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Series Preface

The unfolding of your words gives light

(Psalm 119:130)

The Hodder Bible Commentary aims to proclaim afresh in our generation the unchanging and unerring word of God, for the glory of God and the good of his people. This fifty-volume commentary on the whole Bible seeks to provide the contemporary church with fresh and readable expositions of Scripture which are doctrinally sensitive and globally aware, accessible for all adult readers but particularly useful to those who preach, teach and lead Bible studies in churches and small groups. 

Building on the success of Hodder’s NIV Proclamation Bible, we have assembled as contributors a remarkable team of men and women from around the world. Alongside a diverse panel of trusted Consultant Editors, they have a tremendous variety of denominational backgrounds and ministries. Each has great experience in unfolding the gospel of Jesus Christ and all are united in our aim of faithfully expounding the Bible in a way that takes account of the original text, biblical theology, the history of interpretation and the needs of the contemporary global church.

These volumes are serious expositions – not overly technical, scholarly works of reference but not simply sermons either. As well as carefully unpacking what the Bible says, they are sensitive to how it has been used in doctrinal discussions over the centuries and in our own day, though not dominated by such concerns at the expense of the text’s own agenda. They also try to speak not only into a white, middle-class, Western context (for example), as some might, but to be aware of ways in which other cultures hear and need to hear what the Spirit is saying to the churches.

As you tuck into his word, with the help of this book, may the glorious Father ‘give you the Spirit of wisdom and revelation, so that you may know him better’ (Ephesians 1:17).
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Author’s Preface

For many years I had the privilege of teaching Luke’s Gospel to theological students at Moore College in Sydney, Australia, while being asked to preach sermons on the same Gospel. Attempting both tasks at the same time made me aware of the problem that students and pastors experience as they seek to translate what they are taught in academic institutions into authentic and relevant expositions for congregational contexts. At that time, few commentaries moved beyond technical and historical analysis of the text to theological reflection and application. In recent decades, however, more have sought to overcome this problem, and my reliance on their work will be obvious. But even these publications are often occupied with critical matters such as historicity, sources, linguistic and redactional issues. These are important, but not pressing issues for those who gather week by week to hear the Bible expounded. Discerning Christians want to know the theological and practical implications of a passage. Busy preachers find that they must search through many pages of argument in commentaries to find the jewels that they are looking for. 

I am grateful, therefore, for the opportunity to write a one-volume, expositional commentary in a series for preachers seeking the best insights from scholarly work on the biblical text and guidelines for conveying them to a contemporary audience. Even so, this commentary does not provide sermon outlines or illustrations that might be found in an application series. Effective biblical preaching is a prophetic ministry, in which the preacher must be captivated by the text and discern its significance for a given audience. The commentator’s task is to expose the meaning and significance of passages as much as space will allow, leaving the final task of ‘getting it across’ to pastors who know the needs of their congregations. I have enjoyed delving into the Africa Bible Commentary (2006) and the South Asia Bible Commentary (2015) to see how Luke’s Gospel is viewed and applied in those two cultures.

Commentaries on the Synoptic Gospels are bound to consider the similarities and differences between these works. This is particularly so where seemingly parallel passages occur in different contexts or are developed differently. Various critical methods have provided insights for interpreters looking at the Gospels in a synchronic way. However, these often raise questions about the authority and reliability of the authors, leading to extensive debates about what Jesus might actually have said or done. Systematic exposition of a Gospel requires a more diachronic approach, considering how a particular evangelist has assembled, arranged and presented his sources, and for what purpose. As with my commentary on the Acts of the Apostles,1 I have taken a narrative approach to exposition from a biblical–theological perspective. As much as possible, technical details are confined to brackets or footnotes. I have also included a series of reflections at the end of large sections of exposition, drawing together the threads, summarising theological emphases and suggesting practical implications. These should be a guide for preachers about themes to develop and when to introduce such topics in an expository series.

One of the problems facing an interpreter of the Gospels is to discern what structure there may be in the narrative. Sometimes the arrangement of events or teaching segments seems to be thematically determined, but not always. Preachers will rightly be concerned to discover the priorities of a particular Gospel and to present the material in manageable amounts to their congregations. My attention to structure in this commentary has been driven by a concern to discover what seems obvious from the biblical text, but also what would be a helpful way to divide and explain the sequence of the text for preaching.

David G. Peterson
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Introduction 

1. Authorship and date

The author of this work introduces himself without disclosing his name (Luke 1:1–4). In his second volume, however, there are several first-person plural indications that he was a companion of the apostle Paul in the later stages of his missionary activity (Acts 16:8–17; 20:5–15; 21:1–18; 27:1–28:16). The earliest extant manuscript of the Gospel (papyrus 75), which is dated between AD 175 and 225, has at its end the ascription ‘Gospel according to Luke’. Around AD 180, Irenaeus, Bishop of Lyon, also testified to the belief that ‘Luke, the follower of Paul, recorded in a book the gospel as it was preached by him’.1 Francis Watson observes, ‘For Irenaeus, Matthew, Mark, Luke, and John possessed equal status. In writing the gospel they were engaged in a single collective enterprise.’2 

The Muratorian Canon, which lists the books recognised as Scripture in the Roman church in about AD 170–80, describes the author of the Gospel and Acts as ‘Luke the physician’ and companion of Paul, who ‘wrote in his own name but in accordance with [Paul’s] opinion’.3 This is echoed by the so-called Anti-Marcionite Prologue to the Third Gospel, which possibly belongs to the end of the second century and describes Luke as ‘an Antiochene of Syria, a physician by profession. He was a disciple of the apostles and later accompanied Paul until the latter’s martyrdom.’4

Many scholars contend that the Gospel of Mark was written first, in the period AD 65–70, and that this was a major source for Luke’s first volume. Seeking to pinpoint the time when the third Gospel was composed, some would argue that a retrospective awareness of the fall of Jerusalem in AD 70 is reflected in 19:43–4; 21:20–24. Even if this is so – and I dispute the evidence when dealing with those passages – it is not difficult to imagine that Luke published his two-volume work in the early to mid 70s. He could well have been consulting witnesses, assembling his sources and writing them up when he began to make use of Mark’s Gospel. If Luke used Matthew as another source, as some have argued, a later date for Luke–Acts should be considered.5 However, the majority view is that the common material in Matthew and Luke derived from a source, or collection of sources, designated Q for Quelle (German ‘source’), and that this pre-dated or was roughly contemporary with Mark.6

Certain features of Acts also suggest the possibility of its publication before AD 70, notably its portrayal of Jerusalem and the Temple as still operating at the climax of the story (Acts 21–2), its omission of any reference to the Neronian persecution of Christians and its failure to say anything about the outcome of Paul’s imprisonment in Rome.7

2. Literary character and purpose

Although Luke associated his work with the ‘narrative’ approach of his predecessors (1:1), the ‘Gospel’ character of his first volume was soon identified by early Christian writers such as Irenaeus. The Synoptic Gospels were a unique creation of early Christian writers, determined partly by the life and message of Jesus and partly by the demands of Christian mission. They belong to the broad and flexible genre of Graeco–Roman biography, concentrating on the words and works of Jesus in his three-year public ministry and with special attention to the narrative of his death and resurrection.8 Their structure is broadly the same and there is much overlap in content, but Matthew and Luke contain more of Jesus’s teaching than Mark does. John’s Gospel is another variation of this genre. The four Gospels were written initially to convince Christians about the significance of Jesus and his message, and also to equip them to live as faithful disciples, modelling and propagating his teaching to unbelievers.

Luke’s two volumes are linked in terms of subject matter and purpose by their prologues (Luke 1:1–4; Acts 1:1) and by the overlap between Luke 24:36–52 and Acts 1:1–14, both containing predictions that are fulfilled in the rest of Acts. However, Acts has a different literary form and style. Darryl Palmer argues that its length, scope, focus and formal features fit the pattern of ‘a short historical monograph’.9 Acts covers a period of thirty or more years after Jesus’s resurrection–ascension and features several journeys with significant speeches by several key leaders. It is a highly selective and theologically reflective history, showing how the message about Jesus was proclaimed in different cultures and how churches were planted there, with special attention to the ministry of the apostle Paul. Despite the differences between these two genres, I conclude that ‘Acts is the intended sequel to the Gospel and there is a coherence between the two volumes at the level of story, themes, and theology’.10 

Luke’s acknowledgement that ‘many have undertaken to draw up an account of the things that have been fulfilled among us’ (1:1–4) need not imply any criticism of his predecessors. He and they were similarly reliant on ‘those who from the first were eye witnesses and servants of the word’. Luke claims to have had access to a succession of oral and written sources going back to the time of John the Baptist and Jesus. Nevertheless, having ‘carefully investigated everything from the beginning’, he intended to write ‘an orderly account’, suggesting a new and different kind of approach. This could refer to chronological, geographical, logical, but more obviously thematic ordering.11 

Luke’s stated aim in writing his two-volume work is that Theophilus and those he represents may know the certainty of the things they have been taught. In other words, his narrative is constructed for the benefit of those who knew something about the matters he records, but who needed to be convinced about their truthfulness, meaning and significance. The contents of Luke’s two volumes suggest that he was addressing predominantly Gentile converts, who had some knowledge of the Jewish Scriptures gained from past association with Jewish synagogues.12 Certainty was needed about the identity, character, teaching and authority of Jesus, God’s plan of salvation and how it was fulfilled by Jesus for Jews and Gentiles, how and why Christianity had spread so widely and so quickly in their world, and why there was nevertheless much opposition.

The issue of Luke’s historical reliability has been widely discussed, but it will only occasionally be addressed in this commentary.13 Here I simply want to note the extent to which the Greek translation of the Old Testament (the LXX or Septuagint) influenced the language, form, content and presuppositions of Luke–Acts. Following the argument of Brian Rosner, I conclude, ‘Luke was concerned to reflect upon sacred history for the benefit of the believing community, drawing a link between the time of Israel, the time of Jesus, and the time of the early church.’14 In other words, he wrote a narrative that was driven in various ways by the idea of fulfilment.

3. Major theological themes

In the introduction to my commentary on Acts, I discuss ten theological themes, largely focusing on their development and expression in Luke’s second volume.15 The approach here is to explore a more limited range of topics as they emerge in the setting of Luke’s Gospel and occasionally to note how they are developed in Acts. 

Scripture and the plan of God

Luke follows the lead of his predecessors in drawing up ‘an account of the things that have been fulfilled among us’ (1:1). His interest in fulfilment is first illustrated with respect to the birth of John the Baptist and the angelic prediction concerning his ministry (1:11–17). This narrative recalls the way other key figures in Scripture are introduced (Genesis 18:1–15; Judges 13; 1 Samuel 1–2) and draws specific attention to the fulfilment of Malachi 3:1; 4:5–6. John’s prophetic calling is subsequently emphasised by saying ‘the word of God came to John son of Zechariah in the wilderness’ (3:2). A quotation from Isaiah 40:3–5 is then formally introduced with the words, ‘As it is written in the book of the words of Isaiah the prophet’ (Luke 3:3–6). This reinforces the idea announced in 1:16–17, that John was to prepare the Lord’s way ‘by preparing a repentant people’, as Robert Tannehill says, ‘whose hearts have turned and who are ready to receive their Lord’.16

The notion of God’s coming into history to rescue his people from judgment, spiritual alienation and death is then announced in the angelic prediction to Mary concerning the miraculous birth of her son and his future kingdom (1:26–38). The wording of Isaiah 7:14 is recalled, together with the foundational messianic promise in 2 Samuel 7:12–16. Mary’s celebratory response picks up several Old Testament themes and applies them first to her own situation (1:46–50) and then to that of her people (1:51–55). The way that God has dealt with Mary in her humble state is consistent with the way he has previously ‘lifted up the humble’ and brought down the powerful (see 1 Samuel 2:1–10). Her song ends with the claim that God has remembered to be ‘merciful to Abraham and his descendants for ever’. This is related to the fulfilment of a broad range of promises and warnings, which will be articulated in subsequent prophecies (1:68–79; 2:29–32) and in Jesus’s own teaching (4:18–21; 13:28–30). Tannehill concludes, ‘Mary’s hymn suggests a set of expectations about God’s character and purpose which guide the reader in understanding what is most important in the subsequent story.’17

Like Mary’s song, Zechariah’s prophecy (1:67–79) functions as a narrative pause ‘to promote reflection on the events just described’, as Green suggests.18 It answers the question, ‘What then is this child going to be?’ (1:66), and clarifies the relationship between John and Jesus.19 Zechariah begins with praise for God’s redemptive visitation of his people in the promised Son of David (1:68–75) and concludes with a message to his son John about his role in God’s plan (1:76–9). The messianic redemption involves a release from sin and all its consequences. ‘Salvation from our enemies and from the hand of all who hate us’ is necessary so that God’s people can ‘serve him without fear in holiness and righteousness before him all our days’. But who are these enemies?

Old Testament categories are used to describe the messianic salvation. Just as Israel needed to be set free from captivity in Egypt to serve God as a holy nation in the Promised Land (Exodus 7:16; 19:1–8; Psalm 106:10), the Messiah must deliver his people from their enemies – temporal and spiritual – to enable them to serve God faithfully and enter their eternal inheritance. This will happen because of God’s original commitment ‘to show mercy to our ancestors and to remember his holy covenant, the oath he swore to our father Abraham’. Echoes of Isaiah 9:1–7 in Luke 1:79 suggest that release from sin’s dominion and ‘the hand of all who hate us’ will usher in the promised messianic peace, meaning a right relationship with God and associated blessings (2:14; 7:50; 8:48; 10:5–6; 19:38, 42; 24:36). In due course, this will be offered to people from every nation (Acts 10:36).

Simeon’s prophetic response to Jesus in the Temple at Jerusalem (2:28–32) picks up the themes of peace and salvation previously announced. What God has prepared ‘in the sight of all nations’ (Psalm 98:1–3; Isaiah 40:5; 52:10) has come to Israel in the person of this child. But the promise that Gentiles will be the ultimate beneficiaries is emphasised by allusion to passages such as Isaiah 42:6; 49:5–6: Jesus will be ‘a light for revelation to the Gentiles, and the glory of your people Israel’. This focus on the nations recalls again the promise to Abraham (Genesis 12:3; 17:4–6; 22:18), and it anticipates the prediction of Jesus in 13:28–30 and his commission to his disciples in 24:45–7 (see Acts 1:8).

Luke’s account of Jesus’s preaching in the synagogue at Nazareth (4:16–30) begins with the claim that the prophecy of Isaiah 61:1–2 is being fulfilled. This is met with amazement, but then fury, because Jesus suggests that they might reject him, and that the salvation promised to Israel might be taken to the Gentiles. Words from Isaiah 58:6 are added (‘to set the oppressed free’) to emphasise the note of liberation in the primary text. When Jesus applies Isaiah 61:1–2 to himself, he claims to be the Spirit-anointed proclaimer of God’s end-time salvation, implicitly offering this to everyone in the synagogue. In the narratives that follow, Luke progressively shows how Jesus fulfils Isaiah’s prophecy, culminating in his answer to the question of John the Baptist (7:18–23), where an echo of this text is linked with allusions to Isaiah 35:5–6. But Jesus’s narrow escape from antagonism and death in Nazareth also casts an ominous shadow over his ministry to come (recalling Simeon’s prediction in 2:34–5). Further reflection on the significance of Jesus’s preaching to ‘the poor’ can be found here.

There are many biblical allusions in Luke’s narrative,20 but the next text to be formally cited is Malachi 3:1, which is related to John the Baptist by saying, ‘This is the one about whom it is written’ (7:27). Slightly influenced by the wording of Exodus 23:20, this quotation indicates that John is the messenger whom God sends ahead of him to prepare his way. John is the forerunner of God himself, who comes to save his people in the person of the Messiah. Luke comments that ‘all the people, even the tax collectors, when they heard Jesus’s words, acknowledged that God’s way was right, because they had been baptised by John. But the Pharisees and the experts in the law rejected the plan of God for themselves, because they had not been baptised by John’ (7:29–30, my translation).21

Jesus paraphrases a portion of Isaiah 6:9 in his explanation to the disciples of why he speaks to the crowds in parables (8:10). Isaiah used both plain and parabolic speech to excite repentance and faith in his day, but he was warned by God from the beginning that his ministry would further harden the hearts of many who heard him. The parables of Jesus were similarly not designed to obscure the truth, but to express his teaching in a way that provoked further inquiry. However, Jesus predicted the range of responses to his message, as illustrated in his parable of the soils (8:4–8, 11–15), and warned his hearers to listen carefully.

Speaking from God’s perspective, Jesus reviews the sad history of his dealings with Israel over many centuries (13:34–5). The climax would be his final visit to Jerusalem, which is closely linked with judgment on the Temple, the city and its people (‘Look your house is left to you desolate’). Jesus’s visit would bring about his own death (13:33), but he would return as the glorified Messiah (‘I tell you, you will not see me again until you say, “Blessed is he who comes in the name of the Lord”’). The words of Psalm 118:26 would soon be uttered by his disciples when they entered Jerusalem, but he speaks here of that greeting being ultimately used by all who would witness his triumphant return. 

This psalm text is modified in 19:38 to be more explicitly messianic (‘Blessed is the king who comes in the name of the Lord’). A further acclamation reminiscent of the angelic revelation at the birth of Jesus declares, ‘Peace in heaven and glory in the highest!’ Heaven is the divine realm where God the Father is (2:14; 11:13; 20:4), and a place of peace and glory. Jesus’s coming into Jerusalem signifies that these blessings are now available for God’s people to experience on earth.22

When Jesus enters the Temple and begins to drive out those selling there, he says to his disciples, ‘It is written … “My house will be a house of prayer”; but you have made it “a den of robbers”’ (19:46). Isaiah 56:7 is abbreviated to emphasise that the Temple’s chief function as a place of prayer had been obscured by commerce. With words from Jeremiah 7:11, Jesus identifies his action with the prophet’s protest about the misuse of the Temple in his day. Jesus’s prophetic action cleared the way for him to teach in the temple courts and enabled God’s people to pray there more easily.23

The parable of the tenants is told to the people in the Temple, who react with horror at the outcome (20:9–16). Jesus looks directly at them and asks, ‘Then what is the meaning of that which is written: “The stone the builders rejected has become the cornerstone”?’ A proverbial saying in Psalm 118:22 is applied to his rejection, death and heavenly exaltation. Joseph Fitzmyer argues that Jesus uses this text to imply that he will become ‘the key figure in God’s new building, the reconstituted Israel’.24 In 20:18, imagery from Isaiah 8:14–15, and possibly also Daniel 2:34–5, 44–5, is used to warn those who fail to recognise the significance of his self-identification as the rejected, but soon-to-be restored cornerstone of God’s saving plan.

Jesus raises an important question with the teachers of the law in the Temple about why the Messiah is called the Son of David (20:41–4). The text cited is Psalm 110:1 (‘The Lord said to my Lord: “Sit at my right hand until I make your enemies a footstool for your feet”’). Jesus apparently understood that David was reflecting on the promises made to him concerning the eternal reign of his son in a special and exclusive relationship with God (2 Samuel 7:12–16). Jesus repeats his first question in a different way, reflecting on the text of the psalm (‘David calls him “Lord.” How then can he be his son?’). This was a veiled way of suggesting that Davidic sonship was more than a matter of physical descent and that his kingdom was ‘not of this world’ (John 18:36). On trial before the Sanhedrin, Jesus again alludes to Psalm 110:1 in a prediction about his heavenly enthronement as Son of Man (22:69).

As Jesus prepares his disciples for his arrest, trials and death (22:31–8), he cites a portion of Isaiah 53:12 (‘It is written: “And he was numbered with the transgressors”’). This is accompanied by an emphatic promise of fulfilment (‘and I tell you that this must be fulfilled in me. Yes, what is written about me is reaching its fulfilment’). Only here in Luke’s Gospel does Jesus clearly align himself with that prophecy, though intimations that he will fulfil the role of God’s Servant in Isaiah 52:13–53:12 have previously been given (3:21–2; 9:22, 44; 12:50; 17:25; 18:31–3; 20:13–15) and continue in the narrative that follows.

The risen Lord rebukes his disciples for being ‘slow to believe all that the prophets have spoken’ and focuses on the need for the Messiah to suffer and then enter his glory (24:25–7).25 However, ‘beginning with Moses and all the Prophets’, Jesus explains to them ‘what was said in all the Scriptures concerning himself’ (my emphasis). With this self-identification, his overall concern was to provide them with an open, comprehensive and detailed exposition of God’s plan for the Messiah and his people. 

Jesus takes this approach again in 24:44–9 with a wider group of disciples, although the scope of fulfilment here includes the need for ‘repentance for the forgiveness of sins [to] be preached in his name to all nations, beginning at Jerusalem’. Such teaching, together with the empowerment of the promised Holy Spirit, would enable the first disciples to be effective witnesses of what they had seen and heard ‘to the ends of the earth’ (Acts 1:8). It also would make possible the spiritual and moral transformation that Jesus had called for throughout his ministry.

With this Christocentric method of interpreting the Scriptures of Israel as part of his narrative, Luke aimed to draw his readers into the same pattern of understanding, belief and experience of the risen Lord that those first witnesses had.26 His use of what we call the Old Testament pointed to its divine inspiration and continuing authority for Christians. Understood in the light of its fulfilment, it can make us ‘wise for salvation through faith in Christ Jesus’ (2 Timothy 3:15). At the same time, with his focus on Jesus as the authoritative, end-time interpreter of Scripture and source of new revelation, Luke wrote a Gospel that was foundational for the formation of a New Testament canon of Scripture. 

Christology and salvation

These two themes are closely linked in Luke’s narrative. ‘Son of David’ is a title applied to Jesus in Luke 18:38–9 and used by him with reference to the Messiah in 20:41, 44, but the term ‘Christ’ or ‘Messiah’ is more extensively employed in this Gospel (2:11, 26; 3:15; 4:41; 9:20; 20:41; 22:67; 23:2, 35, 39; 24:26). Jesus’s messianic status and role are first revealed in the angelic prediction to Mary in 1:32–3, which is based on the promise in 2 Samuel 7:12–16. The prophecy of Zechariah in 1:67–79 gives further details about the Messiah and his kingdom (see here).27 John would prepare people to meet their Lord by giving them ‘the knowledge of salvation through the forgiveness of their sins’ (my emphasis). This would enable them to experience in advance the benefits of the salvation that Jesus came to bring (see 7:50; 19:9–10). God’s people would know the possibility of being definitively forgiven as beneficiaries of his new covenant (Jeremiah 31:34; Ezekiel 36:25). John would proclaim this in advance of Jesus’s coming by ‘preaching a baptism of repentance for the forgiveness of their sins’ (3:3). But it is actually Jesus who makes available the promised forgiveness to people of every nation through his death and resurrection (22:20; 24:46–7; Acts 2:38; 5:31; 10:43; 13:38; 26:18).

Although messiahship is an important theme in Luke’s Gospel, the nature of Jesus’s conception points more fundamentally to his divine character and origin (1:34–5). Mary is told by the angel, ‘The Holy Spirit will come on you,’ reflecting the language of Isaiah 32:15, where the Spirit is expected to renew God’s people and restore the created order in a time to come (see Isaiah 44:3–4; Ezekiel 37:1–14). A further expression, ‘and the power of the Most High will overshadow you’, recalls the overshadowing cloud and the glory of the Lord filling the tabernacle in Exodus 40:34–5. God’s presence with his people at the time of their exodus from Egypt expressed his covenant commitment to bless them and bring them into the inheritance he had promised them (Exodus 29:44–6; 33:12–23). His saving presence would now be experienced in and through the person of his Son, making possible the fulfilment of his end-time purpose for his people. The child conceived by the Holy Spirit would be fully human, but holy in the sense of being uniquely related to God as ‘the Son’ and truly reflecting his character as ‘the holy one’. He would be the divine Messiah (2:11) who would enable God’s people to share with him eternally in the blessings of his heavenly rule (2:14; 18:29–30; 20:41–4).

The implications of Jesus’s divine sonship are further revealed as Luke’s narrative proceeds. Eschatological salvation dawns when the transforming light of God shines on ‘those living in darkness and in the shadow of death’ and guides them ‘into the path of peace’ (1:78–9). As the unique Son of God, Jesus brings that light and achieves the promised salvation. At his baptism, he is addressed by the heavenly voice as ‘my Son’ (3:22), reflecting Psalm 2:7 and recalling the angelic prediction that he would be the messianic ‘Son of the Most High’ (1:32–3). Fitzmyer argues that the term ‘whom I love’ (ho agapētos, ‘the beloved’) ‘adds a specification about the sonship that is not present in Ps. 2:7, expressive of a special love-relationship between the heavenly Father and the Son, Jesus’.28 

Jesus’s anointing at his baptism with the Holy Spirit recalls Isaiah 11:1–2; 61:1–2 and reinforces the messianic implications of this event (see also Acts 4:25–6; 10:37–8). The words ‘with you I am well pleased’ also echo Isaiah 42:1. As the messianic Son whom God loves and with whom he is well pleased, Jesus must fulfil the role of the Servant of the Lord, culminating in the suffering that brings end-time salvation to Israel and the nations (Luke 9:22; 18:31–3; 22:15, 19–20, 37 (citing Isaiah 53:12), 42; 23:34, 46). 

God’s personal address to Jesus as ‘my Son, whom I love’ becomes a title when his calling and identity are challenged by the devil (4:3, 9, ‘the Son of God’). The temptations he faced were distinctly related to his identity and calling as God’s Son, though his forty days of testing in the wilderness, together with his quotation of three texts from Deuteronomy concerning Israel’s experience (8:3 in 4:4; 6:13 in 4:8; 6:16 in 4:12), suggest that it was God’s will for him to be tested representatively as Israel was and to prove faithful. John Nolland concludes that, with respect to both Adam and Israel, Jesus ‘marks a new beginning to sonship and sets it on an entirely new footing’.29 Zechariah’s prediction that the Messiah would rescue his people from the hand of their enemies (1:68–75) began to be fulfilled in a cosmic and spiritual way. 

Only the demonically possessed acknowledged Jesus as the Son of God in the early stages of his ministry (4:41; 8:28). When his accusers in Jerusalem finally say, ‘Are you then the Son of God?’ (22:70), they may be asking in another way whether he claims to be the Messiah (22:67). However, the teachers of the law and the chief priests have already posed that question and been rebuffed (22:66–8). They heard him speak about the owner of the vineyard’s beloved son in the parable he told against them (20:9–19), and the issue of the Messiah’s divine sonship was raised by Jesus in 20:41–4, when he publicly asked how they understood Psalm 110:1. Moreover, when Jesus implied that he would soon sit at God’s right hand and rule from there as the Son of Man (22:69), he appeared to be profaning the uniqueness and holiness of God.30 His answer to their second question (‘You say that I am’) is a qualified admission to divine sonship.

Jesus’s use of the Father–Son language in 10:21–2, together with the heavenly declaration and instruction to the disciples when he is transfigured in their presence (9:35, ‘listen to him’), imply that he is able to give a true revelation of the Father and his will. An echo of Deuteronomy 18:15 in 9:35 also implies that Jesus is the eschatological prophet like Moses, who fulfils that prophecy (see also Acts 3:22–3). Although the divine character and authority of Jesus are highlighted in various ways, Luke also presents him as a prophet who proclaims the imminence of the kingdom of God, brings healing and release from demonic powers and offers salvation in terms of the forgiveness of sins, reconciliation with God and the possibility of eternal life.31

Jesus’s preferred self-designation as ‘the Son of Man’ fills out the cosmic and universal implications of being the messianic Son of God. Eight times he uses the title with reference to his public ministry (Luke 5:24; 6:5; 7:34; 9:58; 11:30; 12:10; 19:10; 22:48), five times with reference to his suffering and resurrection (9:22, 44; 18:31; 22:22; 24:7), but mostly to speak of his return in power and glory to judge (9:26; 12:40; 17:22, 24, 26, 30; 18:8; 21:27, 36; 22:69). This last usage provides the key to understanding the other two. In Daniel 7:13–14, a man-like figure (‘one like a son of man’) comes ‘with the clouds of heaven’ into the presence of ‘the Ancient of Days’ to receive authority, glory and sovereign power over all nations. This recalls the promises made by God to the exalted Son of David in Psalms 2 and 110. Paradoxically, however, Jesus teaches that he must suffer and be rejected as the Son of Man, before being raised to life and exalted to reign at God’s right hand.

Although the death of Jesus clearly has salvific significance for Luke, Kevin Anderson observes three ways in which his resurrection is also critical to the message of salvation:

Theologically, the resurrection of Jesus is part of God’s purpose for Israel and the world. Christologically, it confirms his position as the definitive leader of the people of God and the agent of God’s covenant blessings of salvation. Ecclesiologically, it is the inaugural action of God in his promised restoration of Israel. The resurrection of Jesus, in initiating the restoration of Israel, effects both a division within Israel and an expansion of the people of God among the nations.32

As Messiah, Son of God, Servant of the Lord, end-time prophet and Son of Man, Jesus fulfilled every aspect of the salvation promised to Israel in different strands of the Old Testament. However, Luke–Acts also stresses that those from any nation, race or culture who seek the blessings of salvation through faith in Christ are united with believing Israelites in the ever-expanding community of his disciples.

It is understandable that Christians in some cultures want to argue that ‘salvation includes the restoration of the marginalised’ or that salvation in Luke is ‘essentially healing’.33 The gospel has many personal and social implications, but these are not the heart of the message. Commenting on Luke 11:20, Takatemjen rightly argues that Jesus’s ministry of healing and exorcism ‘signifies a massive shift in the power that controls human life and destiny. A power mightier than Satan is at work, and God’s kingdom is being established.’34 But greater than these victories is the resurrection of Jesus to glory and the pouring out of God’s Spirit to empower the proclamation of the gospel in every land and bring many under God’s rule for eternity.

Discipleship and the way of Jesus

Luke emphasises that, although many were amazed at Jesus’s teaching and mighty works in the early stages of his ministry (4:31–44), Peter and his fishing companions were the first to be called into a special relationship with him (5:1–11). As ‘the Holy One of God’ (4:34), he facilitated an amazing catch of fish, causing Peter to fall at his knees and say, ‘Go away from me, Lord; I am a sinful man!’ This echo of Isaiah 6 suggests an identification of Jesus with the God of Israel and a commissioning of Peter and his fishing companions to a prophetic role in declaring his message (5:10, ‘you will fish for people’). The implications are drawn out more fully for them in 6:12–16; 9:1–6, 21–62; 22:28–30; 24:36–49, but the pattern of discipleship revealed throughout this Gospel goes beyond the specific calling and empowerment of the twelve apostles for mission. When they leave everything and follow him, they show that their priorities and values have been radically changed because of their encounter with Jesus.35

The call of Levi the tax collector is presented in more simple terms (5:27–8, ‘Follow me’), but Jesus’s invitation excites a response like that of the first disciples: ‘Levi got up, left everything and followed him’ (see 5:11; 14:33; 18:28). The implication is that he abandoned his occupation and source of income to join Jesus in his itinerant, life-changing work (see 9:23, 49, 57, 59, 61; 18:22, 28, 43; 22:39, 54).36 The call of Jesus – explicitly or implicitly – involves repentance (5:32), arising from his offer of forgiveness, the restitution of a right relationship with God and the promise of eternal salvation (5:20–24; compare 7:44–50; 19:1–10). Jesus goes on to proclaim that everyone should repent in the face of God’s imminent judgment (13:1–5) and commissions his disciples to preach repentance for the forgiveness of sins in his name to all nations (24:47).

A growing number of followers learn more about their call and its significance as they listen to Jesus engage with his opponents (5:29–6:11) and speak about the ethical implications of belonging to the kingdom he proclaims (6:17–49). Many of the challenges presented in the so-called Sermon on the Plain are developed and explained more fully in the teaching on discipleship given by Jesus in Luke’s extensive travel narrative. The Twelve have a distinctive role, which is not revealed until 22:30, where ‘judging the twelve tribes of Israel’ means sharing in the Messiah’s rule over a restored or renewed Israel (see Matthew 19:28). When Jesus names them ‘apostles’ (6:12–16), he makes them his personal representatives and envoys, first in his ministry to Israel (9:1–6), and then as witnesses to the nations (24:45–9; Acts 1:6–8, 21–6).37 But seventy-two others soon share in Jesus’s outreach to Israel with the message of peace that signals Satan’s downfall (10:1–20).

Jesus’s care for women and his desire for them to understand his teaching is prominent in Luke’s account (4:38–9; 7:36–50; 8:40–56; 10:38–42; 13:10–17). Moreover, his willingness to have them join the inner core of his disciples was novel, ‘involving a sharp break with social expectations and normal responsibilities’.38 Their role in 8:2–3 is to help support Jesus and the Twelve ‘out of their own means’, presumably with food and money (see also 10:38–42). However, in different ways, they later feature as foundational witnesses to the death, burial and resurrection of Jesus (23:48–24:10; Acts 1:14).

Luke shows that faithful, persevering discipleship depends on a growing apprehension of who Jesus is and what he came to achieve. The Galilean ministry is the context for his self-presentation as God’s Messiah, manifesting his divine character in authoritative teaching and in the exercise of supernatural power over the forces of evil, sickness, sin and death. But the time comes for his disciples to acknowledge his identity openly, as Peter does on their behalf (9:18–20). Jesus later indicates that the Father has made this knowledge of the Son possible (10:21–4; compare Matthew 11:25–7; 16:17). Fitzmyer rightly argues that discipleship involves both acceptance of the master’s teaching and ‘identification of oneself with the master’s way of life and destiny in an intimate, personal following of him’.39

In each of the Synoptic Gospels, Peter’s confession is the moment when Jesus reveals for the first time that he must ‘suffer many things and be rejected by the elders, the chief priests and the teachers of the law, and he must be killed and on the third day be raised to life’ (9:22). Immediately after this, he begins to teach that would-be disciples must ‘deny themselves and take up their cross daily’ (9:23). They should not be ashamed of Jesus and his words, since he warns that the Son of Man will be ashamed of those who are ashamed of him ‘when he comes in his glory and in the glory of the Father and of the holy angels’ (9:26). The related themes of being willing to suffer and give bold testimony to Jesus are developed in subsequent contexts (12:4–12; 51–3; 14:25–35; 18:28–30; 21:12–19; 24:45–9). 

The expectation of Jesus’s return in judgment as the glorified Son of Man also features at many points in his teaching after this (12:40; 17:22, 24, 26, 30; 18:8; 21:27, 36), climaxing with the declaration before the Sanhedrin in Jerusalem (22:69). The transfiguration of Jesus in the presence of three disciples takes place eight days after Jesus brings this new revelation to them (9:28–36). This provides an assurance that what he has predicted can be believed and gives a hint of the glory that is to come when his suffering is over. But the disciples fail to understand and grasp the significance of what he is saying (9:44–5; 18:31–4), until he is resurrected and opens the Scriptures to them (24:13–49).

Jesus is pictured at prayer more frequently in Luke’s Gospel than in any of the others, mostly in conjunction with key events in his life (3:21; 5:16; 6:12; 9:18, 28–9; 10:21–2; 11:1; 22:32, 39–46; 23:34, 46). He teaches about prayer and offers a pattern of prayer in response to a request from his disciples (11:1–13). He tells a parable about the need for persistence in prayer (18:1–8) and another about seeking God’s mercy in prayer (18:9–14). Implicitly, he calls for prayer in conjunction with his exhortations about worry and watchfulness (12:22–48).40

Luke also records more of Jesus’s teaching about the disciples’ use of material possessions, wealth and money than the other Gospel writers. Related to this, he illustrates what it means from birth to death for the Son of Man to have ‘nowhere to lay his head’ (9:58).41 Jesus’s teaching about worry, trust, wisdom, generosity and social justice is clearly related to his preaching about end-time salvation and judgment (6:29–30; 12:13–34; 16:1–15, 19–31; 18:1–8, 18–30). However, lifestyle issues flow from his call to repent and believe, rather than being the heart of his gospel message.42 

‘The rich’ are mentioned first in Mary’s Song with reference to the way God will overturn human values and expectations in fulfilling his promises to Abraham and his descendants (1:46–55). In Jesus’s sermon at Nazareth (4:16–21), he quotes from Isaiah 61:1–2, which uses ‘poor’ as a metaphor for captive Israel, waiting for God’s redemption (see 7:18–23). However, in his Beatitudes (6:20–26), Jesus uses similar terms to contrast disciples who are literally poor, weeping, hated and excluded now – because of their commitment to him and God’s kingdom – with those who are materially rich, comforted, well fed, happy and highly regarded by others. In his public ministry he reaches out to those who are economically and socially poor, sick or demonically possessed, marginalised and neglected by religious and secular authorities. Although he offers salvation to all, only a few of the rich and powerful respond positively. As Jesus preaches the gospel, he instructs his disciples about the values and behaviour appropriate to those under the rule of God and calls upon them to manifest the imminence of his kingdom in their treatment of one another and care for those in need.43

Eschatology

The end-time teaching of Luke–Acts has been much discussed, with scholars proposing radically different lines of interpretation. Various emphases emerge as Luke’s narrative unfolds, but a cohesive pattern can be discerned.44 Luke begins as the other Synoptic Gospels do, with claims about the imminent fulfilment of biblical prophecies. These relate to John the Baptist as forerunner of the coming of God himself to judge and to save (1:11–17; 3:1–14) and to the Messiah as God’s agent in fulfilling his end-time purpose for Israel and the nations (1:26–33, 46–55, 67–79; 2:10–14, 28–32; 3:15–17).

In his public ministry, Jesus proclaims that ‘the kingdom of God’ has ‘come’ or ‘drawn near’ in an initial but ‘not consummative form’ (see especially 10:9, 11; 11:20; 17:20–21), as Bock puts it.45 The signs are both physical and spiritual: healings and exorcisms accompany proclamations of the approaching rule of God (4:40–44; 8:1–2; 9:1–2). Those who respond with faith recognise the power of God already operating through him in these events. However, biblical expectations concerning the ultimate defeat of sin, death and Satanic rule mean that there is more to come. 

Jesus constantly warns the crowds about approaching judgment (10:13–15; 11:31–2, 50–51; 12:4–10). In private, however, he tells his followers that he must first suffer many things, be rejected and killed, and on the third day be raised to life (9:22; compare 9:44; 17:25, 31–3). The pattern of their discipleship is determined by this prediction and by the warning about accountability to the Son of Man ‘when he comes in his glory and in the glory of the Father and of the holy angels’ (9:23–6). Jesus’s saying in 9:27 most likely implies that some of his disciples will soon ‘see the kingdom of God’ and the glory of the Son of Man in anticipation of that great day by witnessing his transfiguration (9:28–36).

The sequence by which end-time events will occur is clarified as Luke’s Gospel progresses. Jesus implies that his death in Jerusalem will put in train God’s judgment on everything that Jerusalem stood for (13:31–5; compare 19:41–4; 23:27–31), but not immediately. The parable in 19:11–27, which is only found in this Gospel, is told ‘because he was near Jerusalem and the people thought that the kingdom of God was going to appear at once’. The key figure in the parable goes ‘to a distant country to have himself appointed king and then to return’. Jesus’s death initiates a period requiring watchful waiting and faithful discipleship (21:8–19, 34–6). 

Luke’s account of Jesus’s teaching in 21:20–33 highlights the significance of the city’s destruction in fulfilment of earlier predictions and loosely connects this with the return of the Son of Man and the judgment of the nations. But the expression ‘the times of the Gentiles’ (21:24) marks an unspecified period from the fall of Jerusalem to the consummation of God’s plan.46 The Son of Man’s heavenly rule is inaugurated by his death, resurrection and heavenly exaltation (22:69; compare 24:26; Acts 2:32–36), but his triumph will not be apparent to all until his return in glory (12:40; 17:24, 30; 21:27, 36).

Jesus stresses the narrowness of the way into God’s kingdom and the limited time before the door is shut (13:22–30), highlighting the sovereign initiative of God in making himself known to those who would experience the eschatological banquet with him (see Isaiah 25:6–9). The interval between his heavenly exaltation and his glorious return will be a period of longing for disciples and alienation from a world where people are preoccupied with everyday life, having no time for God and no fear of imminent judgment (17:22–9). Luke’s concern with the delay of the Son of Man’s return does not signify a waning interest in eschatology, but as Schellenberg observes, it attests to his effort ‘to preserve the credibility of imminent expectation in a new historical situation’.47 Luke was writing for believers perhaps forty years after Jesus’s resurrection–ascension, keen to help them persevere faithfully, while anticipating his return.

Final judgment is represented by Jesus as going down to ‘Hades’ in Luke 10:15, echoing Isaiah 14:13–15. This Greek term referred to the grave or the shadowy realm of the dead, regularly translating the Hebrew še˒ôl (‘Sheol’) in the LXX (see Acts 2:24–32, reflecting on Psalm 16 [15 LXX]:8–11). When convictions about bodily resurrection and retribution after death developed in later Jewish literature, Hades/Sheol came to be regarded as ‘a place divided into separate locales’, as Fitzmyer puts it.48 In line with Daniel 12:2–3, however, Jesus envisions only two outcomes: some will be resurrected ‘to everlasting life, others to shame and everlasting contempt’. Hades is used to represent both death and subsequent punishment for those who are unrepentant in this life (see Matthew 11:23; 16:18; Luke 16:23).49

‘Hell’ is an equivalent term in 12:5 (see Matthew 5:22, 29, 30; 10:28; 18:9; 23:15, 33; Mark 9:43, 45, 47). The Greek geenna (often represented as ‘Gehenna’) derives from the Hebrew gê-Hinnōm (‘valley of (the son[s] of) Hinnom’), which is variously translated in the LXX. This was where apostate Israelites had once built ‘the high places of Baal to burn their children in the fire as offerings to Baal’ (Jeremiah 19:4–5; see also 7:31). Jeremiah predicted that this would become ‘the Valley of Slaughter’ when God acted to punish his people (7:32–4; 19:6–9). Fitzmyer argues that, by the time of Jesus, this smouldering rubbish dump had come to represent ‘the place for torment of sinners after judgment, or at least after death’.50

Jesus’s parable of the rich man and Lazarus (16:19–31) uses images common in mainstream Jewish thought to warn people about listening carefully to Moses and the prophets and repenting before it is too late. The parable was not specifically told to reveal details about the afterlife, but it vividly portrays the finality of the situation into which both characters pass. The angels carry Lazarus to ‘Abraham’s side’, while the rich man is in Hades. Being at Abraham’s side recalls the image of sitting down with the patriarchs of Israel and all the faithful at the banquet in the kingdom of God (13:28–9). Hades involves separation from God and his saved people, and physical torment. Between these different realms of continuing existence ‘a great chasm has been set in place’, so that those who would cross from one to the other cannot. From an earthly perspective, these characters have arrived at their ultimate destination, but the general resurrection has not yet taken place in history and the brothers on earth need to hear the message of warning. Some would argue that the rich man and Lazarus are in an intermediate state that anticipates their ultimate destiny, but there is debate about the best way to evaluate the evidence.51

Jesus says more about the final destiny of believers in response to the Sadducees, ‘who say there is no resurrection’ (20:27; Acts 23:8). When they come to test him with a question about a woman who married seven times and then died, Jesus replies, ‘The people of this age marry and are given in marriage. But those who are considered worthy of taking part in the age to come and in the resurrection from the dead will neither marry nor be given in marriage’ (20:34–5). Life in the age to come is clearly related to the general resurrection of the dead. The claim that ‘they can no longer die; for they are like the angels’ means that, when death has been abolished, there is no further need for human procreation. However, the faithful departed are not merely spiritual beings like angels, since bodily transformation is implied by the expression ‘children of the resurrection’ (20:36). Moreover, when Jesus argues from Exodus 3:6 that the God of Israel’s forefathers is ‘not the God of the dead, but of the living’ (20:37–8), his conclusion applies to all who have enjoyed a genuine relationship with God in this life. Even though they die, they ‘all live to him’ (ESV). The verb zōsin in the present tense (‘they live’) suggests that the patriarchs already enjoy resurrection life in anticipation of the end of this age.52

Finally, when the man next to Jesus on the cross says, ‘Jesus, remember me when you come into your kingdom,’ he replies, ‘Truly I tell you, today you will be with me in paradise’ (23:42–3). The Greek word paradeisos was applied to the Garden of Eden in the LXX (Genesis 2:8; 13:10; Ezekiel 31:8) and to God’s work of restoring his people and their land after the Babylonian Exile (Isaiah 51:3). In some later Jewish literature, paradise came to mean a pleasant resting place for the righteous prior to the great day of resurrection.53 However, in view of the biblical promises concerning a new creation or restoration of Edenic life that were broadly linked with the establishment of the Messiah’s rule (e.g., Isaiah 11:1–9; 35; 65:17–25; Ezekiel 34:20–31), it is likely that ‘paradise’ on the lips of Jesus refers to everything promised in Scripture concerning his victory over death and God’s new creation. Jesus promises this man an immediate experience of resurrection life with him upon death. The glorification of the saviour through resurrection and ascension makes it possible for individual believers to experience what is promised to the living and the dead when he returns and brings this age to an end.54

4. Cosmological perspectives

Many today find the supernatural aspects of the Gospels a barrier to accepting their veracity. In their understanding of the universe (cosmology), God is unknowable – if he exists at all – and there is no possibility that miracles can occur, or angels appear. But the fundamental message of these ancient documents is that the Creator of all things has acted in a decisive, unprecedented and discernible fashion in the life, death and resurrection–ascension of Jesus of Nazareth. The God of the Bible is not a remote and impersonal force, but a knowable, personal being. Supernatural revelations and events point to the reality of God’s presence and self-manifestation in Jesus of Nazareth. They also point to the cosmic significance of his victory over sickness, sin, demonic forces and death for others. Charles Anderson puts it this way:

Luke may not present a frontal, orderly account of the order of the universe, but his writings are suffused with cosmological claims. God is acclaimed as creator of everything, heaven frequently advances the story, angels and demons show up regularly, and the action spans to the ends of the earth. Most notably, the ascension is a cosmological event. Jesus moves from earth to heaven, with the promise of a future move from heaven to earth. Luke–Acts is not a cosmology, but it does do cosmology from the side.55

Angels and the saving intervention of God

Angels appear three times in the opening chapters of Luke (1:11–20, 26–38; 2:9–15) and twice at the end (22:43; 24:4–7 (identified as such in 24:23)), though they are mentioned in several other contexts.56 An angel of the Lord announces to the parents of John the Baptist that they will conceive a son in their old age. As a prophet of God filled with the Holy Spirit, John will fulfil various biblical predictions and ‘bring back many of the people of Israel to the Lord their God’ (1:16). The angel introduces himself as Gabriel, who comes from the presence of God to tell them this good news. Gabriel appears a second time to tell Mary that she will conceive and give birth to the long-awaited messianic Son, alluding again to significant biblical promises. The angel explains that her virginal conception will be made possible by the Holy Spirit coming on her and the power of the Most High overshadowing her. Gabriel’s role in both contexts is to encourage faith in God’s promises and to give understanding of how they will be supernaturally fulfilled.

An angel of the Lord appears next to shepherds in the fields near Bethlehem, announcing ‘good news that will cause great joy for all the people. Today in the town of David a Saviour has been born to you; he is the Messiah, the Lord’ (2:10–11). The cosmic implications of this are revealed when ‘a great company of the heavenly host’ appears with the angel, praising God and saying, ‘Glory to God in the highest heaven, and on earth peace to those on whom his favour rests.’ Reconciliation between heaven and earth through the birth of Jesus and its consequences is indicated.57 This leads the shepherds to seek for the baby and then spread the word concerning what they have been told about him. In the broader context of Luke 1–2, the significance of John and Jesus is further revealed through prophetic utterances inspired by the Holy Spirit, reflecting on various biblical promises (1:46–55, 67–79; 2:28–35).

Angels appear again at the end of Luke’s Gospel to women at the tomb of Jesus in the form of ‘two men in clothes that gleamed like lightning’ (24:4; compare 24:23).58 They proclaim his resurrection and remind the women of his prediction that, ‘The Son of Man must be delivered over to the hands of sinners, be crucified and on the third day be raised again.’ They inform and inspire the women to tell others what has happened, just as they did when appearing to the shepherds (2:9–18). The story of Jesus could have been told without reference to angels, but they function to draw attention to and explain the cosmic significance of key events.

Satan’s rule and the establishment of God’s dominion

Luke portrays a dark world disordered. Human sin is an obvious factor (3:1–20), but Charles Anderson observes that the problem can also be diagnosed as ‘spiritual, demonic darkness. Satan has a kingdom (Luke 11:18). Indeed, he claims authority over all the kingdoms of the world (Luke 4:5–7).’59 Satan oppresses individuals in different ways (Luke 4:40–41; 8:2; 10:17–20; 13:16, 32; Acts 8:7; 13:6–12; 16:16–18; 19:12), and those who live in darkness and in the shadow of death need to be guided into ‘the path of peace’ (1:79). Put differently, they need to be turned ‘from darkness to light and from the power of Satan to God’ (Acts 26:18).

Full of the Holy Spirit, Jesus is led into a direct confrontation with the devil in which his sonship is tested and proven (4:1–13). The implied contrast with Adam and Israel as God’s ‘son’ (Genesis 3:1–7; Exodus 4:22–3) suggests that Jesus is obedient in ways that they were not. When Jesus later cites Isaiah 61:1–2 in the synagogue at Nazareth, he implies that he is the Spirit-anointed prophet sent by God to provide liberation for his people. Without reference to ‘the day of vengeance’, the quotation indicates that his primary task is to proclaim the Lord’s favour, offering his people salvation and not immediately ushering in the day of judgment. His healing miracles and exorcisms are signs of that salvation, though his proclamation of the kingdom of God also signifies imminent judgment in the establishment of God’s rule over everything opposing his rule (4:31–44; compare 6:20–26; 10:9–11; 11:20; 13:28–9).

Jesus regularly encounters Satan’s personal opposition in those who are demonically possessed (4:33–6, 41; 8:26–39; 11:14–22; 13:10–17). He warns his disciples about the devil’s attempts to discourage belief (8:12; 22:31–2) and sees evidence of Satan’s ultimate defeat in the ministry he shares with them (10:17–20). Satan’s final attack on Jesus takes place through the betrayal of Judas to the authorities in Jerusalem (22:1–6). Moreover, as Anderson says, ‘spiritual darkness and inversion of the world’s right order’ come into focus with Jesus’s prediction of the Temple’s destruction and his crucifixion.60 

God’s anticipated judgment on Jerusalem and the Temple is set within the framework of ‘fearful events and great signs from heaven’ (21:11). Cosmic breakdown is predicted by Jesus in terms familiar from the Old Testament (21:25–6), but this disorder will be reversed by another cosmological event: the coming of the Son of Man ‘in a cloud with power and great glory’ to bring final redemption (21:27–8). When Jesus is arrested by the Jewish authorities, he describes this as ‘your hour – when darkness reigns’ (22:53). A link with the coming judgment is made by Jesus in his prediction to those who weep for him (23:27–31). Luke then describes the crucifixion scene in terms of unnatural darkness and the curtain of the Temple being torn in two (23:44–5). At a natural level, however, the centurion rightly discerns a miscarriage of justice in the death of an innocent man (23:47; compare Acts 3:13–15, 17; 7:52–3; 13:28). Both levels of explanation are true and related, since Satan works through human agencies.

Jesus’s journey to heaven and back

When Jesus reveals for the first time God’s will for him to be rejected and killed and on the third day be raised to life (9:22), he follows this with the prediction that the Son of Man will come back in glory (9:26), which is confirmed by his transfiguration (9:28–36). The time for Jesus to be ‘taken up to heaven’ begins when he resolutely sets out for Jerusalem (9:51). Luke’s actual wording (‘the filling up of the days of his being taken up’) points to the period leading up to his ‘ascension’ (analēmpsis).61 This sequence was previously described by Luke as his ‘departure’ (exodos), ‘which he was about to bring to fulfilment at Jerusalem’ (9:31). Typologically, Jesus’s journey to the cross and then his resurrection and ascension complete the journey by which he saves his people and brings them into their eternal inheritance (13:29; 18:28–30; 23:42–3). But final judgment and the renewal of the whole created order cannot happen until the Son of Man returns with power and great glory (21:27–8; Acts 3:21–6).

When Jesus ascends to the Father’s ‘right hand’, he makes the promised Holy Spirit available to ‘all people’ (Acts 2:16–21, 33), enabling believers in every nation to experience the benefits of his saving work (Acts 10:34–48; 11:15–17). Even more comprehensively, as Anderson argues, the ascension of Jesus ‘displays the union of heaven and earth, the unseen and seen, and it paradigmatically expresses the process of the restoration of right order by means of the reversal of the current order’.62 God definitively reverses the unjust rejection and crucifixion of Jesus by raising him from the dead and glorifying him as a resurrected human being in his presence (20:17–18; 24:26; Acts 2:36; 3:13–15; 4:10–11). Steve Walton concludes: 

The cosmological change of Jesus’ presence in heaven at God’s right hand produces a theological change in how God is to be seen, understood and known – it is now through and by the Spirit that he is to be known, and that by the Gentiles as well as the Jews (Acts 1:8).63

Readers who approach Luke’s Gospel with scepticism about any or all of the supernatural manifestations he records should consider the significance given to them on each occasion. The way in which they interconnect in the narrative and relate to what Jesus says about himself should be particularly noticed. Together, they support the fundamental testimony of Luke that, in this extraordinary period of human history, God came to his people and definitively redeemed them (1:68).
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Preface 

LUKE 1:1–4

A brief opening statement in the style of some ancient Greek literary prologues begins this work and is briefly recalled in Acts 1:1–2. Although the author’s name is not revealed, several early Christian witnesses testify that Luke the physician and companion of the apostle Paul was responsible for both volumes (see my Introduction, here). With this sort of preface, John Nolland contends that Luke is ‘evidently claiming some relationship between his own work and published literary, and especially, historical works of his day’.1 However, several expressions point to the distinctly Christian nature of his subject matter. Many of the claims made in this prologue could apply to Acts as well, although some have a more direct reference to the Gospel. 


Introduction

1Many have undertaken to draw up an account of the things that have been fulfilleda among us, 2just as they were handed down to us by those who from the first were eye witnesses and servants of the word. 3With this in mind, since I myself have carefully investigated everything from the beginning, I too decided to write an orderly account for you, most excellent Theophilus, 4so that you may know the certainty of the things you have been taught.

[image: Line image]

a 1 Or been surely believed



1. Luke first mentions the achievement of his many predecessors, who ‘have undertaken to draw up an account of the things that have been fulfilled among us’. The term diēgēsis (‘account’) suggests that they wrote narratives to explain the significance of events, rather than a loose collection of sayings or stories. Mark’s Gospel is likely to have been one of Luke’s sources, although he regularly incorporates material from elsewhere. Broadly speaking, his predecessors were concerned with ‘the things that have been fulfilled among us’. Parallel terms show a significant interest in this theme in Luke–Acts.2 ‘Among us’ refers to the community of believers formed by God’s extraordinary actions in the life and ministry of Jesus and the subsequent proclamation of the message about him. Luke himself was present for some of the events recorded in his second volume and could have consulted many of the earliest disciples about these matters in his travels with Paul (note the ‘we sections’ in Acts 16:10–17; 20:4–5; 21:15–19; 27:1–28:16).

2. Both Luke and his literary predecessors were dependent on ‘those who from the first were eye witnesses and servants of the word’.3 The Greek syntax indicates that one group is being identified here, rather than two. It is unlikely that ‘the word’ should be taken as a reference to the person of Jesus (as in John 1:14), since the gospel of Jesus is regularly described in Luke–Acts as ‘the word’.4 So the expression combines two aspects of their role: those who were eyewitnesses of Jesus and his ministry ‘from the first’ – that is, from the time of his baptism by John (3:21–3; Acts 1:21–2; 10:37) – soon became devoted agents of the message Jesus preached (Luke 6:12–16; 9:1–6; 24:25–49). Their task was to explain and proclaim the significance of the things they had seen and heard. Such people ‘handed down’ or delivered their testimony to the Christian community in both oral and written forms (see 1 Corinthians 15:1–8; Hebrews 2:1–4; 1 John 1:1–4; Jude 3).

3. Luke links his own activity with that of his immediate predecessors (ESV, ‘it seemed good to me also’) and implies no criticism of their work when he claims to have ‘carefully investigated everything from the beginning’. This could refer both to his personal engagement with the witnesses and his close examination of the various sources that were available to him.5 Luke asserts his trustworthiness as a historian who has investigated the evidence extensively (‘from the beginning’), comprehensively (‘everything’) and according to the expected standards of his era (‘carefully’). ‘From the beginning’ (anōthen) most likely means from the beginning of the gospel story (as in verse 2, ap’ archēs). When he talks about writing ‘an orderly account’ (kathexēs, ‘in order’), he could mean chronological, geographical, logical or thematic order. The same term is used in Acts 11:4, where Peter describes his encounter with Cornelius from his own perspective (NIV ‘the whole story’; ESV, ‘in order’).6 Both the Gospel and Acts are concerned with chronological and geographical order, but Luke also arranges his material thematically. He includes editorial comments and material from different sources to give his narrative its own distinctive character.

Luke’s personal address to Theophilus without mentioning a wider audience is unusual. Most likely, he hoped that Theophilus would recommend his work to others and help to publish it.7 He may have been a God-fearing Gentile who had embraced Judaism and then Christianity. Although ‘most excellent’ is an honorific title for Roman officials in Acts 23:26; 24:3; 26:25,8 applied to Theophilus it may simply mean that he was a socially respected individual.

4. Luke’s goal was that Theophilus and those he represented might know ‘the certainty’ (asphaleia, ‘security, truth’ (BDAG)) of the things they had been taught. The verb katechō (‘inform, teach, instruct’) could imply that Theophilus was an outsider who had merely received reports about Christians and their beliefs and needed assurance about their truthfulness (see Acts 21:21, 24). However, it is more likely that he was an insider who had been formally instructed in the Christian faith (see the use of this verb in Acts 18:25; 1 Corinthians 14:19; Galatians 6:6) and needed assurance about certain issues.9 The contents of Luke and Acts, their emphases and their style of argument suggest that the documents were written for those already reasonably well informed about Christianity, who would be interested in all the details and be able to comprehend the use of Scripture to explain the events. Luke’s unique contribution is to provide his readers with a fresh presentation of the gospel story in a salvation–historical framework, from the announcement of John the Baptist’s birth to the establishment of Christianity in Rome. 

Luke’s pastoral aim

As readers of Luke’s Gospel, we are challenged to take seriously the author’s claim to have researched thoroughly and written thoughtfully about his subject. His reference to ‘the things that have been fulfilled among us’ expresses his intention to focus particularly on the actions of God to accomplish his plan of salvation for Israel and the nations. To this end, he regularly points to the fulfilment of Scripture and prophecies given within the context of his narrative. In Robert Tannehill’s words, Luke establishes an order in his narrative that ‘nourishes faith because it discloses a saving purpose behind events’.10 Luke is interested in people, not just events. He addresses his work to Theophilus and others like him, who have some belief in Jesus but still have questions and doubts about important issues. Set within the context of first-century Judaism and the wider world of the Greco–Roman Empire, Luke’s narrative indicates the historical, theological and practical importance of the unique events and teaching he records. At the same time, it introduces us to many characters who bear witness to the impact that Jesus and the gospel had on their lives. Paul John Isaak argues that Luke’s Gospel is ‘simultaneously the most universal of the four gospels and the most personal’, enabling the author to ‘embrace diverse groups – the rich, the poor, children, women, men, the powerful and the powerless, the elite and the marginalized’.11 Luke–Acts as a whole is designed to motivate and equip believers to persevere in the face of doubts and opposition, and to give them resources to communicate and live out their faith in an unbelieving world.12
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Two Significant Births 

LUKE 1:5–2:52

After a preface written somewhat in the style of Greek secular histories, Luke adopts a narrative approach reminiscent of the Greek Old Testament, or Septuagint (LXX), and plunges his readers into the world of first-century Palestinian Judaism. God’s actions to fulfil his purpose for humanity are set in the broader course of human history, but their significance is revealed in supernatural ways that excite amazement, wonder and praise. This section transitions from the story of Israel to the story of Jesus and provides, in Raymond Brown’s words, ‘a true introduction to some of the main themes of the Gospel proper’.1 It begins and ends in the Jerusalem Temple (1:5–25; 2:41–50), as does Luke’s Gospel (24:53). 

1. God’s intentions revealed and acknowledged (Luke 1:5–56)

Luke establishes a close link between John the Baptist and Jesus in the plan of God, echoing biblical scenes where angelic revelations disclose in advance the significance of the birth of a key figure in the history of God’s people (e.g., Genesis 18:1–15; Judges 13; 1 Samuel 1–2). This similarity suggests to Tannehill that ‘John and Jesus are part of a single divine purpose, which is developing according to the same biblical pattern’.2 Despite these parallels, however, distinctive differences between John and Jesus are revealed by angelic disclosures and biblical allusions, and by the way each one is described in relation to God’s Spirit.3 The announcement of John’s conception (1:5–23) comes first, followed by Elizabeth’s pregnancy and praise of God (1:24–5). The announcement of Jesus’s conception comes next (1:26–38), followed by Mary’s visit to Elizabeth and her praise of God (1:39–56). Isaak identifies these as the first of a series of ‘women’s stories’ in this Gospel, providing ‘female readers with female characters as role models in a world of mainly patriarchal characters’.4

The announcement of John’s conception (1:5–25)


The birth of John the Baptist foretold

5 In the time of Herod king of Judea there was a priest named Zechariah, who belonged to the priestly division of Abijah; his wife Elizabeth was also a descendant of Aaron. 6Both of them were righteous in the sight of God, observing all the Lord’s commands and decrees blamelessly. 7But they were childless because Elizabeth was not able to conceive, and they were both very old.

8 Once when Zechariah’s division was on duty and he was serving as priest before God, 9he was chosen by lot, according to the custom of the priesthood, to go into the temple of the Lord and burn incense. 10And when the time for the burning of incense came, all the assembled worshippers were praying outside.

11 Then an angel of the Lord appeared to him, standing at the right side of the altar of incense. 12When Zechariah saw him, he was startled and was gripped with fear. 13But the angel said to him: ‘Do not be afraid, Zechariah; your prayer has been heard. Your wife Elizabeth will bear you a son, and you are to call him John. 14He will be a joy and delight to you, and many will rejoice because of his birth, 15for he will be great in the sight of the Lord. He is never to take wine or other fermented drink, and he will be filled with the Holy Spirit even before he is born. 16He will bring back many of the people of Israel to the Lord their God. 17And he will go on before the Lord, in the spirit and power of Elijah, to turn the hearts of the parents to their children and the disobedient to the wisdom of the righteous – to make ready a people prepared for the Lord.’

18 Zechariah asked the angel, ‘How can I be sure of this? I am an old man and my wife is well on in years.’

19 The angel said to him, ‘I am Gabriel. I stand in the presence of God, and I have been sent to speak to you and to tell you this good news. 20And now you will be silent and not able to speak until the day this happens, because you did not believe my words, which will come true at their appointed time.’

21 Meanwhile, the people were waiting for Zechariah and wondering why he stayed so long in the temple. 22When he came out, he could not speak to them. They realised he had seen a vision in the temple, for he kept making signs to them but remained unable to speak.

23 When his time of service was completed, he returned home. 24After this his wife Elizabeth became pregnant and for five months remained in seclusion. 25‘The Lord has done this for me,’ she said. ‘In these days he has shown his favour and taken away my disgrace among the people.’



5. John the Baptist’s parents lived in the tumultuous era of Herod the Great (73–4 BC), who was appointed ‘king of Judea’ by the Roman Senate in 40 BC and ruled from 37 to 4 BC. Herod’s domain encompassed Galilee, Judea, Samaria, Western Idumea and portions of Perea and Coele–Syria. Edwards describes him as an Idumean by birth but a Jew by religion, ‘endowed with strength, stamina, and shrewdness, with a gift for taking strategic risks and landing on his feet, a passionate builder, artistically sensitive and sensuous, but barbarically cruel to his enemies, real or imagined’.5 Most importantly, he enlarged and magnificently refurbished the Temple that had been built in Jerusalem after the Babylonian Exile. Zechariah is introduced as belonging to ‘the priestly division of Abijah’ and ministering in that temple.6 His wife Elizabeth was also from a priestly family (‘a descendant of Aaron’). 

6–7. The righteousness of Zechariah and Elizabeth ‘in the sight of God’ was expressed in their daily lifestyle (‘observing all the Lord’s commands and decrees blamelessly’).7 Brown observes, ‘Combining priestly origins and blameless observance of the Law, Zechariah and Elizabeth were for Luke the representatives of the best in the religion of Israel; and as a remnant which received the “good news” (1:19), they personified the continuity in salvation history.’8 Despite their godliness, however, they had no child, ‘because Elizabeth was not able to conceive, and they were both very old’. This recalls the situation of Abraham and Sarah (Genesis 18:11), and also Samson’s mother (Judges 13:2) and Samuel’s mother (1 Samuel 1:1–8) who were childless and unable to give birth. The birth of John is thus presented as an extraordinary gift of God ‘in continuity with the births of famous figures in the salvific history of Israel’.9 

8–10. It was ‘when Zechariah’s division was on duty and he was serving as a priest before God, [that] he was chosen by lot, according to the custom of the priesthood, to go into the temple of the Lord and burn incense’. In association with the daily burnt offerings, incense was offered morning and evening on the altar that stood in the Holy Place before the curtain leading to the Most Holy Place (Exodus 30:1–8). Given the large number of priests available, Nolland considers that ‘the privilege of offering incense before the Lord would normally be expected only once or twice in a lifetime’.10 So it was a special occasion for Zechariah in more ways than one. The statement, ‘when the time for the burning of incense came, all the assembled worshippers were praying outside’, prepares for the moment when Zechariah comes out of the Temple and the people realise that he has seen a vision (verses 21–2).

11–13. The extraordinary appearance of a divine messenger in the outer sanctuary of the Temple is simply announced: ‘Then an angel of the Lord appeared to him, standing at the right side of the altar of incense.’ Angelic visitations are actually rare in Scripture, providing special, immediate indications of God’s presence and care for his people.11 The manner in which this ‘messenger of the Lord’ (called Gabriel in verse 19) announced imminent events is reminiscent of Daniel 8–10. Angels appear three times in Luke’s birth narratives (1:11–19, 26–38; 2:9–14), not as bearers of new revelation, but proclaiming the fulfilment of Old Testament prophecies and applying them to either John or Jesus. 

Like many recipients of an angelic visitation in the Bible, ‘when Zechariah saw him, he was startled and was gripped with fear’ (compare Exodus 3:1–6; Judges 6:22–23; Daniel 8:15–17). But the angel insisted that there was nothing for Zechariah to fear, because ‘your prayer has been heard’. Since prayer has not been mentioned so far, the following clause, ‘your wife Elizabeth will bear you a son’, might indicate that he had been praying for this. More likely, Zechariah was praying with others for the coming of the Messiah and the era of salvation (see 2:25, 38; 24:21). The promise of this child was God’s surprising answer. Since God-given names generally have significance in Scripture, the instruction to name him John (Hebrew Yohanan, ‘Yahweh has been gracious’) was an important message to both parents and people. God was about to answer their prayers for redemption. Names in many cultures today similarly reflect family heritage, present circumstances or best intentions for a child.

14–15. The angel predicted the impact that John’s birth would have on Zechariah and Elizabeth (‘he will be a joy and delight to you’) and then on his generation (‘many will rejoice because of his birth’). These predictions were soon fulfilled (1:58, 64, 68–79). Three Greek words for joy are used here and elsewhere in Luke (chara (‘joy’); agalliasis (‘delight’); chairō (‘rejoice’)).12 The reason for such rejoicing is explained in terms of John being ‘great in the sight of the Lord’ (see 7:28; 1 Samuel 2:21). This is then related by the angel to Numbers 6:3 (‘he is never to take wine or other fermented drink’) and the promise that he ‘will be filled with the Holy Spirit even before he is born’.13 John was to be dedicated to the Lord’s service from birth, like a Nazirite (compare Samson and Samuel) and filled with the Holy Spirit in his mother’s womb (eti ek koilias, ‘while still in the womb’),14 so that in due course he could powerfully and effectively proclaim ‘the word of God’ as a prophet (1:76; 3:2; 7:26–7). 

16–17. Alluding to Isaiah 49:6, the angel declared that the Baptist would inaugurate the Servant of the Lord’s ministry of bringing back (epistrepsei) ‘many of the people of Israel to the Lord their God’. The manner of his ministry would be to ‘go on before the Lord, in the spirit and power of Elijah’. The first part of this sentence (‘go on before the Lord’) could refer to his obedient and faithful lifestyle, while the qualifying phrase (‘in the spirit and power of Elijah’) could refer to his prophetic calling. However, an allusion to Malachi 3:1; 4:5–6 here more likely indicates that he will precede the coming of the Lord God to save and to judge ‘with the same spiritual power as Elijah’, as Howard Marshall suggests.15

More specifically, John’s calling is ‘to turn the hearts of the parents to their children and the disobedient to the wisdom of the righteous’. These words echo a portion of Malachi 3:23 LXX (4:6 NIV), where the preceding verse contains the divine promise to send Elijah ‘before that great and dreadful day of the Lord comes’. As a returning Elijah-figure, John’s preaching of repentance would bring about reconciliation at the level of broken human relationships (parents and children), as well as between disobedient Israelites and their God. The phrase ‘and the disobedient to the wisdom of the righteous’ broadens the implications of the extra phrase in Malachi’s prediction (‘and the hearts of the children to their parents’). Many will adopt a way of thinking and behaving that reflects a genuine relationship with God (see 7:35).16 As illustrated in 3:7–14, John called people from every level of Jewish society to ‘produce fruit in keeping with repentance’.

The ultimate purpose of the Baptist’s ministry will be ‘to make ready a people prepared for the Lord’. The task of preparing a people and preparing a way for the Lord (1:76; 3:4; 7:27) are closely related. As Tannehill concludes, John prepares the Lord’s way ‘by preparing a repentant people, whose hearts have turned and who are ready to receive their Lord’.17 At this stage, there is no specific indication that John prepares for the Messiah’s coming, but rather the focus is on the coming of the Lord God himself, as in Malachi 3–4. These two ideas come together in Luke 1:68–79; 3:1–22.

18–20. Zechariah asks for confirmation of this extraordinary promise, since he knows full well that he and his wife are beyond the age of conceiving a child. The angel answers by identifying himself as God’s personal representative (Gabriel means ‘God is my hero/warrior’), who stands close to God (‘in the presence of God’), ready to bring such news to his people (‘and I have been sent to speak to you and to tell you this good news’).18 A judgment is announced (‘and now you will be silent and not able to speak until the day this happens’), because Zechariah has doubted the word of God. Daniel was momentarily mute in response to a divine revelation (Daniel 10:15–16), but Zechariah’s punishment for not believing the angel’s words would last until they ‘come true at their appointed time’. Marshall observes that this enforced silence confirms the truth of the angel’s promise, while concealing from others ‘the wonder of what was to happen until the due time’.19

21–2. The people outside ‘were waiting for Zechariah and wondering why he stayed so long in the temple’. Normally, the priest on duty would remain in the sanctuary for a short while and reappear to give the Aaronic blessing (Numbers 6:24–6; Sirach 50:19–21). When Zechariah came out, however, ‘they realised he had seen a vision in the temple, for he kept making signs to them but remained unable to speak’.

23–5. When Zechariah’s time of service was completed, he returned home to a town in the hill country of Judea (verse 39), after which his wife Elizabeth became pregnant and for five months remained in seclusion. The timing is precise here and in verses 26, 36, 56, because Luke wishes to demonstrate how the stories of Elizabeth and Mary interlock. In those five months, Elizabeth gave glory to God, saying, ‘The Lord has done this for me,’ and thanking him that the reproach of barrenness had been taken away from her (‘in these days he has shown his favour and taken away my disgrace among the people’). The affliction of childlessness is mentioned in several biblical contexts, where a woman’s shame is often exacerbated by the attitude of others (e.g., Genesis 16:5; 29:32; 30:1, 23; 1 Samuel 1:6–7, 11). But God can make the childless woman ‘a happy mother’ (Psalm 113:9). Barrenness is not portrayed as a punishment for individual sin, but as ‘a difficult human experience through which God can act’.20

THE FIRST STIRRINGS OF HOPE

Luke alone among the Gospel writers begins his narrative in the sacred precincts of the Jerusalem Temple, where the significance of John the Baptist in the plan of God is first revealed. The miraculous nature of John’s conception links him with key figures in Israel’s history and the name he is given expresses God’s continuing graciousness to his people. The angel’s prediction about his ministry confirms that every biblical prediction concerning end-time salvation will be fulfilled: God is about to ‘visit’ his people (1:68; 7:16). John’s godly parents were part of a faithful remnant, waiting for ‘the consolation of Israel’ (2:25) and ‘the redemption of Jerusalem’ (2:38; see also 23:51; 24:21). John’s task was to prepare many more to meet with their God. His significance is further indicated in Luke 1:68–80; 3:1–18; 7:24–35; 9:7–9, 19; 11:1; 16:16; 20:3–6, and his ministry is regarded as the beginning of the gospel story in Acts 10:37; 13:24–5. Some readers may baulk at the mention of angels, regarding this as an unnecessary and embarrassing feature of the narrative. But Luke is claiming that God intervened in human history in a decisive and unprecedented fashion in the period he records. This involved angelic and prophetic proclamations, miracles and other supernatural events, showing God’s unique relationship with Jesus and God’s purpose for him. Angels function in this remarkable story to announce the fulfilment of ancient prophecies and prepare the participants for the coming of God into their midst. See my Introduction, pages 22–4.

The announcement of Jesus’s conception (1:26–38)


The birth of Jesus foretold

26 In the sixth month of Elizabeth’s pregnancy, God sent the angel Gabriel to Nazareth, a town in Galilee, 27to a virgin pledged to be married to a man named Joseph, a descendant of David. The virgin’s name was Mary. 28The angel went to her and said, ‘Greetings, you who are highly favoured! The Lord is with you.’

29 Mary was greatly troubled at his words and wondered what kind of greeting this might be. 30But the angel said to her, ‘Do not be afraid, Mary, you have found favour with God. 31You will conceive and give birth to a son, and you are to call him Jesus. 32He will be great and will be called the Son of the Most High. The Lord God will give him the throne of his father David, 33and he will reign over Jacob’s descendants for ever; his kingdom will never end.’

34 ‘How will this be,’ Mary asked the angel, ‘since I am a virgin?’

35 The angel answered, ‘The Holy Spirit will come on you, and the power of the Most High will overshadow you. So the holy one to be born will be calledb the Son of God. 36Even Elizabeth your relative is going to have a child in her old age, and she who was said to be unable to conceive is in her sixth month. 37For no word from God will ever fail.’

38 ‘I am the Lord’s servant,’ Mary answered. ‘May your word to me be fulfilled.’ Then the angel left her.
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b 35 Or So the child to be born will be called holy,



26–8. A temporal link with Elizabeth’s pregnancy (‘in the sixth month’) prefaces the record of an angelic visitation to her younger relative (‘God sent the angel Gabriel to Nazareth, a town in Galilee’).21 The focus turns from the Temple in Jerusalem to a humble home in an obscure northern town. Mary is ‘a virgin pledged to be married to a man named Joseph, a descendant of David’. Joseph’s role is stressed in Matthew 1:18–25, including the fact that he must ultimately name the child, but Mary (Hebrew, Miryam (see Exodus 15:20)) is the focus in Luke’s narrative.22 ‘Virgin’ is an appropriate translation of the Greek (parthenos) with reference to ‘a young, unmarried girl’ (BDAG), who was ‘pledged to be married’ (emnēsteumenēn; see Matthew 1:18–19). A betrothal at that time was considered to be as binding as marriage, but sexual intercourse could not take place until the girl went to live in the bridegroom’s home. The usual age for a girl’s betrothal was between twelve and twelve and a half, but Mary could have been betrothed for some years before this angelic visitation.23 The angel’s greeting indicates that God’s grace had been shown to her in a personal way: ‘Greetings, you who are highly favoured!’24 The claim that ‘the Lord is with you’ suggests the powerful presence of God to fulfil his purpose for Mary (see verse 35). As Joel Green puts it, ‘God has given his favor to one who had no claim to worthy status, raised her up from a position of lowliness, and has chosen her to have a central role in salvation history.’25

29–33. Despite the angel’s encouraging declaration, Mary was ‘greatly troubled at his words and wondered what kind of greeting this might be’. Gabriel acknowledged her fear (‘Do not be afraid, Mary’) and repeated his affirmation in a different form: ‘you have found favour with God’ (charin para tō theō).26 A cumulative explanation of what this means is then given. First, Mary is told that she will ‘conceive and give birth to a son’, echoing the language of angelic announcements in Genesis 16:11 and Judges 13:5, and more importantly the wording of Isaiah 7:14 (see Matthew 1:22–23). Second, the instruction ‘to call him Jesus’ (Hebrew yᵉhôšua, ‘Yahweh saves’ or ‘Yahweh is salvation’) points to his significance as the agent of God’s salvation (explicit in Matthew 1:21). Third, the claim is made that ‘he will be great and will be called the Son of the Most High’. Zechariah was told that his son would be ‘great in the sight of the Lord’ (verse 15) as the prophet who would prepare God’s people to meet him (verses 16–17), but Jesus is greater as God’s Son.

The title ‘Son of the Most High’ is first explained in messianic terms, with deeper implications revealed in verse 35. Echoing the language of 2 Samuel 7:12–16, the angel promises that ‘the Lord God will give him the throne of his father David, and he will reign over Jacob’s descendants for ever; his kingdom will never end’. This recalls the special relationship God promised to have with David’s son in 2 Samuel 7:14 (‘I will be his father, and he shall be my son’). Initially, God’s covenant with David was fulfilled in the succession of Davidic kings before the Babylonian Exile. When that rule ceased, God’s promises reappeared in prophecies concerning an end-time deliverer of his people (e.g., Isaiah 9:6–7; 11:1–5; Jeremiah 23:5–6; 33:14–22; Ezekiel 34:22–4; Amos 9:11; Zechariah 6:12–13; 9:9). God would establish his eternal rule over Israel and the nations through the Son of David he would raise up (see Psalms 2, 89, 110). Similar expectations appear in Jewish intertestamental literature.27 ‘Son of David’ is a title applied to Jesus in Luke 18:38–9 and used by him with reference to the Messiah in 20:41, 44, but the term ‘Christ’ or ‘the Messiah’ is more extensively employed in this Gospel (2:11, 26; 3:15; 4:41; 9:20; 20:41; 22:67; 23:2, 35, 39; 24:26).28

34–5. Mary asks, ‘How will this be … since I am a virgin?’ (epei andra ou ginōskō, ‘since I do not know a man’), meaning that she has not had sexual relations. She does not express unbelief but requests clarification: pregnancy before marriage would have been more shameful than childlessness. The answer reveals more clearly what it means for Jesus to be the Son of the Most High (verse 32): the nature of his conception points to his divine character and origin. Mary is told by the angel, ‘The Holy Spirit will come on you,’ reflecting the language of Isaiah 32:15 LXX, where the Spirit is expected to renew God’s people and restore the created order in a time to come (Isaiah 44:3–4; Ezekiel 37:1–14). God’s transforming Spirit would bring about a miraculous conception in the virgin’s womb to fulfil his saving plan (see Matthew 1:18–25).29 A further expression, ‘and the power of the Most High will overshadow you’, recalls the overshadowing cloud and the glory of the Lord filling the tabernacle in Exodus 40:34–5 (see Luke 9:34). God’s presence in the midst of his people expressed his covenant commitment to bless them and bring them into the inheritance he had promised them (Exodus 29:44–6; 33:12–23). Salvation would now be experienced in and through the person of his Son, making possible the fulfilment of his end-time purpose for his people (see Isaiah 7:14, ‘Immanuel’ (‘God with us’)).30 

The conclusion to this revelation (dio, ‘therefore, so’) is that ‘the holy one to be born will be called the Son of God’. The child conceived by the Holy Spirit will be fully human, but holy in the sense of being uniquely related to God as his Son and truly reflecting his character as the Holy One. The implications of Jesus’s divine sonship are further revealed as Luke’s narrative proceeds (see especially 3:22; 4:3, 9, 41; 8:28; 9:35; 10:21–2; 22:42, 70). In the present context, the focus is on his conception, calling and unique ability to fulfil God’s kingdom plan. The messianic emphasis in 1:32–4 indicates that the supernatural conception of Jesus brings God’s presence and rule into human history, as envisaged by the prophets of Israel.31

36–8. As a confirmation that this extraordinary promise will be fulfilled, the angel says, ‘Even Elizabeth your relative is going to have a child in her old age, and she who was said to be unable to conceive is in her sixth month.’ The word ‘relative’ (syngenis) has a broad meaning and does not specify the nature of their kinship. Although their life situations were different, Elizabeth’s advanced pregnancy was a proof that ‘no word from God will ever fail’ (ESV, ‘For nothing will be impossible with God’; see Genesis 18:14; Job 42:2; Jeremiah 32:27; Zechariah 8:6; Mark 10:27; Luke 18:27). Mary’s willingness to believe and submit to God’s will in an even more difficult situation is simply expressed, ‘I am the Lord’s servant … May your word to me be fulfilled’ (contrast Zechariah in verse 18). As Edwards observes, ‘Mary demands no outside proofs or signs that the impossible shall be made possible. She receives God’s word in abandonment and trust.’32 Although this meant living with the potential scandal that she had conceived a child before her marriage to Joseph, she acknowledges that she belongs to God as a slave to her master (doulē, ‘female slave, bondwoman’ (BDAG); see verse 48 and 1 Samuel 1:11). When Mary has expressed her desire for God’s word to be fulfilled, the angel leaves her.

THE VIRGIN BIRTH AND GOD’S SAVING PLAN

The links between John and Jesus developed by Luke emphasise the unity of their task, but they also point to the uniqueness of Jesus and his calling. John will be ‘great’ as ‘a prophet of the Most High’ who precedes the coming of the Lord God himself, but Jesus as ‘the Son of the Most High’ who will reign as Son of David over Jacob’s descendants forever. John’s birth to a childless and aged couple is a miracle with biblical precedents and John is filled with the Spirit from the womb, but Jesus’s virginal conception by the power of the Holy Spirit is ‘an unheard-of wonder’.33 Luke does not explicitly assert the pre-existence of the Son of God as the Fourth Gospel does (John 1:1–3, 9–14, 18), though this could be inferred from the angel’s prediction in verse 35. Luke certainly proclaims the coming of God himself in the person of Jesus. As the ancient carol puts it, ‘True God of true God, Light of Light eternal, lo, he abhors not the virgin’s womb.’34 There is no hint in Luke’s record that Mary herself needed to have an ‘immaculate conception’ for this to take place: the focus is on God’s radically new initiative in the birth of Jesus. Although many find the idea of a virgin birth hard to believe and reject the notion of a divine incarnation (often confusing this with ‘immaculate conception’), Luke explains how this was made possible by God’s creative power. Such a birth was also necessary to fulfil prophetic expectations about the Messiah as the Son of God, whose kingdom will never end (especially 2 Samuel 7:16; Isaiah 9:6–7). Mary’s child had to be both human and divine to fulfil God’s covenant promises and accomplish his plan of redemption. God was present with human beings in a new and intimate way through Jesus, to save and to bless them in fulfilment of his ancient promises. This narrative reveals profound truths that will only gradually become known to participants in Luke’s larger story.

Mary’s visit to Elizabeth and her praise to God (1:39–56)


Mary visits Elizabeth

39 At that time Mary got ready and hurried to a town in the hill country of Judea, 40where she entered Zechariah’s home and greeted Elizabeth. 41When Elizabeth heard Mary’s greeting, the baby leaped in her womb, and Elizabeth was filled with the Holy Spirit. 42In a loud voice she exclaimed: ‘Blessed are you among women, and blessed is the child you will bear! 43But why am I so favoured, that the mother of my Lord should come to me? 44As soon as the sound of your greeting reached my ears, the baby in my womb leaped for joy. 45Blessed is she who has believed that the Lord would fulfil his promises to her!’

Mary’s song

46 And Mary said:

		‘My soul glorifies the Lord

	47   and my spirit rejoices in God my Saviour,

	48 for he has been mindful

    of the humble state of his servant.

    From now on all generations will call me blessed,

	49	for the Mighty One has done great things for me – 

    holy is his name.

	50 His mercy extends to those who fear him,

    from generation to generation.

	51 He has performed mighty deeds with his arm;

    he has scattered those who are proud in their inmost thoughts.

	52 He has brought down rulers from their thrones

    but has lifted up the humble.

	53 He has filled the hungry with good things

    but has sent the rich away empty.

	54 He has helped his servant Israel,

    remembering to be merciful

	55 to Abraham and his descendants for ever,

    just as he promised our ancestors.’

56 Mary stayed with Elizabeth for about three months and then returned home.



39–45. ‘Mary got ready and hurried to a town in the hill country of Judea,’ which was a two- or three-day journey from Nazareth. Particular attention is paid to the impact that Mary’s greeting had on Elizabeth and her baby: ‘the baby leaped in her womb, and Elizabeth was filled with the Holy Spirit’. Presumably, Mary told Elizabeth what the angel had revealed to her and how she had responded. Mary’s greeting and the baby’s foetal leap are mentioned together again for emphasis in verse 44. John, who is ‘filled with the Holy Spirit even before he is born’ (verse 15), acknowledges in some inarticulate way the significance of Mary’s greeting (see Genesis 25:22–3). His mother’s Spirit-led response, however, is ‘in a loud voice’. She offers three blessings and asks a rhetorical question, demonstrating prophetic insight into the significance of what Mary has told her.35 

The first two blessings are joined together: ‘Blessed are you among women, and blessed is the child you will bear’ (ho karpos tēs koilias sou, ‘the fruit of your womb’). Elizabeth’s own sense of being blessed by God is expressed in her question, ‘But why am I so favoured, that the mother of my Lord should come to me?’ Describing Mary’s child as her Lord, she acknowledges the deepest implication of the angelic revelation to Mary (1:31–3, 35; see 2:11).36 The third blessing commends Mary for her trust in God’s promise: ‘Blessed is she who has believed that the Lord would fulfil his promises to her’ (contrast verses 18, 20). Both Elizabeth and Mary are identified as exemplary believers and godly members of the covenant community (see 8:15, 19–21).

46–9. Mary responds to Elizabeth’s blessings with a personal expression of praise to God. Mary’s song is marked by a several Old Testament allusions and themes that are applied first to her own situation (verses 46–50) and then to that of her people (verses 51–5). Commentators often question whether this song could have been composed by Mary, sometimes arguing that it must have originated in the context of early Jewish Christian worship.37 However, even if Mary’s testimony was preserved in this way, there is no intrinsic reason why she could not have been the original source of such praise. The use of LXX language in the final form of this hymn does not preclude the possibility that it was originally uttered in Hebrew or Aramaic. Hannah’s song (1 Samuel 2:1–10) could easily have come into Mary’s mind and influenced her praise.38 Contextually, Luke’s emphasis is on the Spirit’s enabling of prophetic declarations (verses 41–5, 67). As a divinely inspired utterance, Mary’s song could have surpassed her natural ability as a speaker.39

The song opens with Mary’s desire to magnify or glorify God for the joy she experienced in her inner being: ‘My soul glorifies the Lord and my spirit rejoices in God my Saviour.’ No distinction should be made between soul and spirit in this poetic parallelism: Mary delights in God wholeheartedly.40 Her address to God as ‘my Saviour’ affirms that she will personally benefit from the messianic salvation promised in Scripture (verses 31–3). Mary is a sinner in need of God’s forgiveness, like everyone else (verses 68–79). She is especially grateful that God has favoured such a lowly person with the honour of giving birth to his Son: ‘for he has been mindful of the humble state of his servant’.41 Mary perceives that the blessings pronounced by Elizabeth mark the beginning of a new stage in human history (‘From now on all generations will call me blessed’), because of the miraculous conception that has taken place in her womb (‘for the Mighty One has done great things for me’). In this exercise of his power, God has shown himself to be ‘holy’ (see Exodus 15:11; 1 Samuel 2:2), acting distinctively as Creator and Redeemer to fulfil his promises and bring about the incarnation of his Son! 

50–55. The second part of Mary’s song sets her experience within the context of God’s historic dealings with his people. The ‘mercy’ shown to her ‘extends to those who fear him, from generation to generation’ (see verse 54; Psalm 103:17). This is explained in terms of having ‘performed mighty deeds with his arm,’ meaning that God has acted powerfully to save them (see Exodus 6:1, 6; 15:16; Isaiah 51:9–10). At the same time, the Divine Warrior ‘has scattered those who are proud in their inmost thoughts’, referring to those who do not fear him (verse 50; see Psalms 18:27; 119:21, 78) and who oppose his people (see Numbers 10:35; Psalm 68:1). More specifically, ‘he has brought down the rulers from their thrones but has lifted up the humble’. The way that God has dealt with Mary in her humble state (verse 48) is consistent with the way he has previously ‘lifted up the humble’ and brought down the powerful more generally.42 Mary rejoices, as Hannah did in 1 Samuel 2:1–10 anticipating that the birth of her baby (Samuel) would lead to the defeat of Israel’s enemies and the eventual establishment of God’s rule through his anointed king (David).

Socio-economic terms are used in verse 53 (hungry–rich) in a way that inversely parallels the use of political terms in verse 52 (rulers–humble). But the context shows that both sets of terms are primarily ways of referring to Israel in relation to her enemies (see verses 50–51 and 54–5). The proud are identified with the rulers who oppose God’s people and with the rich who oppress the poor; the humble are identified with the hungry and with God’s needy servant Israel (verse 54, ‘he has helped his servant Israel’; see Isaiah 41:8–9). As David Seccombe suggests, ‘It is the oppressors of God’s people, the heathen overlords, who are to be driven away. They are characterized as rich because, from the point of view of the exploited nation, they are, and at Israel’s expense.’43 The tense of the verbs in these verses may be understood in relation to both past and future events (see also my comment on verses 67–8). What God has done in the past is the model of what will happen again with the coming of Jesus, only this time the benefits will be eternal.44

Just as this part of Mary’s song began with a reference to God’s mercy (verse 50), so it ends with the claim that God has remembered to ‘be merciful to Abraham and his descendants for ever’ (verses 54–5; see Exodus 2:24; 32:13; Deuteronomy 9:27). This is related to the fulfilment of a broad range of promises (‘just as he promised our ancestors’), which will be articulated in subsequent prophecies (1:68–79; 2:29–32) and in Jesus’s own teaching (4:18–21; 13:28–9). The birth of Mary’s child will bring about the consummation of God’s eternal purpose for his people (‘for ever’). From a narrative perspective, Tannehill argues that ‘Mary’s hymn suggests a set of expectations about God’s character and purpose which guide the reader in understanding what is most important in the subsequent story’.45

56. ‘Mary stayed with Elizabeth for about three months,’ suggesting that she waited until John was born (see verse 26). If she was not yet married, returning home would have meant returning to live with her parents.

SINGING MARY’S SONG

Mary’s song begins as a personal expression of praise to God for acting so powerfully to conceive a child in her womb. However, following the pattern of Hannah’s song (1 Samuel 2:1–10), her praise soon becomes a celebration of God’s long-standing pattern of dealing with his people. Salvation is pictured in traditional terms, with the language of reversal having both national and personal dimensions: rulers dethroned, but the humble exalted; the hungry fed, but the rich sent empty away. The way in which God showed mercy to those who feared him in the past sets the pattern for his end-time salvation. As Green says, Mary’s song is not ‘a revolutionary call to human action but a celebration of God’s action. Indeed, God’s dramatic work is against those who would take power into their own hands.’46 Nevertheless, this prophetic word invites reflection on how God’s saving action should influence those who believe and live by the gospel. Christians can share Mary’s praise by acknowledging the impact her child has had on their own lives and on human history ever since. They can celebrate the way God’s promises to Israel have been fulfilled and the blessings that have come to those in every nation who believe the gospel. They can identify with those who fear God, rather than with those who oppose him and are ‘proud in their inmost thoughts’. They can stand with the marginalised and demonstrate God’s mercy to them in practical ways, as Jesus did in his ministry. Mary’s son has inaugurated the ultimate rule of God, which will involve the complete reversal of values and outcomes anticipated in her song. Meanwhile, Christians continually struggle to make their voice heard in a world that resists the actions and intentions of God revealed in the gospel.

2. God’s promises fulfilled (Luke 1:57–2:52)

The prophecies and narratives in this section reveal more links between John the Baptist and Jesus. There are parallel sequences of birth, circumcision and naming for each child, and the things that are said about them in prophetic utterances (1:67–79; 2:29–35, 38) and angelic revelations (2:10–14) describe their interconnected but different destinies. Although these sequences appear to end in the same way (1:80; 2:40), the extra narrative concerning the boyhood visit of Jesus to the Temple in Jerusalem affords further insight into his distinct identity and calling (2:41–52).

The birth of John the Baptist and its significance proclaimed (1:57–80)


The birth of John the Baptist

57 When it was time for Elizabeth to have her baby, she gave birth to a son. 58Her neighbours and relatives heard that the Lord had shown her great mercy, and they shared her joy.

59 On the eighth day they came to circumcise the child, and they were going to name him after his father Zechariah, 60but his mother spoke up and said, ‘No! He is to be called John.’

61 They said to her, ‘There is no one among your relatives who has that name.’

62 Then they made signs to his father, to find out what he would like to name the child. 63He asked for a writing tablet, and to everyone’s astonishment he wrote, ‘His name is John.’ 64Immediately his mouth was opened and his tongue set free, and he began to speak, praising God. 65All the neighbours were filled with awe, and throughout the hill country of Judea people were talking about all these things. 66Everyone who heard this wondered about it, asking, ‘What then is this child going to be?’ For the Lord’s hand was with him.

Zechariah’s song

67 His father Zechariah was filled with the Holy Spirit and prophesied:

	68 ‘Praise be to the Lord, the God of Israel,

    because he has come to his people and redeemed them.

	69 He has raised up a hornc of salvation for us

    in the house of his servant David

	70 (as he said through his holy prophets of long ago),

	71 salvation from our enemies

    and from the hand of all who hate us – 

	72 to show mercy to our ancestors

    and to remember his holy covenant,

	73       the oath he swore to our father Abraham:

	74 to rescue us from the hand of our enemies,

    and to enable us to serve him without fear

75        in holiness and righteousness before him all our days.

	76 And you, my child, will be called a prophet of the Most High;

    for you will go on before the Lord to prepare the way for him,

	77 to give his people the knowledge of salvation

    through the forgiveness of their sins,

	78 because of the tender mercy of our God,

    by which the rising sun will come to us from heaven

	79 to shine on those living in darkness

    and in the shadow of death,

  to guide our feet into the path of peace.’

80 And the child grew and became strong in spiritd; and he lived in the wilderness until he appeared publicly to Israel.

[image: Line image]

c 69 Horn here symbolises a strong king.

d 80 Or in the Spirit



57–8. John’s arrival is simply recorded: ‘When it was time for Elizabeth to have her baby, she gave birth to a son.’ The reaction of her ‘neighbours and relatives’ is described in terms recalling the announcement of John’s conception (verse 14) and Elizabeth’s first response (verse 25). They perceived that ‘the Lord had shown her great mercy’ (more literally, ‘magnified his mercy with her’ (see verses 46–50)) ‘and they shared her joy.’

59–60. The circumcision of the child took place ‘on the eighth day’, when his membership of the covenant community was celebrated (Genesis 17:11–12; Leviticus 12:3; Joshua 5:2–9). A child’s name was normally given at birth by the parents (Genesis 21:1–3; 25:24–6), but the statement that ‘they were going to name him after his father Zechariah’ suggests that others had begun to call him Zechariah (ekaloun, ‘they were calling’).47 His circumcision became a public opportunity for his mother to clarify that his name would be John. This is the first historical record of circumcision and naming taking place together, though in later Judaism it became common.48

61–4. When people said to Elizabeth, ‘There is no one among your relatives who has that name,’ they made signs to his father to find out what he would like to call him. Apparently, Zechariah was deaf as well as mute (kōphos in 1:22 can have both meanings, as in 7:22 (BDAG)). He then asked for a writing tablet, and to the astonishment of all present, he wrote, ‘His name is John.’ Neighbours and friends were not aware of the angel’s prediction and so they were amazed at this confirmation of Elizabeth’s unexpected name-choice. The angel’s prediction about Zechariah was then fulfilled (verse 13): ‘Immediately his mouth was opened and his tongue set free, and he began to speak, praising God.’ Zechariah could now join with Elizabeth in blessing God for John’s birth and what it represented for his people.

65–6. ‘All the neighbours were filled with awe’ (see 5:26; 7:16; 8:37; Acts 2:43; 5:5, 11), recognising that an extraordinary act of God had taken place in their midst. Zechariah had been prevented from speaking for nine months and now he was praising God! A child had been born to this aged couple and they had agreed to give him the unusual name of John. ‘Throughout the hill country of Judea people were talking about all these things,’ but their focus was not simply on the immediate events. ‘Everyone who heard this wondered about it’ (ESV, ‘all who heard them laid them up in their hearts’),49 and they questioned what this might mean for John’s future, saying, ‘What then is this child going to be?’ God’s powerful presence in John’s life is asserted when Luke says, ‘For the Lord’s hand was with him’ (see Exodus 14:31; Isaiah 31:3; 41:20; 66:14; Acts 11:21).

67–75. Like Mary’s song (verses 46–55), Green notes that Zechariah’s prophecy functions as a narrative pause ‘to promote reflection on the events just described’.50 It answers the question, ‘What then is this child going to be?’ (verse 66). Despite the claims of some that these words could not have originated with Zechariah, there are no real reasons why an elderly Jewish priest with a lifetime of reflecting on the Scriptures could not have uttered them. As with Mary’s song, the final form of this prophecy in Greek should not prejudice the debate about whether it was originally composed in Hebrew or Aramaic. Elizabeth is said to have been ‘filled with the Holy Spirit’ (1:41) when she began to praise God with spiritual insight, but Zechariah is the first person in Luke–Acts who is actually said to be ‘filled with the Holy Spirit and prophesied’ (see Acts 2:4, 16–21; 4:8, 31; 9:17; 13:9, 52). 

There are similarities with Mary’s song in vocabulary and ways of alluding to the Old Testament, though Mary largely draws her inspiration from Psalms and Zechariah from prophetic oracles. However, while Mary begins with praise for God’s intervention in her life in a very personal way and moves to consider the broader implications for her people, Zechariah begins with praise for God’s redemptive visitation of his people in the promised Son of David (verses 68–75) and concludes with a personal word to his son John about his role in God’s plan (verses 76–9). The first section speaks in the past tense and the third person as if these things have already happened, while the second section is in the future tense and second person.

Zechariah’s song celebrates God’s saving activity and invites others to praise him for it (see 1 Samuel 25:32; 1 Kings 1:48; 8:15–21; Psalm 41:13 [40:14 LXX]; Ephesians 1:3–14; 1 Peter 1:3–9).51 Using familiar biblical terms, Zechariah speaks about the Lord God of Israel having ‘come to his people and redeemed them’.52 God has ‘made a release’ (epoiēsen lytrōsis) or liberated his people from an oppressive situation, initially described in political terms as rescue from enemies (verses 71, 74; compare 2:38, ‘the redemption of Jerusalem’). The tense of the aorist verb epoiēsen expresses the certainty of this, as if the release has already taken place. As the prophecy continues, it becomes clear that redemption will involve a release from sin and all its consequences (verses 77–9).53 This activity is related to the coming of the Messiah, which is once again described with certainty, because Zechariah has heard about the promises made to Mary concerning the child in her womb (verses 39–45). God has already ‘raised up a horn of salvation for us in the house of his servant David’ (verse 69; see 1:32–3). In the Old Testament, God himself is portrayed as a ‘horn of salvation’ (Psalm 18:2), meaning a powerful provider of salvation, who specifically promises to ‘make a horn grow for David’ (Psalm 132:17), signifying a strong successor for David (see 2 Samuel 7:26, ‘the house of your servant David’). Before Zechariah teases out the nature of this salvation, he states his authority for making such a claim (‘as he said through his holy prophets of long ago’; see Acts 3:21).

‘Salvation from our enemies and from the hand of all who hate us’ (verse 71) involves liberating God’s people ‘to serve him without fear in holiness and righteousness before him all our days’ (verses 74–5; compare Joshua 24:14; Jeremiah 32:39). Israel in Egypt needed to be set free from physical captivity to serve God as a holy nation in the Promised Land (Exodus 7:16; 19:1–8; Psalm 106:10). As Luke’s narrative will show, the Messiah must deal with different enemies – temporal and spiritual – to enable the sort of covenant faithfulness that God requires and bring his people into their eternal inheritance. This will happen because of God’s original commitment ‘to show mercy to our ancestors and to remember his holy covenant, the oath he swore to our father Abraham’ (verses 72–3; see Genesis 22:16–17; Exodus 2:24; Leviticus 26:42; Micah 7:20). But the focus on forgiveness of sins and deliverance from the shadow of death to walk in the path of peace (verses 77, 79) highlights the moral and spiritual dimensions to the messianic redemption. 

76–9. Zechariah’s word to his son reflects the message of the angel in verses 16–17 and the biblical prophecies to which it alludes. John himself will be ‘a prophet of the Most High’ with a special calling: ‘for you will go on before the Lord to prepare the way for him’. The precise way in which John will prepare Israel to meet her Lord is ‘to give his people the knowledge of salvation through the forgiveness of their sins’. Knowledge of salvation here means experiencing in advance the benefits of the salvation that Jesus will make available (see 7:50; 19:9–10).54 God’s people will know the possibility of being definitively forgiven (Jeremiah 31:34; Ezekiel 36:25). This will go hand in hand with repentance (Isaiah 55:7; 59:20), which John will proclaim, while offering ‘a baptism of repentance for the forgiveness of their sins’ (3:3). But it will be Jesus who actually makes possible the promised forgiveness (24:46–7; Acts 2:38; 5:31; 10:43; 13:38; 26:18). John will offer a preliminary experience of this extraordinary mercy of God (‘because of the tender mercy of our God’).55 

The linkage of this mercy with the coming of the Messiah is clarified by the second half of verse 78 (‘by which the rising sun will come to us from heaven’). The subject of the verb ‘will come’ is most naturally God himself (the same verb is translated ‘has come’ in verse 68). The next phrase means ‘as a rising from on high’ or ‘as a sunrise from heaven’ (anatolē ex hypsous), which recalls Isaiah 60:2 (‘The Lord rises upon you’; see 2 Samuel 23:4; Malachi 4:2).56 But the coming of God and the coming of the Messiah have already been closely linked (verses 68–9). Moreover, Isaiah 9:1–7 calls the Messiah ‘Wonderful Counsellor, Mighty God, Everlasting Father, Prince of Peace’ and describes the benefits of his rule in terms of light, joy, justice, righteousness and peace. 

Zechariah’s prophecy reflects such prophetic predictions by claiming that the one who comes from heaven will ‘shine on those living in darkness and in the shadow of death’, and he will also ‘guide our feet into the path of peace’. The peace proclaimed here and in Luke 2:14, 29 fundamentally concerns a right relationship with God (see 7:50; 8:48; 10:5–6; 19:38, 42; 24:36; Acts 10:36). But the light that shines in Israel will ultimately bring spiritual renewal and moral transformation to people from every nation (see 2:29–32). Zechariah knows that the issue is not simply deliverance from earthly oppressors.

80. Luke concludes his narrative of John’s infancy with two observations. The first is that ‘the child grew and became strong in spirit’ (see 2:40, 52, recalling 1 Samuel 2:26; 3:19–20; Judges 13:24–5). ‘Strong in spirit’ describes his spiritual maturation which, by implication, was due to the work of God’s Spirit in his life (see 1:15). The second observation is related to the first: ‘he lived in the wilderness until he appeared publicly to Israel’. John’s devotion to God and preparation for his ministry was nurtured in a desert place.57 

THE MESSIANIC SALVATION ANTICIPATED

Luke draws attention to the impact that John’s birth had on people living in the Judean hill country. There was joy, astonishment, awe and wonder, as foretold by the angel. The miracle of John’s birth to such aged parents was followed by his unexpected naming and the restoration of his father’s ability to speak. This raised questions about what the child might become, which Zechariah began to answer in his Spirit-directed prophecy. Old Testament expectations concerning Israel’s salvation would be fulfilled by the coming Messiah and anticipated in the ministry of his predecessor John. In effect, John would offer in advance the benefits of the new covenant promised in Jeremiah 31:33–4. ‘Knowledge of salvation through the forgiveness of their sins’ would enable God’s people ‘to serve him without fear in holiness and righteousness before him all our days’. In addition to these new covenant benefits, Zechariah points to the specifically messianic nature of this salvation, alluding to the foundational promise in 2 Samuel 7:12–16 and the particular portrayal of its fulfilment in Isaiah 9:1–7. Salvation will come when the transforming light of God shines on ‘those living in darkness and in the shadow of death’ and guides them ‘into the path of peace’. Luke’s narrative illustrates this by using these terms in significant contexts: forgiveness (3:3; (4:18, ‘freedom’); 24:47; Acts 2:38; 5:31; 10:43; 13:38; 26:18); peace (2:14, 29; 7:50; 8:48; 10:5, 6; 12:51; 14:32; 19:38, 42; 24:36; Acts 9:31; 10:36; 15:33); and light (2:32; 8:16; 11:33, 35; 12:3; 16:8; Acts 9:3; 12:7; 13:47; 22:6, 9, 11; 26:13, 18, 23).58 Christians can rejoice with Zechariah as they reflect on the way his prophecy and the biblical expectations it conveys have already been fulfilled. All these amazing benefits can now be experienced by people in every nation who turn to Jesus in repentance and faith and experience the blessing of reconciliation with God (Acts 10:36). Divine forgiveness, peace with God and spiritual enlightenment continue to be sought through many religious practices in our world, but they can only be found in a relationship with God through his Son, the promised Messiah. The consummation of these blessings will be experienced when he returns to usher in a renewed creation (21:28; Acts 3:19–21).

The birth of Jesus and its significance proclaimed (2:1–52)

With brief locational references (verses 1–3), Luke explains how Mary and Joseph came to be in Bethlehem when their son was born (verses 4–7). Angelic announcements of his birth to shepherds in the fields (verses 8–20) pick up some of the wording of the promise to Mary in 1:32–3, proclaiming ‘good news that will cause great joy for all the people’ and ‘peace on earth to those on whom [God’s] favour rests’ (see 1:79). A simple report of the circumcision and naming of Jesus follows (verse 21). The more public occasion of Mary’s purification in Jerusalem provides the opportunity for Jesus to be presented to the Lord and for Simeon and Anna to reveal more of his significance in Spirit-directed utterances (verses 22–38). After the return of Joseph and Mary to Nazareth, their son’s maturation is described in terms that recall what was said about John (verses 39–40; compare 1:80). However, Jesus’s later experience in the Temple points to his unique relationship with God as Father and his surprising ability to engage with the teachers of Israel (verses 41–52).


The birth of Jesus

2In those days Caesar Augustus issued a decree that a census should be taken of the entire Roman world. 2(This was the first census that took place whilea Quirinius was governor of Syria.) 3And everyone went to their own town to register.

4 So Joseph also went up from the town of Nazareth in Galilee to Judea, to Bethlehem the town of David, because he belonged to the house and line of David. 5He went there to register with Mary, who was pledged to be married to him and was expecting a child. 6While they were there, the time came for the baby to be born, 7and she gave birth to her firstborn, a son. She wrapped him in cloths and placed him in a manger, because there was no guest room available for them.

8 And there were shepherds living out in the fields near by, keeping watch over their flocks at night. 9An angel of the Lord appeared to them, and the glory of the Lord shone around them, and they were terrified. 10But the angel said to them, ‘Do not be afraid. I bring you good news that will cause great joy for all the people. 11Today in the town of David a Saviour has been born to you; he is the Messiah, the Lord. 12This will be a sign to you: you will find a baby wrapped in cloths and lying in a manger.’

13 Suddenly a great company of the heavenly host appeared with the angel, praising God and saying,

14 ‘Glory to God in the highest heaven,

    and on earth peace to those on whom his favour rests.’

15 When the angels had left them and gone into heaven, the shepherds said to one another, ‘Let’s go to Bethlehem and see this thing that has happened, which the Lord has told us about.’

16 So they hurried off and found Mary and Joseph, and the baby, who was lying in the manger. 17When they had seen him, they spread the word concerning what had been told them about this child, 18and all who heard it were amazed at what the shepherds said to them. 19But Mary treasured up all these things and pondered them in her heart. 20The shepherds returned, glorifying and praising God for all the things they had heard and seen, which were just as they had been told.

21 On the eighth day, when it was time to circumcise the child, he was named Jesus, the name the angel had given him before he was conceived.

Jesus presented in the temple

22 When the time came for the purification rites required by the Law of Moses, Joseph and Mary took him to Jerusalem to present him to the Lord 23(as it is written in the Law of the Lord, ‘Every firstborn male is to be consecrated to the Lord’b), 24and to offer a sacrifice in keeping with what is said in the Law of the Lord: ‘a pair of doves or two young pigeons’.c

25 Now there was a man in Jerusalem called Simeon, who was righteous and devout. He was waiting for the consolation of Israel, and the Holy Spirit was on him. 26It had been revealed to him by the Holy Spirit that he would not die before he had seen the Lord’s Messiah. 27Moved by the Spirit, he went into the temple courts. When the parents brought in the child Jesus to do for him what the custom of the Law required, 28Simeon took him in his arms and praised God, saying:

	29 ‘Sovereign Lord, as you have promised,

    you may now dismissd your servant in peace.

	30 For my eyes have seen your salvation,

	31       which you have prepared in the sight of all nations:

	32 a light for revelation to the Gentiles,

    and the glory of your people Israel.’

33 The child’s father and mother marvelled at what was said about him. 34Then Simeon blessed them and said to Mary, his mother: ‘This child is destined to cause the falling and rising of many in Israel, and to be a sign that will be spoken against, 35so that the thoughts of many hearts will be revealed. And a sword will pierce your own soul too.’

36 There was also a prophet, Anna, the daughter of Penuel, of the tribe of Asher. She was very old; she had lived with her husband seven years after her marriage, 37and then was a widow until she was eighty-four.e She never left the temple but worshipped night and day, fasting and praying. 38Coming up to them at that very moment, she gave thanks to God and spoke about the child to all who were looking forward to the redemption of Jerusalem.

[image: Line image]

a 2 Or This census took place before

b 23 Exodus 13:2,12

c 24 Lev. 12:8

d 29 Or promised, / now dismiss

e 37 Or then had been a widow for eighty-four years.



1. The birth of Jesus is broadly located ‘in those days’ when ‘Caesar Augustus issued a decree that a census should be taken of the entire Roman world’. This should be compared with 1:5, where we are told that the births of John and Jesus took place when Herod the Great was king of Judea (34 to 4 BC).59 The narrative of John’s public ministry is also introduced with historical cross-referencing in 3:1–2. Caesar Augustus was born in 63 BC and named Octavian. As the sole ruler of the Roman Empire from 31 BC to AD 14, he was granted the Latin title Augustus by the Senate in 27 BC (Greek Sebastos, ‘worthy of reverence, revered’ (BDAG)).60 Augustus achieved a peace and solidity in the Empire that lasted for centuries, and he was soon divinised as saviour of the whole world. But in Luke’s narrative, these qualities are about to be attributed to Jesus!

There is no extant record of an empire-wide census being initiated by Augustus, although several localised censuses did take place in his reign.61 The infinitive apographesthai can be translated as passive ‘to be registered (for taxation)’ or middle voice ‘to register oneself’ (BDAG). ‘The entire Roman world’ refers to the Roman Empire here (as in Acts 11:28): elsewhere the term oikoumenē is used for ‘the inhabited earth, the world’ (4:5; 21:26; Acts 17:31 (BDAG)). As Fitzmyer observes, Luke depicts Augustus as an unwitting ‘agent of God, who by his edict of registration brings it about that Jesus is born in the town of David’.62

2. A chronological problem is raised by the apparent linkage of Caesar’s decree with ‘the first census that took place while Quirinius was governor of Syria’. Judea was annexed to the Roman province of Syria when Quirinius was governor (AD 6–9). Acts 5:37 speaks about this registration, which led to Jewish revolts.63 But these events took place some ten years after the death of Herod the Great. Furthermore, we know of only one census in the brief period when Quirinius was governor. This problem has stimulated much scholarly debate and given rise to different possible solutions.64 Some argue that Quirinius began the process of registration during a previous period of leadership in Syria, but convincing evidence is lacking for this. Others have translated hautē apographē prōtē egeneto ‘this registration took place before’ (NIV margin), allowing for a registration by Herod under Roman direction before the infamous one associated with Quirinius in AD 6. Although there is no external support for this historical reconstruction, the adjective prōtos can be understood in a comparative way (as in John 1:15, 30; 15:18 [‘before’], where a genitive of comparison follows). The Greek of Luke’s sentence is awkward either way but, in Nolland’s estimation, such a reading is ‘better than forcing an earlier governorship on Quirinius and more likely than the contradiction in the Lukan infancy narratives created by an identification of the census here as that of AD 6’.65 Luke states his care in investigating such matters in 1:1–4 and demonstrates his reliability in other dating references.

3–5. Luke implies that it was Caesar’s will for everyone in the region to go ‘to their own town to register’. ‘So, Joseph also went up from the town of Nazareth in Galilee to Judea, to Bethlehem the town of David’ (see 1 Samuel 16:1, 18; 17:12, 58; 20:6). Bethlehem was the town from which the Messiah was predicted to come (Micah 5:2; Matthew 2:3–8). Joseph went there ‘because he belonged to the house and line of David’ (see 1:27, ‘a descendant of David’). The Romans customarily based taxation on residency rather than ancestry, and so it may be that Joseph or his family had property in Bethlehem.66 Whatever the human reason, as Marshall concludes, Luke is demonstrating how ‘the fiat of an earthly ruler can be utilized in the will of God to bring his more important purposes to fruition’.67 Mary went with Joseph to register, though normally only the heads of families were required to appear. Mary is described in a way that confirms her virginal conception: she was ‘pledged to be married to him’ (as in 1:27) and ‘was expecting a child’ (1:31–7; compare Matthew 1:24–25). Despite the difficulty of the journey, Mary needed to be with Joseph during her pregnancy and delivery.

6–7. While they were in Bethlehem, ‘the time came for the baby to be born’ (compare 1:57; Genesis 25:24) and ‘she gave birth to her firstborn, a son’. The term ‘firstborn’ (prōtotokos) prepares for the account of Jesus’s dedication to the Lord in verses 22–4, though it also allows for the possibility that he had younger siblings (see Mark 6:3). Mary ‘wrapped him in cloths’ (ESV, ‘swaddling cloths’), which Marshall describes as ‘strips of cloth like bandages, wrapped around young infants to keep their limbs straight (Ezekiel 16:4; Wisdom 7:4)’.68 She placed him ‘in a manger’, most likely meaning a feeding trough for animals here (though phatnē is rendered ‘stall’ in 13:15). This could have been downstairs in the main living area of the house, where cattle, sheep and goats were kept in close proximity to the family, rather than outside ‘in a lowly cattle shed’.69 Luke provides a practical explanation for this: ‘because there was no guest room available for them’. The word katalyma means ‘lodging place’ (BDAG) and could refer to the guest room in the house of a relative or friend, which was normally upstairs (22:11). The traditional interpretation of this as an ‘inn’ (KJV, ESV) is unlikely (another word is used in 10:34 for ‘inn’). Luke’s expression (ouk ēn autois topos en tō katalymati) could mean that there was no place for the child in the guest room provided for the parents and so they put him in a manger. 70 Whatever the exact circumstances, Mary was deprived of appropriate comfort and privacy when she gave birth. When ‘lying in a manger’ is repeated in verses 12 and 16 its significance is amplified. It is a strangely incongruent sign of the coming of ‘the Messiah, the Lord’ (2:11; compare 9:58).

8–9. The first to learn about the significance of this birth were ‘shepherds living out in the fields near by, keeping watch over their flocks at night’. Shepherding was a lowly, but honourable task in ancient Israel.71 The shepherd image is applied to God in Psalm 23 and to the Messiah in prophecies such as Ezekiel 34:23–4; Micah 5:4 (see also 2 Samuel 5:2; Psalm 78:70–72). These humble Israelites encountered ‘an angel of the Lord’ as Zechariah (1:11–20) and Mary (1:26–38) did. However, what they experienced was even more awesome: ‘the glory of the Lord shone around them, and they were terrified’. ‘Glory’ refers to the splendour of God’s self-manifestation, which appears in different ways throughout Scripture (e.g., Exodus 16:7, 10; 24:17; 33:21–3; Psalm 63:3; Isaiah 60:1–3; Luke 9:26, 29–32; 21:7). What the shepherds saw was the first sign of the dawning light that Zechariah spoke about (1:78–9) and their fear was extreme (ephobēthēsan phobon megan, ‘they feared with great fear’).

10–11. The angel comforted the shepherds by saying, ‘Do not be afraid. I bring you good news that will cause great joy for all the people.’ This was an occasion for joy, not fear, because of the ‘good news’ that could now be proclaimed. As in 1:19, the verb euangelizomai (‘bring good news’) is employed, but it is now given explicit content concerning Jesus.72 His birth is predicted to bring ‘great joy for all the people’, meaning Israel in the first instance (see 3:21; 7:29; 8:47; 9:13; 18:43; 19:48; 20:6, 45; 21:38; 24:19). Echoing the promise to Mary in 1:32–3, the angel reveals, ‘Today in the town of David a Saviour has been born to you: he is the Messiah, the Lord.’ ‘Today’ signifies an important moment in the coming of the messianic salvation (see 4:21; 5:26; 12:28; 13:32, 33; 19:5, 9; 22:34, 61; 23:43). God was identified as ‘Saviour’ in 1:47, but now it is made clear that he will save his people specifically through one who is identified as ‘the Messiah, the Lord’ (see Acts 5:31; 13:23).73 

‘Messiah’ (Christos) is used here for the first time in Luke. The combination Christos kyrios occurs nowhere else in the New Testament and means ‘the Messiah (and) the Lord’.74 As the Messiah born in David’s town, he is ‘the Son of the Most High’ (1:32, 35) and David’s Lord, who will reign at God’s right hand (20:41–4). The title ‘Lord’ is crucial for understanding who Jesus is in Luke–Acts, though its true significance is not perceived until after his resurrection.75 This lordship of Jesus is a central claim of the gospel that the apostles preached to Jewish audiences (Acts 2:29–36; 5:30–32) and in due course to Gentiles as well (Acts 10:36–43). The good news of peace with God through the Messiah Jesus, ‘who is Lord of all’ (Acts 10:36), should be the source of great joy for everyone who hears it. Although the narrative here is thoroughly Jewish, Nolland observes that ‘a first-century Hellenistic reader would find in the configuration created by good news (v. 10) concerning the birth of one who is to be a savior and bringer of peace (v. 14) an echo of the language in which Augustus had been honoured’.76 The superiority of the Messiah and his rule to the greatest political authority of that day or any era since is thus implied.


OEBPS/html/nav.xhtml


Contents


		Cover


		About the Authors


		Title Page


		Copyright


		Contents


		Dedication


		How to Use this eBook


		Series Preface


		Consultant Editors


		Author’s Preface


		Abbreviations


		Introduction


		1 Preface (Luke 1:1–4)


		2 Two Significant Births (Luke 1:5–2:52)
		1. God’s intentions revealed and acknowledged (Luke 1:5–56)


		2. God’s promises fulfilled (Luke 1:57–2:52)






		3 Preparation for the Ministry of Jesus (Luke 3:1–4:13)
		1. John the Baptist prepares the way (3:1–20)


		2. The baptism of Jesus and his genealogy (3:21–38)


		3. The testing of Jesus (4:1–13)






		4 The Galilean Ministry of Jesus (Luke 4:14–9:50)
		1. Proclamation and rejection at Nazareth (Luke 4:14–30)


		2. Authority in word and deed (Luke 4:31–44)


		3. Peter and his companions drawn into the mission of Jesus (Luke 5:1–11)


		4. Jesus heals and forgives (Luke 5:12–26)


		5. Jesus eats with outcasts and sinners (Luke 5:27–39)


		6. Jesus is Lord of the Sabbath (Luke 6:1–11)


		7. The blessings and challenges of discipleship (Luke 6:12–49)


		8. Further revelations of the authority of Jesus (Luke 7:1–50)


		9. Hearing God’s word and putting it into practice (Luke 8:1–21)


		10. Further examples of Jesus’s power over life and death (Luke 8:22–56)


		11. The mission of the Twelve and its sequel (Luke 9:1–17)


		12. Confessing and following the Messiah (Luke 9:18–50)






		5 Jesus’s Final Journey to Jerusalem (Luke 9:51–19:27)
		1. Opposition and opportunity (Luke 9:51–10:24)


		2. Fulfilling the law of love (Luke 10:25–42)


		3. Looking to God in prayer (Luke 11:1–13)


		4. Signs of the kingdom and mounting opposition (Luke 11:14–54)


		5. Preparing for judgment (Luke 12:1–13:9)


		6. Reversals present and future (Luke 13:10–14:35)


		7. Seeking the lost (Luke 15:1–32)


		8. Prudent and compassionate use of wealth (Luke 16:1–31)


		9. The daily demands of discipleship (Luke 17:1–10)


		10. When and where is the kingdom? (Luke 17:11–37)


		11. Depending on God (Luke 18:1–30)


		12. The journey’s end (Luke 18:31–19:27)






		6 Jesus’s Ministry in Jerusalem (Luke 19:28–21:38)
		1. The coming of the king (19:28–48)


		2. The authority of Jesus challenged (20:1–19)


		3. Two important questions (20:20–40)


		4. Three counter challenges (20:41–21:4)


		5. Living in light of the end (21:5–38)






		7 The Suffering, Death and Burial of Jesus (Luke 22:1–23:56)
		1. The Last Supper (22:1–38)


		2. The mounting crisis (22:39–65)


		3. The trials of Jesus (22:66–23:25)


		4. The predicted end (23:26–56)






		8 The Resurrection and Heavenly Ascent of Jesus (Luke 24:1–53)
		1. The empty tomb (24:1–12)


		2. Jesus opens the eyes of two disciples (24:13–35)


		3. Commissioned to proclaim (24:36–49)


		4. The final parting (24:50–53)






		Footnotes







Guide



 		Cover


 		Title page


 		Contents

 






		1


		2


		3


		4


		5


		6


		7


		8


		9


		10


		11


		12


		13


		14


		15


		16


		17


		18


		19


		20


		21


		22


		23


		24


		25


		26


		27


		28


		29


		30


		31


		32


		33


		34


		35


		36


		37


		38


		39


		40


		41


		42


		43


		44


		45


		46


		47


		48


		49


		50


		51


		52


		53


		54


		55


		56


		57


		58


		59


		60


		61


		62


		63


		64


		65


		66


		67


		68


		69


		70


		71


		72


		73


		74


		75


		76


		77


		78


		79


		80


		81


		82


		83


		84


		85


		86


		87


		88


		89


		90


		91


		92


		93


		94


		95


		96


		97


		98


		99


		100


		101


		102


		103


		104


		105


		106


		107


		108


		109


		110


		111


		112


		113


		114


		115


		116


		117


		118


		119


		120


		121


		122


		123


		124


		125


		126


		127


		128


		129


		130


		131


		132


		133


		134


		135


		136


		137


		138


		139


		140


		141


		142


		143


		144


		145


		146


		147


		148


		149


		150


		151


		152


		153


		154


		155


		156


		157


		158


		159


		160


		161


		162


		163


		164


		165


		166


		167


		168


		169


		170


		171


		172


		173


		174


		175


		176


		177


		178


		179


		180


		181


		182


		183


		184


		185


		186


		187


		188


		189


		190


		191


		192


		193


		194


		195


		196


		197


		198


		199


		200


		201


		202


		203


		204


		205


		206


		207


		208


		209


		210


		211


		212


		213


		214


		215


		216


		217


		218


		219


		220


		221


		222


		223


		224


		225


		226


		227


		228


		229


		230


		231


		232


		233


		234


		235


		236


		237


		238


		239


		240


		241


		242


		243


		244


		245


		246


		247


		248


		249


		250


		251


		252


		253


		254


		255


		256


		257


		258


		259


		260


		261


		262


		263


		264


		265


		266


		267


		268


		269


		270


		271


		272


		273


		274


		275


		276


		277


		278


		279


		280


		281


		282


		283


		284


		285


		286


		287


		288


		289


		290


		291


		292


		293


		294


		295


		296


		297


		298


		299


		300


		301


		302


		303


		304


		305


		306


		307


		308


		309


		310


		311


		312


		313


		314


		315


		316


		317


		318


		319


		320


		321


		322


		323


		324


		325


		326


		327


		328


		329


		330


		331


		332


		333


		334


		335


		336


		337


		338


		339


		340


		341


		342


		343


		344


		345


		346


		347


		348


		349


		350


		351


		352


		353


		354


		355


		356


		357


		358


		359


		360


		361


		362


		363


		364


		365


		366


		367


		368


		369


		370


		371


		372


		373


		374


		375


		376


		377


		378


		379


		380


		381


		382


		383


		384


		385


		386


		387


		388


		389


		390


		391


		392


		393


		394


		395


		396


		397


		398


		399


		400


		401


		402


		403


		404


		405


		406


		407


		408


		409


		410


		411


		412


		413


		414


		415


		416


		417


		418


		419


		420


		421


		422


		423


		424


		425


		426


		427


		428


		429


		430


		431


		432


		433


		434


		435


		436


		437


		438


		439


		440


		441


		442


		443


		444


		445


		446


		447


		448








OEBPS/images/cover.jpg
LUK

—

—

'

The Hodder Bible Commentary

DAVID G. PETERSON

Series Editor Lee Gatiss





OEBPS/images/logo.jpg
HODDER &
STOUGHTON





OEBPS/images/line.jpg





