmaus story does not fit into this category
since there are no facts presented about the resurrection of Jesus, even though the
disciples' recognition of him is the climax of the story. However, the moment that
Jesus is recognized, he disappears. It is not surprising that some have conjectured
that the Emmaus story is a legend, for it has all the markings of legendary material
and none of the markings of an apologetic.?

But the Emmaus story does fit into Dodd's second category, the circumstantial
narrative, where the concern is more for the development of a plot with a dramatic
climax that is anticipated throughout the narrative.10 In this genre of appearance-
story, Luke is able to weave into the narrative his theological motifs and build
towards one grand moment. The actual structure of the Emmaus story is the
vehicle for Luke's theological purpose, recapitulating in this final chapter the
narrative style of the entire Gospel. All of Luke's skill as a storyteller and as an artist
are revealed in this genre. Luke writes to touch the deep memory, to awaken the
archetypal images that he has subtly developed throughout his Gospel. This is the
language of faith, the language of parable, the language of symbol.11 And it is also
the language of apologetic. As I proceed further into the Emmaus story, the
dominant image will be the table fellowship of Jesus as he reveals his eschatological

kingdom to his disciples by means of the exposition of scripture and the breaking of

9 Cf Dupont 109-110.

10Dodd's third category entitled mixed narratives is a combination of concise and circumstantial
r.arratives. Cf. also Fitzmyer X-XXIV 1557.

11Cf. Dupont 112: "He is not content simply to tell us about the paschal message, he wants to make
it sink into our hearts.” D. A. Losada, "El episodio de Emads: Lc 24, 13-35,”" RevistB 35 (1973) 4-7
discusses the genre of the Emmaus story and comments on Dupont and Dodd. Guillaume 83-92 discusses
the genre of Luke on the basis of both biblical and non-biblical parallels. He proposes 91-92 the
following representative genres: "Wandersage,” “"reconnaissance," and "épiphanie.”
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the bread.

The Structure of Luke 24:13-35

The genre of the Emmaus story is a vehicle for Luke's theology, but so also is its
structure,12 upon which considerable work has been done in recent years.13 Some
scholars question such a structural analysis,14 but in light of the previous chapters
on the structure and function of Luke 24, and Luke's penchant for a thematic
presentation of the material, a structural analysis is essential to determining Luke's
theological purpose.

A group of concentric circles has been postulated in Luke 24:13-35. This is
consistent with Luke's structure, for in both Luke and Acts he seems fond of
"circular journeys," sometimes called "the ring structure."15 Léon-Dufour has
proposed the following schema in five circles that shows how you go from the outer
circle to the center and back, e.g. in the fifth circle they are journeying from

Jerusalem and returning to Jerusalem.

12 See Talbert, Literary and Smith 613 n. 1.

13 Gee the structural studies of X. Léon-Dufour, Resurrection and the Message of Easter (trs. R.N.
Wilson, New York, 1974); J. D'Arc, "Catechesis on the Road to Emmaus," LumVit 32 (1977) 62-76; "Un
grand jeu d'inclusions dans ‘les pelerins d'Emmaiis,” NRT 99 (1977) 143-156; Les pélerins d’Emmaiis,
(Série "Lire la Bible" 47; Paris: Editions du Cerf, 1977); R. Meynet, "Comment établir un chiasme: A
propos de 'pelerins d'Emmaiis,” NRT 100 (1978) 233-249; and F. Schnider and W. Stenger,
"Beobachtungen zur Struktur der Emmausperikope (Lk 24,13-35)," BZ 16 (1972) 94-114. The structural
analysis of this section of the thesis is indebted to these foundational studies.

14 See Dillon 81-82 and Osborne 117.

15 This observation was first brought to my attention by my thesis supervisor, Dr. J. McHugh, who
suggested the "circular journey" or "ring structure" for the Emmaus meal. He pointed out in
correspondence that “when travel is involved, you often end up where you start. E.g. the Infancy Gospel
begins, and ends, in Jerusalem, indeed in the Temple; the entire gospel begins, and ends, in Jerusalem,
and in the Temple. laul, on his journeys, gets back to his starting point (except for his final journey, but
cf. Ac 1:8). So also Emmaus: the pair go back to Jerusalem." This observation gave rise to the following
structural study of Luke 24:13-35.



5) v.13 &v abmf T fuépe Noav mopeubpevol . . . amd  lepouvocakfi

4) v.14 opidow mpds alhrovs

3) v.15 ¢&yyloas owemopeleto alTols

2) v.16 ol 8¢ O0dbahuol attdv ékpaTtobvto TOU MY émLyvidval
altTév.

1) the center circle vv. 17-30 "the colloguium and breaking of the bread"

2) v.3laabrdv 8¢ SunvolxBnoav ol ddbahiol kal éméyvwoav
avTov.
3) v. 31b Gdavtos éyéveto am’atTdv.

4) v. 32 elmay mpds dMHrovs
5) v.33 almy T dpq iméotpedav els lepovoaip . . .

The conclusion: vv. 34-35

The correspondence between the events preceding the colloquium and those

following it may be more easily perceived in the following scheme:

a) The fifth circle: v. 13 & abr)) T fuépq Roav mopevbpevo . .
amd lepovoakfy

v.33 alrf) T dpqg UméoTpedav els lepovoafiu . . .

b) The fourth circle: v.14  oupllow mpds aNAlous
v. 32  elmav wpds dMflovs

¢) The third circle: v.15 éyyloas ouvemopeleto atrols
v. 31b ddavtos éyéveto am’alrav.

d) The second circle: v.16 ol 8¢ b¢Bahiol atrdyv ékpatoivto TOD Wi
¢myvivar abtév.
v.3la alrav 8¢ SmvolxBnoav ol ddBaluol kal
éméyvuwoav alrov.

e) The center circle:  vv. 17-30 “the colloquium and breaking of the bread”

f) The conclusion: vv. 34-3516

16 Cf. Léon-Dufour, Resurrection ké-téand Dillon 81 n. 34 who reconstructs Léon-Dufour's argument.

Also Tannehill 292.

32




















file:///Lerd





















file:///l6vos













50

disciples that has manifested itself throughout his ministry as a teaching and eating
fellowship (cf. Luke 22:14-38). The church will now continue this table fellowship
with Jesus, for Jesus will be present in the church through his teaching and his
meals (cf. Acts 2:42). Within Luke's time-framework, the narrowing from the day to
the hour sets 24:34-35 apart as a climax. The hour of return is significant because it is
in this hour that the disciples recognize and understand that Christ has risen, that
the kerygma has come to completion, and that the continuing presence of the
embodiment of the kerygma, the risen Lord, is now in their midst.

What strikes the reader at this point is the lack of time notices in the rest of the
Gospel. The evangelist does not mark time as carefully as before, for the climax of
the Gospel has been reached -- the old aeon has passed away and the new aeon has
dawned. Once the risen Lord is recognized, time is now measured with respect to
his resurrection.

Thus, Luke has preserved a careful time-framework of three days that begins
with the Day of Preparation, Good Friday, when the hour of the passion begins and
the power of darkness arrives. The Day of Preparation moves into the Sabbath Day
of rest in the tomb, with the darkness clouding the understanding of Jesus' disciples.
Finally, the Sabbath Day moves into the first day of the week, the day of
resurrection, the eschatological day. This day begins at deep dawn (8pBpos Babéws), in
darkness, but when it was toward evening and the day was now far spent (6T mpods
éomépav éoTw kal kékhkev Ti8n 1) fuépa), the darkness of ignorance turns to the light
of open eyes and the disciples have access, for the first time, to a total understanding
of the plan of salvation. This movement from darkness to light occurs during a
three day period with great emphasis on the third day when, as the passion

predictions foretold, the Christ rose from the dead.

twice in Mark.















have been introduced earlier in Luke's Gospel and now find fulfillment in this

Emmaus story.
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Gospel too. If so, then both Theophilus and the church will know the truth

concerning the things that have been taught in the breaking of the bread.
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relatives do, in fact, take a very prominent role in the church in Acts. Perhaps
Conzelmann's observation lends weight to my argument that the Emmaus
narrative is a family tradition. Luke may be using Emmaus as a way of restoring
Jesus' relatives to the fellowship of the church. If "to see miracles" is what causes
them to fall out of fellowship, then the motif in the Emmaus story of closed and
opened eyes would certainly serve Luke's purpose of illustrating how even Jesus'
relatives, who rejected him because he did not work miracles in their hometown
(4:23), are capable of being restored by having their eyes opened to the word of Jesus
as he opens up to them the scriptures and reveals himself in the breaking of the
bread (24:35). Thus, Jesus' relatives become the paradigm for the effects of the word
motif on those who only wanted to see miracles. Now, the real miracle is to see
him in the breaking of the bread.

Second, it would tie together more closely Acts 1-2 and Luke 24. The breaking of
the bread is important to the first chapters of Acts since the first post-resurrection
meal at Emmaus included the family of Jesus who are a part of the apostolic
community before and after Pentecost.

Third, it explains one of the reasons why Christian meals were readily accepted
as the focal point of early Christian liturgies, since James, the brother of Jesus, and
Simeon, the cousin of Jesus, were the first two bishops of Jerusalem. A
continuation of the table fellowship of Jesus in the church would have had both
ecclesiastical and familial overtones for these leaders of the church. If the early
Christian community viewed Emmaus as an eschatological meal, then the
continuation of that table fellowship in the church, encouraged and led by the
family of Jesus, would have also been viewed eschatologically. Thus the identity of
Cleopas as part of the family of Jesus could have possible ecclesiastical and liturgical
overtones.

The other participant in the Emmaus dialogue is Jesus, who was introduced in

The Maintenance of Racial Purity” on the kinship laws in the NT era.
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then ol dpxovres would refer to the remainder of the Sanhedrin, including the
Pharisees. A close look at these categories in Luke-Acts will determine whether or

not there is support for this thesis.

The Pharisees and Scribes

To begin, one needs to evaluate Tyson's contention that the Pharisees do not
figure into the death of Jesus since they are not mentioned within Jesus' Jerusalem
ministry, i.e. 19:45-24:53.15 The Pharisees' last appearance is in Luke 19:39 just
before Jesus enters into the city of Jerusalem. Tyson considers "the Pharisees” as the
title for one of the two major blocks of Jesus' opposition. Included in the Pharisaical
block are lawyers (vopikol), teachers of the law (vopoBiddokadot), and scribes
(ypapparteis).16 Although the vopukol (Luke 7:30; 10:25; 11:45,46,52,[53]; 14:3) and the
vopodiddoxalol (Luke 5:17; Acts 5:34) do not appear during Jesus' Jerusalem ministry,
the ypappatels do (Luke 19:47; 20:1,19,39,46; 22:2,66; 23:10). In fact, the ypapparels are
the only religious authorities who appear with both the Pharisees (Luke 5:21,30; 6:7;
11:53; 15:2; Acts 23:9) and the chief priests (Luke 9:22; 19:47; 20:1,19; 22:2,66; 23:10).7

Who are the ypappateis? In Luke, they appear either with the Pharisees or the
chief priests except in Luke 20:34-47 where they appear alone within the context of
Jesus' temple teaching. In 20:39, they agree with Jesus' answer to the Sadducees

about marriage. Surprisingly, Jesus then launches into a warning against them in

15 Tyson 68.

16Tyson 63. See also his list of the Pharisees and their allies 81 n. 23. Cf. Tannehill 169-172, and
Sanders 84-94, 101-110 on scribes and Pharisees in Luke. Tannehill 171 notes four "type-scenes" in which
they relate to Jesus, two of which are table scenes with tax-collectors and sinners (5:29-32; 15:1-32; 19:1-
10) or with Pharisees (7:36-50; 11:37-54; 14:1-24). See Sanders 103-105 on vojiikol.

l7Tyson 64 dismisses this by saying: "The association of scribes with both Pharisees and chief
priests may appear to present a problem. But when we recognize their minor role in the narrative, the
problem becomes inconsequential. It should be emphasized, however, that Luke is very careful to
associate all of the other minor groups with either Pharisees or chief priests, but not with both. With
the exception of the scribes, the lines that mark off the two blocks of opponents are clean.” Tyson may
be correct here, but if Luke is careful in drawing the lines between Jesus' opponents, then his use of the
scribes as a crossover group may be a significant statement about those bearing responsibility for Jesus'
death. Certainly the role of the scribes in the Jerusalem narrative (8 occurrences) does not seem to be a
minor one, especially since the chief priests are mentioned only 13 times, the rulers 3 times, the clders 2
times, the Sadducees once, and the Sanhedrin once.
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Kodell finds it difficult to explain Luke 23:4-5 and 23:13 in view of his thesis.
Rejecting the argument that there is a corruption in the text in 23:13, i.e. that "robs
dpxovtas kal Tov Aadv was substituted for the original Tobs &pxovras Tod Aaob,">

Kodell argues that Luke 23:4-5 and 23:13 must be taken together and explained in
this way:

Tradition told Luke that the people of Jerusalem were involved in the
condemnation and death of Jesus (see Acts 2,23; 3,17; 10,39; 13,27); but while
affirming this in his Passion account, he plays down their culpability, still
leaving the impression that the leaders bore most of the guilt.36

A number of exegetes do not consider the Aaés as innocent of the death of Jesus
as Kodell does. Concerning the role of the people in the trials of Jesus, Neyrey
concludes that "in each case, Luke has suggested the broadest possible Jewish
representation of the Jews in keeping with his interest in presenting Israel's formal
rejection of God's prophet.”®” The theme of rejection by Israel is foreshadowed in
Luke 4 in the sermon at Nazareth and now finds fulfillment here in the trials of
Jesus. Tyson confirms Neyrey's thesis in his analysis of the theme of acceptance and

rejection of Jesus:

But when we come to the scenes of Jesus' trial, death, and resurrection (Luke
22:47-24:53), we find that, although Jesus is not without some popular
support, the crowd as a whole is lined up with his opponents, who are led by
the chief priests. With them, they insist before Pilate on Jesus' guilt (23:4-5,
13-14), call for the release of Barabbas (23:18), call for Jesus' crucifixion

(23:21,23), and stand around watching it (23:35).38

Since I argued that the rejection of Jesus is part of Luke's christology, I support
the position that the Aaés are implicated in the death of Jesus along with the

religious authorities. This makes Luke 23:13 a pivotal verse for Luke and climactic

35 Kodell 332.
36 Kodell 333.
37Neyrey 81.
38Tyson 34. Cf. also Tannehill 164-165; Sanders 66-68, 225-226.
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The Emmaus disciples in 24:20 will use the same language as the two angels in
24:7: Jesus was delivered (napad(8wyt) and crucified (oTavpéw). The reader of 24:20 will
not only return to the previous pericope and observe the same language, but he will
also observe it throughout Luke's Gospel as passion language, confirming the
methodological approach of Luke that calls for the reader to read back into the

Gospel from the perspective of the final chapter.

Conclusions on mapa8(8wyt

There are a number of conclusions to be drawn from my observations about
TapadibwjiL.

1) It is part of the vocabulary of the passion, and could even be considered a
technical term for Jesus' betrayal, suffering, and death.2 Luke uses it in his passion
predictions (9:44; 18:32), in the plots of the Jewish religious authorities and Judas to
put Jesus to death (20:20; 22:4,6), in predictions of the disciples "passion” in the
church (21:12,16), in Jesus' recognition of his destiny during the Last Supper (22:21-
22), in the actual entrance into the passion with Jesus' arrest (22:48) and his
crucifixion (23:25), and in reflections about what was prophesied and what took
place in Jesus' passion (24:7,20). A simple "remembrance” of Luke's use of
napad{8upt would recall for the reader the passion of Jesus and the charges that were
filed against him leading to his passion.

2) The use of the passive voice in Luke 9:44; 18:32; 21:16; and 24:7 suggests the
agency of God who is ultimately responsible for delivering Jesus to his death
according to his preordained plan of salvation (cf. also Luke 22:21-22). The necessity
of Jesus' death may be seen in the passion predictions themselves (by Luke's use of
8¢1), but the necessity of Jesus' death according to God's plan is a major Lukan
perspective on the death of Jesus.

3) Luke first narrows the agent of betrayal from "the hands of men" (9:44) to

62Gee above 128 n. 50 on I Corinthians 11:23 and the Jeremias citation.
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The stranger who walked with them on the road, who became a guest at their
home and then host at their meal, is a stranger no more. He is now the host who
gives himself for food every time the church gathers in fellowship around the table

to celebrate the presence of the eschatological kingdom through the teaching of his

words and the breaking of his bread.

































