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15 Chapter 15 

Verse 1
XV.

(1) And certain men which came down from Judæa.—We enter on the history of the first great controversy in the records of the Christian Church. It might have seemed as if the conversion of Cornelius had been accepted as deciding the question which we now find raised again (Acts 11:18). It would seem, however, that those who had raised objections to Peter’s conduct in that case were not content to accept the conclusion which he drew from it, and it is not difficult to represent to ourselves the train of thought which led them to take a different view. To them it may have seemed the exception that proved the rule. Where signs and wonders came in, they may have been content to accept an uncircumcised convert as a member of the Church, simply on the ground that God had dispensed in such cases with His own law; or they may have urged that though, in such cases, they did not require circumcision as a condition of admission, the continuance in the uncircumcised state after baptism was a wilful transgression, which shut men out from the “salvation” which they were seeking. Circumcision, they may have said, had been given as an “everlasting covenant” (Genesis 17:13), and had never been formally abrogated. Who were the new teachers, that they should change what God had thus established? It is clear that they came, claiming to speak in the name of James, the Bishop of Jerusalem, and though he distinctly repudiates having authorised them (Acts 15:24), yet if we suppose, as is probable, that his Epistle was written shortly before the Council, we can easily understand that they might rest their case on the words which he had used in it, that “whosoever shall keep the whole Law, and yet offend in one point, is guilty of all” (James 2:10). Here, they might say, is a point confessedly in the Law, and even prior to it; and they were not prepared to draw the distinctions which we have learned to draw between the positive and the moral, the transient and the permanent, obligations of that Law. And it is to be noted that they did not merely make circumcision a condition of church communion; they carried their principles to their logical conclusion—as mediaeval dogmatism did in the case of baptism—and excluded the uncircumcised from all hope of salvation. (Comp. the account of Ananias and Izates given in the Note on Acts 9:10.)

Verse 2
(2) When therefore Paul and Barnabas.—The two Apostles must obviously have agreed in feeling that the teaching of the Judaisers (it will be convenient to use that term henceforth) involved a direct condemnation of all the work in which they saw the triumph of God’s grace. They had proclaimed salvation through faith in Christ. Their converts were now told that they had been teaching a soul-destroying falsehood.

No small dissension and disputation.—The first of the two words was that which had been used by classical writers, like Thucydides (iii. 82) and Aristotle (Polit. v. 2), to express the greatest evil of all political societies—the spirit of party and of faction. In Mark 15:7; Luke 23:19, it is used of the “insurrection” in which Barabbas had been the ringleader. That element of evil was now beginning to show itself in the Christian Church.

They determined that Paul and Barnabas.—These were naturally chosen as the representatives of the cause of which they had been the chief advocates. The “certain others” are not named, but the prophets of Acts 13:1, and the men of Cyprus and Cyrene of Acts 11:20, were likely enough to have been chosen, and Titus was apparently taken up as an example of the fruits of St. Paul’s labours (Galatians 1:3). Looking to the Roman name which this disciple bore, it is not unlikely that he may have been among the first to whom the term Christian was applied. (See Note on Acts 11:26.) The fulness with which the history of the Council is given, suggests the possibility that St. Luke himself may have been present at it. If not, he must have based his report on materials supplied by St. Paul or one of the other delegates from Antioch, possibly Manaen (Acts 13:1).

Should go up to Jerusalem unto the apostles and elders.—The circumstances of the journey make it all but certain that we may identify it with that of which St. Paul speaks in Galatians 2:1. The only other visits that can dispute its claim are those of Acts 11:30; Acts 18:22; but though the latter view has been taken by some able writers (e.g., Lewin’s St. Paul, i., p. 302), there are, it is believed, decisive grounds for rejecting both. Against the first there are the facts, (1) that it is not easy to place fourteen years between the visit of Acts 9:27, and that of Acts 11:30; (2) the visit of Acts 11:30 appears in the history as confined to the single object of carrying relief to the suffering poor of the Church at Jerusalem; (3) the question as to enforcing circumcision had not then been raised, after its apparent settlement in the case of Cornelius; (4) had the agreement referred to in Galatians 2:9 preceded the Council, it would assuredly have been appealed to in the course of the debate at the Council. Against the second there are the facts (1) that the interval would, in that case, have been more than fourteen years; and (2) that it was not likely that the question should have been raised again after the decision of the Council. The only arguments of any weight on the other side are, (1) that the narrative of Acts 15 makes no mention of Titus; and (2) that that of Galatians 2 makes no mention of the Council; but these arguments from omission tell equally against both the other visits. These points will be dealt with as we proceed, and are, in any case, not sufficient to outweigh the evidence in the other scale. The reference of the question to the “Apostles and elders” is in many ways important. (1) As against the dogmatic system of the Church of Rome. On her theory, in its latest forms, the reference should have been to Peter, and to Peter alone, as the unerring guide of the Church into all truth. (2) As a recognition of the authority of the mother-Church of Jerusalem by the daughter-Church of Antioch; and as a precedent for referring local disputes to the decision of a central authority. (3) As showing the confidence which Paul and Barnabas felt that the decision would be in their favour. They could not believe that St. Peter would be false to the lesson which the history of Cornelius had taught him, nor that St. James would recall the definition which he had so recently given of “pure and undefiled religion” (James 1:27). (4) We note that St. Paul ascribes the journey to a “revelation” (Galatians 2:1). The thought came into his mind as by an inspiration that this, and not prolonged wranglings at Antioch, was the right solution of the problem.

Verse 3
(3) They passed through Phenice and Samaria.—The route lay from Seleucia, at the mouth of the Orontes, along the coast of Sidon, Tyre, and, probably, Cæsarea, and then through Samaria. They might have gone to Joppa, and so have avoided the old Canaanite cities and the region of the hated Samaritans. The very journey was, therefore, an assertion of the principles for which they were contending. We note, too, that the facts imply that they found “brethren,” i.e., established Christian societies, in both regions. “Tyre and Sidon” had repented and believed, though Chorazin and Bethsaida had hardened themselves in unbelief (Luke 11:13). The “woman of Canaan,” of Mark 7:26, may, by this time, have eaten not of the “crumbs,” but of the “Bread” of Life. Everything points to Philip as the probable Evangelist of this region as well as of Samaria. Paul and Barnabas would accordingly, as they travelled, be setting their seal to his work, claiming fellowship with Canaanites and Samaritans; and wherever they went they were received with joy. Here, at least, they were certain of support; and, on mere grounds of policy, they were strengthening their cause by appearing at Jerusalem as the representatives of such important communities, having the courage of their convictions, and determined, though they might make concessions in things indifferent, not to sacrifice a single principle.

They caused great joy.—The tense implies continued action. Wherever they went the tidings of the conversion of the Gentiles were received by the disciples at large with a gladness which presented the strongest possible contrast to the narrowness and bitterness of the Pharisee section of the Church of Jerusalem.

Verse 4
(4) They were received of the church, and of the apostles and elders.—The words imply a general gathering of the Church, members of different synagogues coining together, with the elders who presided over them. The position of the Apostles, though in some degree analogous in their relation to the elders to the later office of bishops, was yet in many ways unique. They had no local diocese, but remained at Jerusalem, guiding the progress of the Church at large, as a kind of central council, calling in the “elders,” or “presbyters,” to consult with them, and submitting the result of their deliberations to the Church at large. The three bodies stood to each other as the Boulè, or council, the Gerusia, or senate, and the Ecclesia, or assembly, in a Greek republic.

They declared all things that God had done with them.—This obviously implied a narrative of considerable length: the history of acts and sufferings, of signs and wonders, of the fruits of the Spirit as seen in the purity, and truth, and love of the Gentile converts. This took place apparently at a preliminary meeting.

Verse 5
(5) Certain of the sect of the Pharisees which believed.—This is the first distinct mention of the conversion of any of the Pharisaic party, but there had been a drift in that direction going on for some time, beginning during our Lord’s ministry (John 12:42), and showing itself in the moderate counsels of Gamaliel (Acts 5:38-39). The position which they occupied was that of accepting Jesus as a teacher sent from God, proved by the Resurrection to be the Christ, and as such the Head of a kingdom which was to present to mankind a restored and glorified Judaism, the Law kept in its completeness, the Temple ritual still maintained, Gentiles admitted only on their confessing their inferiority and accepting the sign of incorporation with the superior race. It appears, from Galatians 2:1, that here, as in so many later controversies, the general issue was debated on an individual case. Was Titus—a Greek, i.e., a Gentile, whom St. Paul had brought up with him—to be circumcised, or not? Was he to be admitted to communion with the Church, or treated as a heathen? Here, probably, there was no official rank as in the case of Cornelius, no previous transition stage in passing through the synagogue as a proselyte of the gate. He was a Gentile pure and simple, and as such his case was a crucial one. Circumcision, however, did not stand alone. It carried with it every jot and tittle of the Law, the Sabbaths and the feasts, the distinction between clean and unclean meats. It may be noted that the position which Titus occupied in this controversy gave him a special fitness for the work afterwards assigned to him, of contending against the party of the circumcision, with their “Jewish fables” and false standards of purity (Titus 1:10; Titus 1:14-15).

Verse 6
(6) And the apostles and elders came together.—The meeting rightly takes its place as the first in the long series of councils, or synods, which mark the course of the Church’s history. It bore its witness that the government of the Christian society was not to rest in the autocracy of a single will, but in the deliberative decision of those who, directly or indirectly, having been appointed by the choice, or with the approval, of the people, represented the whole community. Presbyters had an equal voice with the Apostles, whose position was analogous to that of the later bishops. Those whom we should call the laity were present at the deliberations, and, though we have no absolute proof that they took part in them, gave their vote. (Comp. Note on Acts 15:23.) Strictly speaking, it was, in the later ecclesiastical language, a provincial and not an œcumenical synod, called to decide what seemed a question of discipline rather than of doctrine; but the ground on which the question had been argued made it one of world-wide dogmatic importance. If circumcision was necessary, then faith in Christ was insufficient. St. Paul saw and felt this in all its fulness, and therefore would not “give way by subjection, no, not for an hour” (Galatians 2:5). We have no data for estimating the number of the presbyters who were present. Probably they included those of the neighbouring towns and villages of Judæa as well as of Jerusalem, and if so, we may fairly think of some number between fifty and a hundred.

Verse 7
(7) When there had been much disputing.—This implies a full discussion, in which the Judaising teachers, probably, though not certainly, presbyters, on the one side, and the advocates of freedom, on the other, took part. Light is thrown on the character of the debate by St. Paul’s account of the matter in Galatians 2:2-10. He did not even then bring out what he held and taught, in its fulness. He shrank from startling and offending the prejudices of his countrymen, and was content to argue that circumcision and the Law were not binding upon the Gentiles, to press the precedent of the case of Cornelius and the analogy of the proselytes of the gate. Privately, in interviews with Peter, James, and John, he had gone further, and had declared his convictions that for Jew and Gentile alike circumcision and the Law were hindrances, and not helps, to the spiritual life, and that faith working by love was everything. And they, as the history of the Council and yet more their Epistles show, accepted his teaching. Of all doctrines as to the development of the Christian Church that which sees in Peter, James, and John the leaders of a Judaising anti-Pauline party is, perhaps, the most baseless and fantastic. The fact that their names were unscrupulously used by that party, both in their lifetime and, as the Pseudo-Clementine Homilies and Recognitions show, after their death, cannot outweigh their own deliberate words and acts.

Peter rose up, and said unto them.—The position of the Apostle is one of authority, but not of primacy. He does not preside, nor even propose, as we should say, a definite canon or resolution. His authority is that of personal and moral influence, that of a vir pietate gravis, but nothing more.

Men and brethren.—Better, as before, Brethren only, and so again in Acts 15:13.

Ye know how that a good while ago . . .—Literally, of ancient days. Ten or twelve years had passed since the conversion of Cornelius. Where Peter had been in the meantime, and what he had done, we have no record. We can hardly believe, as the Romish theory implies, that he came from the imperial city to attend the Council. It will be noted, as has been said before (see Note on Acts 11:20), that the Apostle speaks of this as having been the first admission of the Gentiles.

Verse 8
(8) God which knoweth the hearts.—We note the recurrence of the epithet as characteristic of St. Peter. (See Note on Acts 1:24.)

Verse 9
(9) And put no difference between us and them.—It is obvious that this implies the most entire acceptance of the teaching which St. Paul had privately communicated to the three who were as the pillars of the Church (Galatians 2:9). In Romans 10:12 we have almost the very words of St. Peter reproduced.

Purifying their hearts by faith.—The addition of these words is very suggestive. It was not only in the “gifts” of the Spirit, the tongues and prophecy, that the Apostle saw the witness which God had borne to the acceptance of the Gentiles, but even more than this, in the new purity growing out of a new faith in God and a new hope. Underlying the words we trace the assertion of a higher ideal of purity than that on which the Pharisees were insisting. They looked on the Gentiles as impure because they did not observe the ceremonial law and the traditions of the elders as to purity. He had learnt to call no man common or unclean (Acts 10:28) and to see that it was in the heart, and not in the flesh, that the work of purifying was to be accomplished. Comp. in connection with the thought suggested in the Note on Acts 15:5, the teaching as to purity in Titus 1:15.

Verse 10
(10) Why tempt ye God.—To tempt God was to make the experiment whether His will, manifested in the acceptance of the Gentiles, or man’s will, resenting and resisting it, was the stronger of the two. Nothing but defeat and condemnation could be the issue of such a trial.

To put a yoke upon the neck of the disciples.—No words of St. Paul’s, in relation to the Law, could be stronger or clearer than these. They reproduced our Lord’s own language as to the “heavy burdens” of the Pharisaic traditions (Matthew 23:4) and His own “easy yoke” (Matthew 11:30). They were echoed by St. Paul when he warned the Galatians not to be entangled again in the yoke of bondage (Galatians 5:1). The words that follow, on the one hand, speak out the experience of the Apostle himself in terms that are hardly less striking than those of St. Paul in Romans 7:7-8, though they deal with the Law in its positive rather than its moral aspects, and contain an implied appeal to the experience of his hearers. Was it worth while to “tempt God” by resisting His teaching in history in order to bring the Gentiles down to the level from which they themselves, Jews as they were, were thankful to have risen?

Verse 11
(11) We believe that through the grace . . .—This comes, in what we may well regard as a summary of St. Peter’s speech, as the closing argument. The Pharisee might regard the Law as binding, but even he, if he believed in Christ, was compelled to confess that his hope of salvation was found in the work of Christ as the Saviour; and if so, then, as regards that hope, Jew and Gentile were on the same level, and the judgment that men could not be saved without the Law was but the inconsistency of an intolerant dogmatism, insisting on imposing that which was acknowledged to be profitless. It may be noted that this is the last appearance of St. Peter in the Acts, which from this period turns exclusively upon the work of St. Paul. For the subsequent history of the former, see Introduction to the Epistles of St. Peter.

Verse 12
(12) And gave audience to Barnabas and Paul.—The leaders of the Church had clearly reserved their part in the debate to the last, and the two Apostles of the Gentiles were now called on to repeat more publicly what they had already narrated to the Apostles and elders (Acts 15:4). It was, perhaps, with a special view to the character of their hearers that they laid stress on the “signs and wonders” which had attested God’s acceptance of their work (Matthew 12:38; Matthew 16:1; 1 Corinthians 1:22). Miracles had been wrought among the Gentiles as freely as among the Jews, and those who wrought them, unless they were casting out devils by Beelzebub (and the Judaisers appear to have shrunk from that charge), must have been sent by God (John 3:2; John 9:31-33).

Verse 13
(13) James answered.—The position which James the brother of the Lord (see Notes on Acts 12:17; and Matthew 12:46; Matthew 13:55) occupies in the Council is clearly that of pre-eminence, justifying the title of Bishop of Jerusalem, which later writers give him. No one speaks after him; he sum up the whole debate; he proposes the decree which is to be submitted to the Council for approval.

Verse 14
(14) Simeon hath declared . . .—The Greek form is Symeon, as in 2 Peter 1:1. The use of the old Hebrew form of the Apostle’s name, instead of the more familiar Simon, was natural in the Galilean speaker, and is presumptive evidence in favour of our having a report from notes made at the time.

Did visit the Gentiles, to take out of them a people.—The two words present an emphatic contrast. The Jews claimed for themselves the exclusive right to the latter term. They alone were the “people,” the rest of mankind were the “nations”—the “heathen.” St. James proclaims that out of those heathen nations a people had been taken who were as truly God’s people as Israel had ever been. He, too, recognises the change as fully as St. Paul does, when in Romans 9:26 he quotes the memorable prophecy of Hosea 1:10. St. James as well as St. Peter had, it is clear, profited by the private teaching referred to in Galatians 2:2.

Verse 15
(15) To this agree the words of the prophets.—On the mode of quoting without naming the prophet, see Note on Acts 13:40.

Verse 16
(16) After this I will return.—It is a fact not without interest that the prophet from whom these words are taken (Amos 9:11-12) had been already quoted by Stephen (Acts 7:42). Those who then listened to him had, we may believe, been led to turn to the writings of Amos, and to find in them meanings which had hitherto been latent. The fact that the inference drawn from the passage mainly turns on a clause in which the LXX. version, which St. James quotes, differs from the Hebrew, shows, beyond the shadow of a doubt, that the discussion must have been conducted in Greek, and not in Hebrew. At first this may appear strange in a council held at Jerusalem, but the trial of Stephen presents a precedent (see Note on Acts 7:1); and it is obvious that in a debate which chiefly affected the interests of Greeks, and at which many of them, and of the Hellenistic Jews, were likely to be present, the use of that language, both in the debate and the decree in which it resulted, was almost a matter of necessity. Both languages were probably equally familiar to the inhabitants of Jerusalem. (See Note on Acts 22:2.) The quotation suggests, perhaps implies, a fuller interpretation than is given in the summary of St. James’s speech. It assumes that the “tabernacle of David,” which to human eyes had been lying as in ruins, was being rebuilt by Christ, the Son of David, that He was doing the work which, in the prophecy, Jehovah claimed as His.

Verse 17
(17) That the residue of men . . .—The Hebrew gives, as in our version, “That they may possess the remnant of Edom and of all the heathen which are called by my name.” The LXX. translators either paraphrased the passage, so as to give a wider and more general view of its teaching, or followed a reading in which the Hebrew for “man” (Adam) took the place of Edom. It will be seen that the argument of St. James turns upon the Greek rendering. The “name of God” was to be “called” upon by those who were “the residue of men,” i.e., all that were outside the pale of Israel. So understood, the words became, of course, a prediction of the conversion of the Gentiles, and to the uncritical habits of the time, accustomed to Targums or Paraphrases of many parts of Scripture, the LXX. was for all but the stricter and more bigoted Hebraists, as authoritative as the original.

Verse 18
(18) Known unto God are all his works.—The better MSS. give “all His work”—i.e., the great work of the government and education of mankind. The words are an implicit answer to the charge of innovation. If the work were of God, it could not be so called, for His mercies are everlasting, and the work which He carries on now must be thought of as contemplated and purposed from eternity. The principle has clearly a wider range than that within which St. James applies it. We do well to remember, whenever we are tempted to offer an obstinate resistance to what seems to us a novelty, and which we therefore are ready to condemn, that we ought first to inquire whether the “signs of the times” do not indicate that it is part of the divine plan, working through the ages, that the old order should change and give place to the new.

Verse 19
(19) Wherefore my sentence is.—Literally, Wherefore I judge. The tone is that of one who speaks with authority, but what follows is not given as a decree, but as a resolution which was submitted to the judgment of the Apostles and elders. (Comp. Acts 16:4.)

That we trouble not them.—The verb is not found elsewhere in the New Testament, and expresses the idea of “worrying” or “harassing.”

Are turned to God.—More accurately, are turning, as acknowledging that the work was going on at that very moment.

Verse 20
(20) But that we write unto them.—The grounds on which the measure thus defined was proposed are not far to seek. (1) It was of the nature of a compromise. The Gentiles could not complain that the burden imposed on them was anything very grievous. The Pharisee section of the Church could not refuse admission to those who fulfilled these conditions, when they had admitted the proselytes of the gate on like conditions to their synagogues, and had so treated them as no longer unclean. (2) The rules on which stress was now laid found a place among the seven precepts traditionally ascribed to Noah, and based upon the commands recorded in Genesis 9:5. These were held to be binding upon all mankind; while the Law, as such, was binding on Israel only. These, therefore, had been thought sufficient for the proselytes of the gate before, and were urged now as sufficient for the Gentile converts by the teacher who represented the most rigid type of Judaism. (See, once more, the history of Ananias and Izates in the Note on Acts 9:10.) Special reasons attached, as will be seen, to each precept.

From pollutions of idols.—The Greek of the first noun is found only in the LXX. and the New Testament; and perhaps its primary idea is that of “wallowing” in blood and mire, and so incurring pollution. As distinguished from the acts that follow, it indicates any participation, publicly or privately, in idolatrous rites. One who acted on the rule would have to refrain from entering a temple, and to dislodge busts or statues of the gods from his house and gardens. The presence of such things, when they presented themselves on entering a house, was a great stumbling-block to devout Jews, and the Gentile convert who, left to himself, might have been disposed to keep them, though no longer as objects of worship, but as works of art, was required to renounce them. The statues of Zeus and Artemis and Hermes were to be to him henceforth as abominations. In the decree itself, however, we find “things sacrificed to idols” instead of the more general term, and we may accordingly deal here with that question also. So interpreted, the rule brings before us a new phase of the life of the early Christian converts. Under the religion of Greece and Rome, sacrifices were so common that it might fairly be taken for granted that the flesh at any festive meal had been so offered. But a small portion of the flesh was burnt upon the altar, and the rest was cooked for the household meal, or sent to the market for sale. Such meat was, in the eyes of the strict Jews, polluted, and the history of Daniel and his companions (Daniel 1:8) was regarded as a precedent to avoiding it. Partly on this ground, partly on that referred to in the next Note but one, the Jew never bought meat in the market, nor of other than a Jewish butcher. He travelled with his cophinus, or basket, on his back, and carried his provisions with him. So Juvenal (Sat. iii. 14) speaks of—

“Judæis, quorum cophinus fœnumque supellex.”

[“Basket, and wisp of straw to serve as pillow,—

That’s the Jew’s luggage.”]

Here, therefore, was a new stumbling-block, and the Gentile was required to avoid this also. It involved many sacrifices, and what would seem privations. The convert had to refuse invitations to birthday, and marriage, and funeral feasts; or, if present, to refuse to eat at them. A man with a sensitive conscience would refuse to partake of what was set before him in a private house or offered for sale in the market, unless he had satisfied himself that it had not so been offered. It was natural that this restriction, which did not rest directly on a moral ground, should give rise to some resistance, and the controversy connected with it assumed many different phases. At Corinth men claimed the right to eat what they chose, and St. Paul conceded the right in the abstract, but urged abstinence on the ground of charity (1 Corinthians 8-10.). At Pergamos and Thyatira, somewhat later in the apostolic age (Revelation 2:14; Revelation 2:20), the lawfulness of eating things sacrificed to idols was openly maintained in contravention alike of the teaching of St. Paul and of the apostolic decree, and was joined with a like claim to be exempted from the law which forbade illicit sexual intercourse. At Corinth, it would seem from 1 Corinthians 8:10, the assertion of freedom had led men so far as not only to eat of the flesh that had been sacrificed, but actually to sit down to a feast in the idol’s temple. (Comp. Romans 2:22, as expressing the Jewish feeling.)

And from fornication.—We are surprised at first to find, what seems to us, a moral law placed in juxtaposition with two rules which, like those that follow, seem purely positive and ceremonial. We have to remember, however, (1) that the first command was moral also, and that we may fairly recognise something like a practical, though not a formal distinction, by thinking of the first two precepts as grouped together; (2) that the sin named, involving, as it did, the absence of any true sense of self-respecting purity or reverence for womanhood, was the wide-spread evil of the ancient world, against which Israel had from the first been called to bear its witness (Genesis 34:31; Leviticus 19:29; Deuteronomy 23:17; Proverbs 7:6-27). The increasing laxity of morals throughout the Roman empire, showing itself in the well-known line of Terence—

“Nihil peccati est adolescentulum scortari, “

had led men to think of it as natural and permissible, bringing with it no sense of wrong or shame (comp. Horace, Sat. i. 2, 119), and it might well be that the ethical standard of the Gentile converts was not all at once raised to a true ideal of purity. The old license may have seemed venial, and the disciples may have thought, as Christians have too often thought since, that it did not call for any deep repentance, or exclude them from fellowship with Christ. And yet it was clear that to the Jewish Christian, trained from his childhood to condemn the sin severely, this, too, would legitimately be a very grave stumbling-block in the admission of Gentile converts. How could he feel any assurance that they might not have come from the embraces of a harlot to the Feast of Charity or to the very Supper of the Lord? (Comp. 1 Corinthians 6:15; Revelation 2:14.) Such a state of things required to be dealt with by a special enactment. The moral command had to be re-enacted, and brought into a new prominence. The Church had to take its first step in purifying the morals of mankind, not only by its general teaching, but by canons and rules of discipline. Stress has often been laid on the fact that in many cases, as in those of the Hetæræ?, or harlot-priestesses, of Aphrodite at Corinth and Paphos, prostitution was in closest alliance with idolatry, as a reason for the prohibition, and it is, of course, true that in such cases the sin assumed, in the eyes of Jews, an aggravated character. The man identified himself, by his sinful indulgence, with the coltus of the woman who was its avowed devotee. We can scarcely think, however, that the sin was forbidden, not on account of its own intrinsic evil, but only or chiefly, with a view to this ulterior and incidental consequence.

Things strangled.—Literally, of that which has been strangled. The prohibition rested on Genesis 9:4, and was connected with the symbolic meaning of the blood as representing life, and therefore consecrated to Jehovah. It was repeated in the Law (Leviticus 3:17; Leviticus 7:26; Deuteronomy 12:16; 1 Samuel 14:33), and has been maintained with a wonderful tenacity. For this reason, long after sacrifices have ceased, the Jew will still, if possible, only eat what has been killed by a butcher of his own persuasion. Meat so killed, which may be eaten without defilement, is known technically as Kosher. Here the moral element falls entirely into the background, and the prohibition has simply the character of a concordat to avoid offence. St. Paul and St. Peter were alike persuaded that “there is nothing unclean of itself” (Acts 10:15; Romans 14:14). Practically, the effect of the rule would have been to compel Christians to buy their meat, poultry, &c., from a Jewish butcher or a Christian who followed the Jewish mode of killing, and in some places this must have entailed considerable inconvenience.

From blood.—As distinguished from the preceding rule, this forbade the separate use of blood, as with flour and vegetables, or in the black-puddings of modern cookery, as an article of food. Dishes so prepared were common in the cuisine both of Greeks and Romans, and here also, therefore, the restriction would have involved a frequent withdrawal from social life, or a conspicuous singularity. On the history of the observance, see Note on Acts 15:28.

Verse 21
(21) For Moses of old time.—Literally, of ancient generations. The conjunction gives the reason for writing to the Gentiles, and giving them these injunctions. The Jews, who heard the Law in their synagogues every Sabbath, did not need instruction. It might be taken for granted that they would adhere to the rules now specified. So, in Acts 15:23, the encyclical letter is addressed exclusively to “the brethren of the Gentiles.”

Verse 22
(22) The apostles and elders, with the whole church.—The latter words are important, as showing the position occupied by the laity. If they concurred in the letter, it must have been submitted to their approval, and the right to approve involves the power to reject and, probably, to modify. It is probable enough, as in the analogous constitution of Greek republics above referred to (see Note on Acts 15:4), that the Ecclesia, or popular assembly, did not possess the power of initiating measures; but their right to vote appears, from this instance, to have been indisputable. (See, however, Note on the next verse.) It does not follow, of course, that what was thus the polity of the apostolic age was necessarily adapted for the Church of all subsequent ages; but the exclusion of the laity from all share in Church synods, though it may be defended as a safeguard against the violence of a barbarous or faithless age, must, at any rate, be admitted to be at variance with primitive and apostolic practice.

To send chosen men.—Literally, the participle being active in meaning, to choose and send men. This was obviously necessary, to guard against suspicion. Had Paul and Barnabas alone been the bearers of such a letter, it might have been said that they had forged it.

Judas surnamed Barsabas.—The same patronymic meets us, it will be remembered, in Acts 1:23, as belonging to “Joseph, called Barsabas, who was surnamed Justus.” It is a natural inference that the two were brothers, and therefore that the disciple now mentioned had been among those who were personally followers of our Lord. This would naturally clothe him with a high authority. The fact that he is spoken of in Acts 15:32 as a prophet, makes it probable that he was of the number of the Seventy. (See Note on Luke 10:1.)

Silas.—This may have been either a contracted form of Silvanus, as Antipas was of Antipatros, or an Aramaic name, for which Silvanus was adopted as the nearest Greek equivalent. It is probable that he, too, fulfilled the same conditions as his companion. He also was a prophet (Acts 15:32). His later history will be noticed as it comes before us. As the name is connected with the Hebrew for “three,” he has by some been identified with the Tertius of Romans 16:22; but it is hardly probable that one who had been known at Corinth as Silvanus (2 Corinthians 1:19), should afterwards have changed his name.

Chief men among the brethren.—The title thus given is the same as “those that bear rule over you,” in Hebrews 13:17, and implies that they had a position of greater authority than the other elders, as at least primi inter pares. This also falls in with the view that they had been disciples of Christ, who, as the number of witnesses diminished, came more and more into prominence.

Verse 23
(23) And they wrote letters by them.—Literally, wrote letters by their hands. What follows, unless we assume a deliberate fraud, is clearly the transcript of a document—the first in the long list of decrees and canons and encyclical letters which mark the Church’s history.

The apostles and elders and brethren.—The MSS. present a singular variation of readings, some of the earliest omitting the conjunction and article before the last noun, and giving “the Apostles and elders, brethren.” Such a mode of speech, however, is foreign to the usage of the New Testament, and it is probable that this reading originated in a desire to bring the text into harmony with the later practice of the Church, which excluded the laity from all participation in its synods. (See Note on Acts 15:22.)

Send greeting.—Literally, wish joy. The formula was common in Greek epistles, but is not used in the New Testament, except here and in James 1:1. As it is reasonable to suppose that this letter was written or dictated by him, its occurrence is primâ facie evidence of the authorship of the Epistle that bears his name, and which, on the view taken in these Notes, had been already written to the Church of the Circumcision.

Unto the brethren which are of the Gentiles.—The letter was therefore addressed to them exclusively (see Note on Acts 15:20), as the Epistle of St. James had probably been previously addressed to the Jews of the “dispersion,” and not to the Gentiles.

In Antioch and Syria and Cilicia.—The mention of the latter country is important as showing the extent of St. Paul’s work there prior to his joining Barnabas at Antioch (Acts 11:25). There also he had founded churches in which Gentile converts were admitted as such to full communion.

Verse 24
(24) Certain which went out from us.—The reference is obviously to the teachers (their names are wisely and charitably suppressed) who had appeared at Antioch, as in Acts 15:1. St. John, who was present at the Council (Galatians 2:9), and who, though he took no part in the debate, may well have had a share in drawing up the letter, uses a like mode of speech, “They went out from us, but they were not of us” (1 John 2:19).

Subverting your souls.—The Greek verb, literally, turning upside down, implies throwing into a state of excitement and agitation. The Gentiles had been “unsettled” by the teaching of the Judaisers.

And keep the law.—Assuming the Epistle of St. James to have been already written, there is something almost like a touch of irony in his repeating the phrase of James 2:10. The teachers who bade the Gentiles keep the Law were reminded in that Epistle that they, in their servile respect of persons, were breaking the Law deliberately in one point, and were therefore guilty of all. Putting the two passages together, they bring St. James before us as speaking in the very accents of St. Paul, “Thou, therefore, which teachest another, teachest thou not thyself?” (Romans 2:21.)

To whom we gave no such commandment.—The word “such” is a needless interpolation. What St. James declares is that the teachers had had no commission of any kind from him. The passage is important as throwing light on the nature of a later claim set up by the same party (Galatians 2:12).

Verse 25
(25) Being assembled with one accord.—Literally, being of one mind, unanimously.

To send chosen men unto you.—Literally, to choose men and send them unto you. The men, are, of course, Barsabas and Silas.

With our beloved Barnabas and Paul.—The order in which the names stand is, perhaps, characteristic of the Church of Jerusalem, to whom Barnabas was still the more conspicuous teacher of the two. The way in which the two are named may be taken as illustrating St. Paul’s statement that the “pillars” of the Church of Jerusalem gave to him and Barnabas the “right hand of fellowship” (Galatians 2:9).

Verse 26
(26) Men that have hazarded their lives.—It is clear from this that the narrative of the hairbreadth escapes at the Pisidian Antioch (Acts 13:50) and Lystra (Acts 14:19) must have been laid before the Church. Prominence is given to the fact as likely to secure reverence for those whom many had hitherto regarded with distrust.

Verse 28
(28) It seemed good to the Holy Ghost, and to us . . .—The measure was, the Apostles were persuaded, one of wisdom and charity, and they could not ascribe those gifts to any other source than the Spirit who gives a right judgment in all things. The words have since become almost a formula for the decrees of councils and synods, often used most recklessly when those decrees bore most clearly the marks of human policy and passion. Here we may well admit that the claim was founded on a real inspiration, remembering, however, as we do so, that an inspired commandment does not necessarily involve a permanent obligation. (See Note on next verse.)

To lay upon you no greater burden than these necessary things.—The words throw light upon the message addressed to the Church of Thyatira, “I will put upon you no other burden” (Revelation 2:24). Looking to the prominence in the Epistles to the Seven Churches of the two points of fornication and eating things sacrificed to idols, there can scarcely be the shadow of a doubt that we have in those words a distinct reference to the decree of the Council of Jerusalem. The letter does not say why these things were necessary, and the term was probably chosen as covering alike the views of those who held, like the Pharisee Christians, that they were binding on the Church for ever, and those who, like St. Paul, held that they were necessary only for the time, and as a measure of wise expediency.

Verse 29
(29) From meats offered to idols.—The specific term takes the place of the more general word which St. James had used. The change, if the two words were not used, as is possible, as altogether equivalent, may be thought of as favouring the Gentiles by narrowing the prohibition to a single point.

Fare ye well.—The closing salutation was, like the opening, a Greek and not a Hebrew one. It meets us again in Acts 23:30. Both were naturally used in a letter addressed to Greeks, and intended to be read by them and by Hellenistic Jews. It does not occur, however, in any of the Epistles of the New Testament.

It is natural to ask, at the close of the great encyclical letter, in what relation it really stood to the life of the Apostolic Church. As a concordat between the contending parties it was framed, as has been said, with a sagacity that may well be looked on as inspired. But obviously it was not, and from the nature of the case could not be, more than that. The time had not come for proclaiming to the Church of Jerusalem the full width of St. Paul’s teaching (Galatians 2:2), and accordingly, though something may be read between the lines, the decree seems to treat the precepts of Noah as perpetually binding, places moral and positive obligations on the same footing, and leaves the ground on which they are “necessary” an open question. St. Paul, who had accepted it as a satisfactory settlement of the matter in debate, never refers to it, even when he is discussing the chief point with which the decree dealt (1 Corinthians 8-10). In his narrative of what passed on this occasion (Galatians 2:1-10) there is no mention of it. The private conference with the three great “pillars” of the Church was for him more than the decree of the synod, and he felt himself able to discuss the whole question again on different grounds, and with a more distinct reference to spiritual and ethical principles. It was wrong to eat things sacrificed to idols, not because the act of so eating in itself brought defilement, but because it might involve a participation in the sin of idolatry in the consciousness of the eater, or wound the conscience of the weaker brother who saw him eat. It was natural that those who lacked his largeness of view should become slaves to the letter of the rules long after the grounds on which they rested had ceased to exist, and so we find that the prohibition of blood was re-enforced in the so-called Apostolic Canons (c. 62), and in the fourth century by the Council of Gangra (c. 2), and in the seventh by that at Constantinople, known as in Trullo (c. 67), and continues to be the binding rule of the Greek Church still. In Africa and in Europe, however, truer views prevailed (August, cont. Faust. xxxii. 13), and not even the most devout believer in the inspiration of the Apostles, or in the authority of primitive antiquity. would venture to urge that the two last precepts of the four here enjoined were in any degree binding. Hooker (Eccl. Pol. iv., xi., § 5) rightly refers to this decree as a crucial instance proving that commands might be divine and yet given only for a season, binding as long as the conditions to which they applied continued, but no longer. It would almost seem, indeed, as if St. Paul felt that the terms of the decree had the effect of placing the sin of impurity on the same level with that of eating things sacrificed to idols, and things strangled, and blood, and so tended to keep men from seeing it in its true hatefulness. Those who claimed a right, which in the abstract St. Paul could not deny, to eat of things strangled or offered to idols, thought themselves free to fall back into the old license of the heathen world, and he needed far stronger motives than the canons of the council to restrain them (1 Corinthians 5:9-10; 1 Corinthians 6:15-20, and found those motives in the truths that they had been bought with a price, that the will of God was their sanctification, and that their bodies were His temple.

Verse 30
(30) When they were dismissed, they came to Antioch.—It is natural, in the absence of anything to the contrary, to infer that they returned, as they had come, through Samaria and Phœnicia, and gladdened the hearts of the disciples there by telling them of the triumph which had been won at Jerusalem for the cause of freedom.

They delivered the epistle.—We can picture to ourselves the eager excitement of that moment, the listening crowds, the letter, which as a formal missive would be sealed and tied round with thread, solemnly opened and read out aloud, mortification and murmurs on the one side, clamorous applause on the other, as each sentence repudiated the claims of the Judaisers and confirmed the principles and the work of St. Paul and Barnabas. To the Gentile converts it was, indeed—won, as it had been, after a hard battle—as the great charter of their freedom.

Verse 31
(31) They rejoiced for the consolation.—We ought not to forget that the letter was probably read out by one who was himself emphatically “the son of consolation” (Acts 4:36) in all the manifold aspects of that word, and who now proved himself worthy of the name.

Verse 32
(32) Judas and Silas, being prophets also themselves.—See Note on Acts 15:22.

Exhorted.—The verb is that from which the Greek for “consolation” was formed, and includes that meaning here. This was the chief end to which the gift of prophecy was directed. The two teachers thus showed that they had not come only as formal representatives of the Church in Jerusalem, but took a personal interest in the work. Their work was the very reverse of those who had previously come from Judæa “subverting the souls of the disciples” (Acts 15:24).

Verse 33
(33) Unto the apostles.—The better MSS. have simply, “to those that had sent them,” and omit Acts 15:34, which was probably added by a later copyist to explain the fact mentioned in Acts 15:40.

Verse 35
(35) Preaching the word of the Lord.—Here, as often elsewhere, preaching the glad tidings of the word.

With many others.—Among these we may fairly reckon the prophets of Acts 13:1. Looking to the later history of the Church of Antioch, it is not improbable that we may think also of the martyr Ignatius, and Euodius, afterwards Bishop of Antioch, as among those who were thus active, though they were not prominent enough, when St. Luke wrote, to be specially named. Ignatius was said to have been, together with Polycarp, a disciple of St. John (Mart. Ignat. c. 3), while another tradition represents him as a follower of Peter. It is possible that the dispute between St. Peter and St. Paul, referred to in Galatians 2:11-13, occurred during this period, but the evidence on the whole tends to connect it with St. Paul’s visit to Antioch in Acts 18:22, where see Note.

Verse 36
(36) And some days after Paul said unto Barnabas.—The commonly received chronology of the Acts makes the interval between the Council of Jerusalem and St. Paul’s second missionary journey somewhat more than a year.

Let us go again.—The proposal was characteristic of one whose heart was ever full of “the care of all the churches” (2 Corinthians 11:28), ever making mention of them in his prayers night and day (Romans 1:9; Ephesians 1:16; Philippians 1:3). We may well believe that it was a desire to know, not only the general condition of the churches, but the spiritual growth of each individual member.

Verse 37
(37) Barnabas determined.—The Greek verb is hardly so strong, better, was minded. The ties of relationship led the uncle, or cousin, to wish to make another trial of his kinsman’s fitness (Colossians 4:10). He saw extenuating circumstances which St. Paul could not recognise, and which half-excused his turning back when he had set his hand to the plough. (See Note on Acts 13:13.) To St. Paul one who had so acted, seemed, in our Lord’s words, “not fit for the kingdom of God,” and needing at least the discipline of rejection for a time, from the higher work for which he had shown himself unworthy.

Verse 39
(39) And the contention was so sharp between them, that . . .—Literally, there was a sharp contention, (or paroxysm), so that . . . The warmth of previous affection, of a friendship begun probably in boyhood, and cemented by new hopes, and a great work in which both were sharers, made the breach between the two more painful. At this stage, both Barnabas and Mark disappear from the history of the Acts, but it will be worth while to note the chief facts in the after-history of each. (1) Probably Barnabas and Paul met again in the visit of Acts 18:22, unless, indeed, we refer the incidents of Galatians 2:11-13 to an earlier period, and then there was a yet further cause of division in his yielding to the dissimulation of the Judaising teachers. (2) In writing to the Corinthians (1 Corinthians 9:6) the Apostle names Barnabas as setting the same noble example as himself in labouring with his own hands and accepting nothing from the churches. (3) On the later life of Mark see the Introduction to St. Mark’s Gospel. Here it will be sufficient to note that the discipline did its work. After labouring with his cousin in Cyprus, he appears to have returned to St. Peter, as his first father in the faith, and to have been with him at Babylon (1 Peter 5:13). He and St. Paul met during the latter’s first imprisonment at Rome (Colossians 4:10; Philemon 1:24), and the Apostle learnt to recognise in him one who was “profitable to him for the ministry” (2 Timothy 4:11), and whom he wished to have with him at the last.

Verse 40
(40) Paul chose Silas.—It is clear from this, even if we reject Acts 15:34 as an interpolation, that Silas had remained when the other delegates from the Church of Jerusalem went back. This in itself was a proof of his interest in the mission-work among the Gentiles, and no one, perhaps, could be found so well fitted to fill the place of Barnabas. He too had the gift of prophetic utterance, and, as we have seen (Note on Acts 15:22), was probably able to speak as one who had followed the Lord Jesus, and could bear witness of the Resurrection.

Being recommended by the brethren.—See Note on Acts 14:26. This obviously implied a full gathering of the Church and a special service of prayer on the departure of the two Apostles. Silas, as thus sent forth by the Church, might now claim that title no less than Barnabas.

Verse 41
(41) He went through Syria and Cilicia, confirming the churches.—Cilicia, it will be remembered, had not been visited on St. Paul’s first journey with Barnabas, and the churches must accordingly have been founded at some earlier period, probably during St. Paul’s residence at Tarsus before he came to Antioch (Acts 9:30; Acts 11:25).

Confirming is, it need hardly be said, used in the general sense of “strengthening,” but as the bestowal of spiritual gifts by the laying-on of hands was a chief part of the work so done, it, at least, approximates to the idea of “confirming” in the later and more technical sense of the term.
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Verse 1
XVI.

(1) A certain disciple was there, named Timotheus.—We read with a special interest the first mention of the name of one who was afterwards so dear to the Apostle, his “true son in the faith” (1 Timothy 1:2). On his probable conversion on St. Paul’s first mission in Lystra, see Notes on Acts 14:6; Acts 14:19. We have to think of him as still young; probably, as his youth is spoken of some twelve years later in 1 Timothy 4:12, not more than eighteen or twenty; but in the six years that had passed since St. Paul’s departure he had been conspicuous for his devotion and “unfeigned faith.” He had been trained to know the sacred Books of Israel from his childhood (2 Timothy 3:15); and the fact that he had obtained a good report from the brethren at Iconium as well as Lystra shows that he had been already employed in carrying on intercourse between the two churches. The way in which St. Paul writes to him, and of him, implies a constitution naturally not strong, and, in after life, weakened by a rigorous asceticism (1 Timothy 5:23), emotional even to tears (2 Timothy 1:4), naturally shrinking from hardships and responsibilities, yet facing them in the strength of Christ (1 Corinthians 16:10). The name Timotheus was not uncommon. It is found in 2 Maccabees 12:21-24, as belonging to a general defeated by Judas Maccabeus, and appears in early Christian inscriptions in the Vatican Museum. Its meaning (“one who honours God”) made it a suitable name for the child of a proselyte.

The son of a certain woman.—Literally, of a certain woman, a faithful (or believing) Jewess. The adjective is the same as that used by Lydia of herself in Acts 16:15. 2 Timothy 1:4, tells us that her name was Eunike, and her mother’s Lois. They were both devout, and had trained the child in the Law (2 Timothy 3:15); and this makes it probable that the father was a proselyte of the gate. He naturally thought it sufficient that his child should grow up under the same religious conditions as himself, and they had either thought so, or had yielded to his will.

His father was a Greek.—Literally, of a Greek father. The adjective is used, as in the New Testament generally, to express the fact that he was a heathen. (See Notes on Acts 11:20; Mark 7:26.) It seems, on the whole, probable that he was still living.

Verse 3
(3) And took and circumcised him.—The act seems at first inconsistent with St. Paul’s conduct as to Titus (Galatians 2:3), and with his general teaching as to circumcision (Galatians 5:2-6). The circumstances of the two cases were, however, different, and there were adequate reasons here for the course which he adopted. (1) The act was spontaneous, and men may rightly concede as a favour, or as a matter of expediency, what they would be justified in resisting when demanded as a matter of necessity. (2) Titus was a Greek, pure and simple (Galatians 2:3); but the mixed parentage of Timotheus, according to the received canons of Jewish law, made him inherit from the nobler side, and he was therefore by birth in the same position as an Israelite. (3) By not urging circumcision prior to baptism, or to his admission to that “breaking of bread” which was then, as afterwards, the witness of a full communion with Christ, the Apostle had shown that he did not look on it as essential to admission into the Christian Church, or continued fellowship with it, and in what he now did he was simply acting on his avowed principle of becoming to the Jews as a Jew (see Notes on Acts 18:18; 1 Corinthians 9:20), and guarding against the difficulties which he would have encountered from those whom he sought to win to Christ, had they seen, as one of the travelling company, an Israelite who was ashamed of the seal of the covenant of Abraham. The acceptance of that seal by one who had grown up to manhood without it may be noted as showing that the disciple had imbibed the spirit of his Master. It seems probable, from the youth of Timotheus, that at this period he took the place which had been before filled by Mark, and acted chiefly as an attendant, the “work of an evangelist” coming later (2 Timothy 4:5).

Verse 4
(4) They delivered them the decrees.—The number of copies which the process implies is in itself a sufficient guarantee that that which St. Luke gives is a faithful transcript. The decrees were clearly still regarded by the Gentile converts as being the charter on which they might take their stand in any dispute with the Judaisers, and doubtless helped to determine many who had previously hesitated, to seek admission into the Church.

Verse 6
(6) When they had gone throughout Phrygia and the region of Galatia.—In the previous journey St. Paul, when he was at Antioch in Pisidia, was just on the border of the two provinces, but had not travelled through them, Phrygia lying to the west, and Galatia to the north-east. The former name was used with an ethnological rather than a political significance, and did not, at this period, designate a Roman province. It does not possess any special points of interest in connection with St. Paul’s work, except as including the churches of the valley of the Lycus, Colossæ, Laodicea, and Thyatira, but the latter was the scene of some of his most important labours. The province, named after the Galatæ, or Gauls, who had poured over Greece and Asia Minor in the third century B. 100, as they had done over Italy in the fourth, and to whom it had been assigned by Attalus I., King of Pergamus, had been conquered by the Romans under Manlius (the name appearing a second time in connection with a victory over the Gallic races) in B.C. 189; and under Augustus it had been constituted as a Roman province. The inhabitants spoke a Keltic dialect, like that which the people of the same race spoke in the fourth century after Christ, on the banks of the Moselle, and retained all the distinctive quickness of emotion and liability to sudden change which characterised the Keltic temperament. They had adopted the religion of the Phrygians, who had previously inhabited the region, and that religion consisted mainly in a wild orgiastic worship of the great Earth-goddess Cybele, in whose temples were found the Eunuch-priests, who thus consecrated themselves to her service. (See Note on Galatians 5:12.) The chief seat of this worship was at Pessinus. The incidental reference to this journey in Galatians 4:13-15, enables us to fill up St. Luke’s outline. St. Paul seems to have been detained in Galatia by severe illness, probably by one of the attacks of acute pain in the nerves of the eye in which many writers have seen an explanation of the mysterious “thorn in the flesh” of 2 Corinthians 12:7, which led to his giving a longer time to his missionary work there than he had at first intended. In this illness the Galatians had shown themselves singularly devoted to him. They had received him “as an angel of God, even as Christ Jesus.” They had not shrunk from what would seem to have been repulsive in the malady from which he suffered; they would have “plucked out their own eyes,” had it been possible, and given them to replace those which were to him the cause of so much suffering. Then they thought it their highest “blessedness” to have had such a one among them. If the memory of that reception made his sorrow all the more bitter when, in after years, they fell away from their first love, it must at the time have been among the most cheering seasons of the Apostle’s life.

Were forbidden of the Holy Ghost to preach the word in Asia.—It is obviously implied in this that their own plans would have led them to turn their steps to the region from which they were thus turned. The pro-consular province of Asia, with its teeming cities, like Ephesus, Smyrna, and Sardis, its large Jewish population, its great centres of idolatrous worship, was naturally attractive to one who was seeking with all his energy a rapid expansion of the kingdom of his Lord. But in ways which we are not told, by inner promptings, or by visions of the night, or by the inspired utterances of those among their converts who had received the gift of prophecy, as afterwards in Acts 21:4, they were led on, step by step, towards the north-western coast, not seeing their way clearly as yet to the next stage of their labours. Their route through the “Galatian region” (the phrase, perhaps, indicates a wider range of country than the Roman province of that name) must have taken them through Pessinus, the great centre of the worship of Cybele, and Ancyra, famous for its goat’s-hair manufactures, and for the great historical marble tablets which Augustus had erected there.

Verse 7
(7) They assayed to go into Bithynia.—The verse describes very vividly the uncertainty produced day by day by this conflict between human plans and divine direction. Bithynia, lying to the north, had, like Pontus, a considerable Jewish population scattered along its shores, and they were inclined to take that as their next field of labour. They were led on, however, as before, westward and not northward. There is no record of any considerable halt in this stage of their journey, and they probably found few favourable openings in a district which, for great part of the way, presented only unimportant villages. The use of the archaic form “assayed” for “essayed,” or “attempted,” calls for a word of notice. (Comp. Acts 9:26.)

The Spirit suffered them not.—The better MSS. and versions give the reading, “the Spirit of Jesus,” which is of some dogmatic importance, as confirming the doctrine that the Spirit stands in the same relation to the Son as to the Father, and may therefore be spoken of either as the Spirit of God, or of Christ (Romans 8:9), or of Jesus.

Verse 8
(8) Came down to Troas.—Their travels had at last led them to the coast, and they looked out upon the waters of the Ægean. The town of Alexandria Troas, at this time reckoned as a Roman colony and a free city, recalls to our memories, without entering into vexed questions as to its identity with the site of the older Troy, the great poem which tells us the tale of Ilium. To St. Paul that poem was probably unknown, and had it been otherwise, the associations connected with it would have had no charms for him. The question which must have occupied all his thoughts was, where he was next to proclaim the glad tidings of the Christ, and of forgiveness and peace through Him. That question, we may well believe, expressed itself in prayer, and to that prayer the vision of the next verse was an answer.

Verse 9
(9) There stood a man of Macedonia.—The term is probably used in its later sense as applied to the Roman province, which included Macedonia, properly so called, Illyricum, Epirus, and Thessaly, the province of Achaia including, in like manner, the whole of Southern Greece. The vision which St. Paul looked on explained to him all the varied promptings and drawings-back of his journey. This was the door that was to be opened to him. The faith of Christ was to pass from Asia to Europe, and the cry, “Come over and help us,” was to him as a call from the whole western world. In view of this, he did not now tarry to preach at Troas. Probably, indeed, as the next verse implies, that work had been already done.

Verse 10
(10) Immediately we endeavoured . . .—The natural inference from the sudden appearance of the first person in a narrative previously in the third, is that the author became at this point an actor in the events which he records. (See Introduction to St. Luke’s Gospel.) The other hypothesis, that he incorporates a narrative written by Silas or Timotheus, is not probable in itself, and would naturally have involved an earlier change in the form of the narrative. Accepting the received view, it seems to follow, as there is no mention of the conversion of the Evangelist, that St. Paul and St. Luke must have been already known to each other, probably either at Tarsus or Antioch, the fulness with which the history of the latter Church is given pointing to it as the scene of their previous intimacy. On this assumption, the narrator must have left Antioch after the Council of Jerusalem, probably after the dispute between Paul and Barnabas, and travelled through the interior of Asia Minor, in part, perhaps, in the track of St. Paul’s earlier journey; and so gathered materials for his history till he came to Troas, and there carried on his work as an evangelist. The manner in which St. Luke introduces himself (“the Lord had called us”) implies, it may be noted, that he too was a preacher of the gospel. There is no record here of any mission-work done by St. Paul; but the language in 2 Corinthians 2:12, and, yet more, the facts of Acts 20:6, imply the existence of a Christian community. We may look, accordingly, on St. Luke as the founder of the Church of Troas, and place this among the “labours in the gospel” to which St. Paul refers in 2 Corinthians 8:18. The “we endeavoured” (literally, we sought) implies an immediate inquiry as to what ship was sailing, bound for any port of Macedonia. Such a call as that which had been given in the vision admitted of no delay. It came from the Lord Jesus, as the sequel of that given in the vision in the Temple (Acts 22:17-21), and was, therefore, to be obeyed at once.

Verse 11
(11) We came with a straight course to Samothracia.—Their course lay to the north-west, and, probably, after the manner of the navigation of the time, they put into harbour each night; and the historian, with his characteristic love of geographical detail (see Introduction to St. Luke’s Gospel), notes the main facts of the voyage. The “straight course” implies that they had the wind in their favour. The current, which sets to the south after leaving the Hellespont, and to the east between Samothrace and the mainland, would, of course, be against them. In Acts 20:6, the voyage from Philippi to Troas takes five, days. The name of Samothrace points, probably, to its having been a colony from Samos. In early Greek history it had been one of the chief seats of the worship of the Pelasgic race, and, besides the mysteries of Demeter and Persephone, which it had in common with the rest of Greece, was celebrated for the local cultus of the Cabiri, a name of uncertain origin, and applied to the twelve great gods.

The next day to Neapolis.—The name (=new town) was naturally common wherever Greek was spoken. It survives in two conspicuous instances—in Naples, and in Nablous as the modern name of Sychem. The town now before us was in Thrace, about twelve miles from Philippi, which was the frontier town of Macedonia. It has been identified, on adequate grounds, with the modern Kavalla, where a Roman aqueduct, columns, and Greek and Latin inscriptions remain to attest the former importance of the city. Ten or twelve miles to the west are the traces of another harbour at Eski Kavalla, which was probably the Palæopolis (= old town) that had been superseded by the new port.

Verse 12
(12) The chief city of that part of Macedonia.—More accurately, a chief (or first) city of the border-country of Macedonia. The description is not without difficulty, and has been noted by adverse critics as an instance of St. Luke’s inaccuracy. The city of Philippi, rebuilt by the father of Alexander the Great, and bearing his name in lieu of Krenides ( = the fountains), was situated on the Gangites, a tributary of the Strymon; but it was not the chief city of any one of the four sub-divisions of the Roman province of Macedonia, that rank being assigned to Amphipolis, Thessalonica, Pella, and Pelagonia. As there is no definite article in the Greek, it is possible that St. Luke simply meant to say it was a chief town of the district, the epithet Prôte ( = first) being often found on the coins of cities which were not capitals. The more probable explanation, however, is that he uses the Greek word translated “part,” in the sense of “border-land,” as in the LXX. of Ezekiel 35:7, Ruth 3:7, and that it was the first city of that frontier district, either as the most important or as being the first to which they came in the route by which they travelled. This was precisely the position of Philippi, which, together with Pella and other towns, had been garrisoned by the Romans as outposts against the neighbouring tribes of Thrace. It had been established as a colony by Augustus after the defeat of Brutus and Cassius, and its full title, as seen on the coins of the city, was Colonia Augusta Julia Philippensis.

A colony.—The English reader needs to be reminded that a Roman colonia differed from the modern in being essentially a military position. Portions of the conquered territory were commonly assigned to veteran soldiers, and the settlement thus formed was considered politically as an integral part of Rome, all decrees of the emperor or senate being as binding there as in the capital itself. The colonies thus formed were as the “propugnacula imperii” (Cic. de leg. Agrar. c. 27), “populi Romani quasi effigies parvæ simulacraque” (Aul. Gell. xvi. 13). Here, then, in the first European city to which St. Paul came, there was something like an earnest of his future victories. Himself a Roman citizen, he was brought into direct contact with Romans. (See Note on Acts 16:21.)

Verse 13
(13) By a river side, where prayer was wont to be made.—Better, where an oratory (i.e., a place of prayer) was established. The word, which was the Greek equivalent for the Hebrew “house of prayer” (Matthew 21:13), is used in this sense by Josephus (Vit. p. 54), (see Note on Luke 6:12), and was current among the Jews at Rome. Where they had no synagogue, and in a military station like Philippi there was not likely to be one, the Jews frequented the river-banks, which made ablutions easy, and often succeeded in getting a piece of ground assigned for that purpose outside the walls of the city. Juvenal (Sat. iii. 11-13) notes this as one of the instances of the decay of the old faith of Rome:

“The groves and streams which once were sacred ground

Are now let out td Jews.”

The local meaning is seen in another line from the same writer (Sat. iii. 296):

“Ede, ubi consistas, in quâ te quæro, proseuchâ?”

[“Say where thou dwell’st, and in what place of prayer

I am to seek thee?”]

The oratories, or proseuchæ, thus formed, were commonly circular, and without a roof. The practice continued in the time of Tertullian, who speaks of the “orationes litorales” of the Jews (ad Nat. i. 13). The river, in this instance, was the Gangites. Finding no synagogue in the city, and hearing of the oratory, the company of preachers went out to it to take their part in the Sabbath services, and to preach Christ to any Jews they might find there.

We sat down, and spake unto the women.—The fact that there were only women shows the almost entire absence of a Jewish population. Possibly, too, the decree of Claudius, expelling the Jews from Rome (Acts 18:2), was enforced, as stated above, in the colonia, which was as a part of Rome, and as Jewesses would not be likely to have settled there without their husbands or brothers, it is probable that the women whom St. Paul found assembled were, like Lydia, proselytes who desired to remain faithful to their new faith, even in the absence of any settled provision for their instruction. Women thus placed would naturally welcome the presence of strangers who, probably, wore the garb of a Rabbi, and who showed when they sat down (see Note on Acts 13:14) that they were about to preach. We note that here also the narrator speaks of himself as teaching. (See Note on Acts 16:10.)

Verse 14
(14) Lydia, a seller of purple, of the city of Thyatira.—The city so named, now known as Ak-hissar, was in the Roman province of Asia, but came within the boundaries of the older kingdom of Lydia, and it is probable that, like so many slaves and women of the libertinæ class, she took her name from her country. Afra, Græca, Syra, are familiar examples of like names. “Lydia” occurs, it will be remembered, once and again, in Horace (Od. i. 14; iii. 9). Thyatira, one of the cities in the valley of the Lycus, was, like many other towns of Asia Minor, famous for its dyeing works, especially for purple, or crimson, which rivalled the fame of Tyre or Miletus (Strabo, xiii. 4, § 14). Inscriptions found on the spot bear witness to the existence of a guild, or corporation, of purple-sellers, with which Lydia doubtless was connected. In Revelation 1:11; Revelation 2:18, it appears as one of the seven churches to which special epistles were to be sent from their divine Head. It had been founded as a colony, in the modern sense of the term, from Macedonia, as the sequel of the conquest of the Persian monarchy by Alexander the Great, and this may in part explain Lydia’s presence at Philippi. The fact that she, and not her husband, is named as the purple-seller, is at least presumptive evidence that she was carrying on the business by herself.

Which worshipped God.—She was, i.e., a proselyte (see Note on Acts 13:10), and, as the sequel shows, one of the better type, drawn to Judaism, not by superstitious fear, or weak credulity, but by the higher ethical and spiritual teaching which it presented.

Heard.—For “heard” read was listening.

Whose heart the Lord opened.—The scene is one which might well call for the master touches of a great painter. The river flowing calmly by, the preacher sitting and talking familiarly, but earnestly, to the groups of women, one, at least, among them listening with looks and tears that told of deep emotions, and the consciousness of a new life.

That she attended.—Better, to give heed to, as in Acts 8:6, and elsewhere.

Verse 15
(15) And when she was baptized, and her household.—It does not follow from St. Luke’s condensed narrative that all this took place on the same day. The statement that “her household” were baptised has often been urged as evidence that infant baptism was the practice of the apostolic age. It must be admitted, however, that this is to read a great deal between the lines, and the utmost that can be said is that the language of the writer does not exclude infants. The practice itself rests on firmer grounds than a precarious induction from a few ambiguous passages. (See Notes on Matthew 19:13-15.) In this instance, moreover, there is no evidence that she had children, or even that she was married. The “household” may well have consisted of female slaves and freed-women whom she employed, and who made up her familia. It follows, almost as a necessary inference, that many of these also were previously proselytes. For such as these, Judaism had been a “schoolmaster,” leading them to Christ. (See Galatians 3:24.) We may think of Euodias and Syntyche, and the other women who “laboured in the gospel” (Philippians 4:2-3), as having been, probably, among them. The names of the first two occur frequently in the inscriptions of the Columbaria of this period, now in the Vatican and Lateran Museums, the Borghese Gardens, and elsewhere, as belonging to women of the slave or libertinæ class.

She besought us.—Up to this time the teachers, four in number, had been, we must believe, living in a lodging and maintaining themselves, as usual, by labour—St. Paul as a tentmaker, St. Luke, probably, as a physician. Now the large-hearted hospitality of Lydia (the offer implies a certain measure of wealth, as, indeed, did her occupation, which required a considerable capital) led her to receive them as her guests. They did not readily abandon the independent position which their former practice secured them, and only yield to the kind “constraint” to which they were exposed.

If ye have judged.—The words contain a modest, almost a pathetic, appeal to the fact that the preachers had recognised her faith by admitting her to baptism. If she was fit for that, was she unfit to be their hostess?

Verse 16
(16) As we went to prayer.—Better, perhaps, to the oratory, or place of prayer. (See Note on Acts 16:13.) It should be stated, however, that the Greek noun is used without the article, and that this is so far in favour of the Received rendering. On the other hand, we find the noun ecclesia, or church, used without the article in 1 Corinthians 14:4; 1 Corinthians 14:19; 1 Corinthians 14:35; 3 John 1:6, and it is, therefore, probable that proseucha might be used in the same way, just as we speak of “going to church, or to chapel,” without the article. This was probably on the following Sabbath, or possibly after a longer interval, when the mission of the Apostles had become known, and had caused some excitement.

A certain damsel possessed with a spirit of divination.—Literally, as in the margin, a spirit of Python, or, as some MSS. give it, a Python spirit. The Python was the serpent worshipped at Delphi, as the symbol of wisdom, from whom the Pythian priestesses took their name, and from whom Apollo, as succeeding to the oracular power of the serpent, took the same adjective. The fact that St. Luke, who in his Gospel describes like phenomena as coming from daemonia, “evil spirits,” “unclean spirits,” should here use this exceptional description, seems to imply either that this was the way in which the people of Philippi spoke of the maiden, or else that he recognised in her phenomena identical with those of the priestesses of Delphi, the wild distortions, the shrill cries, the madness of an evil inspiration. After the manner of sibyls, and sorceresses, and clairvoyants of other times, the girl, whom Augustine describes as fæmina ventriloqua—the phrase probably-expressing the peculiar tones characteristic of hysteria—was looked on as having power to divine and predict (“soothsaying,” as distinct from “prophesying,” exactly expresses the force of the Greek verb), and her wild cries were caught up and received as oracles. Plutarch (de Defect. Orac., p. 737) speaks of the name Python as being applied commonly, in his time, to “ventriloquists” of this type. As she was a slave, her masters traded on her supposed inspiration, and made the girl, whom prayer and quiet might have restored to sanity, give answers to those who sought for oracular guidance in the perplexities of their lives.

Verse 17
(17) The same followed Paul and us, and cried, saying.—Better, kept on crying. Assuming that the case now before us presented phenomena analogous to those of the cases of demoniac possession, we may refer to what has been said in the Excursus on that subject appended to St. Matthew’s Gospel for general views of the question. Here it will be enough to note the same symptom of a divided consciousness. We lose much of the human interest of the narrative if we merely think of a demon bearing, as in mockery, his witness to the work of Christ, in order that he might thwart that work. That continual cry spoke, we may well believe, of the girl’s mind as longing for deliverance, and peace, and calm. She sees in the preachers those whom she recognises as able to deliver her, as unlike as possible to the masters who traded on her maddened misery. And yet the thraldom in which she found herself led her to cries that simply impeded their work. We note, as characteristic, the recurrence of the name of the Most High God, which meets us from the lips of the demoniac in the Gospels. (See Note on Mark 5:7.) As the name which was often in the mouths of exorcists, it became familiar to those who were regarded as subjects for their treatment. As she seems day by day to have gone to the river-side oratory, it is probable that she also had some points of contact with the faith of those who worshipped there, and had listened there to the preaching of the Apostles. Might not she claim a share in “the way of salvation” which was proclaimed to them?

Verse 18
(18) But Paul, being grieved . . .—It is obvious that the constant repetition of these clamorous cries must have been a hindrance to the Apostle’s work, disturbing him as he talked to the other women at the proseucha. Was it not right for him to do as his Master had done with the demoniacs of Gadara (see Notes on Matthew 8:28-34), and to restore the woman to her true self, by teaching her to distinguish between her longing for deliverance and the wild passions that hindered her from attaining it? And so he spoke, and the evil spirit “came out the same hour.” Here the history ends, as far as the damsel was concerned; but we can hardly think that she was left to drift back into ignorance and unbelief. Would not such a one find shelter and comfort at the hands of the women who “laboured” with the Apostle? (Philippians 4:2.) May we not think of her gratitude as showing itself in the gifts that were sent to the Apostle, upon whom she had unwillingly brought so much suffering? (Philippians 4:15.)

Verse 19
(19) That the hope of their gains was gone.—Better, of their occupation. The word for “gains” is the same as that translated “gain” and “craft” in Acts 19:24-25. There is something like a prophetic significance in the use, at this stage, of the word which was the key to nearly all the persecutions to which the early believers were exposed. Men could tolerate varieties of worship or the speculations of philosophers: they were roused to madness by that which threatened their business. The use in the Greek of the same verb for “was gone,” as had been used in the previous verse for “come out,” gives an emphasis which the English does not reproduce. Their business and the spirit of divination “passed away” together.

Paul and Silas.—Luke and Timotheus escaped, probably, as less conspicuous.

Drew them into the marketplace.—The marketplace, or Agora, was, in all Greek cities, the centre of social life. In Philippi, as a colonia, reproducing the arrangements of Rome, it would answer to the Forum, where the magistrates habitually sat. What had taken place would naturally cause excitement and attract a crowd.

Verse 20
(20) The magistrates.—The Greek word used (Stratêgi, literally, generals—the name survived in 1750 in the Italian Stradigo, used of the prefect of Messina) is used with St. Luke’s usual accuracy, for the prætors, or duumviri, who formed the executive of the Roman colonia.

These men, being Jews.—We must remember that the decree of Claudius (see Note on Acts 18:2), banishing the Jews from Rome on account of their disturbing that city, would be known, and probably acted on, at Philippi (see Notes on Acts 16:12-13), and would give a special force to the accusation. Here, also, there is something specially characteristic of the nature of many of the early persecutions. Christians were exposed, on the one hand, to the relentless enmity of the Jews, and, on the other, they were identified by heathen rulers and mobs with the Jews, and so came in, where the latter were the objects of popular antipathy, for a two-fold measure of suffering.

Verse 21
(21) And teach customs.—The word is used as including ritual as well as social habits, and seems to have been specially used of the whole system of Jewish life. (See Notes on Acts 6:14; Acts 15:1; Acts 21:21.)

Being Romans.—The people of Philippi, as a colonia, had a right to claim the title of Roman citizens, which could not have been claimed by those who were merely inhabitants of a Greek city, such as Thessalonica or Corinth. (See Note on Acts 16:12.)

Verse 22
(22) Commanded to beat them.—The Greek verb gives the special Roman form of punishment, that of being beaten with the rods of the lictors. This, therefore, takes its place as one of the three instances to which St. Paul refers in 2 Corinthians 11:25. The question naturally occurs, why he did not, on these occasions, claim, as he did afterwards at Jerusalem (Acts 22:25), the privileges of a Roman citizen. Some have supposed that the violence of the mob rendered it impossible for his claim to be heard. Others have even questioned the truthfulness of his claim. A more natural supposition is that he would not assert in this instance a right which would only have secured exemption for himself, and left his companion to suffer the ignominious penalty of the law, and that by putting the strategi in the wrong, he sought to secure for his disciples afterwards a more tolerant treatment. As far as the first part of this hypothesis is concerned, it may, perhaps, be accepted (see, however, Note on Acts 16:37); but such of the Philippian disciples as belonged to the colonia, were already protected from outrages of this kind as Roman citizens. Others, however, of the freed-men class, were still liable to them.

Verse 23
(23) And when they had laid many stripes upon them.—The words imply a punishment of more than usual severity, such as would leave their backs lacerated and bleeding. So in 1 Thessalonians 2:2, St. Paul speaks of having been “shamefully entreated” at Philippi.

Verse 24
(24) Thrust them into the inner prison.—Those who have seen anything of the prisons of the Roman empire, as, e.g., the Mamertine dungeon at Rome itself, can picture to themselves the darkness and foulness of the den into which Paul and his friend were now thrust: the dark cavern-like cell, below the ground, the damp and reeking walls, the companionship of the vilest outcasts. And, as if this were not enough, they were fastened in the “stocks.” St. Luke uses the Greek term xylon, the same as is used sometimes for the cross (Acts 5:30; Acts 13:29). The technical Latin word was nervus. Like the English stocks, it was a wooden frame with five holes, into which head and feet and arms were thrust, and the prisoner left in an attitude of “little-ease.” Here, however, it would seem, the feet only were fastened, the rest of the body being left lying on the ground. If the Received version of Job 13:27; Job 33:11, which follows the LXX. and the Vulgate, be correct, the punishment was common at a very early period in the East. (Comp. Jeremiah 29:26.)

Verse 25
(25) And at midnight Paul and Silas prayed, and sang praises.—Better, praying, they Were singing hymns, the Greek expressing one act rather than two. The act was, we may believe, habitual, and they would not intermit it even in the dungeon, and fastened as they were, so that they could not kneel. The hymn may have been one of the prayer-psalms of David, or possibly one of those, of which Pliny speaks in his letters, and which may well have been in use half a century earlier, in which men offered adoration to Christ as God (Epist. x. 96). The words of Tertullian to the martyrs of his time may well be quoted: Nihil crus sentit in nervo quum animus in cælo est; Etsi corpus detinetur, omnia spiritui patent—“The leg feels not the stocks when the mind is in heaven. Though the body is held fast, all things lie open in the spirit” (ad Mart. c. 2).

And the prisoners heard them.—Better, were listening eagerly, the kind of listening which men give to a musical performance. Never before, we may be sure, had those outcasts and criminals heard such sounds in such a place. For the most part those vaults echoed only with wild curses and foul jests.

Verse 26
(26) And suddenly there was a great earth quake.—Both the region and the time were, it will be remembered, conspicuous for convulsions of this kind. Cities in Asia, such as Sardis, Apamea and Laodicea, and in Campania, suffered severely under Tiberius. (See Note on Matthew 24:7.) St. Luke apparently reads the fact not as in itself miraculous, but as leading to a display of supernatural calmness and courage on the part of the Apostles, and so to the conversion of the gaoler.

Every one’s bands were loosed.—This seems, at first, beyond the range of the usual effects of an earthquake, but the chains of the prisoners were fastened, we must remember, to rings or staples in the wall, and the effect of a great shock would be to loosen the stones and so make it easy to escape. The fact that the “foundations of the prison were shaken” agrees with what has been said above (Note on Acts 16:24), as to the dungeon into which the prisoners had been thrust.

Verse 27
(27) He drew out his sword, and would have killed himself.—We have seen in Acts 12:19 what was to be expected by a gaoler who, under any circumstances, allowed a prisoner to escape. (See also Note on Acts 27:42.) Here the man sought to anticipate his fate. Suicide was a natural resource under such conditions everywhere, but here there was a local predisposing influence. Philippi, after the great battle in which Brutus and Cassius had been defeated by Antonius, had been conspicuous for the number of those who had thus preferred death to the abandonment of the Republic and the loss of freedom. This act had been looked on as heroic (Plutarch, Brutus, c. 52), and was naturally enough contagious.

Verse 28
(28) Do thyself no harm.—Few and simple as the words are, they are eminently characteristic of the love and sympathy which burnt in St. Paul’s heart. For him the suicide which others would have admired, or, at least, have thought of without horror, would have been the most terrible of all forms of death. He could not bear the thought that even the gaoler who had thrust him into the dungeon, should so perish in his despair.

Verse 29
(29) Then he called for a light.—More accurately, ‘for lights. As St. Luke does not use, as in Acts 20:8, the word for “lamps,” it is probable that the lights were torches, and that the gaoler, with one in his hand, leapt into the darkness of the subterranean dungeon.

Verse 30
(30) Sirs, what must I do to be saved?—The use of “Sirs” differs from that of Acts 7:26 in having a Greek word, expressive of respect (that used in John 20:15), corresponding to it. We ask what the gaoler meant by the question. Was he thinking of temporal safety from the earthquake, or from punishment; or had there come upon him, in that suicidal agony, the sense of an inward misery and shame, a “horror of great darkness” from which he sought deliverance? The latter seems every way most probable. It must be remembered that the very circumstances which had brought St. Paul to the prison had pointed him out as “proclaiming the way of salvation” (Acts 16:17). The witness of the demoniac girl was thus not altogether fruitless.

Verse 30-31
What must I do to be Saved?

Sirs, what must I do to be saved? And they Said, Believe on the Lord Jesus, and thou shalt be saved.—Acts 16:30-31.

The events recorded in this sixteenth chapter of the Acts are not the only ones which have given a name and a fame in the afterworld to an obscure provincial town in Macedonia. At this same Philippi, about one hundred years before the arrival there of Paul and Silas, the empire of the world had been played for and lost and won. The great battle which derives its name from this city did much to shape the after-history of the world. No one capable of judging will deny this; and yet there are names and incidents linked with Philippi which possess a far deeper interest for us, which touch us far more nearly than the conflict between the chiefs of the two selfish factions, who, quarrelling over the spoils of the world, here decided by the bloody arbitrament of the sword to which those spoils should belong. The shocks of contending hosts, the deeds which once filled the world with their fame, these have passed away. Brutus and Cassius, Antony and the young Octavius, win but a languid interest from us; while Lydia, the humble purple-seller of Thyatira, the first-fruits of the Gospel on European soil, whose heart the Lord opened here, “that she attended unto the things which were spoken of Paul,” and Paul and Silas singing hymns to God out of the depths of their dungeon, and that unnamed Philippian jailor with his earnest agonizing cry, “What must I do to be saved?”—their story is ever fresh and ever new; it has the same hold upon us as it had upon those who first heard it, touching, as it does, the central heart of things, the everlasting hopes and interests of men.

I

The Scene in the Prison

1. On some false or frivolous pretext, Paul and his fellow-labourer, Silas, were dragged before the Roman magistrates at Philippi. These, it seems, would not so much as hear them in their own defence; but with their own hands “rent off their clothes, and commanded to beat them.” Perhaps, but we cannot be sure of this, Paul, if he might have spoken, would have pleaded his Roman citizenship, as he did at Jerusalem, and so have saved himself from the last indignity of scourging. But, whether this is so or not, “when they had laid many stripes upon them” (St. Paul, writing to the Thessalonians, speaks of having been “shamefully entreated at Philippi”), “they cast them into prison, charging the jailor to keep them safely.” He, careless about their sufferings, only selfishly careful to make all safe for himself in the easiest way, “having received such a charge, thrust them into the inner prison,” a dark dungeon, below the level of the ordinary prison, and, smarting and bleeding from the rods as they were, “made their feet fast in the stocks,” an instrument of punishment as painful as it was shameful, but which a great prophet of the elder covenant had made trial of before them (see Jeremiah 20:2); and so left them there to themselves; or rather, not to themselves, but to their God.

2. “About midnight Paul and Silas were praying and singing praises unto God.” They were praying; this was natural. The cry de profundis is the one which most readily arises; but more than this their voices were voices not of prayer only, but also of praise. They “sang praises” unto Him “who giveth songs in the night,” who had counted them worthy to suffer for His name’s sake, who had brought them in this sacrament of suffering into a closer fellowship with their Lord, the captain of the crucified, the leader and Commander in the great army of martyrs. We count it a great feat of Christian magnanimity not to murmur, to be what we call resigned: here were those who were “joyful in tribulation.” “And the prisoners,” we are told, “heard them,” or “listened to them.” Strange, indeed, must those voices of prayer and thanksgiving have sounded in that place, most unlike the voices with which those walls at other times had resounded. Curses, no doubt, were familiar enough in that dismal house of punishment and pain, but not blessings; oaths, but not prayers; wailing and gnashing of teeth, of the slave and the malefactor, not hymns of a holy gladness, of the saint and the martyr. No wonder, then, that they all listened; and presently the Lord set His seal to the prayer of His servants. “Suddenly there was a great earthquake, so that the foundations of the prison were shaken: and immediately all the doors were opened, and every one’s bands were loosed.”

3. The earthquake which released Paul and Silas wakened the jailor, who, “seeing the prison doors open, drew his sword, and was about to kill himself, supposing that the prisoners had escaped.” Suicide was held by the Romans to be not only lawful, but even in certain cases commendable. This unhappy man knew that he was responsible to his superiors for the safety of those committed to his charge; he knew that the magistrates would show no mercy (cf. Acts 12:19), as he had slept at his post; and so he preferred immediate death to the disgrace of public exposure and the death to which he would certainly be sentenced. But he was arrested in the very act of self-destruction by the Apostle’s voice, “Do thyself no harm: for we are all here.” And now a new terror took possession of him. He saw the miraculous interference which restrained the freed prisoners from escaping; he called to mind the causes which had led to the imprisonment of these Christians. Certain strange words which he had heard often of late must have recurred to his mind: “These men are the servants of the Most High God, which show unto us the way of salvation.”

4. “He sprang in, and, trembling for fear, fell down before Paul and Silas, and brought them out, and said, Sirs, what must I do to be saved?” A moment’s consideration is enough to show how little foundation there is for the common assumption that the man was in a great state of anxiety about his soul. He was a heathen, and a heathen of the lowest class. No sense of sin (as we understand it) could be reasonably expected of such a man; nor, indeed, among the mass of the heathen generally. Feelings of remorse for his rough treatment of Paul and Silas no doubt mingled with his terror, but in any case it was a heathen conscience; and the self-accusations which it suggested were perhaps not so much about a wicked or a wasted life as about some superstitious rites neglected, or some idolatrous sacrifices not duly honoured, and it was in blindness and ignorance, and without anything at first which we should call concern about his soul, that he cried so piteously, “Sirs, what must I do to be saved?”

Believing Christians, it is said, can be divided into two classes. One of these classes is typified by the charcoal-burner, who, asked by a learned doctor what he believed, answered, “I believe what the Church believes.” “Yes,” said the doctor, “but what does the Church believe?” “The Church believes what I believe.” “Well, but what is it that you and the Church believe?” The charcoal-burner hesitated, but at length replied, “The Church and I believe—the same thing!” Of the other class we find an illustration in the little girl walking with her father in the country, and asking, “What is that?” “That, my dear, is a cow.” “But why, papa?” Our sympathies are with the little girl, but is there not a point where both these classes meet? And if so, it is surely faith in Christ. Since the Philippian jailor was quite able to embrace this faith, it is evident that it does not need any gifts of intellect, or even any elaborate instruction in the things of God. One of those Assyrian Christians, of whom so many have been massacred in recent years, explained to a Western traveller that he and his were very poor and very helpless, and (what was worse) very ignorant even of their own religion; but they knew who their Master was and they were ready to lay down their lives for Him. And so they have, in more instances than we can number, without hesitation.

5. The story of the Philippian jailor will never be forgotten. It will remain for ever as a witness of the power of the Holy Spirit to change a human life by turning darkness into light. The man, though a jailor, was a man still. He had his human emotions, his human fears, and—as the sequel shows—his human compassions also, which his grim trade had been powerless to crush out. When he asked the question it was not, we imagine, with any very distinct conception of its bearing. He spoke of saving. What did he mean by this? His soul was convulsed by a tumult of conflicting passions. Only the moment before he would have done the very reverse of saving himself; he would have committed suicide. The first instantaneous terror was past. His prisoners were safe. His own life was safe—safe from his own murderous hand, and safe from the displeasure of his masters. But a vague, bewildering awe had seized him. He was in imminent peril, he knew not whence and how, Hence his imploring cry, “What must I do to be saved?” And God took him at his word. God accepted his confused yearning; God heard his inarticulate utterance. He asked for salvation. And God taught him salvation; God gave him salvation, a gift far higher, far nobler, far more beneficent, than it had entered into his heart to conceive. It is instructive to observe the instrumentality which laid the jailor prostrate at the Apostle’s feet. This instrumentality is twofold, partly external and partly moral. There is the physical catastrophe, and there is the spiritual influence.

(1) There is the physical catastrophe. Suddenly, we are told, there was a great earthquake. The prison was shaken to its foundations. The doors flew open. The fetters were loosed. It is thus that God works not uncommonly in His regenerative processes. Through the avenues of the senses He forces His way to the spirit. It may be that the Lord Himself is not in the great and strong wind, nor in the earthquake, nor in the fire; but the fire and the earthquake and the strong wind are His precursors, are His pioneers. They are as the voice of one crying in the wilderness of the man’s heart, “Prepare ye the way.” They arrest the eye and the ear; they overawe and subdue the spirit; they hold the man spellbound; and in the supervening silence the still small voice is heard. So it was here. Agitated and bewildered—his whole moral nature reeling and staggering with the shock—the jailor flung himself at the Apostle’s feet.

(2) But this was not sufficient. The physical shock might arrest, but it could not instruct. It might overawe, but it could not inspire. The rumbling and the crash of the earthquake is not the only voice which breaks the midnight silence. There is the voice of prayer and praise, borne aloft to the Throne of Grace from those subterranean dungeons. We may well imagine that this voice also, so strange, so unearthly, so unlike the gibes and the curses and the blasphemies which were wont to issue from the prisoners’ cells, had arrested the jailor’s ear; that they had suggested hopes and fears, which he could but vaguely understand; that they held out to him a new ideal of life, at which he blindly clutched; that, mingling with his dreams, they had moulded his awakening thoughts; and thus insensibly they had shaped the cry which rose to his lips, “Sirs, what must I do to be saved?”1 [Note: J. B. Lightfoot.] 

6. The calm answer of Paul and Silas was, “Believe on the Lord Jesus, and thou shalt be saved.” They were not afraid of that Gospel which they came to preach; they did not count that what God had made free, it would be prudent for man to clog with conditions. They did not say to themselves, “This wicked, this hardened jailor must not be encouraged to believe too soon in the forgiveness of sins; he must be kept at a due distance for awhile; and then some glimpses of hope may be given him, and the prospect at some future day of a full pardon.” Not so; but the rich treasure-house of God’s grace was thrown open to him at once, and he was bidden to help himself, and to make himself rich with the best gifts which were there.

II

The Question

“What must I do to be saved?”

1. Before we come to the words of the question we should take note that, whatever may have prompted similar questions—such as the question of the Rich Young Ruler, “What shall I do that I may have eternal life?”—this question was clearly quickened by fear. The jailor, we are told, was “trembling for fear” (Acts 16:29, R.V.); he had been alarmed by the earthquake, by the prison walls rocking and shaking, by the whole occurrences of the night. It was fear, physical fear at first, that led to the spiritual fear that was uttered in the cry, “What must I do to be saved?”

It is not necessary to say that there are many cases in which the longing for salvation has not been quickened by fear. Children who have grown up in Christian homes, and have been tenderly nurtured “in the chastening and admonition of the Lord,” breathing an atmosphere of piety from their earliest years, are often sweetly drawn to Christ by His tender love, and can hardly remember the time when they did not love Christ. On the other hand, it ought never to be forgotten that in many other cases conviction of sin, and of the need of salvation, have been the direct result of personal fear of being lost. Any minister who leaves out of his preaching “the note of fear” is not only unfaithful to the truth, but he is neglecting one of the means the Spirit of God has used in every age for the conversion of souls.1 [Note: G. S. Barrett] 

2. Now come to the question itself: “What must I do to be saved?” This is no worn-out, obsolete question. It is as real now as it was nineteen centuries ago; as pertinent here in the heart of Christendom as it was there amidst the surroundings of paganism; as vital to us as it was to that poor, bewildered jailor in that far-off Roman colony. But it matters much—it matters everything—in what sense we ask the question. What do we mean by this saying? From what evil do we desire to be rescued?

i. What Salvation is not

It is well first of all to see clearly what salvation is not. Dr. M. D. Shutter has forcibly stated some common mistakes as to the meaning of this great word. From what, he asks, do you want to be saved?

(1) “Well,” you answer, “I know that I have sinned, and I feel that God is angry with the wicked and hates them. I want you to tell me how to be saved from His wrath. This is my desire.” Now, there is not and cannot be any such thing in God as you understand by wrath. It is true He has expressed His disapprobation of sin in the consequences which follow the violation of His laws in the soul, the body, the universe. But this is done in love to correct evil, to turn men aside from sin, and not in frenzy. His bolts are not hurled in vengeance, as men retaliate upon each other. He does not delight in destruction. When His laws smite us in their operation, it is to heal and not to kill. The sword falls with the glitter of lightning, but also with the glow of sunrise upon its blade. Let us be sure that we can never receive harm from God, that we can never receive mischief of any kind from God.

The ancient gods are dead.

No Roman despot sits on heaven’s throne,

Dispensing favours by his will alone;

Sends some to heaven and some to lowest hell,

In unprogressive woe or bliss to dwell;

Demands no horrid sacrifice of blood,

Nor nails his victims to the cruel wood

In others’ guilty stead.


The ancient gods are dead.

Law rules majestic in the courts above,

And has no moods, but hand in hand with love,

Sweeps thro’ the universe, and smiling sees

The spheres obedient to her vast decrees,

Proclaims all men the sons not slaves of God.

And breathes the message of His Fatherhood.

The true God is not dead.

(2) “But,” you say, “I may not have been happy in expressing myself. Perhaps I ought to say that it is the justice of God from which I desire to be saved. This may be the better word.” The justice of God? Saved from the justice of God? Why, our hope is that equal and exact justice will at last be done everywhere and to all men. Strange that we should want to be delivered from this attribute of God and its operations, unless we are consciously trying to outwit and defraud Him. The trouble is, we have inserted brutality and fiendishness into our conception of justice, and stand trembling before our own caricature. Justice renders to each his due at last—nothing more, nothing less. Justice meets out to each transgression and disobedience a fair recompense of reward—a “just” recompense. Saved from the justice of God? No, God’s justice has been the hope of the oppressed in all ages. It is the hope of those who are trodden down to-day. It will work in this world and the next, until all wrongs are righted, till that which is crooked shall have been made straight, till the hills are levelled and the valleys exalted. We sing with Whittier—

We only know that God is just,

And every wrong shall die.

We exclaim with Queen Katharine—

Heaven is above all yet; there sits a judge

That no king can corrupt.

(3) “But,” you say, “perhaps I have not said what I mean. It is the penalty of sin from which I wish to be saved.” Exactly so. You want to be assured that you will not suffer for your sins. You want to be told how the pain and anguish and disgrace attending sin may be removed. You want to know how the burden of remorse shall be lifted from your conscience. You want to know how your boat may play upon the current of Niagara above the falls, without taking a plunge over the awful precipice. But this is precisely what cannot be done. There is no salvation from the penalty of sin, in itself considered. Every evil thought, every unkind word, every unmanly deed, will bring, here or hereafter, its just and equitable penalty. This is as certain as sunlight or gravitation.

ii. What Salvation is

The salvation of Jesus Christ is a great salvation—far greater than most men have ever thought or imagined. It meant and it means a large and many-sided experience; the highest quality and order of human life, the highest character and blessedness which men individually and collectively are capable of reaching and realizing.

I do not know of anything more Singular in our English versions than the liberty so deliberately taken with our Lord’s use of this familiar word. Every reader of the Greek Testament knows that He used it quite indifferently of the blessed work of recovery whether of body or of soul. (Compare St. Luke 7:50 with Luke 8:48, where the whole formula is exactly the same.) Every one who speaks English knows that we habitually use the word “save” for any kind of rescue—from fire, from drowning, from any danger of bodily destruction, just as much as from moral and spiritual ruin and death. Yet in the Gospels the word is regularly mistranslated “made whole,” when it refers to a healing of the body. The Authorized Version, indeed, had permitted the proper word to stand in one instance, St. Luke 18:42, and even this one exception was invaluable for teaching purposes. Now, alas, even this lapse into accuracy has been obliterated by the Revised Version. It is quite true that when a person is “saved” from the misery of blindness, or the torment of disease, he may almost equally well be said to be “made whole.” But it is not a question of what our Lord might have said, but of what He did say. He did not, as a matter of fact, say, “Thy faith hath made thee whole” (which would have required a different Greek word), but “thy faith hath saved thee”; and in altering His words, the translators have given a rendering which is inaccurate; and this is so unlike the authors of the Revised Version in general that one is naturally led to suppose that it was done under the pressure of some very strong theological pre-possession. But these pre-possessions have no place in the work of translating the Scriptures.1 [Note: R. Winterbotham.] 

1. Salvation is first a certain deliverance from the depression and dismay which spring from our knowledge and fear of the evil we have done; it is a certain relief from the shame which paralyses hopeful endeavour, and from the ignorant and guilty dread which makes the thought of God a burden and not an inspiration. The suffering of an awakened conscience is of all burdens the hardest to be borne. This was the Nemesis that the ancients pictured as ever pursuing the ever-flying and never-escaping criminal. This was the torment that drove Lady Macbeth mad—who, with all her ablutions, could not wash out the bloodstains from her hand. And it is the sorrow not only of those who have committed great crimes against humanity, but of every man who is haunted by lost opportunities, of every man who has fled from duties that demanded faithfulness unto death, of every man who has given his soul away in exchange for some worldly prize, of every man who has not lived up to his light, and has not been obedient to the heavenly vision when obedience was inconvenient and hard; of every man awakened to the sense of the irrevocable past and to the thought of what he might have been and might have done.

Every one reprobates the custom of throwing children into the Ganges. But does every one stop to consider why the Hindu mother commits such cruelty? She is a mother. Motherhood must have borne into her own heart somewhat of the strongest affection of earth. Because the child is hers, it must be horror to watch it die. Under other circumstances she would give her own life to save the child’s. Who knows the smothered agonies beside the Ganges—Rachels lamenting their children “because they are not,” mothers tearing their babes from their bosoms and turning homeward with aching hearts? Of the terrible paradox there is just one explanation; in the awful crime there is just one exalting truth: Those Hindu mothers are trying to answer for themselves a question which lay in their souls before their children were born: “What must I do to be saved?”2 [Note: G. C. Peck.] 

2. Salvation means, then, in the second place, a certain deliverance from the depression and fear of sin; it means a sense of the forgiving mercy and help of God; it means the victory of faith and hope; but all this is only clearing the ground for the great salvation of Jesus Christ. The removal of tormenting shame, of our ignorant and guilty dread of God and fate, is only the first step in the way of the Christian salvation. There is evil in the heart and life, and from its presence and dominion we require to be delivered. We are not in real contact with the Divine order of the world until we feel that it is not penalty here or hereafter God wants to save us from—but sin. We bear and must bear the punishment of our sins. The remission of sin is not the remission of punishment. We reap what we sow. It is by this severity of discipline that God makes us see the exceeding sinfulness of sin. Justice and mercy are eternally one. Justice is beneficent and the retributive forces are redemptive. The cry to escape from the natural penalty of sin is the cry, not of the higher but of the lower nature; the cry of a man who cares more for his own personal safety and comfort than he cares for the order and will of God. The man truly awakened and enlightened wants to be delivered from the power of evil affections and evil habits, to be saved from his infirmities and sins, even though it be by fire; to be made right with God, right with men who are the children of God, and right with the whole order of things which is of God.

What must I do to be saved? What must I do, that I may be delivered from this my sin? What must I do, that I may cleanse myself from this impurity which sullies my soul? What must I do, that I may rid me of this untruthfulness, this dishonesty, this insincerity, which mars my life? What must I do, that I may expel this avarice which cramps my heart? What must I do, that I may shake off this lethargy which numbs my spirit? What must I do, that I may cast out this demon of worldliness, of self which shuts out Thee and Thy presence, O God? For Thou, Lord, and Thou only, art salvation, Thou only art heaven, Thou only art eternal life.1 [Note: J. B. Lightfoot.] 

3. But, thirdly, while it is much to be delivered from perverted and corrupt affection and to have the power of evil habit broken, yet much more remains to be done to have the fulness of the blessing which the gospel of Jesus Christ calls “salvation.” Salvation is not only deliverance from sin; it is growth in all trueness and goodness of life. Christian character is not an incident, a result, a test of salvation—it is salvation. Salvation is character. The perfection of character and the work of salvation include the training of every power and affection to the standard of the perfect man; the rising up on all sides of our being and life to Him who is the head.

In his book on Darkest England General Booth continually speaks with the most unquestioning confidence of those who, under the ministry of his lieutenants, have been converted, as “soundly saved.” And the thing seems very definite in these cases, a clear and manifest passing out of darkness into light, out of drunkenness, debauchery, and crime into sobriety and industry and love and religion. When a man has drunk himself nearly into the grave, has spent as many years in prison as out of it, has been a thief, a wife-beater, only by chance not a murderer, and then turns right round, renounces drink, works honestly, makes a decent home for his wife, and wins the respect of all who know him, then there is no difficulty in understanding what “being saved” means. When a girl has forfeited all that makes girlhood beautiful, and has grown stained and sodden with drink, and then turns right round and rebuilds the temple of a woman’s sanctity, and spends all her days and years in devoted ministry among those who are now what she was then, we see quite plainly that “being saved” is a remarkably definite thing, and we dare not charge with cant the phraseology of the Christian people who have wrought this change. No man can doubt that such a revolution in the outward life is but the signal of a corresponding revolution in the inward life. Through the application of some potent spiritual energy the nerve and fibre of the soul have undergone a penetrating change. Old passions have been killed. New affections have been born. A new light has entered into the life and transformed it wonderfully, the soul has been born again, the old man has been put off, the new man which is akin to Jesus Christ has been put on.1 [Note: R. A. Armstrong.] 

4. And, fourthly, salvation is not something wrought in and for ourselves alone; it means a life lived not for self, but for God and mankind—it means not only character but Service. It is in the teaching of our Lord Himself that we have His large conception of salvation. The name He gives it is the Kingdom of God. Now a kingdom is a society. About any merely private salvation that ended in one’s self Jesus Christ had very little to say but this: He that saveth himself shall lose himself. He always put God—God’s will, God’s work, and the service of God in mankind—where much religion that calls itself by His name puts self—self-interest, personal safety, comfort, peace, and final bliss. To be self-centred is in Christ’s judgment to be in a state of condemnation—to be dead, not alive.

Who standeth at the gate?—A woman old,

A widow from the husband of her love.

“O lady, stay, this wind is piercing cold,

Oh look at the keen frosty moon above;

I have no home, am hungry, feeble, poor.”—

“I’m really very sorry, but I can

Do nothing for you; there’s the clergyman.”

The lady said, and shivering closed the door.


Who standeth at the gate?—Wayworn and pale

A grey-haired man asks charity again.

“Kind lady, I have journeyed far, and fail

Through weariness; for I have begged in vain

Some shelter, and can find no lodging-place.”—

She answered: “There’s the work-house very near;

Go, for they’ll certainly receive you there”—

Then shut the door against his pleading face.


Who standeth at the gate?—A stunted child,

Her sunk eyes sharpened with precocious care.

“O lady, save me from a home defiled,

From shameful sights and sounds that taint the air

Take pity on me, teach me something good.”—

“For shame, why don’t you work instead of cry?

I keep no young impostors here, not I.”

She slammed the door, indignant where she stood.


Who standeth at the gate, and will be heard?

Arise, O woman, from thy comforts now:

Go forth again to speak the careless word,

The cruel word unjust, with hardened brow.

But who is this, that standeth not to pray

As once, but terrible to judge thy sin?

This whom thou wouldst not succour nor take in

Nor teach but leave to perish by the way.


“Thou didst it not unto the least of these.

And in them hast not done it unto Me.

Thou wast as a princess rich and at ease—

Now sit in dust and howl for poverty.

Three times I stood beseeching at thy gate,

Three times I came to bless thy soul and save:

But now I come to judge for what I gave,

And now at length thy sorrow is too late.”1 [Note: Christina G. Rossetti.] 

III

The Answer

“Believe on the Lord Jesus Christ.”

“Believe on the Lord Jesus Christ” is not a little word denoting a little thing. It is a word of wide and profound significance. It is the symbol of an infinite idea—an idea of which the whole New Testament may be said to be the expansion and Interpretation. At the beginning of the Christian life, and to the soul spending itself on questions as to personal safety and peace, it means something very simple; but its fulfilment Covers more than we think, more than the most faithful can realize in a long lifetime.

“Sirs,” cried the Philippian jailor, “what must I do to be saved?” It had been not unnatural to say, “First of all, let us out of prison. Play the man, run the risk, keep a higher law than you break, obey a holier duty than this low one, and bear the penalty. Act, do!” But instead, the evangelists begin deeper down. “Believe,” they cry. This is their appeal to the soul. Their own condition affected them not at all in comparison with the condition of this awakening spirit struggling in the dark towards duty and light and peace. Whether they were to be set at liberty was a matter of insignificance compared with the urgency that this jailor should be set at liberty to become a man and a Christian. If he once trusted himself to Christ, he would play the man, he would take all risks, he would dare everything and do anything. But he must begin at the beginning.

i. Believe

The answer says first “Believe,” and next it gives the object of belief—Believe on the Lord Jesus. What is it to believe?

1. Alter the word. Translate the verb “receive.” We are eager to do, to give. First we must learn, we must receive.

The demands of God upon the soul are first that we should accept His gift. We want to make a sacrifice for Him, and do not propose to accept His sacrifice for us. This is the commandment of God—that we receive. The first duty of that child-like spirit, which is the key to the kingdom of God is willingness to be taught. The “better part” in Christianity is to sit at the feet of Christ. Before we can give out we must drink in the very life and spirit of Christ.1 [Note: C. S. Horne.] 

2. Again, believing is relying upon, or trusting. It is not a mere assent to a dogma, or the acknowledgment of a fact of the past. It is trust—trust in that Christ who died upon the Cross, that, through His merit, He can remove the guilt and punishment of sin; and also trust in that Christ who rose from the dead and is gone into heaven, that, by the power of His eternal Spirit, He can cleanse us from the dominion and habit of sin. That is the faith which saves—trust in the living Jesus, who is able to save unto the uttermost them that come unto God by Him, seeing He ever liveth to make intercession for them.

I saw not long ago a woman who said to me, “Is it indeed true that upon trusting in Jesus I shall be saved at once?” I replied, “It is even so.” “Why,” she said, “my father, when he got religion, was nearly six years a-getting it; and they had to put him in a lunatic asylum part of the time. I thought that there was no getting saved without going through a very dreadful process.”2 [Note: C. H. Spurgeon.] 

Protracted seasons of conviction are generally owing to defective instruction. Wherever clear and faithful instructions are given to sinners, there you will generally find that convictions are deep and pungent, but short.3 [Note: C. G. Finney, Revivals of Religion, 429.] 

Before his conversion Charles Wesley, then apparently near death, was visited by a poor mechanic, a Moravian, who asked him, “Mr. Wesley, do you hope to be saved?” He answered, “Yes.” “For what reason do you hope it?” was next asked. “Because I have used my endeavours to serve God.” The poor mechanic shook his head, but said no more; and Wesley tells us, “I thought him very uncharitable, saying in my heart, ‘Would he rob me of my endeavours?’” But that shake of the head, silent, sad, solemn, for ever shook Wesley’s confidence in his endeavours. The light dawned at last; he gave up doing, and wrote these words:—

Other refuge have I none;

Hangs my helpless soul on Thee.

He believed on the Lord Jesus, “and was saved.”1 [Note: G. S. Barrett.] 

There is a word in common use in Scotland—lippen—which expresses the condition of a person who, entirely unable to Support or protect himself, commits his interests, or life, to the safe keeping of some person or object. Thus a man crossing a chasm on a plank lippens to the plank. One day Dr. Chalmers visited a poor old bed-ridden woman who was dying. He tried to make her understand the way of salvation. But, alas! it seemed all in vain. The mind he strove to enlighten had been closed so long that it appeared impossible to thrust into it a Single ray of light. At last she said, “Ah, sir! I would fain do as you bid me, but I dinna ken how. How can I trust in Christ?” “Oh, woman!” was his expressive answer, in the dialect of the district, “just lippen to Him.” “Eh, sir,” was the reply, “and is that all?” “Yes, yes,” was his gratified response; “just lippen to Him and you will never perish.”

A little girl had asked her father what faith meant, and he had told her to wait for his answer. One day he was doing something in a cellar, the entrance to which was a trap-door in a passage. The child called out to him, “May I come down to you, father?” “Yes,” he said. The little girl was going to descend, when she found that the ladder had been taken away. “I can’t get down,” she called out; “there is no ladder.” “Jump down,” her father answered, “and I will catch you.” The child hesitated; she could not see her father, and below her everything seemed dark. “But I can’t see you, father; I can’t see anything,” she said. “I can see you,” was the reply; “jump, and I shall be sure to catch you. My arms are wide open now.” The child hesitated no longer; she was sure that her father was there ready to catch her, though she could not see him. She jumped into the darkness and was safely caught.2 [Note: J. R. Gregory.] 

ii. The Lord Jesus

1. The belief that saves is belief “on the Lord Jesus.” And belief on the Lord Jesus is not merely to believe that a man once lived in the world who was called Jesus. It is not merely to believe that the Bible contains a true account of all that He did and said and suffered while He was on earth, and of what He has told us to do for His sake. For it is very easy to believe all these things with the head and yet not to care about them with the heart, just as we believe a great many other things in the world: facts of history, for instance, in which we feel no interest, and which we do not think are of any concern to us. The truth is, that to believe about Christ and to believe in Christ are two very different things. The first will help only so far as it may lead to the second. To know that He is able to save is nothing, unless we are really saved; to know that He is able to wash away our sins is nothing, unless they are washed away; to know that He will help us to come to Him is nothing, unless we come; just in the same way we shall be none the better for knowing that there is a heaven, unless we enter into heaven.

Readers of George MacDonald will remember the scene where Mr. Graham, the pious schoolmaster, is sent for to see the Marquis of Lossie on his death-bed. He ventured this verse to the dying man, but it only drew from him the reply, “That’s cant.” “After thirty years’ trial of it,” said the schoolmaster, “it is to me the essence of wisdom. It has given me a peace which makes life or death all but indifferent to me, though I would choose the latter.” “What am I to believe about Him, then?” “You are to believe on Him, not about Him.” “I don’t understand.” “He is our Lord and Master, Elder Brother, King, Saviour, the Divine Man, the human God: to believe on Him is to give ourselves up to Him in obedience, to search out His will, and do it. This is the open door to bliss.”1 [Note: S. L. Wilson, Helpful Words for Daily Life, 59.] 

2. In its fulness, then (for it is of a corresponding fulness with salvation), belief on the Lord Jesus involves (1) the apprehension of that Person. We know Him—not, however, in the sense of comprehending Him, but having Him before the mind as an object of apprehension. We know His name. We recognize His present existence. We cannot repose believingly in the annihilated. We know something about Him. The more we know the better. (2) Faith will include assent to what comes to our knowledge respecting the Person, the Deliverer; not merely assent of the intellect, as to the proposition that once at Nazareth lived, and at Jerusalem died, such an one called Jesus. Assent of the understanding undoubtedly, but also of the emotions—of the conscience, of the will. (3) Faith in a Deliverer, presenting Himself as able and willing to save, offering to save us, will include acceptance of that offer. A curious and somewhat striking illustration of this is to be found even in the derivation of the word “believe.” That word is kinsman to the German word glauben. And the ancestor of both words is a noun, signifying “hand.” The simple, primitive idea of believing, then, is that of accepting a promise by the striking of hands, or that of putting into, or leaving in, the hands of another some vital and commanding interest. (4) On such acceptance there follows reliance; just such reliance as the patient places on the physician, the accused on his advocate, the scholar on his teacher, the liegeman on his king. At first the reliance is, that Christ will do such and such; but with advancing experience it becomes a reliance that Christ has done, is doing, great things for us, and will yet do greater things than these. (5) But faith in the Lord Jesus is of such a nature that it demands and implies obedience to His competent direction, the co-operation of our will with His will, the unifying of our whole nature with His perfect nature, a union close, energizing—not merely life-long—existence-long.

3. How does our trust save us? Our trust does not save us, it makes a way for Christ to save us. We commit and surrender ourselves to Him to be saved in His own way. But from the office it fills, the part it acts, and the results it produces, trust evidently includes some other element. Especially it includes the element of sympathy. “Yea verily, and I count all things to be loss for the excellency of the knowledge of Christ Jesus my Lord: for whom I suffered the loss of all things, and do count them but dung, that I may gain Christ, and be found in him, not having a righteousness of my own, even that which is of the law, but that which is through faith in Christ, the righteousness which is of God by faith: that I may know him, and the power of his resurrection, and the fellowship of his sufferings, becoming conformed unto his death; if by any means I may attain unto the resurrection from the dead” (Philippians 3:8-11). Not only does the Apostle value the excellency of the knowledge of Christ Jesus his Lord above all the advantages in which as a Jew he once gloried (enumerated in verses preceding), but he is in full and heartfelt sympathy with the way in which he has been saved in Christ. “That I may … be found in him”; which was to have, not his own righteousness, which was of the law, as the ground or procuring cause of his salvation,—which would have been another way than the way of grace and faith, even the way of works,—but the righteousness “which is through faith in Christ, the righteousness which is of God by faith”; that is, God’s righteousness, which had been realized for him in Christ and was manifest in Christ’s whole redeeming work.

A distinguished man once said that in early manhood he found deliverance from a guilty passion through a devoted attachment to a branch of science. The saving potency of a true and pure love for a good man or woman has never been without its witnesses. Let a man’s life be taken possession of by a great affection, and what will it not do for him?—cleanse his unclean heart, calm and chasten his hot and eager desires, bind him over to rectitude and faithfulness, and ever urge and keep him to his best. And it is just in this way Jesus Christ has been a Saviour to many in all lands and ages. The things named are not, of course, on the same level as the Christian attachment and loyalty, but they illustrate the same law—the redeeming energy of love—salvation through the quickening of a noble and commanding affection, love in the soul washing sin from the soul.1 [Note: John Hunter.] 
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Verse 31
(31) And they said, Believe on the Lord Jesus Christ.—The plural pronoun is not without significance. St. Paul was not the only teacher. Silvanus also took part in the work of conversion. The words have naturally become, as it were, the crucial instance—standing nearly on the same level as that of the penitent robber on the cross—of the conditions of salvation. To believe in Christ, with all that this faith involved, was to obtain salvation, i.e., deliverance from sin, and not only from the penalty of sin, in this world and in the world to come. The Greek presents a contrast which is lost in the English. He had called them by the usual title of respect, Kyrii (= Sirs, or Lords); they answer that there is one Kyrios, the Lord Jesus Christ, who alone can save.

Verse 32
(32) And they spake unto him the word of the Lord.—It is clear that belief in the Lord Jesus Christ, unless it were to be a mere formula, repeated as a charm, required an explanation. The very title of Christ; the acts and words that showed that Jesus was the Christ; His life, and death, and resurrection; the truths of forgiveness of sins and communion with Him, and the outward signs which He had appointed as witnesses of those truths; all this must have been included in “the word of the Lord,” which was preached to that congregation so strangely assembled, between the hours of midnight and of dawn. Even the Philippian gaoler had to be a catechumen before he was baptised.

Verse 33
(33) He . . . washed their stripes; and was baptized . . .—The two-fold washings, that which testified of the repentance of the gaoler and his kindly reverence for his prisoners, and that which they administered to him as the washing of regeneration, are placed in suggestive juxtaposition. He, too, was cleansed from wounds which were worse than those inflicted by the rods of the Roman lictors. No certain answer can be given to the question whether the baptism was by immersion or affusion. A public prison was likely enough to contain a bath or pool of some kind, where the former would be feasible. What has been said above (see Note on Acts 16:15) as to the bearing of these narratives on the question of infant baptism applies here also, with the additional fact that those who are said to have been baptised are obviously identical with those whom St. Paul addressed (the word “all” is used in each case), and must, therefore, have been of an age to receive instruction together with the gaoler himself.

Verse 34
(34) He set meat before them, and rejoiced.—Literally, set a table before them. The two sufferers may well have needed food. If the tumult had begun, as is probable, as they were going to the proseuclia for morning prayer, at the third hour of the day (9 A.M.), they had probably been fasting for nearly twenty-four hours. They were not likely to have made a meal when they were thrust into the dungeon. The “joy” of the meal reminds us of that noted as a chief feature of the social life of the disciples at Jerusalem in Acts 2:46. The new hope, succeeding to the blank despair, brought with it what we may well describe as a new “joy in the Holy Ghost” (Romans 14:17). The absence of the specific term of “breaking bread” excludes the idea of its having been, in the later sense of the term, an eucharistic feast; and St. Paul would probably have hesitated to admit the new convert to the Supper of the Lord without further instruction, such as we find in 1 Corinthians 10:15-17; 1 Corinthians 11:20-34; but the meal at which the teachers and the disciples, so strangely brought together, now sat down may, at any rate, be thought of as an agape or “feast of charity.” (See Note on Jude 1:12.)

Verse 35
(35) The magistrates sent the serjeants.—Literally, the rod-bearers, or lictors. They would probably be the very officers who had inflicted the stripes. We are not told what led to this sudden change of action. Possibly, as has been suggested, the earthquake had alarmed the strategi; more probably they felt that they had acted hastily in ordering the accused to be punished with no regular trial, and without even any inquiry as to their antecedents. They had an uneasy sense of having done wrong, and they wanted to wash their hands of the business as quietly as possible.

Verse 36
(36) Go in peace.—The few hours which the gaoler had spent with his new teacher had probably taught him to use the phrase in the fulness of its meaning (see Notes on Luke 7:50; Luke 8:48), and not as a mere conventional formula. He naturally looks on the offer—securing, as it did, safety for his new friend—as one that should be accepted.

Verse 37
(37) They have beaten us openly uncondemned, being Romans.—By the Lex Porcia (B.C. 247), Roman citizens were exempted from degrading punishment, such as that of scourging. It was the heaviest of all the charges brought by Cicero against Verres, the Governor of Sicily, that he had broken this law: “Facinus est vinciri civem Romanum, scelus verberari” (Cic. in Verr. v. 57). The words civis Romanus sum acted almost like a charm in stopping the violence of provincial magistrates. St. Paul was a citizen by birth (see Note on Acts 22:28), his father having probably been wealthy enough to buy the jus civitatis, which brought with it commercial as well as personal privileges. It did not necessarily involve residence at Rome, but makes it probable that there were some points of contact with the imperial city. 

There is something like a tone of irony in the “being Romans,” echoing, as it did, the very words of his accusers (Acts 16:21). He, too, could stand on his rights as a citizen. The judges had not called on the prisoners for their defence, had not even questioned them. Even if they had not been citizens the trial was a flagrant breach of justice, and St. Paul wished to make the strategi feel that it was so. Here we note that he seems to couple Silas with himself. It is possible, as the Latin form of his name, Silvanus (2 Corinthians 1:19; 1 Thessalonians 1:1) suggests, that he also was a citizen of Rome, but St. Paul’s mode of speech was natural enough, even on the assumption that he only could claim the privilege. We could hardly expect him to say with minute accuracy: “They have beaten us uncondemned, and I, for my part, am a Roman citizen.”

Verse 38
(38) They feared, when they heard that they were Romans.—It is clear that the strategi did not consider their ignorance of St. Paul’s citizenship a sufficient defence. They had acted illegally, and the consequence of that illegality went further than they counted on; but they could not, therefore, shake off their responsibility. They were liable to a prosecution, such as that which Cicero, for like offences, instituted against Verres. The tables were turned; the accused had become a possible accuser, and they, instead of hushing the matter up, were compelled to make something like a formal apology. We may well believe that St. Paul’s motive in insisting on this, was less the satisfaction of his own honour, than a desire to impress upon the strategi that they were not to over-ride or strain the law to gratify the passions of a mob.

Verse 40
(40) They comforted them, and departed.—Lydia’s house appears to have been the meeting-place of the brethren, as well as the lodging of the Apostle and his party. As the third person is now resumed, we may infer that St. Luke remained at Philippi, Timothy accompanying the other two. It would seem from Acts 20:2 that the Evangelist made Philippi the centre of his evangelising work for many years. Under the care of the beloved physician, the good work went on, and we may probably trace to his influence, and to Lydia’s kindness, the generous help which was sent to St. Paul once and again when he was at Thessalonica (Philippians 4:15-16), and, probably, at Corinth also (2 Corinthians 11:9). Long years afterwards he cherished a grateful memory of the men and women who had laboured with him at Philippi. Among these we may think of the Clement, of whom he thus speaks, possibly identical with the Flavius Clemens, who occupies a prominent position among the apostolic fathers, and was traditionally the third Bishop of Rome. (See, however, Note on Philippians 4:3.)

17 Chapter 17 

Verse 1
XVII.

(1) Now when they had passed through Amphipolis and Apollonia.—The two cities were both on the great Roman roads known as the Via Egnatia. Amphipolis, formerly known as Ennea Hodoi, or the Nine Ways, was famous in the Peloponnesian War as the scene of the death of Brasidas, and had been made, under the Romans, the capital of Macedonia prima. It was thirty-three Roman miles from Philippi and thirty from Apollonia, the latter being thirty-seven from Thessalonica. The site of Apollonia is uncertain, but the name is, perhaps, traceable in the modern village of Polina, between the Strymonic and Thermaic Gulfs. A more famous city of the same name, also on the Via Egnatia, was situated near Dyrrhacium. It seems clear that the names indicated the stages at which the travellers rested, and that thirty miles a day a somewhat toilsome journey for those who had so recently been scourged) was, as with most men of ordinary strength, their average rate of travelling. It would seem that there was no Jewish population to present an opening for the gospel at either of these cities, and that St. Paul, therefore, passed on to Thessalonica.

Thessalonica, where was a synagogue of the Jews.—The city, which had previously borne the names of Emathia, Halia, and Therma, had been enlarged by Philip of Macedon, and named after his daughter. It was situated on the Thermaic Gulf, and had grown into a commercial port of considerable importance. As such, it had attracted Jews in large numbers. The MSS. differ as to the presence or absence of the Greek article before “synagogue,” but, on the whole, it is probable that we should read, “the synagogue,” that which served for the Jews of the neighbouring cities, who were not numerous enough to have one of their own. The old name survives in the modern Saloniki, and there is still a large Jewish population there.

Verse 2
(2) Paul, as his manner was . . .—What we read of as occurring in the Pisidian Antioch (Acts 13:14-15), was, we may believe, now reproduced. That he was allowed to preach for three Sabbaths in succession, shows the respect commanded by his character as a Rabbi, and, it may be, by his earnest eloquence. Though he came with the marks of the scourge upon him, he was as fearless as ever, speaking the gospel of God “with much contention,” “not in word only, but also in power, and in the Holy Ghost, and in much assurance” (1 Thessalonians 1:5). And with this boldness there was also a winning gentleness, “even as a nurse cherisheth her children” (1 Thessalonians 2:7). And not a few Gentiles “turned from idols to serve the living and true God” (1 Thessalonians 1:9).

Verse 3
(3) Opening and alleging.—The latter word is used in the sense of bringing forward proofs, and the two words imply an argument from the prophecies of the Messiah, like in kind to that at the Pisidian Antioch. In the intervals between the Sabbaths, the Apostle worked, as usual, for his livelihood, probably, of course, as a tent-maker (2 Thessalonians 3:8).

That Christ must needs have suffered.—Better, that the Christ, as pointing to the expected Messiah, the Anointed of the Lord, whom all Jews were expecting, but whom they were unwilling to recognise in the crucified Jesus. The argument was, therefore, to show that prophecy pointed to a suffering as well as a glorified Messiah, and that both conditions were fulfilled in Jesus.

Verse 4
(4) And some of them . . .—Obviously but a few in comparison with the “great multitude of the Greek proselytes of the gate. The Thessalonian Church was predominantly Gentile, some, apparently, won from idolatry without passing through Judaism (1 Thessalonians 1:9). Some good MSS., indeed, express this, by reading, devout persons and Greeks.

Of the chief women not a few.—These, like the women in the Pisidian Antioch (Acts 13:50), had probably come previously under Jewish influence. Here, However, they were attracted by the higher teaching of the Apostles.

Verse 5
(5) The Jews which believed not.—The latter words are wanting in many MSS., as “filled with envy” are in others.

Certain lewd fellows of the baser sort.—The word “lewd” is used in its older sense, as meaning vile, worthless. At a still earlier stage of its history, as in Chaucer and the Vision of Piers Plowman, 

[“How thou lernest the people,

The lered and the lewed, “] i. 2100.

it meant simply the layman, or untaught person, as distinct from the scholar. The “baser sort” answers to a Greek word describing the loungers in the agora, or market-place, ever ready for the excitement of a tumult—the sub-rostrani or turba forensis of Latin writers. Men of such a class, retaining its old habits, are found even among the Christian converts in 2 Thessalonians 3:11, “working not at all, but busybodies.”

Assaulted the house of Jason.—The ground of the attack was that he had received the preachers as his guests. The name was locally conspicuous as having belonged to the old hero of the Argonautic expedition, and to the tyrant of Pheræ. It is probable, however, that St. Paul would, in the first instance, take up his abode with a Jew, and that Jason, as in the case of the apostate high priest of 2 Maccabees 4:7, was the Greek equivalent for Joshua or Jesus.

To bring them out to the people.—Thessalonica was a free Greek city, and the Jews accordingly in the first instance intended to bring the matter before the popular ecclesia or assembly.

Verse 6
(6) Unto the rulers of the city.—The Greek term here, politarchæ, is a very peculiar one, and occurs nowhere else in the New Testament, nor, indeed, in any classical writer. Aristotle, whose Politics well-nigh exhausts the list of all known official titles in Greek cities, does not mention it, although he gives an analogous title (Politophylakes) as found at Larissa and elsewhere (Pol. v. 6). An inscription on an arch that still spans (or did so till quite lately) one of the streets of the modern city Saloniki, shows it to have been a special official title of that city, and St. Luke’s use of it may, therefore, be noted as an instance of his accuracy in such matters. The inscription is probably of the date of Vespasian, but it contains some names that are identical with those of the converts in the apostolic history, Sosipater (“Sopater,” Acts 20:4), Gaius (Acts 19:29), and Secundus (Acts 20:4). It would seem from the inscription that, as with the Archons of Athens, there were seven magistrates who bore the title.

Verse 7
(7) These all do contrary to the decrees of Cæsar.—Thessalonica, though a free city, was yet under the imperial government, and the Jews therefore appeal to the emperor’s decree, probably to the edict of Claudius (Acts 18:2), as at least showing the drift of the emperor’s policy, even though it was not strictly binding except in Rome and the coloniæ. This, however, might prove an insufficient weapon of attack, and therefore they add another charge, to which no magistrate throughout the empire could be indifferent. (See Notes on Luke 23:2; John 19:12.) The preachers were not only bringing in a relligio illicita, but were guilty of treason against the majesty of the empire; they said there was “another King.” It is clear from the Epistle to the Thessalonians that the Kingdom of Christ, and specially His second coming as King, had been very prominent in the Apostle’s teaching (1 Thessalonians 4:14; 1 Thessalonians 5:2; 1 Thessalonians 5:23; 2 Thessalonians 1:7-8; 2 Thessalonians 2:1-12), and this may have furnished materials for the accusation.

Verse 9
(9) And when they had taken security of Jason.—The Greek noun, probably used as an equivalent for the Latin satis accipere, in common use in legal language, is a technical one (literally, the sufficient sum) for the bail which Jason was required to give for the good conduct of his guests, and for their readiness to meet any charge that might be brought against them. It is clear from 1 Thessalonians 1:6; 1 Thessalonians 2:14, that St. Paul and Silas were not the only sufferers. The Gentile converts were exposed alike to the violence of their own countrymen and to the malice of the Jews. How anxious he was to visit and comfort them is seen from the fact that he made two attempts to return, before or during his stay at Corinth (1 Thessalonians 2:18).

Verse 10
(10) Sent away Paul and Silas by night unto Berea.—Timotheus apparently remained behind, partly to help the Thessalonian converts under their present trials, partly to be able to bring word to St. Paul as to their condition. At Berœa Paul and Silas were alone. The city lay to the south of Thessalonica, not far from Pella, on the banks of the Astræus, and still retains its name in the modern Kara Feria, or Verria. It has now a population of 20,000. Here also there was a Jewish population, but the city was a far less important place commercially than Thessalonica.

Verse 11
(11) These were more noble than those in Thessalonica.—The word for “noble” (literally, well-born, as in 1 Corinthians 1:26) had. like most words of like origin (such, e.g., as the Latin ingenuus), a wide latitude of meaning. Here it stands for the generous, loyal temper which was ideally supposed to characterise those of noble origin. This was the quality which the Apostle and the historian admired in the Berœans. They were not the slaves of prejudice. They were ready to believe in the gospel which St. Paul preached as meeting their spiritual wants; and so they came to the study of the proofs, which the preacher “opened and alleged,” with a temper predisposed to faith. On the other hand, they did not accept their own wishes, or the Apostle’s assertions, as in themselves sufficient grounds of faith. With a quick and clear intelligence they searched the Scriptures daily to see whether they really did speak of a Christ who should suffer and rise again. The Berœan converts have naturally been regarded, especially among those who urge the duty, or claim the right, of private judgment, as a representative instance of the right relations of Reason and Faith, occupying a middle position between credulity and scepticism, to be reproduced, mutatis mutandis, according to the different aspects which each presents in successive ages.

Verse 12
(12) Therefore many of them believed.—The narrator dwells with satisfaction on the fact that at Berœa there were many Jewish as well as Gentile converts. Among the latter there were, as at Thessalonica, women of the upper class.

Verse 13
(13) They came thither also, and stirred up the people.—To the unbelieving Jews of Thessalonica the conversions at Berœa were simply a cause of offence. It is apparently with reference to this that St. Paul says of them that “they please not God and are contrary to all men, forbidding us to speak to the Gentiles” (1 Thessalonians 2:15).

Verse 14
(14) To go as it were to the sea.—The English version conveys the impression that the movement was a feint in order to baffle the pursuers. Many of the better MSS., however, give “as far as the sea,” and this is probably the meaning even of the reading followed by the Authorised version. The absence of any mention of places between Berœa and Athens, (as, e.g., Amphipolis and Apollonia are mentioned in Acts 17:1), is presumptive evidence that St. Paul actually travelled by sea, and rounding the promontory of Sunium, entered Athens by the Piræus. He had been accompanied so far by some of those who had escorted him from Beræa, but when they too went back, he was, we must remember, for the first time since the commencement of his missionary labours, absolutely alone. His yearning for companionship and counsel is shown in the urgent message sent to Silas and Timotheus to come “with all speed” (literally, as quickly as possible). As far as we can gather from 1 Thessalonians 3:1-3, Timotheus came by himself to Athens, probably after the scene at the Areopagus, and was sent back at once with words of counsel and comfort to those whom he reported as suffering much tribulation.

Verse 16
(16) His spirit was stirred in him.—The verb is the root of the noun from which we get our “paroxysm,” and which is translated by “sharp contention” in Acts 15:39. Athens, glorying now, as it had done in the days of Sophocles (Œdip. Col. 1008), in its devotion to the gods, presented to him, even after seeing Tarsus and Antioch, a new aspect. The city was “full of idols;” Hermes-busts at every corner, statues and altars in the atrium or court-yard of every house, temples and porticos and colonnades, all presenting what was to him the same repulsive spectacle. He looked on the Theseus and the Ilissus, and the friezes of the Centaurs and Lapithæ on the Parthenon, as we look on them in our museums, but any sense of art-beauty which he may have had (and it was probably, in any case, but weak) was over-powered by his horror that men should bow down and worship what their own hands had made. The beauty of form which we admire in the Apollo or the Aphrodite, the Mercury or the Faun, would be to him, in its unveiled nakedness, a thing to shudder at. He knew too well to what that love of sensuous beauty had led in Greek and Roman life (Romans 1:24-27), when it had thrown aside what, to a Jew, were not only the natural instincts of purity, but the sanctions of a divine command (Genesis 9:22).

Verse 17
(17) And in the market daily.—To teach in the synagogue, and to gather the devout persons, i.e., the proselytes to whom the Law had been a schoolmaster, leading them to Christ, was after the usual pattern of St. Paul’s work. The third mode of action, disputing in the market-place, the agora, which in every Greek city was the centre of its life, was a new experiment. He saw, we may believe, others so disputing; teachers of this or that school of philosophy, with listeners round them, debating glibly of the “highest good,” and the “chief end” of life, and man’s relation to the One and the All. Why should not he take part in the discussion, and lead those who were apparently in earnest in their inquiries to the truth which they were vainly seeking?

Verse 18
(18) Certain philosophers of the Epicureans, and of the Stoicks.—The two schools were at this time the great representatives of Greek thought. The former took its name from its founder, Epicurus, who lived a long and tranquil life at Athens, from B.C. 342 to 270. As holding their meetings in a garden, which he had left by his will in trust as a place of study for his disciples, they were sometimes known as the School of the Garden, and as such were distinguished from those of the Porch (Diog. Laert. Epic. c. 10). His speculations embraced at once a physical and an ethical solution of the problems of the universe. Rejecting, as all thinking men did, the popular Polytheism, which yet they did not dare openly to renounce, he taught that the gods, in their eternal tranquillity, were too far off from man to trouble themselves about his sorrows or his sins. They needed no sacrifices and answered no prayers. The superstition which enslaved the minds of most men was the great evil of the world, the source of its crimes and miseries. The last enemy to be destroyed was with him, as in our own time with Strauss, the belief in an immortality of retribution. A man’s first step towards happiness and wisdom was to emancipate himself from its thraldom; the next was to recognise that happiness consisted in the greatest aggregate of pleasurable emotions. Experience taught that what are called pleasures are often more than counterbalanced by the pains that follow, and sensual excesses were therefore to be avoided. Epicurus’s own life seems to have been distinguished by generosity, self-control, and general kindliness, and even by piety and patriotism (Diog. Laert. Epic. c. 5). But as no law was recognised as written in the heart, and human laws were looked on as mere conventional arrangements, each man was left to form his own estimate of what would give him most pleasure, and most men decided for a life of ease and self-indulgence; sometimes balanced by prudential calculations, sometimes sinking into mere voluptuousness. The poetry of Horace presents, perhaps, the most attractive phase of popular Epicureanism; the sense which has come to be attached to the modern word “Epicure,” as applied to one whose life is devoted to the indulgence of the sense of taste, shows to what a depth of degradation it might sink.

In the world of physics, Epicurus has been claimed as anticipating some of the results of modern science. The ideas of creation and control were alike excluded. Matter had existed from eternity, and the infinite atoms of which it was composed had, under the action of attractive and Tepelling forces as yet unknown, entered into manifold combinations, out of which had issued, as the last stage of the evolution, the world of nature as it now lies before us. The poem of Lucretius, De Rerum Naturâ, may be regarded as the grandest utterance of this negative and practically atheistic system, but its real nobleness lies chiefly in its indignant protest against the superstition which had cast its veil of thick darkness over all the nations.

It may be well to give one or two characteristic examples of each of these phases. On the one side we have the ever-recurring advice of the popular poet of society to remember that life is short, and to make the most of it:—

“Quid sit futurum cras, fuge quærere: et,

Quern Fors dierum cunque dabit, lucro

Appone.”

[“Strive not the morrow’s chance to know,

But count whate’er the Fates bestow

As given thee for thy gain.”]—Hor. Od. i. 9.

“Sapias, vina liques, et spatio brevi

Spem longam reseces. Dum loquimur, fugerit invida

Ætas. Carpe diem, quam minimum credula postero.”

[“Be wise, and let your wines flow clear,

And as you greet each short-lived year, 

Curb hope’s delusive play:

E’en as we speak, our life glides by;

Enjoy the moments as they fly, 

Nor trust the far-off day.”]—Od. i. 11.

The student of Scripture will recognise an Epicurean element of this kind in one of the two voices that alternate in the Book of Ecclesiastes, “It is good and comely for one to eat and to drink, and to enjoy the good of all his labour that he taketh under the sun all the days of his life” (Ecclesiastes 5:18. Comp. also Ecclesiastes 3:19; Ecclesiastes 8:15; Ecclesiastes 9:7). It appears as the avowed principle of the evil-doers in the Apocryphal Book of Wisdom which, as probably the work of a contemporary writer, represents the impression made by the dominant Horatian phase of Epicureanism on a devout and thoughtful Jew:—

“Our time is a very shadow that passeth away . . . Come on, therefore, let us enjoy the good things that are present . . . Let us crown ourselves with rose-buds before they are withered . . . Let none of us go without his part of our voluptuousness.”—Wisdom of Solomon 2:5-9.

There is a nobler ring, it must be owned, in the bold language in which Lucretius sings the praises of Epicurus:—

“When this our life lay crushed before men’s eyes

Beneath the yoke of Faith, who from on high

With horrid aspect frightened mortal hearts,

It was a Greek, himself a mortal too,

Who first had courage to lift up his eyes

And to her face withstand her. Tales of gods,

And thunderbolts from Heaven, with all their threats,

Were impotent to stay him. . . .

. . . . So at last

Faith in its turn lies trampled under foot,

And we through him have triumphed over Heaven.”

De Rer. Nat. i. 67-80.

We can understand how St. Paul would assert, as against this school of thought, the personality of the living God, as Creator, Ruler, Father; the binding force of the law written in the heart; intuitive morality as against mere utilitarianism; the nobleness of a hero-soul raised above pleasure, and living, not for itself, but for others and for God. And in so teaching them he, in this respect differing from the mere professor of a higher philosophy, would point to the Resurrection and the Judgment as that which should confound the pleasure-seeker by giving him tribulation and anguish, and should assign glory and immortality to the patient worker of righteousness. (Comp. Romans 2:7-9.)

The Stoics—who took their name, not from their founder (Zeno, of Citium in Cyprus), but from the Stoa pækilè, the painted porch, at Athens, adorned with frescoes of the battle of Marathon, where Zeno used to teach—presented a higher phase of thought. Josephus (Vit. c. 2) compares them with the Pharisees, and their relation to the moral life of heathenism at this time presented many features analogous to those which we find in the influence of that sect in Palestine. They taught that true wisdom consisted in being the master, and not the slave, of circumstances. The things which are not in our power are not things to seek after, nor shrink from, but to be accepted with a calm equanimity. The seeker after wisdom learnt, therefore, to be indifferent alike to pleasure or pain, and aimed at an absolute apathy. The theology of the Stoics was also of a nobler kind than that of Epicurus. They spoke of a divine Mind pervading the universe, and ordering all things by its Providence. They recognised its government in the lives of nations and individual men, and probably reconciled, as the Pharisees did, their acceptance of its decrees with a practical belief in the freedom of the individual will. In the Manual of Ethics, by Epictetus, under Nero, and the Meditations of Marcus Aurelius, we see how the slave and the emperor stood on common ground. In Seneca, we see now often the Stoics spoke in the accents of Christian ethics. Many of the Stoics were sought after as tutors for the sons of noble families, and occupied a position of influence not unlike that of Jesuit confessors and directors in France in the seventeenth and eighteenth centuries. The main drawbacks were (1) that in aiming at apathy for themselves they shut out sympathy with others as disturbing their tranquillity; (2) that in striving after an ethical perfection in the strength of their own will they anticipated the position of the Pelagians in the history of the Christian Church; and (3) that, as with the Pharisees, the high ideal was often but a mask for selfish and corrupt lives. They, also, were too often “hypocrites,” acting a part before the world to which their true character did not correspond. In the language of the satirist—

“Qui Curios simulant et Bacchanalia vivunt.”

[“They pose as heroes, and as drunkards live.”]

—Juvenal, Sat. ii. 3.

It is evident that there would be many points of sympathy between the better representatives of this school and St. Paul, but for them also the message that spoke of Jesus and the Resurrection—of God sending His Son into the world to be first crucified and then raised from the dead—would seem an idle dream, and they would shrink from the thought that they needed pardon and redemption, and could do nothing true and good in their own strength without the grace of God.

What will this babbler say?—Better, What might this babbler mean? The Greek noun, literally seed-picker, was primarily applied to a small bird of the finch tribe. The idle gossips of the agora picking up news, and, eager to retail it, the chattering parasites of feasts, were likened by the quick wit of Athenian humourists to such a bird as it hopped and chirped. So Zeno himself called one of his disciples, who had more words than wisdom, by the same contemptuous name (Diog. Laert. Zeno, c. 19). The philosophers, in their scorn of the stranger who was so ready to discuss great questions with any whom he met, applied the derisive epithet to him.

He seemeth to be a setter forth of strange gods.—This was, it will be remembered, the precise charge on which Socrates had been condemned (Xenoph. Memor. i. 1, § 1). In his case it rested on his constant reference to the dæmôn, the divine monitor who checked and guided him, in whose voice he heard something like the voice of God; but the secret of his condemnation by his countrymen was to be found less in what he actually taught than in the questions with which he vexed their inmost soul, and made them conscious of ignorance or baseness. The questions of St. Paul, as he reasoned “of righteousness, temperance, and judgment to come,” were equally disturbing.

Because he preached unto them Jesus, and the resurrection.—The verb implies continuous action. This was the ever-recurring theme of his discourses. It is possible that with the strong tendency of the Greek mind to personify all attributes and abstract thoughts, St. Paul’s hearers saw in the word Anastasis (= Resurrection) the name of a new goddess, representing the idea of immortality, to be worshipped in conjunction with Jesus, and therefore they used the plural and spoke of his bringing in “strange gods.” So temples and altars had been dedicated to Concord, and the history of Athens told how Epimenides had bidden them erect two altars to Insolence and Outrage (Cicero, De Leg. ii. 11), as the two demons by whom their city was being brought to ruin. What startled them in the Apostle was that he taught not only the immortality of the soul—that had entered into the popular mythical belief, and had been enforced with philosophical arguments by Socrates and Plato—but the resurrection of the body. In 1 Corinthians 15:35 we see the character of the objections raised to this doctrine, and the manner in which St. Paul answered them.

Verse 19
(19) They took him, and brought him unto Areopagus.—The name may stand either for the Hill of Mars, simply as a locality, or for the Court which sat there, and was known as the Court of the Areopagus, and which, as the oldest and most revered tribunal in Athens, owing its origin to Athena, and connected with the story of Orestes and the worship of the propitiated Erinnyes (the Avengers) as the Eumenides (the Gentle Ones), still continued to exercise jurisdiction in all matters connected with the religion of the state, and numbered among its members men of the highest official rank. It had originally consisted only of those who had filled the office of Archon and were over sixty years of age. Its supreme authority had been in some measure limited by Pericles, and it was as the organ of the party who opposed the ideas of freedom and progress of which he was the representative, that Æschylus wrote the tragedy of the Eumenides, in which the divine authority of the Court was impressed upon men’s minds. Here, however, the narrative that follows presents no trace of a formal trial, and hence it has been questioned whether the Apostle was brought before the Court of the Areopagus. Unless, however, there had been some intention of a trial, there seems no reason for their taking him to the Areopagus rather than to the Pnyx or elsewhere; and the mention of a member of the Court as converted by St. Paul’s preaching, makes it probable that the Court was actually sitting at the time. The most natural explanation of the apparent difficulty is, that as the charge of bringing in “strange deities” was one which came under the jurisdiction of the Areopagus Court, the crowd who seized on St. Paul hurried him there, not presenting a formal indictment, but calling for a preliminary inquiry, that his speech accordingly, though of the nature of an apologia, was not an answer to a distinct accusation, and that having heard it, the Court looked on the matter as calling for no special action, and passed to the order of the day.

May we know . . .?—The form of the question, courteous in semblance, but with a slight touch of sarcasm, is eminently characteristic in itself, and shows also that there was no formal accusation, though the words that followed suggested the thought that there possibly might be materials for one. What had been said was “strange” enough to require an explanation.

Verse 20
(20) Thou bringest certain strange things.—The adjective stands for a Greek participle, things that startle, or leave an impression of strangeness.

Verse 21
(21) For all the Athenians and strangers.—The restless inquisitiveness of the Athenian character had been all along proverbial. In words which St. Luke almost reproduces, Demosthenes (Philipp. i., p. 43) had reproached them with idling their time away in the agora, asking what news there was of Philip’s movements, or the action of their own envoys, when they ought to have been preparing for strenuous action. The “strangers” who were present were probably a motley group—young Romans sent to finish their education, artists, and sight-seers, and philosophers, from every province in the empire.

Some new thing.—Literally, some newer thing; as we should say, the “very latest news.” Theophrastus (c. 8) uses the self-same word in describing the questions of the loquacious prattlers of society, “Is there anything new? . . . Is there anything yet newer?”

Verse 22
(22) Paul stood in the midst of Mars’ hill.—Better, Areopagus, as before. The Court sat in the open air on benches forming three sides of a quadrangle. A short flight of sixteen steps, cut in the rock, led from the agora to the plateau where the Court held its sittings. If it was actually sitting at the time, the temptation to have recourse to it, if only to cause a sensation and terrify the strange disputant, may well have been irresistible. As the Apostle stood there, he looked from the slight elevation on the temple of the Eumenides below him, that of Theseus to the east, and facing him on the Acropolis, the Parthenon. On the height of that hill stood the colossal bronze statue of Athena as the tutelary goddess of her beloved Athens, below and all around him were statues and altars. The city was “very full of idols.”

Verse 22-23
An Unknown God

And Paul stood in the midst of the Areopagus, and said, Ye men of Athens, in all things I perceive that ye are somewhat superstitious. For as I passed along, and observed the objects of your worship, I found also an altar with this inscription, TO AN UNKNOWN GOD. What therefore ye worship in ignorance, this set I forth unto you.—Acts 17:22-23.

1. The story of St. Paul’s visit to Athens in the seventeenth chapter of the Acts gives us the points of contact and of difference between the philosophy of the ancient world and the gospel of Jesus Christ. The circumstances introduce the speech, whose brief outline of only about three hundred words is yet enough to show St. Paul’s courage as a Christian and his skill as an orator. Adroit in conciliation, delicate in suggestion, thorough in its adaptation, simple and sweeping in its logic, issuing in that testimony of which he dare not be silent, and which is still the crux and the scandal of worldly wisdom—it is characteristic of St. Paul from first to last.

2. Silas and Timothy had been left behind at that Beroea where the Scriptures of the prophets had such honour, and, waiting for them all alone, Paul saw Athens where the only prophets are the poets. It was the city of Athene—goddess of skill and wisdom. All Hellenic art and story and worship and thought centred there. For what it was it stood peerless, supreme. Beautiful for situation, and adorned beyond the rivalry of all later ages, of vast intellectual prestige, of a never-satisfied mental curiosity—it was “the eye of Greece,” and it is the wonder of time.

3. No man of ordinary taste and culture could stand in the midst of its glories without a feeling of æsthetic enthusiasm. Yet St. Paul was moved only by an intense pity and indignation. There was the Parthenon, beautified by the skill of Phidias and Praxiteles; there the Areopagus, crowned with its colossal image of Mars; there were the famous schools of philosophy by the Ilissus. On every hand were images of gods and heroes. Pliny says that the city contained three thousand such effigies. It was a proverb, “There are more gods than men in Athens.” The Apostle possibly walked down the Street of Hermes, where a winged figure adorned the front of every house, or along the Avenue of Tripods, lined on every side with votive offerings made by grateful athletes to the gods who had helped them in the games. Gods everywhere: gods on pedestals, in niches, at the corners of the streets—gods and demigods, good, bad, and indifferent—a wilderness of gods! And the heart of the Apostle was moved within him as he saw the city full of idols.

4. Over all was the breath of moral decay. Citizens and all comers alike were having leisure for nothing else than to tell or to hear some “newer thing.” The latest novelty was the most welcome—quid nunc? Aristotle and Plato were long dead, and less noble forms of thought now ruled this city of discussion. And this degeneracy of thought showed the incompetency of even the loftiest type of unleavened human reason to resist the sensualism that seeks its end in pleasures, and the fatalism whose pride of aspiration finds its conclusion in despair. What philosophy as such could do, had there been done. Idolatry had exhausted invention. Priests, sacrifices, shrines, festal days, were always in evidence; but this capital of æsthetics was still hopelessly unsatisfied and restless—unhappy and impatient—and ritual had lost its earnestness.

When love begins to sicken and decay,

It useth an enforced ceremony.

5. There was no difficulty in getting an audience in this paradise of gossips and saunterers, with its shibboleth, “What’s the news?” The Athenians quickly gathered about the Apostle—men, women, priests, and philosophers, all sorts and conditions of people. And he spoke to them of Jesus and the Resurrection, or as the Greeks had it, Jesus and Anastasia—a pair of new deities. He who introduced a god into Athens was counted a public benefactor. The interest of his audience was thus enchained at once. To know, therefore, more of this peculiar doctrine, they led St. Paul to the Areopagus, a little rising ground within the city to the north-west of the market-place, so called from a celebrated temple upon it dedicated to Ares or Mars, in which was wont to meet a venerable body of senators, who formed a political and judicial Council which also went by the name of the Areopagus. Eastward from this hill and temple of Mars was the acropolis or citadel, overlooking the whole city and crowned with the magnificent temple of Athene Promachos, the guardian or tutelary goddess, and other public edifices of rare architectural beauty. In every other quarter there were numerous temples and fanes filled with images of their gods. To win over the learned philosopher as well as the other intelligent and cultured citizens, St. Paul accommodated himself, as was his wont, to the time, place, and people.

I

Gods Many

“In all things I perceive that ye are somewhat superstitious” (or “very religious,” R.V. mg.).

1. Let us look at this word which St. Paul uses. It is very difficult to represent the meaning of the Greek word in our language. The Revised Version has modified the Authorized Version by introducing “somewhat” instead of “too,” according to the classical idiom by which the comparative of an adjective may be used to express the deficiency or excess (slight in either case) of the quality contained in the positive. But the quality in this case may be good or bad, since the adjective deisidaimon and the cognate noun may be used of reverence or of superstition. In classic use the word appears very often in a good sense, and many authorities are agreed in taking it so here. But there is no reason to suppose that St. Paul’s words were an accommodation to the usual practice of Athenian orators to commence with a mere compliment. At the same time it is possible that with delicate tact the Apostle made use of a word of doubtful meaning, which could not possibly provoke hostility at the outset, while it left unexpressed “with kindly ambiguity” his own judgment as to the nature of this reverence for the Divine.

2. Our modern atmosphere is charged to saturation with temptations to overestimate the value of natural religions. Let us all the more carefully arm ourselves against them. In warning us against this overestimate of natural religions, St. Paul may perhaps be allowed to give us also a name for it, by the employment of which we may possibly be able to put a new point on our self-admonitions. He calls it “Deisidaimonism.” And perhaps, in the absence of a good translation, we may profitably adopt the Greek term to-day, with all its uncouthness of sound and its unlovely associations, and so enable ourselves to make a recognizable distinction between that general natural religiosity and its fruits, which we may call “deisidaimonism,” and true religion, which is the product of the saving truth of God operating upon our native religious instincts and producing through them phenomena which owe all their value to the truth that gives them form.

As you look out over the heathen world with its lords many and gods many, and see working in every form of faith the same religious aspirations, producing in varying measure indeed, but yet everywhere, to some extent, the same civilizing and moralizing effects—are you perhaps sometimes tempted to pronounce it enough; possibly adding something about the special adaptation of the several faiths to the several peoples, or even something about the essential truth underlying all religions? This is “deisidaimonism.” And on its basis the whole missionary work of the Church is an impertinence, the whole history of the Church a gigantic error; the great commission itself a crime against humanity—launching the Christian world upon a fool’s errand, every step of which has dripped with wasted blood. Surely the proclamation of the gospel is made, then, mere folly, and the blood of the martyrs becomes only the measure of the narrow fanaticism of earlier and less enlightened times.1 [Note: B. B. Warfield.] 

On the other hand, there is an attitude to other religions which has hindered the progress of Christianity. It is the attitude of ignorance and contempt. By unduly depreciating all other religions we have placed our own in a position which its Founder never intended for it; we have torn it away from the sacred context of the history of the world; we have ignored, or wilfully narrowed, the sundry times and divers manners in which, in times past, God spake unto the fathers by the prophets; and instead of recognizing Christianity as coming in the fulness of time, and as the fulfilment of the hopes and desires of the whole world, we have brought ourselves to look upon its advent as the only broken link in that unbroken chain which is rightly called the Divine government of the world.1 [Note: Max Müller.] 

II

An Unknown God

“I found also an altar with this inscription, To an unknown God.”

1. At first sight it would appear that when the Athenians had erected an altar to every possible god that they knew or could think of, hardly content with their efforts to stand well with heaven, they then proceeded to something further. Lest they might unwittingly have overlooked or omitted some deity that expected their votive offering, and that they were bound to worship, with a pious zeal which the Apostle could not but admire they erected yet another altar which they left un-appropriated. But not to leave the entablature of this altar entirely blank, they filled it in provisionally with this strange dedication: To an unknown God.

The feeling of an uneasy conscience is shown similarly in the Penitential Psalm which a Babylonian king, about 760 b.c., addressed to his offended deity—

Against a God, known and unknown,

I have committed errors, I have multiplied rebellions:

I am afraid, I dread the look of Thy divinity.2 [Note: A. Smythe Palmer.] 

2. God is to-day to a very large number of men, some of them men of culture and influence, an unknown God. And that openly, argumentatively. They hold that God cannot be known. They have even invented a title for their attitude to God, calling it Agnosticism. But agnosticism is not something that simply affects religion, it is something that affects all life. The only men who have ever done anything worth doing in the world are men who have acted from deep and profound conviction; and if we are to-day to have an agnostic age, then it is a very bad lookout for those who want to see the life of their country grow more noble, more humane, more just and more free. You can see the effect of agnosticism to-day from the top of the life of this country to the bottom. It has affected politics. We are in an age of “unsettled convictions.” All the vacillations and hesitations of to-day are very largely the result of the fact that we have been losing our hold of the great driving principles that made humanity advance in the days gone by.

The contrast is striking between the light humour of Matthew Arnold’s prose writings and the gloom of his poetry. In the poems, which are so admirable in their way, one may not doubt that his inmost feeling finds expression. There pervades them a tone of sadness—a sadness without remedy and without solace. Faith gone, the fountains of joy are dry. And yet he sees that the millions—

have such need of joy!

The want of the world is——

One mighty wave of thought and joy lifting mankind amain.

But the poet sees no ground of hope. He has no counsel to give to mortals, in their unquenchable yearning for bliss, but to “moderate desire,” to be content with what a few days on earth may yield. A lesson may be read in Tennyson the reverse of the despairing inference of Arnold—

My own dim life should teach me this,

That life shall live for evermore,

Else earth is darkness at the core,

And dust and ashes all that is;


This round of green, this orb of flame,

Fantastic beauty; such as lurks

In some wild Poet, when he works

Without a conscience or an aim.

You can feel the sort of pessimism and scepticism which is round about us, in the very literature of the land. One man said the other day, that the poets who used to sing the Divine hope into the heart of man are singing agnosticism, pessimism, scepticism. John Davidson writes—

Sunset and sunrise came,

The seasons passed, the years went slowly by,

But still to me the Universe was dumb.

William Watson describes his search for the voice of God, and this is how he concludes—

Above the cloud, beneath the sod,

The Unknown God, the Unknown God.

And that is all. And Swinburne, most brilliant of all, says this—

We have said to the dreams that caressed us,

The terrors that smote us—good-night and good-bye.

“Good-night and good-bye” to every dream of God that ever came to men in the form of religion! “Good-night and good-bye” to the summons of your God to a holier life, and the offer of God of forgiveness, courage, peace, and all things that make life worth living! Oh, how different it is from the men who spoke to the generation that has just gone by—a bigger generation, take it all in all, than ours. Listen: there was Browning describing himself as a man who was very sure of God. You know the story how a lady once, towards the end of his life, asked him about his faith. And he quoted three lines of his own—

That one Face, far from vanish, rather grows,

Or decomposes but to recompose,

Become my universe that feels and knows.

And then he added: “That is the Face of Christ, and that is how I feel it.” And when a man has looked up into the face of Christ like that, he has got something to teach us then that is worth teaching—very much better than to teach us to say to the dream that caressed and the terror that smote us “Good-night and good-bye.”1 [Note: C. Silvester Horne.] 

III

The Only Living and True God

“What therefore ye worship in ignorance, this set I forth unto you.”

1. Notice how St. Paul meets his hearers on their own ground. He recognized a form of genuine piety (so the word used in the original Greek for “worship” implies) as shown in the existence of the altar. “That Divine nature which you worship,” he says, “not knowing what it is (notice, he did not say ‘ignorantly worship,’ as in the Authorized Version), this very thing I set forth to you.” In these words lay the answer to the charge that he was a “babbler,” a “setter forth of strange gods.” “I” is emphatic: I whom you regard as a mere babbler proclaim to you, or set forth, the object which you recognize however dimly, and worship however imperfectly.

2. It was a bold thing that St. Paul did when he stood up to tell the men of Athens the nature of the true God. The philosophers of an earlier time, such as Socrates, Plato, and Aristotle, had had splendid visions of the truth, but they had not done much to enlighten the people. In the world of St. Paul’s day there were “gods many and lords many”; and yet there was nothing that the world of St. Paul’s day so greatly needed as the knowledge of the true God.

3. There is nothing that the world of our own day more greatly needs than the knowledge of the true God. For it is only the thought of a God, present indeed within, but in every respect above us, that can uplift humanity and lead it onwards to its goal. Present-day philosophy seeks to support religion, but its exponents have such disputations amongst themselves that those who have not specialized in their lore scarce know what to make of it. They seem all to have a measure of truth, but none of them, perhaps, the whole truth. But, although we may have doubts as to how far “the Absolute” of some modern philosophers can answer to the idea of “God,” whether indeed it be not a gulf rather than a God, it is cheering to see how almost all, whether Absolute or Personal Idealists, Ideal Realists, Spiritual Monists or Pluralists, Pragmatists or Humanists, seek to maintain in their own way the reality of God, the value of Faith and Religion, of Freedom and Immortality, without meaning to sacrifice either Divine or human personality.

4. Not only the old Atheism but even Agnosticism is already being left behind. There may be a good deal of practical undefined agnosticism. But the theologian, and the person whose direct interest is religion, will do well to hold fast to the fact of Revelation; only it must be more broadly and more truly conceived. We can know God only in so far as He reveals Himself. He is partly revealed in nature; but if we stop with nature we shall come short of the knowledge of a God who is really higher than ourselves. For man is more than nature. St. Paul certainly pointed the Athenians to God as the Creator of the world who, just because He is “Lord of heaven and earth, dwelleth not in temples made with hands; neither is he served by men’s hands, as though he needed anything, seeing that he giveth to all life, and breath, and all things.” He declared His omnipresence and nearness to all, “for in him we live and move and have our being”; and he quoted the saying of certain of their own poets: “For we are also his offspring.” So far, his teaching might be expressed in terms of the Eastern fable of the fishes who sought to behold the sea—

O ye who seek to solve the knot,

Ye live in God, yet know Him not;

Ye sit upon the river’s brink,

Yet crave in vain a drop to drink;

Ye dwell beside a countless store,

Yet perish hungry at the door.

The revelation of God in nature is that of an omnipresent, all-embracing, all-working Power, an Infinite Reason which is manifested in the unvarying order of the world.

5. How are we to find the true God?

(1) St. Paul teaches us that in order to find God we must get at the true idea of God. The faculty of religion in the Athenians was keen but uninformed. St. Paul set forth the true object of worship, first, as “Maker of the world,” or in their own language “the cosmos,” with all the order and beauty, adaptation and design, harmony and conspiring motions and uses of all inanimate existences and living beings in it. And He is not only the Creator, who, having once completed His work, and arranged for its maintenance, has left it to go on by itself, like a man who constructs some curious contrivance to go for an indefinite period, and takes no further care of it. But just as He constructed, so He continues to superintend the evolutions and workings of this huge machine of the universe. He presides at the helm of providence. He is “the Lord,” the possessor and master of heaven and earth. And being so great, and high, and infinite, of Almighty power, spirituality, and prescience, He necessarily could not dwell in temples made with hands. Neither could He be served or ministered to by men’s hands, as though He needed anything, seeing He giveth to all creatures life, and breath, and whatever else may be necessary for their sustenance and continuance. So that the Athenians must henceforth attach to their idea of God the predicates of daily and direct providence, together with a spirituality and omnipotence ever at work, energizing throughout the length and breadth of creation, as well as the predicate of original creative power.

(2) But more than this, man everywhere is by creation the son of God. All nations of men who dwell on the broad earth must acknowledge the one Fatherhood. No one particular people, neither the Greeks, nor their Roman conquerors, neither the Jews, nor any other, could engross to themselves the Divine favour. All were brothers, of whatever race or language, without exception, bearing in their make and constitution the Divine impress, endowed with that faculty of religion, in virtue of which they were all drawn to seek after God, if haply they might feel His presence, and discover His working in the creation around, and in the providence over them, since He was at all times immediately near, present in their hearts in the power of His love and holiness. The great Father of men had been schooling and disciplining His children, through the whole course of history, by the varied dispensations of His providence. He had fixed the bounds and determined the ages and periods of human life, both in single persons and in nations. Jew, and Greek, and heathen alike had been tending and hastening toward the goal of human history, the advent of the Redeemer, and the Promulgation of a wholly spiritual and universal religion, in which the ideas of the one fatherhood, and sonship, and brotherhood of the human family would be finally realized. Knowing, therefore, so much of God, and of our relation and dependence upon Him, for “we are also his offspring,” it was not reasonable to think that the spirituality and infinity of the Deity could be worthily represented by figures, or images, or material symbols of any sort, although men everywhere have fondly endeavoured to realize His presence under some visible emblem or form.

(3) Further, St. Paul went on to declare that in Jesus Christ God had revealed Himself in His moral character, as the God of Righteousness. If in the past He had seemed to slumber, He was now awake; if He had overlooked the ignorance of the past, He would do so no longer; for He had “appointed a day in which he would judge the world in righteousness by the man whom he had ordained; whereof he had given assurance to all men in that he had raised him from the dead.” Righteousness was the ruling passion in St. Paul’s soul, and as he looked around on that world of many gods and of much wickedness, his spirit was mightily stirred to declare to it a God of Righteousness who should judge the world righteously.

(4) And this righteous God is both immanent and transcendent. He is immanent. The revelation of the true God in Christ teaches us that man is God’s organ, God’s son, to learn and to give expression to the will of his Father. The reason why the world is not better than it is, and why individual lives often remain on such a low level, is because men have been looking too exclusively to a God outside themselves, slow to learn where the living God is, or, having learned, reluctant to do His will—perhaps because it called for sacrifice. The power of the revelation of God in Christ is in the fact that Jesus stopped not short of the complete sacrifice of Himself in order to do the Will of God. So entirely was He one with God, so completely was He the Continuator of the Divine working in the world. Moreover, since it was the very life of God that moved in Christ—God as the living God—we see God Himself in Christ accepting and submitting to the actual order of the Universe, and in that Divine silence which makes human life often seem so dark and tragical, enduring the worst that man can do to man, suffering the result in this life of the sin of humanity. In this light we see that the actual order is an absolutely necessary one—necessary for the making of man and for the accomplishment of the Divine purposes concerning him; therefore, one to be accepted, not only in submission, but in faith and hope.

The belief in God’s Fatherhood is the belief in the immanence of God. It is the faith that His interests are bound up with the interests of the tiny sparrow, maimed by a stone from some ruthless hand, and perishing in its pain, as surely as with the spiritual progress of Augustine or St. Paul or the genius of Shakespeare. If a sparrow could fall to the ground without God, then one would have very little confidence in the Divine dealings with the greatest soul. A God unjust to a sparrow would be unjust to all. But if God is really the principle, both differentiating and integrating, that made and guides and informs the whole universe, that is the glory of the wayside flower, and of the farthest star; if the hurt sparrow dies into the life that gave it being, then we have hope for the sparrow and for the souls of men. The universe was not cast off by God, to plunge itself into this terrible travail—conflict and anguish and death—without Him. His life and thought are in the slayer and the slain. At the last analysis of inorganic or organic matter we come to God. It is our name for the sum of Being—the All in All.1 [Note: May Kendall.] 

He glows above

With scarce an Intervention, presses close

And palpitatingly, His soul o’er ours:

We feel Him, nor by painful reason know!

The everlasting minute of creation

Is felt there; now it is, as it was then;

All changes at His instantaneous will,

Not by the operation of a law

Whose maker is elsewhere at other work.

His hand is still engaged upon His world—

Man’s praise can forward it, man’s prayer suspend,

For is not God all-mighty? To recast

The world, erase old things and make them new,

What costs it Him? So, man breathes nobly there.2 [Note: Browning, Luria.] 

But the revelation in Christ shows us that the true God is also transcendent—everywhere present. He was not merely within Jesus by His Spirit, He was at the same time the Father to whom Jesus prayed and whose will He ever sought to do. Immanence is not identity. Man is not himself God, nor the only temple of His presence. Otherwise there would be no God above us to worship, and whose will it is ours to do. As Eckhardt (who has often been accused of the Pantheism which he here opposes) says: “The fundamental thought is the real distinction between God and the world, together with their real inseparability; for only really distinct elements can interpenetrate each other.” As with the growing plant, its life-principle is at once in it as the vital energy (spirit of life) which it obeys in its development, and above it as the Ideal to be realized in its perfection, so is it with man in relation to God. As Jesus taught, the ideal of our life is nothing short of God Himself in the form of sonship towards Him and likeness to Him. It is only when this ideal is reached that man is “one with God,” and that in man the immanent Divine is one with the transcendent. It was this that was realized in Christ and manifested in the culmination of His life in the sacrifice of the Cross.

What we need so much for our life is to believe in and realize this presence of God, both as a Holy Spirit within us and as the Infinite Spirit “around us ever.” His presence within makes itself felt in that something that would always lift us higher and lead us to follow and act out that Best which has ever the supreme claim upon us. His presence without is revealed in the Providence that orders our life, in that higher Will which we cannot alter or resist, in trustful acceptance of which in everything we alone can have peace; and in that Greater, Wiser, and Better than ourselves whom the heart craves for, and whom it finds in prayer, on whom we can cast our burdens and be sustained, to whom our labouring souls can come and find rest, to whom we can commit our way, ourselves, and all persons and interests we are concerned for, and find “the peace of God which passeth all understanding” guarding our hearts and minds in Christ Jesus. “Little children,” writes the Apostle, “keep yourselves from idols.” This is the true God and eternal life. We cannot see God, but

High above the limits of my seeing

And folded far within the inmost heart,

And deep below the deeps of conscious being,

Thy splendour shineth; there, O God, Thou art.1 [Note: W. L. Walker.] 

An Unknown God
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Verse 23
(23) I perceive that in all things ye are too superstitious.—Better, I observe you as being in all things more fearful of the gods than others. It is not easy to express the exact force of the Greek adjective. “Superstitious” is, perhaps, too strong on the side of blame; “devout,” on the side of praise. The word which the Athenians loved to use of themselves (theosebês, a worshipper of God) exactly answers to the latter term. This St. Paul will not use of idolators, and reserves it for those who worship the one living and true God, and he uses a word which, like our “devotee,” though not offensive, was neutral with a slight touch of disparagement. The deisidaimôn is described at some length in the Characters of Theophrastus, the La Bruyere of classical literature (c. 17), as one who consults soothsayers, and is a believer in omens, who will give up a journey if he sees a weasel on the road, and goes with his wife and children to be initiated into the Orphic mysteries. Nikias, the Athenian general, ever oppressed with the sense of the jealousy of the gods, and counter-ordering important strategic movements because there was an eclipse of the moon (Thucyd. vii. 50), is a conspicuous instance of the deisidaimôn in high places. The Stoic Emperor, Marcus Aurelius (Meditt. i. 16), congratulates himself on not being such a deisidaimôn, while he gives thanks that he has inherited his mother’s devotion (theosebes) (i. 2). The opening words would gain, and were perhaps meant to gain, the ears of the philosophers. Here, they would say, is one who, at least, rises, as we do, above the religion of the multitude.

As I passed by, and beheld your devotions.—Better, as I passed by, and was contemplating the objects of your worship. The English word appears to have been used in its old sense, as meaning what the Greek word means—the object, and not the act, of devotion. So, Wiclif gives “your mawmetis”—i.e., “your idols.” Tyndale, Cranmer, and the Geneva version give “the manner how ye worship your gods.” The Rhemish follows “Wiclif, and gives “your idols.”

I found an altar with this inscription, TO THE UNKNOWN GOD.—The Greek of the inscription has no article, and might, therefore, be rendered TO AN UNKNOWN GOD, as though it had been consecrated as a votive offering for benefits which the receiver was unable to assign to the true donor among the “gods many and lords many” whom he worshipped. So interpreted, it did not bear its witness directly to any deeper thoughts than those of the popular poly-theism, and stands on the same footing as the altars TO UNKNOWN GODS, which are mentioned by Pausanias (i. 1-4) as set up in the harbour and streets of Athens, or to the description which Theophrastus gives (as above) of the deisidaimôn as asking the soothsayers, after he has had a disquieting dream, to what god or goddess he ought to pray. Greek usage, however, did not require the use of the article in inscriptions of this nature, and the English translation is quite as legitimate as the other, and clearly gives the sense in which St. Paul understood it. Taking this sense, there come the questions, What thought did the inscription express? To what period did it belong? A story connected with Epimenides of Crete, who, as a prophet of great fame, was invited to Athens at a time when the city was suffering from pestilence, is sometimes referred to as affording a probable explanation of its origin. Diogenes Laertius (Epimen. c. 3) relates that he turned sheep loose into the city, and then had them sacrificed, where they stopped, to the god thus pointed out, i.e., to the one whose image or altar was nearest to the spot, and that “altars without a name” were thus to be seen in many parts of Athens; and it has been supposed that this may have been one of these altars, erected where there was no image near enough to warrant a sacrifice to any known deity, and as Epimenides is stated to have offered sacrifices on the Areopagus, that such an altar may have been standing within view as St. Paul spoke. Against this view, however, are the facts (1) that the narrative of Laertius names no such inscription as that of which St. Paul speaks, and rather implies that every victim found the god to whom it of right belonged, or else that the altar was left without any inscription; (2) that St. Paul’s language implies that he had seen the inscription as he walked through the city, and not that he looked on it as he spoke; and (3) that it is hardly conceivable that such an altar, standing in so conspicuous a place from the time of Epimenides, would have remained unnoticed by a thinker like Socrates. Jerome (on Titus 1:12) cuts the knot of the difficulty by stating that the inscription actually ran, “To the Gods of Asia and Europe and Africa, to unknown and strange Gods.” It is possible that he may have seen an altar with such words upon it, and that he rushed to the conclusion that it was what St. Paul referred to; but it is not likely that the Apostle would have ventured on altering the inscription to suit his argument in the presence of those who could have confuted him on the spot, and his words must be received as indicating what he had actually seen.

A passage in the dialogue of Philopatris, ascribed to Lucian, where one of the speakers swears “by the Unknown God of Athens,” is interesting: but, as written in the third century after Christ, may be only a reference, not without a sneer, to St. Paul’s speech, and cannot be adduced as evidence either as to the existence of such an altar or its meaning. An independent inquiry based upon data hitherto not referred to, will, perhaps, lead to more satisfactory conclusions. (1) The verbal adjective means something more than “Unknown.” It adds the fact that the Unknown is also the Unknowable. It is the ultimate confession, such as we have heard of late from the lips of some students of science, of man’s impotence to solve the problems of the universe. It does not affirm Atheism, but it knows not what the Power is, which yet it feels must be. (2) As such it presents a striking parallel to the inscription which Plutarch (dc Isid. et Osir.) records as found on the veil of Isis at Sais: “I am all that has been, and all that is, and all that shall be; and no mortal hath lifted my veil.” Whether that inscription expressed the older thoughts of Egypt may, perhaps, be questioned. Plutarch gives it in Greek, and this probably indicates a date after the foundation of the monarchy of the Ptolemies (B.C. 367), possibly contemporary with Plutarch (A.D. 46-140). (3) Still more striking, if possible, is the parallelism presented by an altar found at Ostia, and now in the Vatican Museum. It represents what is known as a Mithraic sacrificial group, connected, i.e., with the worship of Mithras, the Sun-god of later Persian mythology, a winged figure sacrificing a bull, with various symbolic emblems, such as a serpent and a scorpion. Underneath appears the inscription (Orelli, Inser. Gel. ii. 5, 000)—

SIGNUM INDEPREHENSIBILIS DEI. [THE SYMBOL OF THE UNDISCOVERABLE GOD.]

It will be admitted that this expresses the same thought as the inscription which St. Paul quotes; that it is the nearest equivalent that Latin can supply for the “Unknown and Unknowable” God. The frequent recurrence of Mithraic groups in nearly all museums, generally without any note of time, but, in the judgment of experts, ranging from the time of Pompeius to that of Diocletian, shows the prevalence of this Sun worship throughout the Roman world during the early period of the empire. We have found an interesting trace of it in Cyprus. (See Note on Acts 13:14.) We may see its surviving influence in the reverence shown by Constantine to the Dies Solis in the general observance of that day throughout the empire. Other inscriptions, also in the Vatican Museum, such as SOLI DEO INVICTO (Orelli, i., 1904-14), show its prevalence. Our own Sunday (Dies Solis), little as we dream of it, is probably a survival of the Mithraic cultus, which at one time seemed not unlikely, as seen from a merely human standpoint, to present a formidable rivalry to the claims of the Church of Christ. It is, at least, a remarkable coincidence that the Twenty-fifth of December was kept as the festival of Mithras long before it was chosen by the Western Church for the Feast of the Nativity. It is true that De Rossi, the great Roman archæologist, in a note to the present writer, gives the probable date of the inscription in question as belonging to the second or third century after Christ; but the Mithraic worship is known to have prevailed widely from a much earlier period, and the church of San Clemente, at Rome, where below the two basilicas have been found the remains of a Christian oratory turned into a Mithraic chapel, presents a memorable instance of the rivalry of the two systems. On the whole, therefore, it seems probable that the altar which St. Paul saw was an earlier example of the feeling represented by the Ostian inscription, and may well have found its expression, with a like characteristic formula, among the many forms of the confluent polytheism of Athens. Plutarch (Pompeius) speaks of the worship of Mithras as having been brought into Europe by the Cilician pirates whom Pompeius defeated, and as continuing in his own time.

Whom therefore ye ignorantly worship.—Better, as expressing the connection with the inscription, What therefore ye worship not knowing, that declare I unto you. The better MSS. give the relative pronoun in the neuter. It was, perhaps, deliberately used, as St. Paul uses the neuter form for “Godhead” in Acts 17:29, and a cognate abstract noun in Romans 1:20, to express the fact that the Athenians were as yet ignorant of the personality of the living God. That any human teacher should have power and authority to proclaim that “Unknown God,” as making Himself known to men, was what neither Epicureans nor Stoics had dreamt of. The verb “declare” is closely connected with the term “setter forth,” of Acts 17:18. He does not disclaim that element in the charge against him.

Verse 24
(24) God that made the world . . .—The masculine form of the pronoun and participles throughout the sentence presents an emphatic contrast to the neuter pronoun of the previous verse.

Seeing that he is Lord.—Better, He, being Lord.

Dwelleth not in temples made with hands.—We note with special interest the reproduction of the thought which the then persecutor had heard from the lips of the martyr Stephen. (See Note on Acts 7:48.) As asserted of the Temple at Jerusalem, it had at that time, even though it was quoted from a Jewish prophet, driven the Pharisee Saul into the frenzy of fanaticism. Now, having learnt the lesson as regards that Temple, he proclaims the truth as applicable à fortiori to all temples raised by human hands. It is obvious that this truth places the sacredness of Christian churches on a ground entirely different from that which influenced the minds of Jew or Greek in regard to their respective temples. Churches are holy, not because God dwells in them, but because they are set apart for the highest acts of the collective life of the congregation of His people. In those acts men hold communion with God, and so the Church is for them all, and more than all, that the Tabernacle of Meeting (this, as meaning the place where man met God, rather than Tabernacle of the Congregation, being the true rendering of the Hebrew term; comp. Exodus 29:42) was to the Israelites of old. Romish theory and practice, in presenting the consecrated wafer in pyx or monstrance, or carrying it in procession, as an object of adoration, revives the old Pagan view which St. Paul disclaims.

Verse 25
(25) Neither is worshipped with men’s hands, as though he needed any thing.—Literally, as needing anything in addition. The previous words had struck at a false theory of temples, this strikes at a false theory of worship. Men have to think of God as the supreme Giver, not as requiring anything at their hands but justice, mercy, and truth. Both Jewish and heathen writers had borne their witness of the same truth: David had said, “Thou desirest not sacrifice; else would I give it” (Psalms 51:16), and the Latin Epicurean poet had written of the Divine nature, that it was—

“Ipsa suis pollens opibus, nihil indiga nostri,

Nec bene promeritis capitur, nec tangitur ira.”

[“Strong in itself, it needeth nought of ours,

Is neither won by gifts, nor moved by wrath.”]

Lucret. ii. 649-50.

The passage is found also in some editions in i. 61, 62.

Life and breath.—If we can draw a distinction between the two words, the first may be held to mean the higher element of man’s life, the latter that which he shares, by virtue of his organization, with other animals. Stoics and Epicureans would, probably, both of them, so far, accept a teaching which echoed much that was taught in their own schools.

Verse 26
(26) And hath made of one blood all nations of men.—Literally, every nation. The previous verses had given what we may venture to call St. Paul’s Philosophy of Religion. This gives his Philosophy of History. And the position was one which no Greek, above all, no Athenian, was likely to accept. For him the distinction between the Greek and the barbarian was radical and essential. The one was by nature meant to be the slave of the other. (Aristot. Pol. i. 2, 6.) In rising above his own prejudices of fancied superiority of race, the Apostle felt that he could attack, as from a vantage-ground, the prejudices of others. He naturally accepted the truth as it was presented to him in the Mosaic history of the Creation; but the truth itself, stated in its fullest form, would remain, even if we were to accept other theories of the origin of species and the history of man. There is a oneness of physical structure, of conditions and modes of life, of possible or actual development, which forbids any one race or nation, Hebrew, Hellenic, Latin, or Teutonic, to assume for itself that it is the cream and flower of humanity.

Hath determined the times before appointed.—The better MSS. give simply, “the appointed seasons.” Few words, even in St. Paul’s teaching, are more pregnant with significance. They justify all that the wise of heart have said as to the “manifold wisdom of God,” as seen in history and in the education of mankind. The special gifts of character of each race—Hebrew thought of God, Greek sense of beauty, Roman sense of law, Teutonic truthfulness, Keltic impulsiveness, Negro docility—have all their work to do. All local circumstances of soil and climate that influence character come under the head of the “bounds of men’s habitation.” All conditions of time—the period at which each race has been called to play its part in the drama of the world’s history—come under the head of the “appointed seasons.”

Verse 27
(27) Should seek the Lord, if haply they might feel after him, and find him.—The word for “feel after” expresses strictly the act of groping in the dark. From the Apostle’s point of view, anticipating in part the great Theodikæa—the vindication of the ways of God—in the Epistle to the Romans, the whole order of the world’s history was planned, as part of the education of mankind, waking longings which it could not satisfy, leading men at once to a consciousness of the holiness of God and of their own sinfulness. The religions of the world were to him as the movements of one who climbs

“Upon the great world’s altar stairs,

That slope through darkness up to God;”

who can only say—

“I stretch lame hands of faith, and grope,

And gather dust, and chaff, and call

To what I feel is Lord of all,

And faintly trust the larger hope.”

Their ritual in all its manifold variety was but as the inarticulate wailing of childhood—

“An infant crying for the light,

And with no language but a cry.”

—Tennyson, In Memoriam, liv.

The “if haply” expresses the exact force of the Greek particles, which imply a doubt whether the end had been attained in its completeness. The altar to the Unknown and Unknowable was a witness that they had not been found. “The world by wisdom knew not God” (1 Corinthians 1:21). It had not got, in the language of another poet of our own, beyond

“Those obstinate questionings

Of sense and outward things,

Fallings from us, vanishings;”

which are as the

“Blank misgivings of a creature

Moving about in worlds not realised.”

—Wordsworth, Ode on Immortality.

Though he be not far from every one of us.—Better, and yet He is not far. The speaker appeals, as he does in Romans 2:15, to the witness borne by man’s consciousness and conscience. There, in the depths of each man’s being, not in temples made with hands, men might find God and hold communion with him. It was natural, in speaking to the peasants of Lystra, to point to the witness of “the rain from heaven and fruitful seasons.” (See Note on Acts 14:17.) It was as natural, in speaking to men of high culture and introspective analysis, to appeal to that which was within them rather than to that which was without. But it will be noted that he does not confine that witness to the seekers after wisdom. God is not far from every one of us.” St. Paul accepts the truth which St. John afterwards proclaimed, that Christ is the “true Light that lighteth every man that cometh into the world.” (See Notes on John 1:9.) The writer of the Book of Deuteronomy (Deuteronomy 30:11-14) had asserted a like truth when he taught Israel that “the word was not in heaven, or beyond the sea,” but “in thy mouth and in thine heart, that thou mayest do it.” At this point the Stoics, we may believe, would recognise the affinities which St. Paul’s thoughts presented to their own teaching. The Epicureans would be more and more repelled by this attack on the central position of their system.

Verse 28
(28) For in him we live, and move, and have our being.—Better, we live, and are moved, and are. Each of the verbs used has a definite philosophical significance. The first points to our animal life; the second—from which is derived the Greek word used by ethical writers for passions, such as fear, love, hate, and the like—not, as the English verb suggests, to man’s power of bodily motion in space, but to our emotional nature; the third, to that which constitutes our true essential being, the intellect and will of man. What the words express is not merely the Omnipresence of the Deity; they tell us that the power for every act and sensation and thought comes from Him. They set forth what we may venture to call the true element of Pantheism, the sense of a “presence interposed,” as in nature, “in the light of setting suns,” so yet more in man. As a Latin poet had sung, whose works may have been known to the speaker, the hearers, and the historian:—

“Deum namque ire per omnes

Terras que tractusque maris, ccelumque profundum,

Hinc pecudes, armenta, viros, genus omne ferarum,

Quemque sibi tenues nascentem arcessere vitas,

Scilicet hinc reddi deinde ac resoluta referri,

Omnia; nec morti esse locum sed viva volare

Sideris in numerum atque alto succedere cælo.”

[“God permeates all lands, all tracts of sea, 

And the vast heaven. From Him all flocks and herds,

And men, and creatures wild, draw, each apart,

Their subtle life. To Him they all return,

When once again set free. No place is found

For death, but all mount up once more on high

To join the stars in their high firmament.”]

—Virg. Georg. iv. 221-225.

In the teaching of St. Paul, however, the personality of God is not merged, as in that of the Pantheist, in the thought of the great Soul of the World, but stands forth with awful distinctness in the character of King and Judge. Traces of like thoughts are found in the prophetic vision of a time when God shall be “all in all” (1 Corinthians 15:28), the discords of the world’s history harmonised in the eternal peace.

As certain also of your own poets have said.—The quotation has a special interest as being taken from a poet who was a countryman of St. Paul’s. Aratus, probably of Tarsus (circ. B.C. 272), had written a didactic poem under the title of Phenomena, comprising the main facts of astronomical and meteorological science as then known. It opens with an invocation to Zeus, which contains the words that St. Paul quotes. Like words are found in a hymn to Zeus by Cleanthes (B.C. 300). Both passages are worth quoting:—

(1) “From Zeus begin; never let us leave

His name unloved. With Him, with Zeus, are filled

All paths we tread, and all the marts of men;

Filled, too, the sea, and every creek and bay;

And all in all things need we help of Zeus,

For we too are his offspring.”

—Aratus, Phænom. 1–5.

(2) “Most glorious of immortals, many-named,

Almighty and for ever, thee, O Zeus, 

Sovran o’er Nature, guiding with thy hand

All things that are, we greet with praises. Thee

’Tis meet that mortals call with one accord,

For we thine offspring are, and we alone

Of all that live and move upon this earth,

Receive the gift of imitative speech.”

—Cleanthes, Hymn to Zeus.

The fact of the quotation would at once quicken the attention of the hearers. They would feel that they had not to deal with an illiterate Jew, like the traders and exorcists who were so common in Greek cities, but with a man of culture like their own, acquainted with the thoughts of some at least of their great poets.

We are also his offspring.—We too often think of the quotation only as happily introduced at the time; but the fact that it was quoted shows that it had impressed itself, it may be, long years before, on St. Paul’s memory. As a student at Tarsus it had, we may well believe, helped to teach him the meaning of the words of his own Scriptures: “I have nourished and brought up children” (Isaiah 1:2). The method of St. Paul’s teaching is one from which modern preachers might well learn a lesson. He does not begin by telling men that they have thought too highly of themselves, that they are vile worms, creatures of the dust, children of the devil. The fault which he finds in them is that they have taken too low an estimate of their position. They too had forgotten that they were God’s offspring, and had counted themselves, even as the unbelieving Jews had done (Acts 13:46) “unworthy of eternal life.”

Verse 29
(29) Forasmuch then as we are the offspring of God.—One consequence from the thought of son-ship is pressed home at once. If we are God’s offspring our conception of Him should mount upward from what is highest in ourselves, from our moral and spiritual nature, instead of passing downward to that which, being the creature of our hands, is below us. Substantially asserting the same truth, the tone of St. Paul in speaking of idolatry is very different from that which we find in the older prophets (1 Kings 18:27; Psalms 135:15-18; Isaiah 44:9-20). He has, as it were, studied the genesis of idolatry, and instead of the burning language of scorn, and hatred, and derision, can speak of it, though not with tolerance, yet with pity, to those who are its victims.

The Godhead.—The Greek term is neuter, and corresponds to the half-abstract, half-concrete forms of the “Divine Being,” the “Deity.”

Gold, or silver, or stone.—The first word reminds us of the lavish use of gold in the colossal statue of Zeus by Phidias. Silver was less commonly used, but the shrines of Artemis at Ephesus (see Note on Acts 19:24) supply an instance of it. “Stone” was the term commonly applied to the marble of Pentelicus, which was so lavishly employed in the sculpture and architecture of Athens.

Verse 30
(30) And the times of this ignorance God winked at.—Better, perhaps, overlooked, the English phrase, though vivid, being somewhat too familiar, and suggesting; strictly taken, not merely tolerance, but connivance and concurrence. The thought is one in which St. Paul manifestly found comfort. He sees in that ignorance a mitigation of the guilt, and therefore of the punishment due to the heathen world. The past history of the world had shown a prætermission of the sins, for which, on the condition of repentance, men were now offered a full remission. (See Note on Romans 3:25.) In thus teaching he was reproducing what our Lord had taught as to the servant who “knew not his Lord’s will,” and should therefore be beaten, but with “few stripes.” (See Note on Luke 12:48.)

And now commandeth all men every where to repent.—At this point the feelings of both Stoics and Epicureans would almost inevitably undergo a change. The latter might regret the mistakes he had made in his search after the maximum of enjoyment, but a change such as the Greek for “repentance” implied—new aims and purposes, loathing of the past and efforts for the future—was altogether alien to his thoughts. From the Stoics, as measured by Epictetus and Marcus Aurelius, better things might perhaps have been expected, but the doctrine of Necessity, which entered largely into popular Stoicism, blunted their sense of responsibility. They accepted the consequences of their actions with a serene apathy; for the most part, they gave thanks, as the philosophic Emperor did, that they were not as other men, and that the events of their life had led them to an ethical completeness; but the idea of abhorring themselves, and repenting in dust and ashes, had not as yet dawned on the Stoic’s thoughts. (Meditt. i. 1-16.)

Verse 31
(31) Because he hath appointed a day.—Here the speaker would seem, to both sets of hearers, to be falling back into popular superstition. Minos and Rhadamanthus, and Tartarus and the Elysian Fields,—these they had learnt to dismiss, as belonging to the childhood of the individual and of mankind,—

“Esse aliquid Manes et subterranea regna

Vix pueri credunt.”. . . .

[“Talk of our souls and realms beyond the grave,

The very boys will laugh and say you rave.”]

—Juvenal, Sat. ii. 149.

The Epicurean rejected the idea of a divine government altogether. For the Stoic, to quote a line from Schiller,—

“Die Welt-geschichte ist das Welt-gericht,”

[“And the world’s story is its judgment day, “]

and he expected no other. The thought of a day of judgment as the consummation of that history, which was so prominent in St. Paul’s teaching, was altogether strange to them.

By that man whom he hath ordained.—Literally, by a man. Who the man was, and what proof there was that he had been raised from the dead, were questions either reserved for a later stage of teaching, or interrupted by the derision of the hearers. Up to this point they had listened attentively, but that the dead should be raised again seemed to them—as to the Sadducean, to the Greeks generally—absolutely incredible (Acts 26:8; 1 Corinthians 15:35).

Verse 32
(32) Some mocked: and others said, We will hear thee again.—The word “mocked” implies look and gesture, as well as words, of derision. (See Note on Acts 2:13.) We may venture to assume that the mockers were found chiefly among the Epicureans, and that the inquirers, perhaps putting off the inquiry to a “more convenient season,” were Stoics, who wished to hear more from a teacher with whom they found themselves in sympathy on so many points of contact with their own system. Whether they carried on their inquiry we are not told. The words that follow imply a certain indignation on the part of the Apostle. He would not stay to expose the name or the work of his Lord to the jests of scoffers.

Verse 34
(34) Certain men clave unto him.—The word implies practically both companionship and conversion. There was an attractive power in the Apostle’s character that drew men unto him.

Dionysius the Areopagite.—As the constitution of the Court of the Areopagus required its members to have filled a high magisterial function, such as that of Archon, and to be above sixty, the convert must have been a man of some note. According to a tradition, ascribed by Eusebius (Hist. iii. 4, iv. 23) to Dionysius, Bishop of Corinth, he became Bishop of Athens. An elaborate treatise on the Hierarchy of Heaven, Cherubim, Seraphim, Thrones, Dominations, and the like, is extant under his name, but is obviously of much later date, probably of the fourth or fifth century. The legend of the Seven Champions of Christendom has transformed him into the St. Denys of France. A church dedicated to him stands on the Areopagus of modern Athens.

Damaris.—Chrysostom says that she was the wife of Dionysius, but this is obviously only a conjecture.

And others with them.—The contrast between this and the “great multitude,” the “many” at Thessalonica and Berœa, is very significant. Not less striking is the absence of any reference to Athens in St. Paul’s Epistles. Of all the cities which he visited, it was that with which he had least sympathy. All that can be said is that he may have included them among “the saints which are in all Achaia” (2 Corinthians 1:1) in his prayers and hopes. It would almost seem as if he felt that little was gained by entering into a discussion on the great questions of natural theology; and therefore he came to Corinth, determined to know nothing “but Jesus Christ, and Him crucified” (1 Corinthians 2:2).

18 Chapter 18 

Verse 1
(1) There can be no doubt that the “vow” was that of the temporary Nazarite, as described in Numbers 6:1-21. It implied a separation from the world and common life (this was the meaning of the word “Nazarite”), and while under the vow the man who had taken it was to drink no wine or strong drink, and to let no razor pass over his head or face. When the term was completed, he was to shave his head at the door of the Tabernacle, and burn the hair in the fire of the altar. It will be noted that the Nazarites in Acts 21:24, who are completing their vow, shave their heads. Here a different word (“shorn”) is used, which is contrasted with “shaving” in 1 Corinthians 11:6. It was lawful for a man to have his hair cut or cropped during the continuance of the vow, and this apparently was what St. Paul now did. But in this case also the hair so cut off was to be taken to the Temple and burnt there, and this explains the Apostle’s eagerness “by all means” (Acts 18:21) to keep the coming feast at Jerusalem.

Verse 2
(2) We cannot exclude from the probable motives the strong feeling of thankfulness for deliverance from danger, following upon fear which, as in nearly all phases of the religious life, has been the chief impulse out of which vows have grown. We have seen the fear, and the promise, and the deliverance, in the record of St. Paul’s work at Corinth, and the vow of self-consecration, for a season, to a life of special devotion was the natural result. St. Paul had not learnt to despise or condemn such expressions of devout feeling.

Verse 3
(3) We may add to this motive the principle on which St. Paul acted of being “all things to all men,” and, therefore, as a Jew to Jews (1 Corinthians 9:20). A Nazarite vow would testify to all his brethren by blood that he did not despise the Law himself nor teach other Jews to despise it. (See Notes on Acts 21:21-24.) Such a vow, involving, as it did, for a time a greater asceticism than that of common life, furnishes a link in the succession of thoughts in 1 Corinthians 9:22-25, between the Apostle’s being made “all things to all men” and his “keeping under his body, and bringing it into subjection.”

Verse 4
(4) So far we have found reasons for the vow. But taken by itself, the vow would seem to have involved a continuous growth of hair rather than cropping it. How was that act connected with the vow? A probable answer to the question is found in the Apostle’s language as to social customs in matters of this kind, in 1 Corinthians 11:14. He condemns long hair as effeminate. But the Nazarite vow led to long hair as its natural consequence, and there was, therefore, the risk that while practising a rigorous austerity, he might seem to outside observers to be adopting an unmanly refinement. At Corinth men would, perhaps, know what his act meant, but in the regions to which he was now going it was wise to guard against the suspicion by a modification of the vow, such as Jewish law allowed.

Cenchreæ was, as has been said, the eastern harbour of Corinth on the Saronic Gulf. Romans 16:1 indicates the existence of an organised Church there. The warm language of gratitude in which St. Paul speaks of Phœbe, the deaconess of the Church there, is best explained by supposing that she had ministered to him as such when he was suffering from bodily pain or infirmity, and this, in its turn, may afford another probable explanation of the vow.

Verse 5
(5) And when Silas and Timotheus were come from Macedonia.—We learn from 1 Thessalonians 2:18, that the latter had come to St. Paul at Athens, but had been almost immediately sent back to Thessalonica to bring further news about the converts, for whose trials the Apostle felt so much sympathy and anxiety. They brought a good report of their faith and love (1 Thessalonians 3:6), possibly also fresh proofs of their personal regard, and that of the Philippians, in the form of gifts (2 Corinthians 11:9). This may, however, refer to a later occasion. The First Epistle to the Thessalonians was probably sent back by the brethren who had accompanied Silas and Timotheus on their journey to Corinth. The reader will note the parallelism (1) between the passage in 1 Thessalonians 4:16-17, which treats of the Second Advent, with the teaching of 1 Corinthians 15:51-52, and (2) between the few words as to spiritual gifts, in 1 Thessalonians 5:19-21, with the fuller treatment of the same subject in 1 Corinthians 12-14.

Paul was pressed in the spirit.—The better MSS. give, “he was constrained by the Word.” The words describe something of the same strong emotion as the “paroxysm” of Acts 17:16. The Word was within him as a constraining power, compelling him to give utterance to it. His “heart was hot within him, and while he was musing the fire kindled” (Psalms 39:4). Whether there was any connection between the arrival of Silas and Timotheus and this strong feeling is a question which there are no sufficient data for answering. It is hardly satisfactory to say, as has been suggested, that they probably brought pecuniary supplies from Macedonia (2 Corinthians 11:9), and that he was therefore relieved from the obligation of working for his livelihood, and able to give himself more entirely to the work of preaching. There is no indication of his giving up tent-making, and 1 Corinthians 9:1 is decidedly against it. A more probable explanation may be found in the strong desire—of which he says, in Romans 15:23, that he had cherished it for many years—to see Rome and preach the gospel there. Now he found himself brought into contact with those who had come from Rome, who formed, in fact, part of its population, and the old feeling was stirred to a new intensity.

Verse 6
(6) And when they opposed themselves, and blasphemed.—The latter word includes the reviling of which the Apostle himself was the object, as well as blaspheming against God. Assuming what has been suggested in the Note on Acts 18:2, we may think of these disturbances as reproducing what had already taken place at Rome. We may, perhaps, trace an echo of such blasphemies in the words “Anathema be Jesus,” of which St. Paul speaks in 1 Corinthians 12:3 as having been uttered as with the vehemence of a simulated inspiration, against which men needed to be warned.

He shook his raiment.—On the symbolic significance of the act, see Note on Matthew 10:14. As done by a Jew to Jews no words and no act could so well express the Apostle’s indignant protest. It was the last resource of one who found appeals to reason and conscience powerless, and was met by brute violence and clamour.

Your blood be upon your own heads.—The phrase and thought were both essentially Hebrew. (See Note on Matthew 27:25.) We can hardly think of the Apostle as using them without a distinct recollection of the language which defined the responsibility of a prophet of the truth in Ezekiel 3:18-19.

From henceforth I will go unto the Gentiles.—The words are almost identical with those in Acts 13:46, and are explained by them. It is obvious in each case that the words have a limited and local application. The Apostle did not renounce all future work among the Jews, but gave up preaching to those at Corinth.

Verse 7
(7) And entered into a certain man’s house, named Justus.—On the name, see Note on Acts 1:23. It may be added here that it occurs also in early Christian inscriptions in the Vatican Museum, in one case at the bottom of a glass cup, in the Museo Christiano, in conjunction with the name of Timotheus. In some of the better MSS. the name Titus is prefixed to Justus, and it will be noted that both in Acts 1:23, and Colossians 4:11, the latter is used as an epithet after the names of Joseph and of Jesus. It is found by itself in the Jewish cemetery above referred to. (See Note on Acts 18:1.) It would be rash to infer from this the identity of this Titus Justus with the Titus of Galatians 2:3, as the disciple left in Crete. The name Titus was, like Gaius or Gains, one of the commonest Roman names, and, if the reading be genuine, we may think of the epithet as added to distinguish the Titus of Corinth from his namesake. On the other hand, to state the evidence on both sides fairly, the Titus who appears in 2 Corinthians 2:12; 2 Corinthians 7:14; 2 Corinthians 8:16; 2 Corinthians 8:23, was obviously very closely connected with the Church of Corinth, and was not unlikely to be sent to Crete to exercise a mission analogous to that which he had been entrusted with at Corinth, and the combination of the names Timotheus and Justus, above referred to, as equally entitled to reverence, is more intelligible if we assume that the latter name belonged to Titus, and that both stood therefore in the same relation to St. Paul as disciples and friends. In any case the Justus who is here named was, like Titus, an uncircumcised Gentile, attending the synagogue as a proselyte of the gate. Up to this time apparently, St. Paul had been lodging in the house of a Jew, in some region of Corinth analogous to the Ghetto of modern Rome, in the hope of conciliating his brethren according to the flesh. Now, in sight of the wild frenzied fanatics, he goes into a house which they would have shrunk from entering, even though it was next door to the synagogue, and though the man who lived in it was a devout worshipper.

Verse 8
(8) And Crispus, the chief ruler of the synagogue, believed on the Lord.—The article does not necessarily show that there was only one ruler—commonly, as at the Pisidian Antioch (Acts 13:15), there were more—but that this Crispus was thus distinguished from others of the same name. The office was one which gave its holder an honourable position, and, as in inscriptions from the Jewish catacombs now in the Lateran Museum, was recorded on tombstones (Alfius Archisynagos) as a personal distinction of which the family of the deceased were proud. In favour of so conspicuous a convert, St. Paul deviated from his usual practice, and baptised Crispus with his own hands (1 Corinthians 1:14).

Many of the Corinthians hearing believed, and were baptized.—The tense of the two verbs implies a process going on daily for an undefined period. Among the converts we may note Gaius, or Caius, probably a man of higher social position than others, who made his house the meeting-place of the Church, and at St. Paul’s second visit received him as a guest (Romans 16:23), and the household of Stephanas, who, as “the first-fruits of Achaia,” must have been among the earliest converts (1 Corinthians 16:15). These also St. Paul baptised himself (1 Corinthians 1:14-15). Fortunatus and Achaicus, and Chloe, a prominent female convert (1 Corinthians 1:11), with Quartus, and Erastus the chamberlain of the city (Romans 16:23), and Epænetus, also among the “first-fruits of Achaia” (Romans 16:5), may also be counted among the disciples made now or soon afterwards.

Verse 9
(9) Then spake the Lord to Paul.—We note the recurrence of these visions at each great crisis of the Apostle’s life. He had seen the Lord at his conversion (Acts 9:4-6), he had heard the same voice and seen the same form in his trance in the Temple at Jerusalem (Acts 22:17). Now he saw and heard them once more. “In visions of the night, when deep sleep falleth upon men,” he passed from the strife of tongues into the presence of the Divine Friend. The words “Be not afraid” imply that he too was subject to fear and depression, and felt keenly the trial of seeming failure and comparative isolation. His converts came chiefly from the slave or freed-man class, and those of a culture like his own, whether Greeks or Jews, were slow to accept his preaching (1 Corinthians 1:26-27). And then, too, he carried, as it were, his life in his hands. The reviling of the Jews might any hour burst into furious violence or deliberate plots of assassination. No wonder that he needed the gracious words, “Be not afraid.” The temptation of such a moment of human weakness was to fall back, when words seem fruitless, into the safety of silence, and therefore the command followed, “Speak, and hold not thy peace.” We are reminded of the like passing mood of discouragement in one great crisis of Elijah’s life (1 Kings 19:4-14), yet more, perhaps, of its frequent recurrence in Jeremiah (Jeremiah 1:6-8; Jeremiah 15:15-21).

Verse 10
(10) For I am with thee.—The command was followed by a promise which met the special trial of the time. Men might be against him, but Christ was with him. The general promise given to the Church at large, “Lo! I am with you always” (Matthew 28:20), received a personal application, “I am with thee;” and though called to a life of suffering, there was for the time an assurance that the wrath of men should be restrained, and that his work should not be hindered.

I have much people in this city.—The words remind us once more of those which Elijah had heard at a moment of like weakness, “Yet have I left me seven thousand men in Israel” (1 Kings 19:18). Even in the sinful streets of Corinth, among those plunged deepest into its sin (1 Corinthians 5:10-11), there were souls yearning for deliverance, in whom conscience was not dead, and was waiting only for the call to repentance.

Verse 11
(11) And he continued there a year and six months.—This obviously gave time not only for founding and organising a Church at Corinth itself, but for work in the neighbouring districts, such as the port of Cenchreæ, where we find in Romans 16:1 a church duly furnished not only with presbyters and deacons, but with a sisterhood of deaconesses. The superscription of 2 Corinthians 1:1, “to the Church that is in Corinth and to all the saints that are in all Achaia, clearly indicates an extension of evangelising work beyond the limits of the city. The unimpeded progress of this period came to him as an abundant fulfilment of the Lord’s promise, and prepared him for the next persecution when it came.

Verse 12
(12) And when Gallio was the deputy of Achaia.—“Deputy” stands, as before (see Note on Acts 13:7), for “proconsul.” Here, also, St. Luke shows his characteristic accuracy in the use of official titles. Achaia, which included the whole of Greece south of the province of Macedonia, had been an imperial province under Tiberius (Tacitus, Ann. i. 76), and had been governed by a prætor, but had been recently, in the same year as the expulsion of the Jews from Rome, restored to the senate by Claudius, as no longer needing direct military control (Suetonius, Claud. c. 25). Gallio, or to give his full name, M. Annæus Novatus, who had taken the agnomen of Gallio on his adoption by the rhetorician of that name, was the brother of L. Annæus Seneca, the tutor of Nero. The philosopher dedicated to him two treatises on Anger and the Blessed Life; and the kindliness of his nature made him a general favourite. He was everybody’s “dulcis Gallio,” was praised by his brother for his disinterestedness and calmness of temper, as one “who was loved much, even by those who had but little capacity for loving” (Seneca, Ep. 104). On the whole, therefore, we may see in him a very favourable example of what philosophic culture was able to do for a Roman statesman. On the probable connection of the writer of the Acts with his family, see Introduction to the Gospel of St. Luke.

Made insurrection . . . against Paul. Better, perhaps, rose up against, or rushed upon, our word “insurrection” having acquired the special meaning of a revolt of subjects against rulers.

And brought him to the judgment seat.—The habit of the Roman governors of provinces was commonly to hold their court in the agora, or marketplace on certain fixed days (see Note on Acts 19:38), so that any one might appeal to have his grievance heard. Gallio was now so sitting, and the Jews, having probably preconcerted their plans, took advantage of the opportunity.

Verse 13
(13) This fellow persuadeth men to worship God contrary to the law.—It is obvious that in this appeal to the proconsul the Jews must have meant, not the law of Moses, but that of Rome. Their contention was that though Jews had been banished from Rome as a measure of policy, Judaism as such was still a relligio licita, tolerated and recognised by the State. Their charge against the Apostle was that he was preaching a new religion, which was not so recognised. The words “this fellow,” though the substantive is an interpolation, fairly expresses the contempt implied in the use of the Greek pronoun.

Verse 14
(14) When Paul was now about to open his mouth.—The phrase always implies, as has been noticed (see Note on Acts 8:35), the beginning of a set discourse. St. Paul was about to begin a formal apologia. This, however, proved to be unnecessary.

Gallio said unto the Jews.—The proconsul could hardly have resided in Achaia for eighteen months without hearing of the new movement. He knew the Jews. He probably knew something of St. Paul. On the assumption already referred to (see Note on Acts 18:12) the knowledge may have been fuller than appears on the surface. In any case, from his standpoint, as philosopher and statesman, it was not a matter for his tribunal. He was not anxious to draw a hard and fast line as to the relligiones licitæ recognised by the State.

A matter of wrong or wicked lewdness.—Better, a matter of crime or fraud. “Lewdness,” which to us suggests a special class of crimes, is used as “lewd” had been in Acts 17:5. The Greek word is very closely connected with that translated “subtlety” in Acts 13:10. Both words were probably used in a strictly forensic sense—the first for acts of open wrong, such as robbery or assault; the second for those in which a fraudulent cunning was the chief element.

Reason would that I should bear with you.—The very turn of the phrase expresses an intense impatience. Even in the case supposed, his tolerance would have required an effort. As it was, these Jews were now altogether intolerable.

Verse 15
(15) But if it be a question of words and names, and of your law.—The second noun is in the singular number in the Greek. St. Paul was known as a speaker, one who preached the word of God, and with that, as distinct from acts, Gallio had nothing to do. The “names” were those which he had probably heard of at Rome, even before he came to Corinth. (See Note on Acts 18:2.) Was a teacher whom both parties spoke of as Jesus the Nazarene entitled also to bear the name of Christos? In the emphasis laid on “your law” (literally, the law which affects you), the judge intimates that he sees through their appeal to law. It is Jewish, and not Roman law, which they are seeking to vindicate, and he will not make himself, as Pilate, after a weak protest (John 18:3), had done (Gallio may well have known the history), the executioner of an alien code. With a strong emphasis on the pronoun, he ends with, “I, for my part, have no wish to be a judge of these things.”

Verse 16
(16) He drove them from the judgment seat.—The words imply a magisterial act. The order was given to the lictors to clear the court, and the Jews, who did not immediately retreat were exposed to the ignominy of blows from their rods.

Verse 17
(17) Then all the Greeks took Sosthenes, the chief ruler of the synagogue.—The better MSS. omit the word “Greeks,” which was probably inserted as an explanatory interpolation by some one who thought it more likely that a ruler of the synagogue should have been assaulted by the Greek bystanders than by those of his own race. Taking the better reading, and assuming the natural construction of the sentence to be “all of them (sc., the Jews) took Sosthenes and beat him,” we have to ask for an explanation of conduct which seems so strange. This is probably found in the appearance of the same name in 1 Corinthians 1:1, as associated with St. Paul in the Epistle to the Church of Corinth. It is a natural inference that Sosthenes, like his predecessor or partner in office (it does not necessarily follow that he succeeded him) became a convert to the new faith. If so, it is probable that he was already suspected of tendencies in that direction, and when the Jews at Corinth found their plans frustrated, it was natural that they should impute their failure to the lukewarmness or treachery of the man who ought to have carried them to a successful issue. They did not shrink from giving vent to their rage even before the tribunal of the proconsul.

And Gallio cared for none of those things.—More accurately, And Gallio cared nothing for these things. The words have become almost proverbial for the indifference of mere politicians and men of the world to religious truth. We speak of one who is tolerant because he is sceptical, as a Gallio. It may be questioned, however, whether this was the thought prominent in St. Luke’s mind as he thus wrote. What he apparently meant was that the proconsul was clear sighted enough to pay no regard to the clamours of St. Paul’s accusers. If they chose, after failing in their attack on Paul, to quarrel among themselves, what was that to him? “Laissez faire, laissez alter” might well be his motto in dealing with such a people. The general impression, however, as to his character is not without its truth. The easy-going gentleness of his character ill fitted him to resist the temptations of Nero’s court, and after retiring from Achaia in consequence of an attack of fever (Sen. Ep. 104), he returned to Rome, and, to the distress of Burrhus and his own brother, Seneca, he took part in ministering to the emperor’s vices (Dio. lxi. 20). He finally fell under the tyrant’s displeasure, and, according to one tradition, was put to death by him. Another represents him as anticipating his fate by suicide; Tacitus, however (Ann. xv. 73), only speaks of him as terrified by his brother’s death, and supplicating Nero for his own life.

Verse 18
(18) And Paul after this tarried there yet a good while.—Literally, tarried yet many days, the phrase probably covering a period of some months. The fact is noted as following on Gallio’s repression of the enmity of the Jews. The Apostle could stay and work on without molestation. The time of his voyage was probably, as in the second journey from Corinth to Jerusalem, after the Passover, and before Pentecost. (See Note on Acts 2:1.) It was the most favourable time of the year for travelling, and it brought the Apostle into contact with a larger number both of Hellenistic Jews and Hebrews than were found at other times. We can only infer, more or less conjecturally, the motives of his journey. (1) As afterwards, in Acts 20:3-4, he may have wished, in carrying out the terms of the compact with the Church of Jerusalem (Galatians 2:10), to be the bearer of alms collected for the disciples there. By some writers, however, this visit is identified with that of which St. Paul there speaks. (2) The vow which he had taken (see Note below) required a visit to the Temple for its completion. (3) There might be a natural wish to report, as in Acts 15:4, the results of his ministry among the Gentiles, in what, from the stand-point of Jerusalem, would seem the remoter regions of Macedonia and Achaia.

Priscilla and Aquila.—On the priority given to the name of the wife, see Note on Acts 18:2.

Having shorn his head in Cenchrea: for he had a vow.—The grammatical structure of the Greek sentence makes it possible to refer the words to Aquila as well as St. Paul, but there is hardly the shadow of a doubt that the latter is meant. (1) If Aquila had taken the vow he too would have to go to Jerusalem instead of remaining at Ephesus. (2) The language of St. James in Acts 21:23-24, implies a conviction, as resting on past experience, that St. Paul would willingly connect himself with those who had such a vow. It remains to inquire (1) as to the nature and conditions of the vow; (2) as to St. Paul’s motives in taking it.

Verse 19
(19) He came to Ephesus, and left them there.—The better MSS. give, “They came to Ephesus.” What follows seems to imply that he no longer continued to work with them, as at Corinth, but leaving them to establish themselves in their craft, began, under the pressure of his eagerness to reach Jerusalem, an independent course of teaching in the synagogues.

The first mention of Ephesus calls for a short account of its history. It had been one of the early Greek colonies on the western coast of Asia Minor. It fell under the power of Alyattes, King of Lydia, and his successor, Croesus. It had from the first been celebrated for the worship of Artemis (see Note on Acts 19:14); and her Temple, with its sacred image, and stately courts, and its hundreds of priests and priestesses of various grades, was visited by pilgrims of all nations. It was one of the cities in which East and West came into close contact with each other, and the religion of Greece assumed there a more Oriental character, and was fruitful in magic, and mysteries, and charms. The Jewish population was sufficiently numerous to have a synagogue, and St. Paul, as usual, appeared in it as a teacher.

Verse 20
(20) When they desired him to tarry longer time with them.—This was, obviously, a hopeful sign, the earnest of the fruitful labours that followed. Nowhere, among the churches that he founded, does St. Paul seem to have found so great a receptivity for spiritual truth. While he looked on the Corinthians as being children requiring to be fed with milk (1 Corinthians 3:2), he saw in the Ephesians those to whom he did not shun to declare “the whole counsel of God” (Acts 20:27), to whom he could, at a later date, appeal as able to measure his knowledge of the mystery of the gospel (Ephesians 3:4).

Verse 21
(21) I must by all means keep this feast that Cometh.—Literally, the coming, or, the next feast. This was, probably, as has been said, the Feast of Pentecost. (See Note on Acts 18:18.) If he missed that, there would be no other feast till that of Tabernacles; and then, in October, travelling, whether by sea or land, became dangerous and difficult. (See Note on Acts 27:9.)

If God will.—In this resting in the thought of the will of the Father as ordering all things well—even in their use of almost the same formula, to them much more than such a formula as the Deo volente has often become in the lips of Christians—we find another point of agreement between St. Paul and St. James (James 4:15).

Verse 22
(22) And when he had landed at Cæsarea.—It is obvious that a great deal is covered by the short record of this verse. In the absence of any data in the Acts for settling the question, we may possibly refer to some casualty in this voyage, one of the three shipwrecks of 2 Corinthians 11:25. At Cæsarea, we may believe, he would probably renew his intercourse with Philip the Evangelist. At Jerusalem there would be the usual gathering of the Church, the completion of his Nazarite vow in the Temple, a friendly welcome on the part of St. James and the elders of the Church. Peter was probably at Antioch (Galatians 2:11), or possibly at Babylon (1 Peter 5:13). To this visit to Antioch we may probably refer the scene which St. Paul narrates in Galatians 2:11-14. His long absence from Antioch had left the Judaising party time to gather strength and organise a new attack on the freedom of the Gentiles, and they brought a fresh pressure to bear upon the element of instability which still lingered in St. Peter’s character, and he had not been able to resist it. It is, however, possible that the incident may have occurred before Paul and Silas had left Antioch. (See Note on Acts 15:39-40.)

Verse 23
(23) Went over all the country of Galatia and Phrygia in order.—It is clear from the Epistle to the Galatians that on this visit he found few traces, or none at all, of the work of the Judaisers. The change came afterwards. Some falling away from their first love, some relapse into old national vices, he may have noticed already which called for earnest warning (Galatians 5:21). As he passed through the churches he had founded on his previous journey, he gave the directions for the weekly appropriation of what men could spare from their earnings (the term, a weekly “offertory,” though often employed of it, does not represent the facts of the case), to which he refers in 1 Corinthians 16:2. What churches in Phrygia were visited we are unable to say. A possible construction of Colossians 2:1 might lead us to think of those of the valley of the Lycus, Colossæ, Hierapolis, Laodicea, as having been founded by him, but the more probable interpretation of that passage is, that he included them in the list of those who had not seen his face in the flesh.

Verse 24
(24) And a certain Jew named Apollos, born at Alexandria.—The name was probably a contraction of Apollonius or Apollodorus. The facts in the New Testament connected with him show that he occupied a prominent position in the history of the Apostolic Church. Conjectures, more or less probable, indicate a yet more representative character and a wider range of influence. Luther, looking to the obviously Alexandrian character of the Epistle to the Hebrews and to the mystery which shrouds its authorship, and which led Origen to the conclusion that God alone knew who wrote it, hazarded the thought that Apollos was the writer. Later critics have adopted the hypothesis, and have brought it to a closer approximation to certainty by an induction from numerous parallelisms in thought and language between the Epistle and the writings of Philo, who lived between B.C. 20 and A.D. 40 or 50. The present writer has carried the inquiry one step further. Among the ethical books of the LXX. there is one, the Wisdom of Solomon, the authorship of which is also an unsolved problem. It is not named or quoted by any pre-Christian writer, Clement of Rome being the first writer who shows traces of its influence, just as he is the first who reproduces the thoughts of the Epistle to the Hebrews. It has been ascribed to Philo partly on the external evidence of a doubtful passage in the Muratorian Canon, partly on the internal evidence of numerous coincidences with his writings. A careful comparison of the two books shows so close an agreement in style and language between the Wisdom of Solomon and the Epistle to the Hebrews that it is scarcely possible to resist the inference that they must have come from the same pen, and that they represent, therefore, different stages in the spiritual growth of the same man. Those who wish to carry the inquiry further will find the subject discussed at length in two papers, “On the Writings of Apollos,” in Vol. I. of the Expositor. Without assuming more than the probability of this inference, it is yet obvious that a Jew coming from Alexandria at this time could hardly fail to have come under Philo’s influence, and that his mode of interpreting the Scriptures would naturally present many analogies to that of the Alexandrian thinker. To him accordingly may be assigned, without much risk of error, the first introduction of the characteristic idea of Philo that the Unseen Godhead manifests itself in the Logos, the Divine Word, or Thought, as seen in the visible creation, and in the spirit and heart of man (Wisdom of Solomon 9:1-2; Wisdom of Solomon 9:4; Wisdom of Solomon 16:12; Wisdom of Solomon 18:15; Hebrews 4:12). It will be remembered that Jews of Alexandria were among those who disputed with Stephen (Acts 6:9). Some of these may have been more or less persuaded by his. preaching, and have carried back to their native city some knowledge, more or less complete, of the new faith.

An eloquent man.—The Greek adjective implies learning as well as eloquence. It was applied pre-eminently to those who wrote history with fulness and insight (Herod. i. 1; ii. 3, 77). The treatment of the history of Israel both in Wisdom 10, 11, 18, and Hebrews 11 might well be described by it.

Verse 25
(25) This man was instructed in the way of the Lord.—Better, had been instructed. The verb is the same as that used in Luke 1:1 (where see Note), and was afterwards used technically in the form of Catechumen to describe the status of a convert preparing for baptism. The “way of the Lord” is used in a half-technical sense, as in the phrase “those of the way” (see Note on Acts 9:2), as equivalent to what, in modern speech, we should describe as the “religion” of Christ.

And being fervent in the spirit.—The noun is obviously used, as in the identical phrase in Romans 12:11, for the spirit of the man, not for the Holy Spirit of God.

He spake and taught diligently.—Better, he was speaking and teaching accurately. Both verbs are in the tense which implies continuous action.

The things of the Lord.—The better MSS. give, “the things concerning Jesus.” We ask in what the teaching, which is thus described as accurate, was yet defective. The position of Apollos at this stage was, it would seem, that of one who knew the facts of our Lord’s life, and death, and resurrection, and had learnt, comparing these with Messianic prophecies, to accept Him as the Christ. But his teacher had been one who had not gone beyond the standpoint of the followers of the Baptist, who accepted Jesus as the Christ during His ministry on earth. The Christ was for him the head of a glorified Judaism, retaining all its distinctive features. He had not as yet learnt that “circumcision was nothing” (1 Corinthians 7:19; Galatians 5:6), and that the Temple and all its ordinances were “decaying and waxing old, and ready to vanish away” (Hebrews 8:13).

Knowing only the baptism of John.—The words are full of interest, as showing a wider extent in the work of the Baptist, as the forerunner of the Christ, than is indicated in the Gospels. Even at Alexandria, probably among the ascetic communities of the Therapeutæ, whose life was fashioned upon the same model, there were those who had come under his influence.

Verse 26
(26) Whom when Aquila and Priscilla had heard . . .—Many of the best MSS. put Priscilla’s name first, as in Acts 18:18. The fact mentioned is interesting as showing (1) that Aquila and his wife continued to attend the services of the synagogue, and (2) that Apollos appeared there, as St. Paul had done, in the character of a Rabbi who had a message to deliver, and was therefore allowed, or, it may be, requested (as in Acts 13:15), to address the people.

And expounded unto him the way of God more perfectly.—Better, as maintaining the right relation of the comparative to the positive adverb of the previous verse, more accurately. The prominence given to Priscilla in this instruction implies that she was a woman of more than ordinary culture, a student of the older Scriptures, able, with a prophetic insight, to help even the disciple of Philo to understand them better than he had done before. It follows of necessity that “the way of God” which they “expounded” to him was the gospel as they had learnt it from St. Paul, perhaps as they had learnt it, at an earlier stage, from the lips of Stephen or his followers. (See Note on Acts 18:2.) It would include, to put the matter somewhat technically, the doctrines of salvation by grace, and justification by faith, and the gift of the Spirit, and union with Christ through baptism and the Supper of the Lord. It would seem to follow almost necessarily, as in the case of the twelve disciples in the next chapter (Acts 19:1-6), that Apollos, who had before known only the baptism of John, was now baptised into “the name of the Lord Jesus.”

Verse 27
(27) And when he was disposed to pass into Achaia.—In the absence of the name of any city in the province, Corinth naturally suggests itself as the place to which he went. Acts 19:1, and the mention of Apollos in 1 Corinthians 1:12, turns this into a certainty. He felt, we may believe, that his training in the philosophical thought of Alexandria qualified him to carry on there the work which St. Paul had begun both there and at Athens. One who had written, or even read, the noble utterances of Wisdom 1, 2, was well qualified to carry an aggressive warfare into the camp of the Epicureans, while thoughts like those of Wisdom 7, 8, especially Wisdom of Solomon 8:7, with its recognition of the four cardinal virtues of Greek ethics, “temperance and prudence, justice and fortitude,” would attract the sympathy of the nobler followers of Zeno.

The brethren wrote, exhorting the disciples to receive him.—This is the first instance of what were afterwards known technically as “letters of commendation” (see Note on 2 Corinthians 3:1), written by one church to another in favour of the bearer. The fact that they were given by the Christian community at Ephesus shows now favourable an impression Apollos had made there. It is probable that St. Paul alludes indirectly to these letters in the passage just referred to. The partisans of Apollos had referred to them as one of the points in which he excelled St. Paul. He had come with letters of commendation. He had received them when he left Corinth. The Apostle answers the disparaging taunt in the language of a noble indignation. He needed no such epistle. The church which he had planted was itself an epistle, “known and read of all men” (2 Corinthians 3:3).

Helped them much which had believed through grace.—The two last words admit, in the Greek as in the English, of being taken either with “helped” or “believed.” The former construction seems preferable. It was through the grace of God, co-operating with the gift of wisdom, that Apollos was able to lead men to a higher stage of thought. It will be noted that this exactly corresponds with the account which St. Paul gives of his relation to the teacher whom some set up against him as a rival: “I have planted; Apollos watered,” “I have laid the foundation and another buildeth thereon” (1 Corinthians 3:6; 1 Corinthians 3:10).

Verse 28
(28) He mightily convinced the Jews.—The conclusion to which he led the Jews was the same as that which St. Paul urged on them. The process was, perhaps, somewhat different, as the line of argument in the Epistle to the Hebrews differs from that in the Epistle to the Galatians. To lead men on, after the manner of Philo, into the deeper meanings that lay beneath the letter of Scripture, to deal with them as those who were pressing forwards to the perfection of maturity in spiritual growth (Hebrews 5:11-14), instead of treating them as children who must be fed with milk and not with “strong meat” (i.e., solid food), as St. Paul had done (1 Corinthians 1:2)—it was natural that this should attract followers to the new preacher, and give him a larger measure of real or apparent success in dealing with the Jews than had attended the labours of St. Paul. As Apollos does not appear again in the Acts, it may be well to bring together what is known as to his after-history. At Corinth, as has been said, his name was used as the watchword of a party, probably that of the philosophising Jews and proselytes, as distinguished from the narrower party of the circumcision that rallied round the name of Cephas (1 Corinthians 1:12). Not a word escapes from St. Paul that indicates any doctrinal difference between himself and Apollos, and as the latter had been instructed by St. Paul’s friends, Aquila and Priscilla, this was, indeed, hardly probable. It would appear from 1 Corinthians 16:12, that he returned to Ephesus, probably with letters of commendation from the Church of Corinth (2 Corinthians 3:1). St. Paul’s confidence in him is shown by his desire that he should return once more to Corinth with Stephanas and Fortunatus and Achaicus. His own reluctance to be the occasion even of the semblance of schism explains his unwillingness to go (1 Corinthians 16:12). After this we lose sight of him for some years. These, we may well believe, were well filled up by evangelising labours after the pattern of those which we have seen at Ephesus and Corinth. Towards the close of St. Paul’s ministry (A. D. 65) we get our last glimpse of him, in Titus 3:13. He is in company with Zenas, the lawyer (see Note on Matthew 22:35), one, i.e., who, like himself, had a special reputation for the profounder knowledge of the Law of Moses. St. Paul’s feeling towards him is still, as of old, one of affectionate interest, and he desires that Titus will help him in all things. He has been labouring at Crete, and there also has gathered round him a distinct company of disciples, whom St. Paul distinguishes from his own; “Let our’s also learn to maintain good works” (Titus 3:14). After this, probably after St. Paul’s death, he wrote—if we accept Luther’s conjecture—the Epistle to the Hebrews, addressed, as some have thought, to the Jewish Christians of Palestine, and specially of Cæsarea, but, more probably, as I have been led to believe, to the Christian ascetics, known as Therapeutæ, trained, like himself, in the school of Philo, with whom he had formerly been associated at Alexandria. The mention of disciples of, or from, Italy in Hebrews 13:24 suggests a connection with some other Italian Christians than those of Rome, probably with those of Puteoli. (See Note on Acts 28:14.)

19 Chapter 19 

Verse 1
XIX.

(1) Paul having passed through the upper coasts.—This implies a route passing from Galatia and Phrygia through the interior, and coming thence to Ephesus. The “coast,” in the modern sense of the term, St. Paul did not even approach.

Verse 2
(2) Have ye received the Holy Ghost since ye believed?—Better, as connecting the two facts in the English as in the Greek, Did ye receive the Holy Ghost when ye believed?—i.e., on your conversion and baptism. We are left to conjecture what prompted the question. The most natural explanation is that St. Paul noticed in them, as they attended the meetings of the Church, a want of spiritual gifts, perhaps, also, a want of the peace and joy and brightness that showed itself in others. They presented the features of a rigorous asceticism like that of the Therapeutæ—the outward signs of repentance and mortification—but something was manifestly lacking for their spiritual completeness.

We have not so much as heard whether there be any Holy Ghost.—The standpoint of the disciples so exactly corresponds to that of Apollos when he arrived at Ephesus, that we may reasonably think of them as having been converted by his preaching. They must, of course, have known the Holy Spirit as a name meeting them in the Sacred Books, as given to the olden prophets, but they did not think of that Spirit as a living and pervading presence, in which they themselves might claim a share. They had been baptised with the baptism of repentance, and were leading a life of fasting, and prayers, and alms, but they had not passed on to “righteousness, and peace, and joy in the Holy Ghost” (Romans 14:17). It lies on the surface that they were Jewish, not Gentile, disciples.

Verse 3
(3) Unto what then were ye baptized?—The answer of the disciples had shown (1) an imperfect instruction, falling short of that which catechumens ordinarily received before they were admitted to the new birth by water and the Spirit; (2) an imperfect spiritual experience. Could those who made it have been admitted into the Church of Christ by baptism in His name? The answer to that question showed their precise position. They were practically disciples of the Baptist, believing in Jesus as the Christ, and thinking that this constituted a sufficient qualification for communion with the Church of Christ.

Verse 4
(4) John verily baptized with the baptism of repentance.—The words may fairly be regarded as giving the summary of what was actually a fuller teaching. The distinctive point in it was that the baptism of John was, by his own declaration, simply provisional and preparatory. He taught his disciples to believe in Jesus, and belief implied obedience, and obedience baptism in His name. It is not without significance that the list of elementary doctrines in Hebrews 6:1-4, addressed, we may believe, by Apollos to those who had once been his disciples, includes what those who are now before us might have learnt from him in their spiritual childhood, and that he then passes on to describe the higher state of those who had been “illumined,” and had “tasted of the heavenly gift,” and been made “partakers of the Holy Ghost” (Hebrews 6:4-6).

Verse 5
(5) They were baptized in the name of the Lord Jesus.—On the use of this formula in connection with the baptism of Jewish converts, see Notes on Acts 2:38; Matthew 28:19.

Verse 6
(6) They spake with tongues, and prophesied.—Better, they were speaking with tongues and prophesying, the verbs implying continuous action. As to the nature and relation of the two gifts, see Notes on Acts 2:4; Acts 10:46. Here all the facts of the case confirm the view which has there been stated. The mere power of speaking foreign languages without learning them, as other men learn, seems a much less adequate result of the new gift than that which we find in the new enthusiasm and intensity of spiritual joy, of which the gift of tongues was the natural expression. It is not without interest to remember that the discussion of the two gifts in 1 Corinthians 14, in which the connection of the “tongues” with jubilant and ecstatic praise is unmistakable (1 Corinthians 14:14-16), was written not very long after this incident, and while the facts must yet have been fresh in St. Paul’s memory. On the “laying on of hands,” which was the “outward and visible sign” of the “inward and spiritual grace,” see Notes on Acts 8:14-18, where the laying-on of hands is followed by a gift of the Holy Ghost.

Verse 7
(7) And all the men were about twelve.—Better, The men were in all about twelve. The whole narrative seems to imply that they were not individual cases, occurring here and there from time to time, but were living together as a kind of ascetic community, attending the meetings of the Church, yet not sharing the fulness of its life.

Verse 8
(8) Spake boldly for the space of three months.—We pause for a moment to think of the amount of work of all kinds implied in this short record. The daily labour as a tent-maker went on as before (Acts 20:34), probably still in partnership with Aquila and Priscilla. The Sabbaths saw him evening and morning in the synagogue preaching, as he had done elsewhere, that Jesus was the Christ, and setting forth the nature of His work and the laws of His kingdom.

Verse 9
(9) When divers were hardened and believed not.—Better (the verb implying continuous action), when some were growing hardened and disobedient.

Spake evil of that way before the multitude.—Better, as before, of the way. (See Note on Acts 9:2.) The unbelieving Jews acted at Ephesus as at Thessalonica, and tried to wreak their hatred against St. Paul by stirring up suspicion among the Gentiles, especially, as before, among those of the lower class, who were always ready for a tumult.

Disputing daily in the school of one Tyrannus.—The Greek word for “school” had a somewhat interesting history. Originally meaning “leisure,” it was applied to leisure as bestowed on study, then, as here, to the place in which study was pursued; lastly, as in our phrase, “the school of Zeno or Epicurus,” as a collective term for the followers of a conspicuous teacher. In this case, it was probably a lecture-room which, as the private property of the owner, was lent or let to the Apostle.

Of the Tyrannus here mentioned nothing more is known with certainty, but the name is connected with one or two interesting coincidences that are more or less suggestive. Like its Latin equivalent, Rex it was not uncommon among the class of slaves or freed-men. It is found in the Columbarium of the household of Livia on the Appian Way, and as belonging to one who is described as a Medicus or physician. Both names and professions in this class were very commonly hereditary, and the hypothesis that this Tyrannus was also a physician, and that, as such, he may have known St. Luke, or, possibly, may have been among the Jews whom the decree of Claudius (Acts 18:2) had driven from Rome, and so shared the faith of Aquila and Priscilla, fits in with and explains the facts recorded. An unconverted teacher of philosophy or rhetoric was not likely to have lent his class-room to a preacher of the new faith. (See also Note on Acts 19:12.)

Verse 10
(10) So that all they which dwelt in Asia heard the word of the Lord Jesus, both Jews and Greeks.—Here also there is a gap which can only be partially filled up by inference or conjecture. Ephesus, probably, came to be the centre of St. Paul’s activity, from which journeys were made to neighbouring cities; and hence we may legitimately think of the other six churches of Revelation 2, 3 as owing their origin to him. The growth of the new community among both sections of the population became a conspicuous fact, and began to tell upon the number of pilgrims who brought their offerings to the shrine of Artemis, or carried away memorials from it.

Verse 11
(11) And God wrought special miracles by the hands of Paul.—The Greek phrase is negative: no common works of power—not such as one might meet with any day. (See Note on Acts 28:2, where the same phrase recurs.) The noun is that which was technically used by physicians for the healing “powers” or “virtues” of this or that remedy, and is so far, though used freely by other writers, characteristic of St. Luke.

Verse 12
(12) So that from his body were brought unto the sick handkerchiefs or aprons.—Both words are, in the original, transliterated from the Latin, the former being sudaria, used to wipe off sweat from brow or face; the latter semicincta, the short aprons worn by artisans as they worked. We ask how St. Luke, passing over two years of labour in a few words, came to dwell so fully on these special facts. The answer may be found (1) in St. Luke’s own habit of mind as a physician, which would lead him to dwell on the various phenomena presented by the supernatural gift of healing; (2) a further explanation may be found in the inference suggested in the Note on Acts 19:9. Such a report of special and extraordinary phenomena was likely enough to be made by a physician like Tyrannus to one of the same calling, and probably of the same faith. The picture suggested is that of devout persons coming to the Apostle as he laboured at his craft, and carrying away with them the very handkerchiefs and aprons that he had used, as precious relics that conveyed the supernatural gift of healing which he exercised. The efficacy of such media stands obviously on the same footing as that of the hem of our Lord’s garment (see Note on Matthew 9:20-21), and the shadow of Peter (see Note on Acts 5:15), and, we may add, of the clay in the healing of the blind (see Note on John 9:6). The two conditions of the supernatural work of healing were a Divine Power on the one hand, and Faith on the other, and any external medium might serve to strengthen the latter and bring it into contact with the former. Cures more or less analogous, ascribed to the relics of saints, admit, in some measure, of a like explanation. Without pretending to draw a sharp line of demarcation between the natural and supernatural in such cases, it is clear that a strong belief in the possibility of a healing work as likely, or certain, to be accompanied by any special agent, does much to stimulate the activity of the vis medicatrix Naturæ which before was passive and inert. It is not unreasonable to see in the works of healing so wrought a special adaptation to the antecedent habits of mind of a population like that of Ephesus. It was something for them to learn that the prayer of faith and the handkerchief that had touched the Apostle’s skin had a greater power to heal than the charms in which they had previously trusted.

Verse 13
(13) Certain of the vagabond Jews, exorcists.—The men belonged to a lower section of the class of which we have already seen representatives in Simon of Samaria or Elymas of Cyprus. (See Notes on Acts 8:9; Acts 13:6.) They practised exorcisms as a profession, and went from city to city, pretending with charms and spells to cure those who were looked on as possessed with demons. Many of these were said to have come down from Solomon. In Layard’s Nineveh and Babylon (c. 22) there is an interesting account of several bronze bowls containing such formulæ. To them “the name of the Lord Jesus,” which was so often in St. Paul’s lips, was just another formula, mightier than the name of the Most High God, or that of the archangels Raphael or Michael, which were used by others.

Verse 14
(14) Seven sons of one Sceva, a Jew, and chief of the priests.—Better, a Jewish chief priest. The word might mean that he was at the head of one of the twenty-four courses into which the priests of the Temple were divided. (See Notes on Matthew 21:15; Luke 3:2.) It is hardly probable, however, that one in that position would have taken to this disreputable calling, and it seems more likely that the title itself was part of the imposture. He called himself a chief priest, and as such St. Luke, or Tyrannus, described him. The scene is brought vividly before us. The seven exorcists, relying partly, we may believe, in the mystical virtue of their number, stand face to face with a demoniac, frenzied and strong like the Gadarene of Matthew 8:28; Mark 5:3-4.

Verse 15
(15) Jesus I know, and Paul I know . . .—Better, Jesus I acknowledge. The two verbs are different in the Greek, the one implying recognition of authority, the latter, as colloquially used, though originally it had a stronger meaning, a more familiar acquaintance. The possessed man, identifying himself, as the Gadarene did, with the demon, stood in awe of the Name of Jesus, when uttered by a man like St. Paul; but who were these seven pretenders, that they should usurp authority over him?

Verse 16
(16) And the man in whom the evil spirit was leaped on them.—The demoniacal possession brought with it, as in the case of the Gadarene, the preternatural strength of frenzy, and the seven impostors (men of that class being commonly more or less cowards) fled in dismay before the violent paroxysms of the man’s passionate rage.

Naked and wounded.—The first word does not necessarily imply more than that the outer garment, or cloak, was torn off from them, and that they were left with nothing but the short tunic. (See Notes on Matthew 5:40; John 21:7.) It may be noted, as an indication of truthfulness, that the narrative stops here. A writer inventing miracles would no doubt have crowned the story by representing the man who baffled the impostors as healed by the power of the Apostle.

Verse 17
(17) Fear fell on them all, and the name of the Lord Jesus was magnified.—The fact thus narrated had shown that the sacred Name stood on quite a different level from that of the other names which exorcists had employed. It was a perilous thing for men to use it rashly, without inward faith in all that the Name implied. Men thought more of it than they had done before, because they saw the punishment that fell on those who had profaned it.

Verse 18
(18) And many that believed.—More accurately, many of those that had believed. The word is probably used, as in Acts 19:2, for the whole process of conversion, including baptism, confession in this instance following on that rite, instead of preceding it. The words do not definitely state whether the confession was made privately to St. Paul and the other teachers, or publicly in the presence of the congregation; but the latter is, as in the confession made to the Baptist, much the more probable. (See Note on Matthew 3:6.) The feeling of a vague awe at this contact with the Unseen in some, the special belief in Christ as the Judge of all men in others, roused conscience into intense activity; the sins of their past lives came back upon their memories, and it was a relief to throw off the burden by confessing them.

Verse 19
(19) Many of them also which used curious arts . . .—The Greek word expresses the idea of superstitious arts, overbusy with the supposed secrets of the invisible world. These arts were almost, so to speak, the specialité of Ephesus. Magicians and astrologers swarmed in her streets (comp. the reference to them as analogous to the magicians at the court of Pharaoh in 2 Timothy 3:8), and there was a brisk trade in the charms, incantations, books of divination, rules for interpreting dreams, and the like, such as have at all times made up the structure of superstition. The so-called “Ephesian spells” (grammata Ephesia) were small slips of parchment in silk bags, on which were written strange cabalistical words, of little or of lost meaning. The words themselves are given by Clement of Alexandria (Strom. v., c. 46), and he interprets them, though they are so obscure as to baffle the conjectures of philology, as meaning Darkness and Light, the Earth and the Year, the Sun and Truth. They were probably a survival of the old Phrygian cultus of the powers of Nature which had existed prior to the introduction of the Greek name of Artemis.

And burned them before all men.—This, then, was the result of the two sets of facts recorded in Acts 19:12; Acts 19:16. The deep-ingrained superstition of the people was treated, as it were, homœopathically. Charms and names were allowed to be channels of renovation, but were shown to be so by no virtue of their own, but only as being media between the Divine power on the one hand and the faith of the receiver on the other; and so the disease was cured. The student of the history of Florence cannot help recalling the analogous scene in that city, when men and women, artists and musicians, brought the things in which they most delighted—pictures, ornaments, costly dresses—and burnt them in the Piazza of St. Mark at the bidding of Savonarola. The tense of the verb implies that the “burning” was continuous, but leaves it uncertain whether it was an oft-repeated act or one that lasted for some hours. In this complete renunciation of the old evil past we may probably see the secret of the capacity for a higher knowledge which St. Paul recognises as belonging to Ephesus more than to most other churches. (See Note on Acts 20:27.)

Fifty thousand pieces of silver.—The coin referred to was the Attic drachma, usually estimated at about 8½d. of English money, and the total amount answers, accordingly, to £1, 770 17s. 6d., as the equivalent in coin. In its purchasing power, as determined by the prevalent rate of wages (a denarius or drachma for a day’s work), it was probably equivalent to a much larger sum. Such books fetched what might be called “fancy” prices, according to their supposed rareness, or the secrets to which they professed to introduce. Often, it may be, a book was sold as absolutely unique.

Verse 20
(20) So mightily grew the word of God and prevailed.—The verbs imply a continuous growth. The better MSS. give, “the word of the Lord.”

Verse 21
(21) Paul purposed in the spirit.—Better, perhaps, in spirit. The Greek word, however, implies a reference to something more than human volition. The spirit which formed the purpose was in communion with the Divine Spirit. (See Notes on Acts 17:16; Acts 18:5.)

We learn from the First Epistle to the Corinthians what were the chief antecedents of this purpose. There had been intercourse, we may believe, more or less frequent, with the churches of both Macedonia and Achaia during the two years which St. Paul had spent at Ephesus; and there was much to cause anxiety. It had been necessary for him to send a letter, not extant, to warn the Corinthians against their besetting impurity (1 Corinthians 5:9). The slaves or freed-men of Chloe had brought tidings of schisms, and incestuous adulteries, and grave disorders in ritual and discipline. (See Introduction to the First Epistle to the Corinthians.) These things called for the Apostle’s presence. With these was joined another purpose. He wished to revisit Jerusalem, and to appear there as the bearer of a munificent contribution from the Gentile churches to the suffering church of the Hebrews. (See Notes to 1 Corinthians 16:1; 2 Corinthians 8:1.)

After I have been there, I must also see Rome.—This is the first recorded expression of a desire which we learn from Romans 1:13; Romans 15:23, had been cherished for many years, possibly from the time when he was first told that he was to be sent far off unto the Gentiles (Acts 22:21). It was doubtless strengthened by personal contact with the numerous disciples from that city whom he met at Corinth, some of them dating their conversion from a time anterior to his own (Romans 16:7), and by the report which he heard from them of the faith and constancy of their brethren (Romans 1:8). His work would not seem to him complete until he had borne his witness in the great capital of the empire.

Verse 22
(22) Timotheus and Erastus.—Light is thrown on the mission of the former by 1 Corinthians 4:17. He was sent on in advance to warn and exhort, and so to save the Apostle from the necessity of using severity when he himself arrived. St. Paul exhorts the Corinthians (1 Corinthians 16:10) to receive him with respect, so that he might not feel that his youth detracted from his authority. He was to return to St. Paul, and was accordingly with him when he wrote the Second Epistle to the Corinthians (2 Corinthians 1:1). Erastus may fairly be identified with the chamberlain or steward of Corinth of Romans 16:23, and was chosen probably as the companion of Timotheus because his office would carry weight with it. Sosthenes, who was with St. Paul when he wrote the First Epistle to the Corinthians (1 Corinthians 1:1), had probably been staying some time at Ephesus, and as having been ruler of the synagogue, was naturally coupled by the Apostle with himself, as a mark of respect and confidence.

Verse 23
(23) About that way.—Better, as before, the way. (See Note on Acts 9:2.)

Verse 24
(24) Demetrius, a silversmith, which made silver shrines for Diana.—The worship of Artemis (to give the Greek name of the goddess whom the Romans identified with their Diana) had from a very early period been connected with the city of Ephesus. The first temple owed much of its magnificence to Croesus. This was burnt down, in B.C. 335, by Herostratus, who was impelled by an insane desire thus to secure an immortality of renown. Under Alexander the Great, it was rebuilt with more stateliness than ever, and was looked upon as one of the seven wonders of the world. Its porticos were adorned with paintings and sculptures by the great masters of Greek art, Phidias and Polycletus, Calliphron and Apelles. It had an establishment of priests, attendants, and boys, which reminds us of the organisation of a great cathedral or abbey in Mediaeval Europe. Provision was made for the education of the children employed in the temple services, and retiring pensions given to priests and priestesses (reminding us, in the latter instance, of the rule of 1 Timothy 5:9, which it may indeed have suggested) after the age of sixty. Among the former were one class known as Theologi, interpreters of the mysteries of the goddess; a name which apparently suggested the application of that title (the Divine, the Theologus) to St. John in his character as an apocalyptic seer, as seen in the superscription of the Revelation. Large gifts and bequests were made for the maintenance of its fabric and ritual, and the city conferred its highest honours upon those who thus enrolled themselves among its illustrious benefactors. Pilgrims came from all parts of the world to worship or to gaze, and carried away with them memorials in silver or bronze, generally models of the sacellum, or sanctuary, in which the image of the goddess stood, and of the image itself. That image, however, was very unlike the sculptured beauty with which Greek and Roman art loved to represent the form of Artemis, and would seem to have been the survival of an older cultus of the powers of nature, like the Phrygian worship of Cybele, modified and renamed by the Greek settlers who took the place of the original inhabitants. A four-fold many-breasted female figure, ending, below the breasts, in a square column, with mysterious symbolic ornamentation, in which bees, and ears of corn, and flowers were strangely mingled, carved in wood, black with age, and with no form or beauty, this was the centre of the adoration of that never-ceasing stream of worshippers. As we look to the more elaborate reproductions of that type in marble, of which one may be seen in the Vatican Museum, we seem to be gazing on a Hindoo idol rather than on a Greek statue. Its ugliness was, perhaps, the secret of its power. When art clothes idolatry with beauty, man feels at liberty to criticise the artist and his work, and the feeling of reverence becomes gradually weaker. The savage bows before his fetiche with a blinder homage than that which Pericles gave to the Jupiter of Phidias. The first real blow to the worship which had lasted for so many ages was given by the two years of St. Paul’s work of which we read here. As by the strange irony of history, the next stroke aimed at its magnificence came from the hand of Nero, who robbed it, as he robbed the temples of Delphi, and Pergamus, and Athens, not sparing even villages, of many of its art-treasures for the adornment of his Golden House at Rome (Tacit. Ann. xv. 45). Trajan sent its richly sculptured gates as an offering to a temple at Byzantium. As the Church of Christ advanced, its worship, of course, declined. Priests and priestesses ministered in deserted shrines. When the empire became Christian, the temple of Ephesus, in common with that of Delphi, supplied materials for the church, erected by Justinian, in honour of the Divine Wisdom, which is now the Mosque of St. Sophia. When the Goths devastated Asia Minor, in the reign of Gallienus (A.D. 263), they plundered it with a reckless hand, and the work which they began was completed centuries later by the Turks. The whole city, bearing the name of Aioslouk—in which some have traced the words Hagios Theologos, as applied to St. John as the patron saint—has fallen into such decay that the very site of the temple was till within the last few years a matter of dispute among archæologists. Mr. George Wood, however, in 1869, commenced a series of excavations which have led to the discoveries of strata corresponding to the foundations of the three temples which had been erected on the same site, enabled him to trace out the ground-plan, and brought to light many inscriptions connected with the temple, one in particular, the trust-deed, so to speak, of a large sum given for its support, from which we learn more than was known before as to its priesthood and their organisation. (See Wood’s Ephesus, pp. 4-45.)

The word for “shrine” is that which, though translated “temple” in John 2:19 (where see Note) and elsewhere, is always applied to the inner sanctuary, in which the Divine Presence was supposed to dwell, and therefore, here, to the chapel or shrine in which the statue of the goddess stood. It was to the rest of the building what the Confession and the Tribune are in Italian churches.

Verse 25
(25) The workmen of like occupation.—The “craftsmen” of the previous verse represent the higher class of what we call skilled labour. Here we have the unskilled labourers whom they employed. The former were, in a sense, artists, these were artisans.

Sirs, ye know that by this craft we have our wealth.—Literally, Men, the word used being different from that in Acts 16:30. The word for “craft” is the same as that translated “gain” in Acts 16:19, where see Note. The opening words of Demetrius bring before us, with an almost naive simplicity, the element of vested interests which has at all times played so prominent a part in the resistance to religious and political reforms, and entered largely into the persecutions against which the early preachers of the gospel had to contend. Every city had its temples and priests, its flamens, its oracles or sanctuaries. Sacrifices and feasts created a market for industry which would otherwise have been wanting. In its later development, the Christian Church, employing the services of art, encouraging pilgrimages, organising conventual and collegiate institutions, created a market of another kind, and thus gave rise to new vested interests, which in their turn were obstacles to the work of reformation. At first, however, the absence of the aesthetic element in the aims and life of the Church seemed to threaten those who were occupied in such arts with an entire loss of livelihood, and roused them to a fierce antagonism.

Verse 26
(26) Not alone at Ephesus, but almost throughout all Asia.—The language of Demetrius, though, perhaps, betraying the exaggeration of alarm, confirms the statement of Acts 19:10 as to the extent of St. Paul’s labours. Pliny, in his Epistle to Trajan (Epp. x. 96), uses language, half a century later, which is hardly less strong, speaking of “deserted temples,” “worship neglected,” “hardly a single purchaser” (rarissimus emptor) found for sacrificial victims.

Saying that they be no gods, which are made with hands.—The wrath of the mob-leader makes him virtually commit himself to the opposite statement that the idol is the god. Philosophers might speak of symbolism and ideal representations, but this was, and always has been, and will be, the conclusion of popular idolatry.

Verse 27
(27) Not only this our craft.—The English word conveys, perhaps, too much the idea of art. Our business, or our interests, would be a somewhat better equivalent. The Greek word is not the same as that so translated in Acts 19:25.

The temple of the great goddess Diana.—The adjective was one specially appropriated to the Artemis of Ephesus, and appears on many of the coins and medals of the city.

Should be despised.—Literally, should come to an exposure—i.e., should become a laughing-stock and a by-word. Panic is sometimes clear-sighted in its previsions, and the coppersmith of Ephesus becomes an unconscious prophet of the future.

And her magnificence should be destroyed.—The connection between the substantive and the received epithet is closer in the Greek than in the English. The great goddess was in danger of being robbed of her attribute of greatness.

Whom all Asia and the world worshippeth.—Asia is, of course, the proconsular province, and the “world” is used conventionally, as in Luke 2:1, for the Roman empire. Apuleius uses language almost identical with that of Demetrius, “Diana Ephesia cujus nomen unicum . . . totus veneratur orbis.”

Verse 28
(28) They were full of wrath, and cried out.—Better, they went on crying out, the tense implying continued action.

Great is Diana of the Ephesians.—The cry was probably the usual chorus of the festivals of Artemis. Stress was now laid on the distinctive adjective, “Great she was, whoever might attack her greatness.”

Verse 29
(29) The whole city was filled with confusion.—The loud shouts from the quarter in which Demetrius and his workmen met would, of course, attract attention. A rumour would spread through the city that the company of strangers, who had been objects of curiosity and suspicion, were engaged in a conspiracy against the worship which was the pride and glory of their city. It was natural, in such circumstances, that they should flock together to the largest place of public concourse, and drag thither any of that company on whom they might chance to light. We may compare, as an interesting historical parallel, the excitement which was caused at Athens by the mutilation of the Hermæ-busts at the time of the Sicilian Expedition under Alcibiades (Thuc. vi. 27).

Gaius and Aristarchus.—The former name represents the Roman “Caius.” It was one of the commonest of Latin names, and appears as belonging to four persons in the New Testament: (1) the Macedonian mentioned here; (2) Gaius of Derbe (but see Note on Acts 20:4); (3) Gaius of Corinth, the host of St. Paul, whom he baptised with his own hands (Romans 16:23; 1 Corinthians 1:14); (4) Gaius to whom St. John addressed his third Epistle; (3) and (4), however, may probably be the same. (See Introduction to the Third Epistle General of John.) Of Aristarchus we learn, from Acts 20:4, that he was of Thessalonica. As such he had probably had some previous experience of such violence, and had, we may believe, shown courage in resisting it (1 Thessalonians 2:14). He appears as one of St. Paul’s companions in the journey to Jerusalem (Acts 20:4), probably as a delegate from the Macedonian churches. He appears, from Colossians 4:10, to have been a Jewish convert, and to have shared the Apostle’s imprisonment at Rome, either as himself under arrest, or, more probably, as voluntarily accepting confinement in the Apostle’s hired house (Acts 28:30), that he might minister to his necessities. The description given of them, as “Paul’s companions in travel” is not without significance as implying a missionary activity beyond the walls of Ephesus, in which they had been sharers.

They rushed with one accord into the theatre.—The theatre of Ephesus was, next to the Temple of Artemis, its chief glory. Mr. Wood, the most recent explorer, describes it as capable of holding twenty-five thousand people (Ephes. p. 68). It was constructed chiefly for gladiatorial combats with wild beasts and the like, but was also used for dramatic entertainments. The theatre of a Greek city, with its wide open area, was a favourite spot for public meetings of all kinds, just as Hyde Park is with us, or as the Champ de Mars was in the French Revolution. So Vespasian addressed the people in the theatre of Antioch (Tacit. Hist. ii. 80; comp. also Apuleius, Metamorph., bk. iii.).

Verse 30
(30) When Paul would have entered in . . .—We almost see the impetuous zeal which urged the Apostle not to leave his companions to bear the brunt of the attack alone, and the anxious fear which made his friends eager to prevent a step which would probably endanger his own life without helping his friends. He refers probably to this when he speaks of having, as far as man was concerned, “fought with beasts at Ephesus” (1 Corinthians 15:32); not that there was any actual danger of martyrdom in that form, but that the multitude in their fanatic rage presented as formidable an ordeal. So Ignatius (Ep. ad Rom. c. 3) speaks of himself as “fighting with wild beasts” (using the same word as St. Paul), and describes the soldiers who kept guard over him in his journey from Antioch to Rome as the “ten leopards” who were his companions.

Verse 31
(31) And certain of the chiefs of Asia, which were his friends.—Better, Asiarchs. The title was an official one, applied to the presidents of the games, who were selected from the chief cities of the province. The office was an annual one. They were ten in number, and the proconsul nominated one of them as president. Their duties led them now to one city, now to another, according as games or festivals were held, now at Ephesus, now at Colophon, or Smyrna. As connected both with the theatre and with the worship of Artemis, they were probably officially informed of the occasion of the tumult. If, as seems probable from 1 Corinthians 5:6-8, that Epistle was written at, or about, the time of the Passover, we may place the tumult at some period in the spring, when the people were keeping or expecting the great festival in honour of Artemis, in the month, named after the goddess, Artemision, spreading over parts of April and May (Boeckh. Corp. Inscript. Græc. 2954), and were therefore more than usually open to excited appeals like that of Demetrius. This would also account for the presence of the Asiarchs at Ephesus.

There is something significant in the fact that the Asiarchs were St. Paul’s friends. The manliness, tact, and courtesy which tempered his zeal and boldness, seem always to have gained for him the respect of men in authority: Sergius Paulus (Acts 13:7), Gallio (Acts 18:14-17), Festus and Agrippa (Acts 25:9; Acts 26:28; Acts 26:32), the centurion Julius (Acts 27:3; Acts 27:43). The Asiarchs, too, from different motives, took the same course as the disciples. They knew that his appearance would only excite the passions of the crowd, be perilous to himself, and increase the disturbance in the city.

Verse 32
(32) Some therefore cried one thing, and some another.—Better, kept on crying. The graphic character of the whole narrative makes it almost certain that it must have come from an eye-witness, or possibly from more than one. Aristarchus or Gaius, who travelled to Jerusalem with St. Luke (Luke 20:4), and were with him also at Rome, may have told him the whole tale of the scene in which they had borne so prominent a part. Possibly, also, following up the hint thrown out in the Note on Acts 19:12, we may think of Tyrannus as having written a report of the tumult to St. Luke. The two conjunctions translated “therefore” (better, then) seem to carry the narrative back to what was passing in the theatre, after the parenthetical account of what had been going on between the Apostle, the disciples, and the Asiarchs outside it.

For the assembly was confused.—It is not without interest to note that the Greek word for assembly is the ecclesia, with which we are so familiar as applied to the Church of Christ. Strictly speaking, as the town-clerk is careful to point out (Acts 19:39), this mob gathering was not an ecclesia, but the word had come to be used vaguely.

Verse 33
(33) And they drew Alexander out of the multitude . . .—The fact that he was put forward by the Jews indicates, probably, that they were anxious to guard against the suspicion that they were at all identified with St. Paul or his companions. If we identify this Alexander with the “coppersmith” of 2 Timothy 4:14, who wrought so much evil against the Apostle on his third and last visit to Ephesus, we may assume some trade-connection with Demetrius which would give him influence with the crowd of artisans. His apologia, or defence, was obviously made by him as the representative of the Jews. The whole scene is again painted vividly—the vain attempt to gain a hearing by signs and gestures, the fury of the people on recognising his Jewish features and dress, their ready assumption that all Jews were alike in abhorring idols. Perhaps, also, they may have known or suspected that that abhorrence was sometimes accompanied by a readiness to traffic in what had been stolen from the idol’s temple. St. Paul’s words in Romans 2:22 may have had a personal application. The language of the town-clerk in Acts 19:37 suggests the same thought. He could point to Aristarchus and Gaius, and say emphatically, “These men are not robbers of temples, whatever others may be.”

Verse 34
(34) When they knew that he was a Jew.—Better, when they recognised.

Verse 35
(35) And when the townclerk had appeased the people . . .—The Greek word is the same as the “scribe” of the Gospels, and the familiar English expresses his function with adequate correctness. He was the keeper of the records and archives of the city. The title appears in many of the inscriptions in Mr. Wood’s volume, often in conjunction with those of the Asiarchs and the proconsul. If, as is probable, his office was a permanent one, he was likely to have more weight with the people than the Asiarchs, who were elected only for a year, and who were not all of Ephesus. The language of the public officer is as characteristic in its grave caution as that of Demetrius had been in its brutal frankness. He, like the Asiarchs, obviously looks on St. Paul and his companions with respect. He has no feeling of fanaticism, and would not willingly be a persecutor. He dares not oppose the multitude, but he will try and soothe them with the loud profession of his attachment to the religion of his country. He was, if we may so speak, the Gamaliel of Ephesus, not without parallels among the princes and statesmen and prelates who have lived in the critical times of political and religious changes, and have endeavoured to hold the balance between contending parties.

A worshipper of the great goddess Diana.—The substantive as well as the adjective belonged to the local vocabulary. Its literal meaning is “temple sweeper,” or “sacristan”—one consecrated to the service of the goddess. The Greek word (neôkoros) is found on coins and inscriptions of Ephesus as applied to the inhabitants, sometimes in relation to the Emperor, sometimes to the goddess. They looked to her as their guardian and protector. One inscription claims for the city the honour of being the “nurse” of the great goddess (Boeckh. 2954, ut supra). She was, as it were, to borrow a phraseology which presents only too painful an analogy, “Our Lady of Ephesus.” It is a curious fact that the same month was consecrated to Flora in Rome, and is now the “Mois de Marie” in France and Italy. The omission of the word “goddess” in nearly all the best MSS. is significant. She was, even without that word, emphatically “Artemis the Great” In some of the inscriptions of Ephesus she is described as “the greatest,” the “most High.”

The image which fell down from Jupiter.—The name was often given to old pre-historic images—as, e.g., to that of Athenè Polias at Athens. It may have been merely a legendary way of stating that no one knew what artist had sculptured the image, or when it had been first worshipped. Possibly, however, the word may have had a more literal meaning as applied to a meteoric stone which had been employed by the sculptor, or was worshipped in its original form. The many-breasted image of Aitemis described in the Note on Acts 19:24 is, however, reported to have been made of olive-wood. The word image is not in the Greek, and one familiar word (diopetes) was sufficient to express what requires seven in the English paraphrase.

Verse 36
(36) Seeing then that these things cannot be spoken against . . .—The language of the town-clerk has the ring of an official acceptance of the established cultus rather than of any strong personal devotion. Such language has often been heard from the defenders of institutions which were almost on the verge of ruin.

Ye ought to be quiet.—The verb is the same as that of the transitive “appeased” in Acts 19:35. In the exhortation “to do nothing rashly” we hear the voico of a worldly prudence, reminding us partly, as has been said, of Gamaliel, partly of the well-known maxim of Talleyrand, Surtout, point de zele.

Verse 37
(37) These men, which are neither robbers of churches.—Better, robbers of temples. It was not unusual for the writers of the Elizabethan age to apply the term, which we confine to Christian buildings, to heathen temples. They would speak, e.g., of the “church” of Diana, or the “chapel” of Apollo. The corresponding noun for “robbing temples,” or “sacrilege,” is found in inscriptions discovered by Mr. Wood (vi. 1, p. 14) among the ruins of the Temple, as denoting a crime to which the severest penalties were attached. The testimony to the general character of St. Paul and his companions, as shown both in word and deed, indicates the quietness and calmness with which they had preached the truth. They persuaded, but they did not ridicule or revile. This was, probably, more than could be said for Alexander and the Jews who put him forward. (See Note on Acts 19:33.)

Verse 38
(38) The law is open.—Literally, the court, or forum, days are going on. The words may either indicate that the proconsul was then actually sitting to hold trials in the agora or forum, or may be taken as a colloquial idiom for “there are court days coming.”

There are deputies.—The Greek word is (as in Acts 13:7; Acts 18:12) the equivalent for proconsul. Strictly speaking, there was only one proconsul in each province, and we must therefore assume either that here also the expression is colloquial, or that the assessors (consiliarii) of the proconsul were popularly so described, or that some peculiar combination of circumstances had led to there being two persons at this time at Ephesus clothed with proconsular authority. There are some grounds for adopting the last alternative. Junius Silanus, who was Proconsul of Asia when St. Paul arrived in Ephesus (A.D. 54), had been poisoned by Celer and Helius, the two procurators, at the instigation of Agrippina; and it seems probable that they for a time held a joint proconsular authority.

Let them implead one another.—The English word exactly expresses the technical force of the Greek. Demetrius and his followers were to lodge a formal statement of the charge they brought against the accused. They in their turn were to put in a rejoinder, and so joining issue, each side would produce its witnesses.

Verse 39
(39) It shall be determined in a lawful assembly.—Better, in the lawful assembly. The argument is that, should the alleged grievance be one that called for legislative rather than judicial action, the matter would have to be referred to the regular meeting of the ecclesia, which the town-clerk had probably the right to summon. There they could present their gravamen, and petition for redress. Here also the inscriptions discovered by Mr. Wood (vi. 6, p. 50) give an interesting illustration of the official phraseology. An image of Athena is to be placed “above the bench where the boys sit,” at “every lawful (or regular) ecclesia.”

Verse 40
(40) We are in danger to be called in question.—The “we” as used to include the rioters. The “called in question” is the same verb as that rendered “implead” in Acts 19:38. There was a risk of which Demetrius and his party had to be reminded, that they might find themselves defendants, and not plaintiffs, in a suit. A riotous “concourse” (the town-clerk uses the most contemptuous word he can find, “this mob meeting”) taking the law into its own hands was not an offence which the proconsuls were likely to pass over lightly. It would hardly be thought a legitimate excuse that they had got hold of two Jews and wanted to “lynch” them.

An interesting inscription of the date of Trajan, from an aqueduct at Ephesus, gives nearly all the technical terms that occur in the town-clerk’s speech, and so far confirms the accuracy of St. Luke’s report: “This has been dedicated by the loyal and devoted Council of the Ephesians, and the people that serve the temple (Neôkoros), Peducæus Priscinus being proconsul, by the decree of Tiberius Claudius Italicus, the town-clerk of the people.”
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Verse 1
XX.

(1) Paul called unto him the disciples, and embraced them . . .—The latter verb implies a farewell salutation.

Departed for to go into Macedonia.—We are able from the Epistles to the Corinthians to fill up the gap left in the narrative of the Acts. Having sent Timotheus and Erastus to see after the discipline of the Church of Corinth (Acts 19:17), the Apostle was cheered by the coming of Stephanas and his two companions (1 Corinthians 16:17), and apparently wrote by them what is now the First Epistle to the Corinthians. A previous Epistle had been sent, probably by Timothy, to which he refers in 1 Corinthians 4:17. When he wrote that Epistle he intended to press on quickly and complete in person the work which it was to begin (1 Corinthians 4:18-19). He was led, however, to change his purpose, and to take the land journey through Macedonia instead of going by sea to Corinth (2 Corinthians 1:16-17), and so from Corinth to Macedonia, as he had at first intended. He was anxious to know the effect of his letter before he took any further action, and Titus, who probably accompanied the bearers of that letter, was charged to hasten back to Troas with his report. On coming to Troas, however, he did not find him, and after waiting for some time in vain (2 Corinthians 2:12), the anxiety told upon his health. He despaired of life and felt as if the sentence of death was passed on him (2 Corinthians 1:8; 2 Corinthians 4:10-11). The mysterious thorn in the flesh “buffeted” him with more severity than ever (2 Corinthians 12:7). He pressed on, however, to Macedonia (2 Corinthians 2:13), probably to Philippi, as being the first of the churches he had planted, where he would find loving friends and the “beloved physician,” whose services he now needed more than ever. There, or elsewhere in Macedonia, Titus joined him, and brought tidings that partly cheered him, partly roused his indignation. There had been repentance and reformation where he most wished to see them, on the one hand (2 Corinthians 6:6-12); on the other, his enemies said bitter things of him, sneered at his bodily infirmities (2 Corinthians 10:10), and compared, to his disparagement, the credentials which Apollos had presented (2 Corinthians 3:1) with his lack of them. The result was that Titus was sent back with the Second Epistle to the Corinthians, accompanied by some other disciple (probably St. Luke, but see Notes on 2 Corinthians 8:18-19), the Apostle resolving to wait till they had brought matters into better order and had collected what had been laid up in store for the Church of Jerusalem, so that it might be ready for him on his arrival (2 Corinthians 9:5). At or about this time also, to judge from the numerous parallelisms of thought and language between it and the Epistles to the Corinthians on the one hand, and that to the Romans on the other, we must place the date of the Epistle to the Galatians. (See Introduction to that Epistle.) Probably after Titus and Luke had left, and before Timotheus had returned—when he was alone, with no one to share the labour of writing, or to give help and counsel—tidings came that the Judaising teachers had been there also, and had been only too successful. How the tidings reached him we do not know, but if the purple-seller of Thyatira was still at Philippi, she might naturally be in receipt of communications from that city, and it was near enough to Galatia to know what was passing there.

Verse 2
(2) And when he had gone over those parts.—Here also we can fill up the outline of the narrative from the Epistles. We may take for granted that St. Paul would revisit the churches which he had himself founded at Thessalonica and Beræa, as well as at Philippi. The names in Acts 20:4 indicate that delegates were chosen, probably by his direction, for the great journey to Jerusalem, which he now began to contemplate. Romans 15:19 indicates a yet wider range of activity. He had taken the great Roman road across Macedonia, and going westward to the shores of the Adriatic, had preached the gospel in Illyricum, where as yet it had not been heard.

He came into Greece.—The word Hellas, or Greece, seems used as synonymous with Achaia, the southern province. This may have led to an unrecorded visit to Athens. It certainly brought him to Corinth and Cenchreæ. There, we may hope, he found all his hopes fulfilled. Gaius was there to receive him as a guest, and Erastus was still a faithful friend. There, if not before, he found Timotheus, and he had with him Jason of Thessalonica and Sosipater of Berœa (Romans 16:21-23). In one respect, however, he found a great change, and missed many friends. The decree of Claudius had either been revoked or was no longer acted on. Aquila and Priscilla had gone straight from Ephesus to Rome on hearing that they could do so with safety, and with them the many friends, male and female, most of them of the libertini class, whom he had known in Corinth, and whose names fill so large a space in Romans 16. The desire which he had felt before (Acts 19:21) to see Rome was naturally strengthened by their absence. His work in Greece was done, and he felt an impulse, not merely human, drawing him to the further west. A rapid journey to Jerusalem, a short visit there, to show how generous were the gifts which the Gentile Churches sent to the Churches of the Circumcision, and then the desire of his life might be gratified. To preach the gospel in Rome, to pass on from Rome to the Jews at Cordova and other cities in Spain (Romans 15:24-28),—that was what he now proposed to himself. How different a path was actually marked out for him the sequel of the story shows.

Verse 3
(3) When the Jews laid wait for him . . .—In sailing for Syria, Cenchreæ would naturally be the port of embarkation, and St. Paul’s presence there may reasonably be connected with the mention of Phœbe, the deaconess of that church, in Romans 16:1. His intention was, however, frustrated. The malignant Jews of Corinth watched their opportunity. At Cenchreæ, amid the stir and bustle of a port, they might do what they had failed to do before. Here there was no Gallio to curb their fury, and throw the ægis of his tolerant equity over their victim. Their plans were laid, and their victim was to be seized and made away with as he was on the point of embarking. On hearing of the plot, the Apostle had to change his plans, and started with his companions for Macedonia, either travelling by land or taking a ship bound for one of its ports, instead of the one bound for Cæsarea, or Tyre, or Joppa. It is clear that the latter course would have baffled his murderers quite as much as the former.

Verse 4
(4) And there accompanied him into Asia . . .—The occurrence of the two names, Timotheus and Sosipater (another form of Sopater) in Romans 16:21 makes it probable that all of those here named were with St. Paul at Corinth. As they were to go with him to Jerusalem, it was indeed natural they should have gone to the city from which he intended to embark. It is not difficult to discover the reason of their accompanying him. He was carrying up a large sum in trust for the churches of Judæa, and he sought to avoid even the suspicion of the malversations which the tongue of slanderers was so ready to impute to him (2 Corinthians 8:20-21). Representatives were accordingly chosen from the leading churches, who acting, as it were, as auditors of his accounts, would be witnesses that all was right. As regards the individual names, we note as follows: (1) The name of Sopater, or Sosipater, occurs in the inscription on the arch named in the Note on Acts 17:8 as belonging to one of the politarchs of Thessalonica. (2) Aristarchus had been a fellow-worker with St. Paul at Ephesus, and had been a sufferer in the tumult raised by Demetrius (Acts 19:29). (3) Of Secundus nothing is known, but the name may be compared with Tertius in Romans 16:22, and Quartus in Romans 16:23, as suggesting the probability that all three were sons of a disciple who had adopted this plan of naming his children. The corresponding name of Primus occurs in an inscription from the Catacombs now in the Lateran Museum, as belonging to an exorcist, and might seem, at first, to supply the missing link; but the inscription is probably of later date. In any case, it is a probable inference that the three belonged to the freed-man or slave class, who had no family names; and the Latin form of their names suggests that they had been originally Roman Jews, an inference confirmed by the fact that both Tertius and Quartus send salutations to their brethren in the imperial city (Romans 16:22-23). The names Primitivus and Primitiva, which occur both in Christian and Jewish inscriptions in the same Museum, are more or less analogous. (4) Gains of Derbe. The Greek sentence admits of the description being attached to the name of Timotheus which follows; and the fact that a Caius has already appeared in close connection with Aristarchus makes this construction preferable. On this assumption he, too, came from Thessalonica. (See Note on Acts 19:29.) (5) Timotheus. (See Note on Acts 16:1.) (6) Tychicus. The name, which means “fortunate,” the Greek equivalent for Felix, was very common among slaves and freed-men. It is found in an inscription in the Lateran Museum from the Cemetery of Priscilla; and in a non-Christian inscription, giving the names of the household of the Emperor Claudius, in the Vatican Museum, as belonging to an architect. The Tychicus of the Acts would seem to have been a disciple from Ephesus, where men of that calling would naturally find an opening. Such vocations tended naturally, as has been said in the Note on Acts 19:9, to become hereditary. (7) Trophimus (= “nursling,” or “foster-child” was, again, a name of the same class, almost as common as Onesimus ( = “profitable”). In a very cursory survey of inscriptions from the Columbaria and Catacombs of Rome, I have noted the recurrence of the former four, and of the latter five times Trophimus appears again in Acts 21:29, and is described more definitely as an Ephesian. We find him again in contact with St. Paul towards the close of the Apostle’s life, in 2 Timothy 4:20. That they were seven in number suggests the idea of a reproduction either of the idea of the Seven, who are commonly called Deacons in Acts 6, or of the Roman institution upon which that was probably based. It may be noted here, in addition to what has there been said on the subject, that the well-known pyramidal monument of Caius Cestius, of the time of Augustus, near the Porta Latina at Rome, records that he was one of the Septemviri Epulonum there referred to.

We must not forget what the sudden change to the first person plural in the next verse reminds us of, that the name of Luke has to be added to the list of St. Paul’s companions. We may, perhaps, assume that he went less as an official delegate from the Church of Philippi than as a friend, and probably, St. Paul’s health needing his services, as physician.

Verse 5
(5) These going before tarried for us at Troas.—Two motives may be assigned for this arrangement—(1) It enabled St. Paul to keep the Passover with the church at Philippi, starting “after the days of unleavened bread,” and that feast was already assuming a new character as the festival of the Resurrection, bringing with it also the commemoration that “Christ our Passover was sacrificed for us” (1 Corinthians 5:7-8); (2) The disciples who went on in advance would announce St. Paul’s coming to the church of Troas, and so there would be a full gathering to receive him and listen to him on his arrival.

Verse 6
(6) And came unto them to Troas in five days.—The voyage from Troas to Philippi (see Notes on Acts 16:11-12) had taken only three days, but the ship had now to contend against the south-west current that set in from the Dardanelles, and probably also against the Etesian winds blowing from the north-east that prevail in the Archipelago in the spring.

Where we abode seven days.—It lies on the surface that the motive for this stay was to keep the Lord’s day (the name was probably already current; see Revelation 1:10), and to partake with the Church of what, even before the date of this journey, St. Paul had already spoken of as the Lord’s Supper (1 Corinthians 11:20).

Verse 7
(7) Upon the first day of the week . . .—This and the counsel given in 1 Corinthians 16:2, are distinct proofs that the Church had already begun to observe the weekly festival of the Resurrection in place of, or, where the disciples were Jews, in addition to, the weekly Sabbath. It lies in the nature of the case that those who were slaves, or freed-men still in service, under heathen masters could not transfer to it the rigid abstinence from labour which characterised the Jewish Sabbath. And on this day they met together, obviously in the evening after sunset, to “break bread.” On the half- technical significance of that phrase, as applied specially to the Lord’s Supper, the Communion of the Body and Blood of Christ, see Notes on Acts 2:46, and 1 Corinthians 10:16. Two further questions, however, present themselves—(1) On what evening was the meeting held? (2) How far was a meal such as was known as the Agapè, or Feast of Charity, united with the Lord’s Supper? In answer to (1), it seems probable that in churches which were so largely organised on the framework of the Jewish synagogue, and contained so many Jews and proselytes who had been familiar with its usages, the Jewish mode of reckoning would still be kept, and that, as the Sabbath ended at sunset, the first day of the week would begin at sunset on what was then or soon afterwards known as Saturday. In this case, the meeting of which we read would be held on what we should call the Saturday evening, and the feast would present some analogies to the prevalent Jewish custom of eating bread and drinking wine at that time in honour of the departed Sabbath (Jost, Gesch. Judenthums, i. 180). (2) Looking to St. Paul’s directions in 1 Corinthians 11:33-34, it is probable that the hour of the “breaking bread” became gradually later, so as to allow those who would otherwise have been hungry to take their evening meal at home before they came. The natural result of this arrangement was, as in the instance now before us, to throw the Eucharistic rite forward to midnight, or even later; and, as this was obviously likely to cause both inconvenience and scandal, the next step was to separate it entirely from the Agapè, and to celebrate the purely symbolic feast very early in the morning of the first day of the week, while the actual meal came later in the evening of the same day. That this was so in the regions of Troas and Asia we see from Pliny’s letter to Trajan (Epp. x. 96), in which he describes the Christians as meeting on “a fixed day,” for what he calls a sacramentum at break of day, and again in the evening to partake of a simple and innocent repast. At Troas we have the connecting-link between the evening communion of the Church of Corinth, and the morning celebration which has been for many centuries the universal practice of the Church.

Paul preached unto them.—The fact has a liturgical interest as showing that then, as in the more developed services of the second and third centuries, the sermon, and the lessons from Scripture which it implied, preceded what we now know as the Celebration.

Ready to depart on the morrow.—It may perhaps seem to some strange, taking the view maintained in the previous Note, that the Apostle and his companions should thus purpose to travel on a day to which we have transferred so many of the restrictions of the Jewish Sabbath. But it must be remembered (1) that there is no evidence that St. Paul thought of them as so transferred, but rather the contrary (Galatians 4:10; Colossians 2:16); and (2) that the ship in which his friends had taken their passage was not likely to alter its day of starting to meet their scruples, even had those scruples existed.

Verse 8
(8) And there were many lights in the upper chamber.—We learn from Acts 20:9 that it was on the third floor of the house. In the high narrow streets of Eastern towns the upper storey is often chosen for social or devotional purposes, partly as more removed from the noise of the street, partly as giving access to the roof of the house. Such a room in a good sized house might well hold two or three hundred people. It is a fair inference also that the vividness and minuteness of the account indicate that we have the narrative of an eye-witness. The lamps or torches (see Notes on Matthew 5:15; Matthew 25:3; John 5:35) are probably mentioned, partly as accounting for the sleep of Eutychus by the heat and closeness of the room, partly, perhaps, as an indirect answer to the calumny loudly asserted afterwards (Tertull. Apol. c. 8), and probably even then whispered, that at the meetings of the Christians the lamps were extinguished and free scope given for deeds of shameless licence. There is no ground for assuming that the lamps at this early period had any distinctive ritual or symbolic character, though it would be a natural expression of respect that two or more should be placed in front of the Apostle, or other presiding elder, at such a meeting, on either side of the loaf which was to be broken, and the cup which was to be blest. The position of the celebrant (to use a later, but convenient term) may have been, as in the original institution of the Supper, recumbent on the triclinium, or couch, which was at this time used by both Greeks and Romans. It is obvious, however, that this would be an inconvenient posture for distribution to a large assembly, and the special mention of “the Lord’s table” in 1 Corinthians 10:21, leads to the conclusion that there was a separate high table (to borrow the familiar language of a college or Inn of Court) at which the celebrant and other ministers sat, their backs to the wall, their faces to the people, and that from that table they distributed the bread and wine, either by taking them, or sending them by the deacons or other ministers, to those who sat in the body of the room, or by giving it to the congregation as they came up to the table in detachments. The later practice of the Church, and the absence of any indication in patristic writings that there was an abrupt change, makes the latter the more probable alternative. The table, so placed, served as a transition stage between the triclinium and the altar of the later basilica. The primitive arrangement in which the priest faces the congregation and stands behind the altar, it may be noted, was at first retained in most of the basilicas, and survives to the present day in some of the churches of that type in Rome—as, for example, in that of S. Clemente. This, therefore, and not any eastward or southward position, may claim to be, as has been well said, “at once the most primitive, the most Catholic, the most Protestant” of Eucharistic usages.

Verse 9
(9) There sat in a window a certain young man named Eutychus . . .—The name, like those of kindred meaning, such as Felix, Felicia, Felicissimus, Syntyche, Epaphroditus, Fortunatus, Faustus, Felicitas, was sufficiently common, especially among the freed-man class. In one instance, in an inscription in the Collegio Romano, the two names of Eutychus and Felicia appear as belonging to husband and wife.

And was taken up dead.—What follows is obviously related as a miraculous resuscitation; but it may be questioned, looking to St. Paul’s words, “his life is in him,” whether more than apparent death is meant. He was to all appearance dead—would have died but for the prayer of the Apostle; but there had been no fracture of limb or skull, and the cause of death, or of the state that looked like death, was the shock given to the brain and nerves by the violence of the fall.

Verse 10
(10) Paul went down, and fell on him, and embracing him . . .—The act reminds us of those of Elijah (1 Kings 17:21), and Elisha (2 Kings 4:34). The close contact, the clasp of warm affection, gave a new intensity to the prayer of faith, and, as a current of vitality passed, as it were, from the one body to the other, enabled the Apostle to feel that the heart had not ceased to beat, and to give the calming assurance, “his life is in him.” The whole scene is painted, as before, vividly, as by an eye-witness. We have to think of the cries of alarm, the rush of men down the staircase from the third floor with lamps and torches in their hands, the wail of sorrow on finding what looked like death, the undisturbed calmness of the Apostle, sure that his prayer was answered, and returning quietly, leaving the motionless body in the cool night air, to finish the interrupted discourse.

Verse 11
(11) And had broken bread, and eaten.—Better, broken the bread and tasted. In the early usage of the Lord’s Supper the bread was not made, as in the Latin Church, in the form of circular wafers, nor cut up into small cubes, as in most Reformed Churches. The loaf, probably a long roll, was placed before the celebrant, and each piece was broken off as it was given to the communicant. Stress is laid on this practice in 1 Corinthians 10:16, and indeed in the very term of “breaking of bread” as a synonym for the Lord’s Supper. (See Note on Acts 2:46.) Whether the next act of “eating” refers to the actual communion (we are obliged to use technical terms for the sake of definiteness), or to a repast, or Agapè, we have no adequate data for deciding. The use of the same verb, however, in “tasting of the heavenly gift,” in Hebrews 6:4, suggests the former, and it is probable that the portion of bread and wine thus taken, in the primitive celebration, would be enough to constitute a real refreshment, and to enable the Apostle to continue his discourse.

Even till break of day.—The whole service must have lasted some seven or eight hours, sunrise at this time of the year, shortly after the Passover, being between 5 and 6 A.M. The inconvenience of such a protracted service led, as has been stated (see Note on Acts 20:7), to the transfer of the Lord’s Supper from the evening of Saturday to the early morning of Sunday, a position which, with some moderate variations, it has retained ever since, till the introduction in recent times of the yet more primitive practice of an evening celebration.

Verse 13
(13) And sailed unto Assos.—The port of Assos. lay about twenty-four miles to the south of Troas. We can only conjecture St. Paul’s motives for going thither himself by land while his companions went by sea. In Acts 16:8 we find that he had avoided Mysia to press on to Troas; but he may well have extended his labours thither during his two years’ sojourn in Asia, and have wished, before he started for Jerusalem, in the full belief that he was never to return to those regions (Acts 20:25), to say a few words of parting counsel. Possibly, also, after the exciting scene at Troas, he may have been glad to have even a couple of days of comparative solitude for meditation and prayer as to the great work that lay before him, before embarking on the ship, with all its motley crew of passengers and sailors.

Verse 14
(14) We took him in, and came to Mitylene.—This was the capital of Lesbos, and furnished the island with its modern name of Mitilini. 

Verse 15
(15) We sailed thence . . .—After the usual manner of the Mediterranean navigation of the time, the ship put into harbour, where it was possible, every evening. Each of the stations named—Lesbos, Chios, Samos—has legendary and historical associations of its own, full of interest for the classical student; but these, we may well believe—the revolt of Mitylene in the Peloponnesian War (Thuc. Book iii.), the brilliant tyranny of Polycrates at Samos (Herod. iii. 39-56), even “the blind old man of Scio’s rocky isle”—were nothing to the Apostle and his companions. Trogyllium, the last station named before Miletus, was a promontory on the mainland, forming the extremity of the ridge of Mycale, and separated from Samos by a narrow channel of about a mile in width. Miletus, famous for its dyes and woollen manufactures, memorable in its earlier history for the disastrous issue of its revolt against Persia (Herod. v. 28-36), was practically the port of Ephesus, the harbour of which had been gradually choked by the accumulation of silted-up sand.

Verse 16
(16) For Paul had determined to sail by Ephesus.—The English phrase is unfortunately ambiguous. What is meant is that he had decided to continue his voyage without going to Ephesus—to pass it by.

To be at Jerusalem the day of Pentecost.—The motives for this wish lie on the surface. (1) It was, as has been said in the Note on Acts 2:1, the Feast that attracted most pilgrims from all parts of the world, and therefore gave most scope for his work as an Apostle, especially for the great task of healing the growing breach between the Jewish and Gentile Christians. (2) It revived the memories and the power of the great day which had been the birthday of the Church’s life as a distinct society. (3) St. Paul was contemplating a journey from Syria to Rome after his visit, and that would hardly have been feasible had he waited for the Feast of the Tabernacles. It might have seemed at first as if there was little gained in point of time by sending for the elders to come to him instead of going to them. We must remember, however, that had he taken the journey he would have been exposed to the accidents of travel, perhaps to a fresh riot like that of Demetrius, and might have been detained beyond the day fixed for the departure of the ship. By remaining at Miletus it was in his power to embark at any moment.

Verse 17
(17) And from Miletus he sent to Ephesus, and called the elders of the church.—We find, from Acts 20:28, that they were known also as episcopi (“bishops,” or “overseers”), the two names being interchangeable at this period, and the Apostle standing in relation to those who bore them as the later Bishop did to the elders under him. (See Notes on Philippians 1:1; Titus 1:5-6; 1 Peter 5:1-2.) The many presbyters represented probably, each of them, a distinct church or congregation. Most, if not all, of these must have been ordained by the Apostle himself. He had found them loyal, faithful, singularly receptive of the truth (Acts 20:20; Ephesians 3:4). He was passing, as he thought, to far-off regions, never to revisit them, and he was naturally anxious to give them parting words of counsel and of warning.

Verse 18
(18) Ye know, from the first day that I came into Asia . . .—No discourse recorded in the Acts is so full of living personal interest. St. Luke would naturally be present at the meeting, and able to take notes of the address, and reproduce it almost, if not altogether, word for word. It bears upon the face of it internal marks of genuineness. No writer of a history adorned with fictitious speeches could have written a discourse so essentially Pauline in all its turns and touches of thought and phraseology, in its tenderness and sympathy, its tremulous anxieties, its frank assertions of the fulness of his teaching and the self-denying labours of his life, its sense of the infinite responsibility of the ministerial office for himself and others, its apprehension of coming dangers from without and from within the Church. The words present a striking parallel to the appeal of. Samuel to the people in 1 Samuel 12:3.

Verse 19
(19) Serving the Lord with all humility of mind . . .—The participle exactly answers to the epithet of the “servant” or “slave” of Christ which St. Paul so often uses of himself (Romans 1:1; Galatians 1:10; Philippians 1:1; Titus 1:1). The “tears,” too, are characteristic of the Apostle, whose intense sensitiveness and sympathy had not been hardened into a Stoic apathy, and therefore found vent in a form which the Stoic would have scorned as unmanly. (Comp. Acts 20:31; 2 Corinthians 2:4.) Epictetus (Enchirid. c. 2) barely allowed a follower of wisdom to mourn outwardly with those who mourned, and added the warning: “Take heed that thou mourn not inwardly.”

Temptations.—Better, trials—the word retaining its dominant meaning of troubles coming from without, rather than allurements to evil from within. The reference to the “lying in wait of the Jews” refers, of course, to something altogether distinct from the Demetrian tumult, and implies unrecorded sufferings. The Apostle’s life was never safe, and the air was thick with plots against it.

Verse 20
(20) How I kept back nothing that was profitable.—The verb is one which belongs to the vocabulary of sailors, and was used for taking in or reefing sails. He, St. Paul seems to say of himself, had used no such reticence or reserve, but had gone on his course, as it were, before the wind, with all his canvas spread. It must be noted, however, that even here, as in the more limited range of teaching imparted to the Corinthians (1 Corinthians 3:1-2), he confines his statement to the things that were “profitable.” In each case he considered what was required by the capacity of his disciples. That of Ephesus was wider than that of Corinth, and there, accordingly, he was able to set forth “the whole counsel of God” (Acts 20:27).

Publicly, and from house to house.—The first word points probably to the teaching in the synagogue and the lecture-room of Tyrannus (Acts 19:9), the second to the meetings of disciples which were held in private houses, such as that of Aquila and Priscilla (1 Corinthians 16:19). It may, however, include even more personal and individual counsel.

Verse 21
(21) Repentance toward God, and faith toward our Lord Jesus Christ.—These, under all varieties of form, whether speaking to Jews or Gentiles, to philosophers at Athens (Acts 17:30) or peasants of Lystra (Acts 14:15), formed the substance of his teaching. It is obvious, however, that out of these might be developed a whole system of theology—why repentance was needed, and what it was, and how it should show itself, what was involved in the statement that Jesus was the Christ, and why men should believe in Him, and what works were the proper fruit of faith. All these were questions which had to be answered, before even the most elementary truths could be rightly apprehended.

Verse 22
(22) And now, behold, I go bound in the spirit.—The question meets us as before (see Note on Acts 19:21), whether the words refer to the direct action of the Holy Spirit or to the higher element of St. Paul’s own nature, as in 1 Corinthians 5:3; 2 Corinthians 2:13. On the whole, the latter seems the more probable, subject, as before, to the reservation that the word is used because it points to that part of his being which was most in communion with the Divine Spirit. (Comp. Romans 8:16.) He was going to Jerusalem regardless of results, under a constraint which virtually limited the freedom of his human will. As in 1 Corinthians 9:16, a “necessity” was laid upon him.

Verse 23
(23) The Holy Ghost witnesseth in every city.—This can hardly refer to mere internal previsions of the future, but implies, like the analogous phraseology of 1 Timothy 4:1, predictions uttered by the mouth of prophets, such as that which was afterwards spoken by Agabus (Acts 21:11). In every city, Corinth, Berœa, Thessalonica, Philippi, Troas, there had been like utterances, of which, though they are here implied, we have no separate record. There was a general dread as to the results of his journey, which led the disciples who loved him to dissuade him from attempting it. We may trace the influence of such predictions in the anxiety which he himself expresses when he asks for the prayers of his friends at Rome (Romans 15:30-31) that he may be delivered from those that did not believe in Judæa. The words are not without their value as throwing light on the nature and limits of inspiration. The prophets of whom St. Paul speaks were truly inspired, as far as their prevision of the future was concerned, and yet that inspiration did not make them infallible advisers, and the Apostle felt that he was right in acting on those convictions of his own in which he, too, recognised the promptings of the Holy Ghost.

Verse 24
(24) But none of these things move me . . .—Literally, But I take account of nothing, nor do I hold my life . . . We note the parallelism with Luther’s famous declaration, when warned by his friends not to go to Worms, “I will go thither, though there should be devils on every house-top.”

So that I might finish my course with joy.—The two last words are wanting in many of the best MSS., and were probably inserted as a rhetorical improvement. The passage is grander without them. What St. Paul desired was to finish his course—whether “with joy” or not mattered little. The dominance of the same ruling thought finds utterance once again in his last Epistle (2 Timothy 4:7).

The ministry, which I have received of the Lord Jesus.—We have again to note the parallelism with St. Paul’s language elsewhere (2 Corinthians 4:1; 2 Corinthians 5:18; 1 Timothy 1:12); the words that follow are in apposition with the “ministry,” and explain what it consisted in. To bear witness, especially as a living example of its power (1 Timothy 1:12-16), of the good tidings that God was not a harsh Judge, but a gracious Father, willing all men to be saved (1 Timothy 2:4), that was the truth to the proclamation of which his life was to be devoted. In this there was the central truth of the kingdom of God, of which the next verse speaks.

Verse 25
(25) I know that ye all . . . shall see my face no more.—It is clear from these words, as well as from Romans 15:23-24, that at this time St. Paul did not contemplate any further work in the Roman province of Asia, or in Greece. It is as clear, if we accept the Pastoral Epistles as genuine, that he did revisit Asia (2 Timothy 1:15), and that that visit included Troas (2 Timothy 4:13), Miletus (2 Timothy 4:20), and, in all probability, Ephesus also (1 Timothy 1:3). We need not be startled at this seeming discrepancy. The Apostle expressly disclaims foresight of his own future, and when he says, “I know,” he speaks after the manner of men who take the fulfilment of their purpose for granted. In one sense, perhaps, his words were true. When he returned to Asia, and all were turned away from him (2 Timothy 1:15), how many of that company was he likely to have met again?

Verse 26
(26) I am pure from the blood of all men.—The image was a familiar one in the Apostle’s lips (Acts 18:6). It rested on the language of an older prophet (Ezekiel 3:18; Ezekiel 3:20). He had acted on the teaching of that prophet, and none could require the blood of any man at his hands.

Verse 27
(27) I have not shunned to declare unto you all the counsel of God.—The words point to a greater degree of receptivity for Divine truth than had been found elsewhere. So in the Epistle to the Ephesians, which, even on the assumption that it was an encyclical letter, was addressed to them principally, he speaks to them as able to understand his knowledge in the mystery of Christ (Ephesians 3:4), the universality of His redeeming work, the brotherhood of mankind in the common Fatherhood of God. In “I have not shunned” we have the same word and image as in the “kept back” of Acts 20:20.

Verse 28
(28) Over the which the Holy Ghost hath made you overseers.—Better, in which the Holy Ghost set you as watchers. The word used is the same as that commonly translated bishops, but, as used here in connection with the idea of the flock, it requires a word less technically ecclesiastical. It will be noticed that the word is commonly used in the New Testament as associated with this imagery. So in 1 Peter 2:25, we have “the Shepherd and Bishop of your souls,” and the corresponding verb in 1 Peter 5:2, “feed the flock of God . . . taking the oversight thereof.” The appointment, as referred to the Holy Ghost, implies, probably, (1) the inward call, the impulse which drew the man to the office; (2) the attestation of that call by the voices of the prophets, as in Acts 13:2, 1 Timothy 4:1; (3) the bestowal of gifts fitting them for the work.

To feed the church of God, which he hath purchased with his own blood.—It is clear that the words as they stand in the text are of immense importance, as bearing their witness to the belief of the Apostolic Church at once in the absolute divinity of Christ and in the nature of His redemptive work. The MSS., however, vary in their readings. Some of the best uncials and versions give “God;” others, of almost equal authority, give “Lord;” others, again, combine the two “Lord and God.” The fact that elsewhere St. Paul invariably speaks of “the Church of God” (e.g., 1 Corinthians 1:2; 2 Corinthians 1:1; Galatians 1:13; 1 Thessalonians 2:14, et al.), and never “the Church of the Lord,” may be allowed, from one point of view, some weight as internal evidence in favour of the Received reading; while from another it may be urged that it might have tempted a transcriber to substitute a familiar for an unfamiliar phrase. Accepting that reading, the words not only confirm the great truths of the Church’s creed, but give an implicit sanction to the language of theology or devotion, when it applies to the divine nature of our Lord predicates that belong strictly to the human nature which was associated with it. So Ignatius (Romans 6) spoke of “the passion of my God,” and Tertullian (Ad Uxor, ii. 3) and Clement of Alexandria (Quis dives, c. 34) use the very phrase “the blood of God” which this passage suggests, and the Eastern Church at the council of Ephesus gave to the Blessed Virgin the title of Theotŏkos Deipara, the mother of the very God. So in the liturgy which bears the name of St. James the brother of the Lord, he is described as Adelphotheos, the brother of God, and that name is still current among the Greek Christians of Jerusalem. The general drift of the language of the New Testament writers was, however, in the other direction, and predicated human acts and attributes of the man Christ Jesus, Divine acts and attributes of the eternal Son; and it is obvious that this tends at once to greater accuracy of thought, and is really more reverential than the other.

In the word “purchased” (or, more literally, acquired for himself), we recognise the idea, though not the word, of redemption. The same verb is used in 1 Timothy 3:13. The thought seems to have been one which specially characterised the teaching of St. Paul at Ephesus (Ephesians 1:14 : “the redemption of the purchased possession”). Comp. also, “ye were bought with a price,” in 1 Corinthians 6:20, which, it will be remembered, was written from that city. The same idea is expressed in the “peculiar people” of 1 Peter 2:9; literally, a people for a purchased possession, and so, as it were, the peculium, or personal property of Him who had paid the purchase money.

Verse 29
(29) After my departing shall grievous wolves enter in among you.—The figurative language followed naturally on the idea of the flock and of the shepherds who keep watch over it. It lies in the nature of the case that the wolf stands primarily for the open enemies of the flock, the persecutors of all ages. (Comp. John 10:12.) The wolves, however, might come in sheep’s clothing (Matthew 7:15), and so the false prophets, the usurpers of authority, and leaders of parties within the Church, are also included in the term. Here this latter class is distinctly pointed out in the following verse. We find traces of the fulfilment of the prediction in the “turning away” of 2 Timothy 1:15; the “fiery trial” of 1 Peter 1:7; 1 Peter 4:12; the suffering “as a Christian” of 1 Peter 4:16.

Verse 30
(30) Of your own selves shall men arise, speaking perverse things.—The Pastoral Epistles, 2 Peter and Jude, supply but too abundant evidence of the clearness of the Apostle’s prevision. Hymenæus and Alexander and Philetus, saying that the resurrection was past already (1 Timothy 1:20; 2 Timothy 2:17); evil men and seducers becoming worse and worse (2 Timothy 3:13); resisting the faith, as Jannes and Jambres had resisted Moses (2 Timothy 3:8); false prophets, bringing in damnable heresies and denying the Lord that bought them (2 Peter 2:1); these were part of the rank aftergrowth of the apostolic age, of which St. Paul saw even now the germs. It adds to the pathos of this parting to think that men such as Hymenæus and Philetus may have been actually present, listening to the Apostle’s warnings, and warned by him in vain.

To draw away disciples after them.—Better, to draw away the disciples—those who had previously been disciples of Christ and His Apostles. This was at once the motive and the result of the work of the false teachers. The note of heresy was that it was essentially self-asserting and schismatical.

Verse 31
(31) Therefore watch . . .—The word was, as it were, an echo from our Lord’s teaching (Matthew 24:42; Matthew 25:13, et al.), which could hardly have been unknown to St. Paul. Here, however, it receives a fresh significance from its connection with the term episcopi. They who were the bishops, the overseers, the watchers of the flock, ought, above all others, to set an example of vigilance.

By the space of three years.—Strictly speaking, the narrative of the Acts accounts for three months’ preaching in the synagogue (Acts 19:8), two years in the school of Tyrannus (Acts 19:10), and an undefined period embracing the time immediately before and after the tumult of Demetrius. This would be enough to warrant him describing the time of his ministry, speaking roughly, as extending over three years.

To warn every one night and day with tears.—Comp. Note on Acts 20:19.

Verse 32
(32) And now, brethren, I commend you . . .—The Greek verb and its derivatives are characteristic of St. Paul’s phraseology. Teachers are to “commit” the truth they have received to others (2 Timothy 2:2), and the truth so committed is the depositum fidei which they thus hold, as it were, in trust (2 Timothy 1:14).

The word of his grace, which is able to build you up . . .—It can hardly be said that the “word” here is used, as it is by St. John, for the person of Christ as the Logos. (See Notes on John 1:14; John 1:16; 1 John 1:1.) There is, however, a quasi-personal character ascribed to it, “able to . . . give an inheritance,” which suggests the thought of something more than the written or spoken word. The true explanation is probably to be found in the thought of the “engrafted (or better, the implanted) word” of James 1:21, the “word of God, quick and powerful” of Hebrews 4:12; and in so far as this is identical with the “Light that lighteth every man” of John 1:9, we may find in these passages a preparation for the more fully developed teaching of St. John as to the Logos. We cannot pass over the word “build” without noting the recurrence of the same thought and word in Ephesians 2:20-21; Ephesians 4:12; Ephesians 4:16; Ephesians 4:29; Colossians 2:7. The figure was a natural one anywhere (comp. 1 Corinthians 3:10), but it would gain additional vividness from the stately architecture of Ephesus, perhaps also from the presence of one among St. Paul’s companions who may have been himself an architect. (See Note on Acts 20:4.)

An inheritance among all them which are sanctified.—Here also we find a thought specially characteristic of the teaching of the Epistle to the Ephesians. So we find the “earnest of our inheritance” (Ephesians 1:14), the “inheritance in, or among, the saints” (Ephesians 1:18), the “inheritance in the kingdom” (Ephesians 5:5). The participle is in the perfect tense: those that have been sanctified, or consecrated. That term was, of course, equivalent to and co-extensive with “the saints,” as applied to the whole body of believers. (See Notes on Acts 9:2; Romans 1:7; 1 Corinthians 1:2; 2 Corinthians 1:1.)

Verse 33
(33) I have coveted no man’s silver, or gold, or apparel.—Comp. the parallel of Samuel’s appeal to the people (1 Samuel 12:3). In each case there was a special reason for what might otherwise seem an uncalled-for boast. Samuel’s sons had been guilty of corrupt practices, taking bribes and the like (1 Samuel 8:3). Among the many calumnies against St. Paul, one was that he used his apostolic ministry “as a cloke of covetousness.” (Comp. 2 Corinthians 7:2; 2 Corinthians 12:17-18; 1 Thessalonians 2:5.) On “apparel,” as constituting a large part of the personal estate of the East, see Notes on Matthew 6:19; James 5:2.

Verse 34
(34) These hands have ministered unto my necessities.—The words clearly cover the whole three years of the Apostle’s ministry at Ephesus. The partnership with Aquila and Priscilla (Acts 18:3) continued. Philemon was probably a sharer in it (Philemon 1:17). And the Apostle had not been satisfied with working for himself, but ministered also to “those who were with him.” His teaching in 2 Thessalonians 3:10 makes it improbable that he would have thus laboured to maintain others who were able-bodied in idleness, and the words that immediately follow make it almost certain that we must confine the statement to those who were suffering from infirmity. In 1 Corinthians 4:12, written, it will be remembered, from Ephesus, we have an undesigned coincidence confirming the statement.

Verse 35
(35) I have shewed you all things.—The words point to his motive in acting as he did. He sought to teach by example, to indicate in all things how others ought to act.

To support the weak.—The Greek verb is rightly rendered, but it deserves notice that it is the root of the noun translated “help” in 1 Corinthians 12:28. The word “weak “is to be taken as implying bodily infirmities. (See Note on previous verse.)

To remember the words of the Lord Jesus.—The words that follow are not found in any of the four Canonical Gospels, nor indeed in any of the Apocryphal. They furnish, accordingly, an example of the wide diffusion of an oral teaching, embodying both the acts and the words of Christ, of which the four Gospels, especially the first three, are but partial representatives. On the other instances of sayings ascribed to our Lord, and probably in many cases rightly ascribed, see the Introduction to the First Three Gospels in Vol. I. of this Commentary. The injunction to “remember” the words implies that they had often been prominent in the Apostle’s teaching.

Verse 36
(36) He kneeled down, and prayed with them all.—The historian who has recorded what we may call the “charge” of St. Paul, shrinks, with a natural reverence, from reporting his prayer. Ephesians 3:14-21 will enable the thoughtful reader to represent to himself its substance, perhaps even its very thoughts and words.

Verse 37
(37) Fell on Paul’s neck, and kissed him.—We note, as before in Acts 20:19, the absence of any suppression of emotion. As David and Jonathan parted of old (1 Samuel 20:41), so did St. Paul and his fellow-workers part now. In 2 Timothy 1:4 we have a passing reference to another parting scene of perhaps even tenderer emotion. To think that they should see his face no more, that this was their last farewell, made the elders of Ephesus and the other disciples eager, up to the very hour of embarkation, for the last embrace.
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Verse 1
XXI.

(1) After we were gotten from them . . .—The Greek verb is more emphatic, and might almost be rendered, “When we had torn ourselves away from them.”

We came with a straight course unto Coos . . .—The navigation is, as before (Acts 20:14-15), from port to port. It would hardly be within the scope of a Commentary to enter at length into the history of each place. It will be enough to note that Coos was famous both for its wines and its silk fabrics, of fine and almost transparent tissue; that Rhodes, then famous for its Colossus, was one of the largest and most flourishing islands of the Archipelago, and is memorable for us in later history as connected with the history of the Knights Hospitallers of St. John; that Patara was a harbour on the coast of Lycia. For this harbour the ship in which the travellers had left Troas and Miletus was bound, and they had therefore to look out for another. Happily there was no long delay, and they embarked at once on a merchant-ship bound for Phœnicia.

Verse 3
(3) When we had discovered Cyprus . . .—The use of a technical term here is specially characteristic of St. Luke. Here the meaning is that, as soon as they sighted Cyprus, they stood to the southeast, and so had it on their left as they continued their voyage to Syria. At Tyre they had again to change their ship. On the position and history of Tyre, see Note on Matthew 11:21.

Verse 4
(4) And finding disciples, we tarried there seven days.—The word for “finding” implies a previous search. They inquired, when they landed, amid the crowded streets of the still busy port, whether any Christians were to be found there. It will be remembered that St. Paul had passed through that region at least once before. (See Note on Acts 15:3.) The church had probably been planted by the labours of Philip, as the Evangelist of Cæsarea. It is clear that the believers there were prepared to welcome St. Paul and his companions, and showed a warm interest in their welfare.

The “seven days’ ” stay, as at Troas (see Note on Acts 20:6), and afterwards at Puteoli (Acts 28:14), was obviously for the purpose of attending one, or possibly more than one, meeting of the church for the Lord’s Supper on the Lord’s Day. The utterances through the Spirit implied the exercise of prophetic gifts at such a meeting. It seems, at first, somewhat startling that St. Paul should reject what is described as an inspired counsel; or, if we believe him also to have been guided by the Spirit, that the two inspirations should thus clash. We remember, however, that men received the Spirit “by measure,” and the prophets of the churches at Tyre, as elsewhere (Acts 20:23), though foreseeing the danger to which the Apostle was exposed, might yet be lacking in that higher inspiration which guided the decision of the Apostle, and which he himself defines as the spirit “of power, and of love, and of a sound mind” (2 Timothy 1:7). This is, it is believed, a much more adequate explanation than that which sees in the Apostle’s conduct a somewhat self-willed adherence to his own human purpose, and finds a chastisement for that self-will in the long delay and imprisonment that followed on the slighted warnings. He was right, we may boldly say, to go to Jerusalem in spite of consequences. The repeated warnings are, however, an indication of the exceeding bitterness of feeling with which the Judaisers and unbelieving Jews were known to be animated against him.

Verse 5
(5) We departed, and went our way.—Literally, and were going on our way, the tense bringing before us something like a procession wending its way from the city to the shore.

We kneeled down on the shore, and prayed.—The choice of the place was in itself natural enough. It was the spot where the two sets of friends were to part. It was removed from the stir and bustle of the city. We may add that it fell in with the common Jewish practice of using the banks of rivers or the seashore as a place of prayer. The beach of Tyre became for the time a proseuchè. (See Note on Acts 16:13.) It seems implied, from the use of the plural, that in this instance St. Paul was not the only spokesman of the prayers, but that others also (probably St. Luke himself, and the leading members of the Church of Tyre) joined in reciprocal intercession.

Verse 6
(6) We took ship.—Literally, we embarked in the ship. The article probably, though not necessarily, indicates that they went in the same ship that had brought them, and which, after discharging her cargo at Tyre, was now bound for Cæsarea.

Verse 7
(7) We came to Ptolemais.—This city is memorable both for its antiquity and for the varied fortunes of its city. As Accho it appears in Judges 1:31 as one of the old cities of the Canaanites which the Israelites of the tribe of Asher failed to conquer. It was conquered, rebuilt, and re-named by Ptolemy Soter King of Egypt. The old name, however, ultimately revived, or perhaps was never entirely disused; and the natives of the region still speak of it as Accho, while to Europeans it is familiar as Acre, or, more fully, St. Jean d’Acre. Here, also, as through all the line of cities along the coast, we find a church already organised, founded probably, as already suggested, by Philip the Evangelist. Here the stay of the travellers was shorter than at Tyre, probably because the ship only put into the harbour for the night. The passengers had time, however, to land and refresh themselves by intercourse with those who were sharers in their faith and hope.

Verse 8
(8) We that were of Paul’s company departed.—Better, simply, we departed. The Greek which answers to the intervening five words is wanting in the best MSS., and seems a needless interpolation, there being no apparent reason for any change in the writer’s previous phraseology, or for his distinguishing “Paul’s company” from some other person or persons unknown. In some of the MSS. in which it is found, the verb is in the third person: “They that were of Paul’s company came . . . .”

Came unto Cæsarea.—Comp. Acts 8:40; Acts 10:1. This was, it will be remembered, St. Paul’s third visit there (Acts 9:30; Acts 18:22), and we may well believe that he was simply renewing the intercourse of a previous friendship with Philip.

Philip the evangelist.—The title given to him is interesting as showing that the work of “serving tables,” i.e., of superintending the distribution of alms, had been merged in the higher work of a missionary preacher. (See Note on Acts 6:3.) He was no longer known, if, indeed, that title had ever been applied to him, as Philip the deacon, but as Philip the evangelist. The office so described is recognised by St. Paul in his enumeration of spiritual gifts and functions, in Ephesians 4:11, as coming next in order of importance to those of apostles and prophets, and before pastors and teachers. It would seem, accordingly, to have been distinct from the “orders,” in the later sense, of presbyter or deacon, though capable of being united with either of them. Timotheus was exhorted by St. Paul when he was left at Ephesus, with the authority of a bishop, or, more strictly, of a vicar apostolic, to “do the work of an evangelist,” as that to which he had been called (2 Timothy 4:5). It followed, from the nature of the office, as analogous to that of the missionary of later times, that, though residing mainly at Cæsarea, Philip’s labours extended beyond its limits; and we have seen reason to trace his work (see Notes on Acts 8:40; Acts 15:3; Acts 21:3; Acts 21:7) all along the coasts of Palestine and Phoenicia. As far as we know, Philip and St. Luke had not met before, and we can imagine the satisfaction with which the latter, himself, probably, an evangelist in both senses of the word (2 Corinthians 8:18), and already contemplating his work as an historian, would welcome the acquaintance of the former, how he would ask many questions as to the early history of the Church, and learn from him all, or nearly all, that we find in the first eleven chapters of this book.

Which was one of the seven.—We note how entirely the Seven of Acts 6:3 are regarded as a special or distinct body. If the term deacon had ever been applied to them, which is very doubtful, it ceased to be applicable by its wide extension to the subordinate functionaries of the churches throughout the empire.

Verse 9
(9) The same man had four daughters, virgins, which did prophesy.—Both elements of the description are full of interest as throwing light on the life of the Apostolic Church. (1) The four daughters were “virgins.” The word then, as afterwards, probably indicated, not merely the bare fact that they were as yet unmarried, but that they had devoted themselves, if not by irrevocable vows, yet by a steadfast purpose, to that form of service. In the organisation of women’s work in the Church they formed apparently a distinct class, the complement of that of the widows of 1 Timothy 5:10. St. Paul had distinctly sanctioned such a life, as presenting a higher standard of excellence than the duties of domestic life (1 Corinthians 7:8), and on grounds which, in their general character, went beyond the “present distress” of a time of persecution (1 Corinthians 7:26; 1 Corinthians 7:34). It was, indeed, a matter on which he had no commandment from the Lord (1 Corinthians 7:25), and in which he was therefore open to the teachings of experience, and these seem to have modified his judgment at a later date, and led him to the conclusion that it was better that the younger “widows” should marry (1 Timothy 5:14), and that they should only be received into the list of those who were maintained by the Church in return for their services as “widows,” at a more advanced age (1 Timothy 5:9). The order of “virgin,” however, continued to exist, and the term Virgo, sometimes with Ancilla Domini (the handmaid of the Lord; comp. Romans 16:1) added to it, is found in the inscriptions from the catacombs now in the Museums of the Collegio Romano and the Lateran. So Pliny, in his letter to Trajan (Ep. 10 § 6), speaks of the women who were then called ministræ among the Christians, the latter term being probably used as the equivalent for “deaconesses.” (2) These virgins “prophesied.” The word comprised much more than mere prediction of the future, and included all words that came into the mind of the speaker as an inspiration, and to the hearers as a message from God. (Comp. Notes on Acts 2:17; Acts 19:6; 1 Corinthians 14:24-25.) In other words, they preached. We ask when, and where? Did they prophesy in the assemblies of the Church? It is true that St. Paul had forbidden this at Corinth (1 Corinthians 14:34), and forbade it afterwards at Ephesus (1 Timothy 2:12); but the very prohibition proves that the practice was common (see also 1 Corinthians 11:5), and it does not follow that St. Paul’s rules of discipline as yet obtained in all the churches. It is perfectly possible, however, that they may have confined their ministrations to those of their own sex, and, accompanying their father in his missionary journeys, have gained access to women, both among Jews and Gentiles, and brought them to the knowledge of the Truth. It is obvious that the services of women, acting as deaconesses, would be needed as a matter of decorum in the baptism of female converts.

Verse 10
(10) As we tarried there many days . . .—The adjective is in the comparative degree, and implies, accordingly, a longer time than had been intended. Probably the voyage had been quicker than the travellers had expected, and there was therefore time to remain at Cæsarea, and yet to arrive at Jerusalem, as St. Paul purposed, in time for Pentecost (chap ). There was, at any rate, time for the tidings of his arrival to reach Jerusalem, and for Agabus (see Note on Acts 11:28) to come down in consequence.

Verse 11
(11) He took Paul’s girdle, and bound his own hands and feet.—The MSS. vary between “his hands” (St. Paul’s) and “his own;” but the latter is by far the best-supported reading. It is interesting to note the revival of the old prophetic manner of predicting by symbolic acts. So Isaiah had walked “naked and barefoot” (Isaiah 20:3-4); and Jeremiah had gone and left his girdle in a cave on the banks of the Euphrates, and had made bonds and yokes, and had put them on his neck (Jeremiah 13:1-11; Jeremiah 27:2); and Ezekiel had portrayed the siege of Jerusalem on a tile, and had cut the hair from his head and beard (Ezekiel 4:1-3; Ezekiel 5:1-4). Looking to the previous relations between St. Paul and Agabus at Antioch (Acts 11:27), we may well believe that the latter, foreseeing the danger to which the Apostle would be exposed, came down to Cæsarea, in a spirit of friendly anxiety, to warn him not to come. The feeling which led to the murderous plot of Acts 23:12 could be no secret to a prophet living at Jerusalem.

Verse 12
(12) Both we, and they of that place . . .—For the first time the courage even of the Apostle’s companions began to fail, and St. Luke admits that he himself had joined in the entreaty. Could not they, who were less known, and therefore in less danger, go up without him, pay over the fund that had been collected among the Gentiles to St. James and the elders, and return to him at Cæsarea? “They of that place” would of course include Philip and his daughters, and possibly, if he were still there, Cornelius and his friends, or, at any rate, those of the latter who were still residing in the city. They besought him, it will be noted, even with tears.

Verse 13
(13) What mean ye to weep and to break mine heart?—Better, What mean ye weeping and breaking . . .? The intense sensitiveness of St. Paul’s nature shows itself in every syllable. It was with no Stoic hardness that he resisted their entreaties. They were positively crushing to him. He adhered to his purpose, but it was as with a broken heart. In spite of this, however, his martyr-like, Luther-like nature carried him forward. Bonds and imprisonment!—these he had heard of when he was yet at Corinth and Ephesus, before he had started on his journey; but what were they to one who was ready to face death? The pronouns are throughout emphatic. “You are breaking my heart. I, for my part, am ready . . .” 

Verse 14
(14) The will of the Lord be done.—It is, perhaps, too much to see in these words an acceptance of his purpose as being in accordance with the will of the Lord. They were the natural expressions of resignation to what was seen to be inevitable, possibly used as a quotation from the prayer which the Lord had taught the disciples, and which He had used Himself (Luke 22:42).

Verse 15
(15) After those days we took up our carriages . . .—Better, we took up our baggage. The English word now used always of the vehicle that carries, was in common use at the time of the Authorised version, for the things carried—the luggage or impedimenta of a traveller. So, in 1 Samuel 17:22, David leaves his carriage (or, as in the margin, the vessels from upon him) in the hand of the “keeper of the carriage.” So, in Udal’s translation of Erasmus’s Paraphrase of the New Testament (Luke 5:14), the bearers of the paralytic are said to have “taken their ‘heavie carriage’ to the house-roof.” (Comp. also Judges 18:21; Isaiah 10:28; Isaiah 46:1.)

Verse 16
(16) One Mnason of Cyprus, an old disciple, with whom we should lodge.—Better, perhaps, an early disciple. The word for “old” refers less to personal age than to his having been a disciple from the beginning of the Church’s history. He may accordingly have been among those “men of Cyprus” who came to Antioch, and were among the first to preach the gospel to the Gentiles. (See Note on Acts 11:20.) We may fairly infer that he was one of those who had been “from the beginning” among the eye-witnesses and ministers of the word to whom St. Luke refers as his informants (Luke 1:2). If so, it is interesting, as showing that our Lord’s disciples were not limited to the natives of Galilee and Judæa. It lies on the surface of the narrative that Mnason had a house at Jerusalem in which he could receive St. Paul and his companions. The arrangement seems to have been made as the best course that could be taken to minimise the inevitable danger to which the Apostle was exposing himself. In that house at least he might be sure of personal safety, and the men from Cæsarea would form a kind of escort as he went to and fro in the city.

Verse 17
(17) The brethren received us gladly.—This was, perhaps, an informal welcome, given in Mnason’s house, by those who came there to receive the expected guests.

Verse 18
(18) The day following Paul went in with us unto James . . .—Looking to Acts 20:16, it seems natural to infer that this was on or near the Day of Pentecost. The city would be crowded with pilgrims. The Church would be holding its solemn festival, not without memories of the great gifts of the Spirit, and prayers for their renewal. The Bishop of Jerusalem—to give him the title which, though apparently not then borne by him, expressed his functions, and was afterwards attached to his name—was there with the elders of the Church. St. Luke is careful to add that they were all there. On their part there was no reluctance to receive the Apostle of the Gentiles into full fellowship.

Verse 19
(19) He declared particularly . . .—Better, one by one, or, in detail, the adverb of the Authorised version having acquired in modern English a slightly different meaning. This must, it is obvious, have implied a narrative of considerable length, including an outline of all that had passed since the visit of Acts 18:22, and ending with an account of the contribution which he and his companions had brought with them from well-nigh all the churches of the Gentiles.

Verse 20
(20) They glorified the Lord.—The better MSS. give, “they glorified God.” The tense implies continued action, and although its meaning would be satisfied by assuming mere ejaculations of wonder and praise, it is, at least, not improbable that there was a more formal thanksgiving.

How many thousands of Jews there are which believe.—Literally, how many myriads—i.e., tens of thousands. The numbers seem large if we think of the population of Jerusalem only, but the crowds that came from all quarters to the Feast of Pentecost (see Note on Acts 2:1) would fully justify the statement. The speaker here is obviously St. James, as the president of the assembly. There is no trace of the presence of any of the Apostles.

They are all zealous of the law.—Better, the word being a substantive and not an adjective, zealots for the law. The term was an almost technical one for the most rigid class of Pharisees. (See Note on Simon the Canaanite, Matthew 10:4.) So St. Paul describes himself as in this sense a “zealot” (Acts 22:3; Galatians 1:14).

Verse 21
(21) And they are informed of thee . . .—This, it is clear, was the current version of St. Paul’s teaching. How far was it a true representation of its tendencies? As a personal accusation it was, of course, easy to refute it. His rule of adaptation led him to be to the Jews as a Jew (1 Corinthians 9:20). He taught that every man, circumcised or uncircumcised, should accept his position with its attendant obligations (1 Corinthians 7:18-20). He had himself taken the Nazarite vow (Acts 18:18), and had circumcised Timotheus (Acts 16:3). It was probably false that he had ever taught that Jews “ought not to circumcise their children.” But fanaticism is sometimes clear-sighted in its bitterness, and the Judaisers felt that when it was proclaimed that “circumcision was nothing,” in its bearing on man’s relations to God (1 Corinthians 7:19; Galatians 5:6; Galatians 6:15), it ceased to have a raison d’être, and sank to the level of a mere badge of the national exclusiveness, which, in its turn, was assailed by St. Paul’s teaching that all middle walls of partition were broken down (Ephesians 2:14), and that Jews and Gentiles were alike one in Christ. If a Jew had asked, Why then should I circumcise my child? it would not have been easy to return a satisfying answer. If it were said, “To avoid giving offence,” that was clearly only temporary and local in its application, and the practice would die out as people ceased to be offended. If it were urged that it was a divine command, there was the reply that, as a command, it had been virtually though not formally repealed when the promises and privileges connected with it were withdrawn. It was the seal of a covenant (Romans 4:11), and could hardly be looked upon as binding when the covenant itself had been superseded. Few Christians would now hold that a converted Jew was still bound to circumcise, as well as baptise, his children. The writer of the Epistle to the Hebrews did but push St. Paul’s teaching to its legitimate conclusions when he said that the “new covenant had made the first old,” and that “that which is decaying and waxing old is ready to vanish away” (Hebrews 8:13).

That thou teachest all the Jews . . . to forsake Moses.—Literally, that thou teachest apostasy from Moses, the term used, with all its burden of evil import, adding weight to the charge.

Neither to walk after the customs.—On the general import of this phrase, as including the “traditions of the elders,” as well as the precepts of the Law, see Notes on Acts 6:14; Acts 15:1.

Verse 22
(22) The multitude must needs come together.—More accurately, at all events a crowd must needs come together. The report of St. Paul’s arrival was sure to spread, and those who heard of it would be eager to see how he acted. Would he ostentatiously reproduce in Jerusalem that living as a Greek with Greeks (1 Corinthians 9:22) of which they heard as his manner at Corinth and Ephesus? The advice which followed was intended to allay the suspicion of the timid, and to disappoint the expectations of more determined adversaries.

Verse 23
(23) We have four men which have a vow on them.—The advice was eminently characteristic. (1) It came from one who himself lived as bound by the Nazarite vow. “No razor came upon his head, and he drank neither wine nor strong drink” (Hegesippus in Euseb. Hist. ii. 23). By connecting himself with such a vow St. Paul would show that he was content in these matters to follow in the footsteps of St. James, that he looked upon the observance of the Nazarite vow, if not as binding, at any rate as right and praise worthy. (2) It is obvious that St. Paul’s conduct on his last visit to Jerusalem had furnished a precedent for the line of action now recommended. He had then come as a Nazarite himself; had in that character burnt the hair which he had cut off at Cenchreæ (see Note on Acts 18:18), and had offered the accustomed sacrifices. Why should he not repeat the process now? There was, however, this difficulty: the minimum period of the Nazarite vow was for thirty days, and as St. Paul had not taken the vow previous to the advice, and probably wished to leave Jerusalem soon after the feast was over (Acts 19:21), it was out of his power to fulfil it now in its completeness. Jewish usage, however, made an intermediate course feasible. A man might attach himself to a Nazarite, or company of Nazarites, join in the final process of purification, which lasted, probably, for seven days (Numbers 6:9), shaving his head, and offering sacrifices with them. This was considered in itself a devout act, especially if the new comer defrayed the cost of the sacrifices. Agrippa I., for instance, had in this way gained credit with the Jews, as showing his reverence for the Law (Jos. Wars, ii. 15, § 1). It is clear that the four men were members of the Church of Jerusalem, and the fact is interesting as showing how intensely Jewish that church still was in its observances.

Verse 24
(24) Purify thyself with them . . .—This involved sharing their abstinence for the uncompleted term of the vow, and shaving the head at its conclusion.

Be at charges with them . . .—Literally, spend money on them. This involved payment (1) for the act of shaving the head, for which probably there was a fixed fee to priest or Levite; (2) for the sacrifices which each Nazarite had to offer—sc., two doves or pigeons, a lamb, an ewe lamb, a ram, a basket of uneavened bread, a meat offering and a drink offering (Numbers 6:9-12).

Verse 25
(25) As touching the Gentiles which believe.—See Note on Acts 15:20. St. James, it will be seen, adheres still to the terms of the concordat sanctioned at the council of Jerusalem. He has no desire to withdraw any concession that was then made, and the Judaisers who in Galatia and elsewhere were, in his name, urging the necessity of circumcision, were acting without authority. He thinks it fair to call on St. Paul to show that he too adheres to the compact, and has no wish to disparage the “customs” of the Law. St Paul, it will be seen, readily acts upon the suggestion. All promised well; but an interruption came from an unexpected quarter and overturned what seemed so wisely planned in the interests of peace.

Verse 26
(26) To signify the accomplishment of the days of purification . . .—The process lasted, as the next verse shows, for seven days, which were probably reckoned from the completion of the thirty days, or other term, of the vow itself. St. Paul, having made himself the representative of the Nazarite company, had to give, in their name, the formal notice to the priests, who were to be ready for the sacrifices when the seven days had expired. Seven days was, it will be noted, the ordinary period for the more solemn purifications (Exodus 29:37; Leviticus 12:2; Leviticus 13:6; Numbers 12:14; Numbers 19:14, et al.).

Verse 27
(27) When the seven days were almost ended.—Literally, were on the point to be completed. St. Luke speaks of “the seven days” as a definite or known period. They cannot refer, as some have thought, either to the duration of the vow, which was never less than thirty days, or to that of the Feast of Pentecost, which at this time was never extended beyond one, and must therefore be understood of the period of special purification which came at the final stage of the fulfilment of the vow.

The Jews which were of Asia . . .—Better, from Asia—those who had come up to keep the Feast at Jerusalem. They, we may well believe, had been watching the Apostle eagerly as he passed in and out of the courts of the Temple. As it was, they seized him, with all the tokens of his purification still upon him (comp. Acts 24:18), about to offer sacrifices, and raised a cry which was sure to throw the whole city into an uproar. They first reiterate the general charge, and in doing so bring against St. Paul, in almost identical terms, the very accusation which he had brought against Stephen (Acts 6:11-13), of which they thus make themselves the witnesses. This was backed up by a more specific indictment (Acts 21:28). He had brought Greeks—i.e., uncircumcised Gentiles—into the Holy Place—i.e., beyond the middle wall of partition (Ephesians 2:14) which divided the court that was open to strangers from that which none but Jews might enter (Jos. Ant. xv. 11, § 5). The recent excavations of the Palestine Exploration Society (Report for 1871, p. 132) have brought to light a slab with an inscription, discovered and deciphered by M. Clermont Ganneau, which illustrates the horror with which the Jews looked on such a profanation. Its contents show that it must have formed part of the low wall just mentioned:—“NO MAN OF ALIEN RACE IS TO ENTER WITHIN THE BALUSTRADE AND FENCE THAT GOES ROUND THE TEMPLE. IF ANY ONE IS TAKEN IN THE ACT, LET HIM KNOW THAT HE HAS HIMSELF TO BLAME FOR THE PENALTY OF DEATH THAT FOLLOWS.” This, accordingly, was the punishment which the Jews of Asia were now seeking to bring on St. Paul and on his friends.

Verse 29
(29) Trophimus an Ephesian.—See Note on Acts 20:4. His face was naturally familiar to those who had come from the same city. They had seen the two together in the streets, possibly near the entrance of the Temple, and, hatred adding wings to imagination, had taken for granted that St. Paul had brought his companion within the sacred enclosure.

Verse 30
(30) The people ran together.—Better, perhaps, there was a rush of the people. St. Luke brings into something like a mental juxtaposition the pictures of the tumult at Ephesus and that at Jerusalem. The Jews of Asia, among whom we may perhaps think of Alexander the coppersmith, working then as afterwards “much evil” against the Apostle Paul (2 Timothy 4:14), may have taken part in both.

Forthwith the doors were shut.—This was obviously the act of the Levite gate-keepers. The Apostle was dragged out, the crowd followed him, and they seized the opportunity to guard the sacred precincts against further profanation.

Verse 31
(31) The chief captain of the band.—On the word “band,” and its relation to the Latin “cohort,” see Notes on Acts 10:1; Matthew 27:27. On the word for “chief captain” (literally, chiliarch, or “captain of a thousand men,” the cohort being the sixth part of the legion, which consisted of 6, 000), see Note on Matthew 8:29. They were stationed in the tower known as Antonia, built by Herod the Great, and named in honour of the Triumvir, which stood on the north-west side of the Temple area, on a rock, with a turret at each corner, and two flights of stairs leading to the arcades on the northern and western sides of the Temple. The Roman garrison was obviously stationed there to command the crowds of pilgrims, and was likely to be on the alert at a time like the Pentecost Feast. The Procurator Felix, however, was for the time at Cæsarea. The next verse shows that their appearance was sufficient at once to strike some kind of awe into the turbulent mob. Once again the Apostle owed his safety from violence to the interposition of the civil power, (See Notes on Acts 18:14-17.) The “beating” would seem to have been rough treatment with the fists rather than any regular punishment.

Verse 33
(33) Commanded him to be bound with two chains.—Looking to the usual Roman practices in the treatment of prisoners, we may think of each chain as fastened at one end to the Apostle’s arm, and at the other to those of the soldiers who kept guard over him. (See Notes on Acts 12:6; Acts 28:16.) So shackled, he was taken before the Chiliarch Lysias for a preliminary inquiry.

Verse 34
(34) Some cried one thing, some another.—We note the parallelism with the like confused clamour at Ephesus (Acts 19:32), which is described in exactly the same terms.

He commanded him to be carried into the castle.—The Greek, which literally means encampment, is translated “armies” in Hebrews 11:34. By a transition which reminds us of the connection between the words castrum and castellum, or castle, it came to be applied to a regular structure of stone or brick, such for example, as the Tower Antonia, described in the Note on Acts 21:31.

Verse 35
(35) When he came upon the stairs . . .—This was one of the flights leading, as has been said, from the tower to the Temple area. Here the violence of the crowd became greater as they were more pressed in, and the soldiers had literally to lift him from his legs and carry him in, while the troops lined the staircase on either side.

Verse 36
(36) Away with him.—We remember that the self-same cry had been raised at the time of the Crucifixion (Luke 23:18; John 19:15), and that it was used now with the same meaning with which it had been used then.

Verse 37
(37) Canst thou speak Greek?—The chiliarch apparently expected his prisoner to have spoken Hebrew, i.e., Aramaic, and was surprised to hear Greek; the people expected Greek, and were surprised at Hebrew (Acts 22:2). Nothing could better illustrate the familiarity of the population of Jerusalem with both languages.

Verse 38
(38) Art not thou that Egyptian?—The Greek has an illative particle which is wanting in the English: Art not thou then that Egyptian? This was the inference drawn by the chief captain from the fact that his prisoner spoke in Greek. The Egyptian was a false prophet, who a short time before this, under the procuratorship of Felix, had led 30, 000 men (?) to the Mount of Olives, promising them that they should see Jerusalem destroyed (Jos. Ant. xx. 8, § 6; Wars, ii. 13, § 5). His followers were routed by Felix, but he himself escaped; and the chief captain infers from the tumult raised by a Greek-speaking Jew, that the Egyptian must have reappeared. Probably this was one of the vague reports in the confused clamour of the multitude. The words of the question have, however, been taken, on grammatical grounds, in a different sense: Thou art not, then, that Egyptian? as though his speaking Greek had changed the chiliarch’s previous impression. Against this, however, there is the fact that an Egyptian Jew, coming from the very land of the Septuagint, would naturally speak Greek, and the inference that St. Paul was not the Egyptian because he knew that language would hardly be intelligible.

Four thousand men that were murderers.—Josephus, as has been said, gives a much larger number, but his statistics, in such cases, are never to be relied on. The word for murderer (sicarii, literally, dagger-bearers) was applied to the cut-throat bands who about this period infested well-nigh every part of Palestine, and who differed from the older robbers in being, like the Thugs in India, more systematically murderous (Jos. Wars, ii. 13, § 3). In the siege of Jerusalem, their presence, sometimes in alliance with the more fanatic of the zealots, tended to aggravate all its horrors.

Verse 39
(39) A citizen of no mean city.—The boast was quite a legitimate one. In addition to all its fame for culture, the town of Tarsus bore on its coins the word METROPOLIS-AUTONOMOS (Independent).

Verse 40
(40) Paul stood on the stairs.—The position was one which raised him above the people, and the characteristic gesture commanded instant attention. And he spoke, not as they expected in the Greek, which belonged to one who fraternised with Gentiles, but in the Hebrew or Aramaic, which he had studied at the feet of Gamaliel. It was a strange scene for that Feast of Pentecost. The face and form of the speaker may have been seen from time to time by some during his passing visits to Jerusalem, but there must have been many who had not heard him take any part in public action since the day when, twenty-five years before, he had kept the garments of those who were stoning Stephen. And now he was there, accused of the self-same crimes, making his defence before a crowd as wild and frenzied as that of which he had then been the leader.
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Verse 1
XXII.

(1) Men, brethren, and fathers.—The apparently triple division is really only two-fold—Brethren and fathers. (See Note on Acts 7:2.) It is noticeable that he begins his speech with the self-same formula as Stephen. It was, perhaps, the received formula in addressing an assembly which included the scribes and elders.

Verse 2
(2) They kept the more silence.—The opening words had done the work they were meant to do. One who spoke in Hebrew was not likely to blaspheme the sacred Hebrew books. What follows was conceived in the same spirit of conciliation.

Verse 3
(3) Brought up in this city at the feet of Gamaliel.—His education may have begun shortly after he became a child of the Law, at the age of twelve. (See Note on Luke 2:42.) He, too, had sat in the midst of the doctors, hearing and asking questions. The Rabbis sat in a high chair, and their scholars on the ground, and so they were literally at their master’s feet.

Taught according to the perfect manner . .—The two last words are expressed in the Greek by a single noun, meaning “accuracy,” exactness. In the “most straitest sect of our religion,” of Acts 26:5, we have the corresponding adjective.

Was zealous toward God.—The Apostle (see Note on Acts 21:20) claims their sympathy as having at one time shared all their dearest convictions. There is, perhaps, a touch of higher enthusiasm in the Apostle’s language. He was a zealot for God: they were zealots for the Law.

Verse 4
(4) And I persecuted this way.—The speaker obviously uses the current colloquial term (see Notes on Acts 9:2; Acts 19:23), used by the disciples as indicating that they had found in Christ the way of eternal life; used, it may be, by others with a certain tone of scorn, as of people who had chosen their own way, and must be left to take it.

Verse 5
(5) As also the high priest doth bear me witness.—Annas is named as high priest at the time of St. Paul’s conversion, acting probably with his son-in-law, Caiaphas, as his coadjutor. (See Notes on Luke 3:2; John 18:13.) At the time which we have now reached, the office was filled by Ananias, son of Nebedseus, who owed his appointment to Herod Agrippa II., then King of Chalcis, to whom Claudius had conceded the privilege of nominating the high priests (Jos. Ant. xx. 5, § 2). The official acts of his predecessors would of course be known to the high priest for the time being, and St. Paul can therefore appeal to his knowledge as confirming his own statements.

All the estate of the elders.—The word is perhaps used as identical with the Sanhedrin, or Council; perhaps, also, as including the Gerousia, or “Senate,” of Acts 5:21—a body, possibly of the nature of a permanent committee, or an Upper Chamber, which was apparently represented in the Sanhedrin, and yet had separate rights, and might hold separate meetings of its own.

I received letters unto the brethren.—The phrase is interesting, as showing that the Jews used this language of each other, and that it passed from them to the Church of Christ. On the general history of St. Paul’s conversion, see Notes on Acts 9:1-16. Here it will be sufficient to note points that are more or less distinctive. In Acts 9:2 the letters are said to have been addressed to the “synagogues.”

For to be punished.—We must remember that the punishments would include imprisonment, scourging, and brutal violence (Acts 9:2; Acts 26:10-11); or, as in the case of Stephen, death by stoning.

Verse 6
(6) About noon.—The special note of the hour is not given in Acts 9:3, and may fairly be taken as characteristic of a personal recollection of the circumstances of the great event.

Verse 7
(7) Saul, Saul . . .—We have again, as in Acts 9:4, the Hebrew form of the name.

Verse 9
(9) They heard not the voice . . .—i.e., they did not hear it as a voice uttering articulate words. It was for them as though it thundered. (See Notes on Acts 9:7, and John 12:29.)

Verse 11
(11) And when I could not see for the glory of that light.—It is again characteristic of a personal recollection that, while the narrative of Acts 9:8 states only the fact of blindness, St. Paul himself connects it with its cause.

Verse 12
(12) A devout man according to the law.—In Acts 9:10, Ananias is simply described as “a disciple.” The special description here was obviously given with a view to conciliate those who were listening to the speech. One, such as Ananias was, was not likely to have connected himself with a profane blasphemer, nor to have received the converted persecutor except on evidence that the change had come from God. St. Paul naturally confines himself to what came within his own experience, and does not dwell on the vision which had been seen by Ananias.

Verse 14
(14) The God of our fathers . . .—The report of what was said by Ananias is somewhat fuller than in Acts 9:17, and gives in outline what had been spoken to him by the Lord. It is obviously implied in Acts 9:15-16, that those words were to be reproduced to Saul. We note the recurrence of the same formula in speaking of God that had been used by Stephen (Acts 7:32).

Hath chosen thee.—The Greek verb is not that commonly rendered by “chosen,” and is better translated fore-appointed.

And see that Just One.—See Note on Acts 7:52, in reference to the use of this name to designate the Lord Jesus.

Verse 15
(15) Thou shalt be his witness.—This mission, identical with that which had been assigned to the Twelve (Acts 1:8), virtually placed the persecutor on a level with them, and was equivalent to his appointment as an Apostle.

Verse 16
(16) Arise, and be baptized, and wash away thy sins.—Here, again, we have words which are not in the narrative of Acts 9. They show that for the Apostle that baptism was no formal or ceremonial act, but was joined with repentance, and, faith being presupposed, brought with it the assurance of a real forgiveness. In St. Paul’s language as to the “washing” (or, bath) of regeneration (Titus 3:5) we may trace his continued adherence to the idea which he had thus been taught to embrace on his first admission to the Church of Christ.

Calling on the name of the Lord.—The better MSS. give simply, “calling upon His name,” i.e., the name of the Just One whom St. Paul had seen. The reading in the Received text probably arose from a wish to adapt the phrase to the language of Acts 2:21.

Verse 17
(17) When I was come again to Jerusalem.—This probably refers to the visit of Acts 9:26, and Galatians 1:17-18. The objection that the mission “far hence to the Gentiles” must refer to the subsequent visit of Acts 11:30, has little or no force. When the Apostle went to Tarsus and preached the gospel to the Greeks at Antioch (Acts 11:26), there was a sufficient fulfilment of the promise, “I will send thee . . .” What was indicated in the vision was that he was to have another field of work than Jerusalem and the Church of the Circumcision. It may be noted as one of the “visions or revelations of the Lord” referred to in 2 Corinthians 12:1.

Even while I prayed in the temple.—Better, and as I was praying. The fact is brought forward as showing that then, as now, he had been not a blasphemer of the Temple, but a devout worshipper in it, and so formed an important part of the Apostle’s apologia to the charge that had been brought against him.

I was in a trance.—On the word and the state of consciousness it implies, see Note on Acts 10:10.

Verse 18
(18)Get thee quickly out of Jerusalem.—It is obvious that this fits in better with the first hurried visit after St. Paul’s conversion than with the second, when he came with Barnabas with alms for the sufferers from the famine. (See Note on Acts 11:30.)

Verse 19
(19) Lord, they know that I imprisoned . .—This was said at the time, and it was repeated now. as with a two-fold bearing. It was partly an extenuation of the unbelief of the people. They were, as he had once been, sinning in ignorance, which, though as yet unconquered, was not invincible. Partly it expressed the hope that they too might listen when they saw him whom they had known as a vehement persecutor preaching the faith which he had once destroyed.

Verse 20
(20) When the blood of thy martyr Stephen . . . .—Better, thy witness. The English word is, perhaps, a little too definite and technical, and fails to remind us, as the Greek does, that the same word had been used in Acts 22:15 as expressing the office to which St. Paul himself was called. He probably used the Aramaic word Edh, of which the Greek martus (witness, and, in ecclesiastical Greek, martyr) was the natural equivalent.

Consenting unto his death.—The self-same word is used as in Acts 8:1, not, we may believe, without the feeling which the speaker had lately expressed in Romans 1:32, that that state of mind involved a greater guilt than those who had been acting blindly,—almost in what John Huss called the sancta simplicitas of devout ignorance—in the passionate heat of fanaticism. The words “unto his death” are wanting in the best MSS., but are obviously implied.

Verse 21
(21) I will send thee . . .—It may be noted, in connection with the question discussed in the Note on Acts 22:17, that the words convey the promise of a mission rather than the actual mission itself. The work immediately before him was to depart and wait till the way should be opened to him, and the inward call be confirmed, as in Acts 13:2, by an outward and express command.

Far hence unto the Gentiles.—The crowd had listened, impatiently, we may believe, up to this point, as the speaker had once listened to St. Stephen. This, that the Christ should be represented as sending His messenger to the Gentiles, and not to Jews, was more than they could bear.

Verse 22
(22) Away with such a fellow from the earth.—The scene was ominously like that in which St. Stephen’s speech ended. Immediate execution without the formality of a trial—an eager craving for the blood of the blasphemer—this was what their wild cries demanded and expressed. On the words themselves, see Note on Acts 21:36.

Verse 23
(23) Cast off their clothes, and threw dust into the air.—The latter gesture would seem to have been a natural relief, as with other Oriental nations, to the violence of uncontrolled passion. It may be, however, that the handfuls of dust were aimed at the Apostle as a sign of loathing (comp. Notes on Acts 18:6; Matthew 10:14); and if we take the English version, the “casting off” their outer garments looked very much like preparing for the act of stoning, as in Acts 7:58. The verb may, however, mean only that they “shook their garments,” as St. Paul had done in Acts 18:6, and so the two gestures might be parts of the same act. On the whole, the latter view seems the more probable.

Verse 24
(24) Bade that he should be examined by scourging.—The matter-of-course way in which this is narrated illustrates the ordinary process of Roman provincial administration. The chiliarch had probably only partially understood St. Paul’s Aramaic speech, and his first impulse was to have him scourged, so as to elicit from his own lips that which he could not gather from the confused and contradictory clamours of the crowd.

Verse 25
(25) And as they bound him with thongs.—The words have sometimes been rendered, “they stretched him forward for the straps”—i.e., put him into the attitude which was required for the use of the scourge; and grammatically the words admit this sense. The Authorised version is, however, it is believed, right. The Greek word for “thong” is always used in the New Testament in connection with the idea of tying (Mark 1:7; Luke 3:16; John 1:27). It appears here to be expressly distinguished from the “scourges” of Acts 22:24, and in Acts 22:29 we find that St. Paul had actually been bound. He was, i.e., according to Roman custom, stripped to the waist, and tied with leathern thongs, as our Lord had been, to the column or whipping-post which was used within the fortress for this mode of torture. In both instances, it will be noted, the order for the punishment came from a Roman officer.

Is it lawful for you to scourge a man that is a Roman . . .?—Stress is laid on both points. It was unlawful to scourge a Roman citizen in any case; it was an aggravation so to torture him, as slaves were tortured, only as a means of inquiry. On the whole question of the rights of Roman citizens, and St. Paul’s claim to those rights, see Note on Acts 16:37.

Verse 26
(26) Take heed what thou doest.—The better MSS. give the words simply as a question: “What art thou about to do?”

Verse 27
(27) Art thou a Roman?—The pronoun is emphatic: “Thou, the Jew speaking both Greek and Hebrew, art thou a citizen of Rome?” The combination of so many more or less discordant elements was so exceptional as to be almost incredible.

Verse 28
(28) With a great sum obtained I this freedom.—Better, this citizenship, the word expressing, not the transition from bondage to freedom, but from the position of an alien to that of a citizen. Probably the translators used the word in the sense in which we still speak of the “freedom “of a city. The chiliarch was himself, apparently, an alien by birth, and, as was customary at the time, had obtained the citizenship by the payment of a large bribe. As the admission of citizens now rested with the Emperor, as holding the office of Censor, the money had probably been paid to Narcissus, or some other of Claudius’ favourite freed-men who carried on a traffic of this kind.

I was free born.—The Greek is somewhat more emphatic: I am one even from birth. This implies that St. Paul’s father or grandfather had received the citizenship; how, we cannot tell. Many of the Jews who were taken to Rome by Pompeius as slaves first obtained their freedom and became libertini, and afterwards were admitted on the register as citizens. (See Note on Acts 6:9; Acts 16:37.) The mention of kinsmen or friends at Rome (Romans 16:7; Romans 16:11), makes it probable, as has been said, that the Apostle’s father may have been among them.

Verse 29
(29) Which should have examined him.—The verb had acquired the secondary sense (just as “putting to the question” did in mediæval administration of justice) of examining by torture.

Because he had bound him.—The words seem to refer to the second act of binding (Acts 22:25) rather than the first (Acts 21:33). The chains fastened to the arms were thought of, as we see afterwards, when St. Paul’s citizenship was an acknowledged fact (Acts 26:29; Ephesians 3:1; Ephesians 4:1), as not incompatible with the respect due to a Roman citizen. The binding, as slaves were bound, with leathern thongs, was quite another matter.

Verse 30
(30) Because he would have known the certainty . . .—Better, wishing to know the certain fact, namely, why he was accused. Failing to get the information by the process of torturing the prisoner, the chiliarch now has recourse to the other alternative of getting a formal declaration from the Sanhedrin, as the chief representative body of the Jews. As yet, it will be remembered, they had taken no official action in the proceedings, and the chief captain had heard only the clamours of the crowd.
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Verse 1
XXIII.

(1) And Paul, earnestly beholding the council.—We note once more the characteristic word for the eager anxious gaze with which St. Paul scanned the assembly. He had not seen it since he had stood there among Stephen’s accusers, a quarter of a century ago. Many changes, of course, had come about in that interval, but some of the faces were probably the same; and at all events the general aspect of the Gazith, or Hall of Meeting, on the south side of the Temple, with its circular benches must have remained the same.

I have lived in all good conscience . . .—The verb for “I have lived” means literally, I have used my citizenship. It had ceased, however, to have this sharply defined meaning (see Note on the kindred substantive in Philippians 3:20), and had come to be used of the whole course of a man’s social conduct. Perhaps My mode of life has been in all good conscience, would be the nearest English equivalent. The reference to “conscience” may be noted as eminently characteristic of St. Paul. So we find him saying of himself that he had all his life served God with “a pure conscience” (2 Timothy 1:3); that a “good conscience” is the end of the commandment (1 Timothy 1:5); or, again, recognising the power of conscience even among the heathen (Romans 2:15). In the phrase “I know nothing by myself,” i.e., “I am conscious of no fault” (see Note on 1 Corinthians 4:4), we have a like reference to its authority. Comp. also Acts 24:16; Romans 13:5; 1 Corinthians 10:25. And in all these passages he assigns to conscience its true functions with an exact precision. It is not an infallible guide and requires illumination, and therefore each man needs to pray for light, but it is never right to act against its dictates, and that which is objectively the better course is subjectively the worse, unless the man in his heart believes it to be the better.

Verse 2
(2) The high priest Ananias.—See Note on Acts 22:5. The son of Nebedæus was conspicuous for his cruelty and injustice, and had been sent to Rome as a prisoner to take his trial before Claudius (A.D. 52). He had been acquitted, or at least released, and had returned to Judæa. To him this assertion of a life so utterly unlike his own seemed almost like a personal insult. He fitted the cap, and raged with a brutal cruelty which reminds us of Jeffreys’ treatment of Baxter.

Verse 3
(3) God shall smite thee, thou whited wall.—The phrase is interesting as showing either that our Lord, in likening the Pharisees to “whitened sepulchers” (see Notes on Matthew 23:27; Luke 11:44), had used a proverbial comparison, or else, as seems equally probable, that it had become proverbial among His disciples as having been so used by Him. The whole utterance must be regarded by St. Paul’s own confession as the expression of a hasty indignation, recalled after a moment’s reflection; but the words so spoken were actually a prophecy, fulfilled some years after by the death of Ananias by the hands of the sicarii. (Jos. Wars, ii. 17, §§ 2-9).

Verse 5
(5) I wist not, brethren, that he was the high priest.—These words admit of three different explanations:—(1) We may take them as stating that St. Paul, either from defective sight (see Notes on Acts 9:18; Acts 14:9), or because the high priest was not sitting as president of the Sanhedrin, literally did not know who it was that had given the order, and thought it came from one of the subordinate members of the council. (2) That the words were a somewhat ironical protest against the authority of Ananias as having been improperly appointed. (3) That the “I wist not” stands for “I did not consider,” and is an apologetic recantation of what had been uttered with a full knowledge that the words had been spoken by the high priest. Of these the first seems by far the most probable. The solemn sneer pointed by words from Scripture suggested by (2) is at variance with St. Paul’s character; and (3) puts upon the words a greater strain than they will bear. It is obvious that St. Paul might well think that greater reverence was due to the high priest than to one filling an inferior position in the councils.

Thou shalt not speak evil of the ruler of thy people.—The passage (Exodus 22:28) is interesting as one of those in which the Hebrew word Elohim, commonly translated “God,” is used of earthly rulers. St. Paul probably quoted it in Hebrew (see Acts 22:2), while St. Luke reproduces it from the LXX. version. It need hardly be said that to act on that law towards the rulers, not, of “the people” only, but of the heathen; to see below all the corruptions of human society and the vices of princes, the scheme of a divine order; to recognise that “the powers that be are ordained of God,” was throughout the ruling principle of the Apostle’s conduct, and, for the most part, of that of the early Christians (Romans 13:1-6; 1 Peter 2:13-17). Christianity was a great revolution, but they were not, politically or socially, revolutionists.

Verse 6
(6) But when Paul perceived that the one part were Sadducees . . .—We recognise the same parties in the council as there had been twenty-five years before. Whether they sat in groups on different sides, after the manner of the Government and Opposition benches in the House of Commons, or whether St. Paul recognised the faces of individual teachers of each sect with whom he had formerly been acquainted, we have no data for deciding.

I am a Pharisee, the son of a Pharisee.—It is natural, from one point of view, to dwell chiefly on the tact of the Apostle. He seems to be acting, consciously or unconsciously, on the principle divide et impera, to win over to his side a party who would otherwise have been his enemies. With this there comes, it may be, a half-doubt whether the policy thus adopted was altogether truthful. Was St. Paul at that time really a Pharisee? Was he not, as following in his Master’s footsteps, the sworn foe of Pharisaism? The answer to that question, which obviously ought to be answered and not suppressed, is that all parties have their good and bad sides, and that those whom the rank and file of a party most revile may be the most effective witnesses for the truths on which the existence of the party rests. The true leaders of the Pharisees had given a prominence to the doctrine of the Resurrection which it had never had before. They taught an ethical rather than a sacrificial religion. Many of them had been, like Nicodemus and Joseph of Arimathæa, secret disciples of our Lord. At this very time there were many avowed Pharisees among the members of the Christian Church (Acts 15:5). St. Paul, therefore, could not be charged with any suppressio veri in calling himself a Pharisee. It did not involve even a tacit disclaimer of his faith in Christ. It was rather as though he said, “I am one with you in all that is truest in your creed. I invite you to listen and see whether what I now proclaim to you is not the crown and completion of all your hopes and yearnings. Is not the resurrection of Jesus the one thing needed for a proof of that hope of the resurrection of the dead of which you and your fathers have been witnesses?”

Verse 7
(7) There arose a dissension between the Pharisees and the Sadducees.—As a strategic act St. Paul’s words had immediately the effect which he desired. They prevented the hasty unanimous vote which might otherwise have united the two parties, as they had been united in the case of Stephen, in the condemnation of the blasphemer. What follows shows that it was not without results as regards the higher aim.

Verse 8
(8) The Sadducees say that there is no resurrection.—On the general teaching of the Sadducees, see Note on Matthew 22:23. Their denial of the existence of angels and spirits seems at first inconsistent with the known facts that they acknowledged the divine authority of the Pentateuch, which contains so many narratives of angelophanies, and were more severe than others in their administration of the Law. The great body of the higher priestly class were, we know, mere Sadducees (Acts 5:17); and what, on their principles, was the meaning of the Temple ritual? They were, in fact, carried along by one of the great waves of thought which were then passing over the ancient world, and were Epicureans and Materialists without knowing it, just as the Pharisees were, even to the eye of a writer like Josephus (Life, c. 3), the counterpart of the Stoics. For them the “angels” of the Pentateuch were not distinct beings, but evanescent manifestations of the divine glory.

Verse 9
(9) Let us not fight against God.—If we could receive these words as part of the original text, they would be a singularly characteristic reproduction of the counsel of St. Paul’s master (Acts 5:39). They are, however, wanting in many of the best MSS. and versions, and were apparently added to complete the sentence which St. Luke had left in the emphasis of its unfinished abruptness. Possibly its close was drowned in the tumultuous cries of the Sadducees. The line taken by the Pharisees is altogether that of Gamaliel. After twenty-five years they have not got further than the cautious policy of those who halt between two opinions. They give a verdict of “Not Guilty” as to the specific charges brought against St. Paul. They think it possible that he may have received a vision or revelation of some kind. In the word “spirit” they perhaps admit that the form of Jesus may have appeared to him as a spectre from the world of the dead.

Verse 10
(10) The chief captain, fearing . . .—We may well believe that the priest who had been rebuked as a “whited wall” would not willingly forego his revenge. He, and the Sadducees generally, would now be able to assume the position of being more devoted defenders of the Law and of the Temple than the Pharisees themselves. The fear of the chiliarch was naturally heightened by his knowledge that he was responsible for the life of a Roman citizen. In the barracks of the fortress, as before, probably in the self-same guardroom as that which had witnessed our Lord’s sufferings at the hands of Pilate’s soldiers, the prisoner would at least be in safety.

Verse 11
(11) Be of good cheer, Paul.—The day had been one of strange excitement, and most have roused many anxieties. Personal fear as to suffering or death he was, more than most men, free from; but was his work to be cut short? Was he to fall a victim to the malice of the Jews? Was the desire, which he had cherished for many years, to preach the gospel in the great capital of the empire (Romans 1:13; Romans 15:23) to be frustrated? These questions pressed upon him in the wakeful night that followed the exhausting day; and, with a nature like St. Paul’s, such anxieties could not but find expression in his prayers. To those prayers the “vision and apocalypse of the Lord” of which we now read was manifestly the answer. To him, tossed on these waves and billows of the soul, as once before to the Twelve tossing on the troubled waters of the Sea of Galilee (Matthew 14:27), there came the words, full of comfort and of hope, “Be of good cheer.” There might be delay and suffering, and a long trial of patience, but the end was certain; he was to reach the goal of Rome.

Verse 12
(12) Certain of the Jews banded together . . .—The casuistry of the more fanatic Jews led them to the conclusion that a blasphemer or apostate was an outlaw, and that, in the absence of any judicial condemnation, private persons might take on themselves the execution of the divine sentence. So, they may have argued, Mattathias, the founder of the Maccabean dynasty, had slain the apostate Jew who offered sacrifice at the altar at Modin (1 Maccabees 2:24); so ten Zealots of Jerusalem had conspired to assassinate Herod the Great because he had built an amphi-theatre and held gladiatorial games in the Holy City (Jos. Ant. xii. 6, § 2; xv. 8, § 3). It is melancholy but instructive to remember how often the casuistry of Christian theologians has run in the same groove. In this respect the Jesuit teaching, absolving subjects from their allegiance to heretic rulers, and the practical issue of that teaching in the history of the Gunpowder Plot, and of the murders perpetrated by Clement and Ravaillac, present only too painful a parallel. Those who now thus acted were probably of the number of the Zealots, or Sicarii.

Under a curse.—Literally, they placed themselves under an anathema. This was the Jewish kherem, and the person or thing on which it fell was regarded as devoted to the wrath of God. (Comp. Notes on 1 Corinthians 16:22; Galatians 1:8-9.) So also in the Old Testament we find that Jericho and all that it contained was a kherem, or accursed thing, devoted to destruction (Joshua 7:1).

Verse 14
(14) They came to the chief priests and elders.—It will be remembered that the high priest Ananias had already shown the rough brutality of his nature in his treatment of St. Paul, and was now, we can scarcely doubt, impelled by the spirit of revenge. It lies on the surface that those to whom the conspirators went were the Sadducean party in the Council, not the more moderate and cautious Pharisees.

We have bound ourselves under a great curse.—The Greek follows the Hebrew idiom in expressing intensity by the reduplication of the leading word. laterally, We have anathematised ourselves with an anathema.

Verse 15
(15) Now therefore ye with the council . . .—The plot was necessary, either (1) because the Sanhedrin had lost, under Roman rule, its power to inflict capital punishment (see Notes on Acts 7:59; John 18:31); or (2) because, even if they possessed that power, the chiliarch was not likely to allow its exercise in the case of a Roman citizen; or (3) because the experience of the previous day had shown that the violent party were not likely to obtain a majority in the Council. The plot was, so far, skilfully laid. Even those who had said, “We find no evil in this man,” could hardly oppose a proposal for a further investigation.

We, or ever he come near, are ready to kill him.—The first word stands in the Greek with a kind of ferocious emphasis “You may safely leave us to do our part.”

Verse 16
(16) Paul’s sister’s son.—The passage is note worthy as being the only reference to any of St. Paul’s relations in the Acts. The fact that St. Paul lodged with Mnason, as far as it goes, suggests the probability that neither the sister nor the nephew resided permanently in Jerusalem. We do not even know whether they were members of the Christian society, though this may, perhaps, be inferred from the eagerness of the son to save his uncle from the danger which he know to be imminent. We find that St. Paul had kinsmen at Rome (Romans 16:7; Romans 16:11). Was this nephew one of them who had come to Jerusalem to keep the feast, and heard the plot talked of (it is difficult to keep a secret in which forty men are sharers) in the caravanserai where he and other pilgrims lodged? We see, from the fact thus stated, that St. Paul, though in custody, was allowed to hold free communication with his friends. This, perhaps, accounts for the fulness with which the whole history is given. The writer of the Acts had come up with the Apostle, and was not likely to desert his friend if he could possibly gain access to him.

Verse 18
(18) Paul the prisoner . . .—We may well believe that at the time he little thought how long that name would be used of him, first by others and then by himself, until it became as a title of honour in which he seemed to glory almost more than in that of Apostle. (Comp. Ephesians 3:1; Ephesians 4:1; Philemon 1:1; Philemon 1:9.)

Verse 22
(22) So the chief captain.—The chiliarch is obviously glad of the intelligence. His sympathies are clearly with St. Paul personally as against the high priest and his followers. He welcomes an opportunity for showing his zeal for the safe-keeping of a Roman citizen, and for making a statement of the whole transaction from his own point of view. With true official caution he treats the communication he has received as confidential, and takes his measures accordingly.

Verse 23
(23) Spearmen two hundred . . .—Literally, right hand graspers. The word was a strictly technical one, and seems to have been applied to those light armed troops who carried a light spear or javelin in their right hands, as contrasted with those who carried the old spear, with a heavier shaft, which had to be wielded by both. They are coupled by the military writers of the Byzantine empire with archers and peltastæ, or light shield-bearers. The escort seems a large one for a single prisoner, but the tumults of the previous days, and the information just received as to the conspiracy, gave the chiliarch good reason to apprehend a formidable attack.

At the third hour of the night.—Assuming that St. Luke uses the Jewish reckoning, this would be about 9 or 10 p.m. It was evidently the object of the chiliarch to place the prisoner beyond the reach of an attack before daybreak. With this view, all, as well as the horsemen, were to be mounted.

Verse 24
(24) Felix the governor.—The career of the procurator so named is not without interest as an illustration of the manner in which the Roman empire was at this time governed. In the household of Antonia, the mother of the Emperor Claudius, there were two brothers, first slaves, then freed-men, Antonius Felix and Pallas. The latter became the chosen companion and favourite minister of the emperor, and through his influence Felix obtained the procuratorship of Judæa. There, in the terse epigrammatic language of Tacitus, he governed as one who thought, in his reliance on his brother’s power, that he could commit any crime with impunity, and wielded “the power of a tyrant in the temper of a slave” (Tacit. Ann. xii. 54; Hist. v. 9). His career was infamous alike for lust and cruelty. Another historian, Suetonius (Claud. c. 28), describes him as the husband of three queens, whom he had married in succession:—(1) Drusilla, the daughter of Juba, King of Mauritania and Selene, the daughter of Autonius and Cleopatra. (2) Drusilla, the daughter of Agrippa I. and sister of Agrippa II. (See Acts 23:24.) She had left her first husband, Azizus, King of Emesa, to marry Felix (Jos. Ant. xx. 7. § 1). Their son, also an Agrippa, died in an eruption of Vesuvius in A.D. 79 (Jos. Ant. xx. 7, § 2). The name of the third princess is unknown.

Verse 26
(26) Claudius Lysias unto the most excellent governor Felix.—The letter may have been sent unsealed, or a copy of it may have been given to St. Paul or St. Luke after his arrival. What we have obviously purports to be a verbal reproduction of it. We note (1) that the epithet “most excellent” is that which St. Luke uses of Theophilus, to whom he dedicates both the Gospel and the Acts (Luke 1:3; Acts 1:1), and (2) that the formal salutation, “greeting,” is the same as that used in the letter of the Council of Jerusalem (Acts 15:23) and in the Epistle of St. James (James 1:1).

Verse 27
(27) Then came I with an army.—Better, with my troops. The chief captain ingeniously colours his statement so as to claim credit for having rescued a Roman citizen, though, as a matter of fact, he did not discover that he was a citizen until he was on the point of scourging him without a trial. That fact, of course, is passed over without a word.

Verse 29
(29) Accused of questions of their law.—The points which probably presented themselves to the chiliarch’s mind as the result of his inquiries were—(1) that the prisoner was accused of transgressing the rules of the Temple; (2) that the question at issue seemed to be whether he had seen a teacher named Jesus risen from the dead; (3) whether that teacher was entitled to the name of Christ.

Verse 30
(30) Farewell.—The closing formula, like the opening one, agrees with that used in the letter of the Council of Jerusalem. The “commandment” given to the accusers to go down to Cæsarea was probably given in answer to the high priest’s application for another inquiry before the Sanhedrin. We are not told what became of the vow of the forty conspirators. They doubtless considered themselves absolved from it as soon as they heard of the prisoner’s removal, and their fast probably did not last longer than eighteen or twenty hours.

Verse 31
(31) Antipatris.—The town, built by Herod the Great, and named after his father, is represented by the modern Kefr-Saba, answering to the Caphar Saba of Josephus (Ant. xvi. 5, § 2). It was about forty-two miles from Jerusalem and twenty-six from Cæsarea. Traces of a Roman road have been discovered between it and Jerusalem, more direct by some miles than the better known route through the pass of Beth-horon. Having started probably at or about midnight, they would reach this town about six or seven A.M. They would then be practically beyond all danger of pursuit or attack, and the foot-soldiers therefore returned, as no longer needed, to their barracks in the Tower Antonia, leaving the horsemen to go on with him.

Verse 34
(34) He asked of what province he was.—The question was a natural one for a procurator of Judæa to ask as to any prisoner brought before him. (Comp. Pilate’s question in Luke 23:6.) It does not appear why Felix was ready to take cognisance of a matter which apparently, to judge by the precedent set by Pilate, belonged to the jurisdiction of another. Perhaps he had no motive for conciliating the favour of the governor of Cilicia, or thought that the nature of the accusation over-ruled the nationality of the accused.

Verse 35
(35) I will hear thee.—The Greek verb expresses the idea of a thorough hearing.

He commanded him to be kept in Herod’s judgment hall.—The Greek word is prætorium, a word somewhat elastic in its application, and ranging from a palace to a barrack. “Judgment hall” hardly gives the meaning here. The building had probably been intended by Herod for use as a royal residence, and was now used by the Roman procurator for himself and his troops. The Apostle had there a second experience of the life of a prætorium. At Rome he does not appear to have been in the prætorium, though the circumstances of his imprisonment brought him into contact with the soldiers who were quartered there. (Comp. Notes on Matthew 27:27; Philippians 1:13.)
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Verse 1
XXIV.

(1) After five days.—The interval may have just allowed time for messengers to go from Cæsarea to Jerusalem, and for the priests to make their arrangements and engage their advocate. Possibly, however, the five days may start from St. Paul’s departure from Jerusalem and this agrees, on the whole, better with the reckoning of the twelve days from the Apostle’s arrival there, in Acts 24:11.

Descended.—Better, came down, in accordance with the usage of modern English.

A certain orator named Tertullus.—Men of this class were to be found in most of the provincial towns of the Roman empire, ready to hold a brief for plaintiff or defendant, and bringing to bear the power of their glib eloquence, as well as their knowledge of Roman laws, on the mind of the judge. There is not the slightest ground for supposing, as some have done, that the proceedings were conducted in Latin, and that while the chief priests were obliged to employ an advocate to speak in that language, St. Paul, who had never learnt it, was able to speak at once by a special inspiration. Proceedings before a procurator of Judæa and the provincials under him were almost of necessity, as in the case of our Lord and Pilate, in Greek. Had St. Paul spoken in Latin, St. Luke, who records when he spoke in Hebrew (Acts 21:40), and when in Greek (Acts 21:37), was not likely to have passed the fact over; nor is there any evidence, even on that improbable assumption, that St. Paul himself, who was, we know, a Roman citizen, had no previous knowledge of the language. The strained hypothesis breaks down at every point. The name of the orator may be noted as standing half-way between Tertius and Tertullianus.

Who informed the governor against Paul.—The word is a technical one, and implies something of the nature of a formal indictment.

Verse 2
(2) Seeing that by thee we enjoy great quietness.—The orator had, it would seem, learnt the trick of his class, and begins with propitiating the judge by flattery. The administration of Felix did not present much opening for panegyric, but he had at least taken strong measures to put down the gangs of sicarii and brigands by whom Palestine was infested (Jos. Ant. xx. 8, § 5; Wars, ii. 13, § 2), and Tertullus shows his skill in the emphasis which he lays on “quietness.” By a somewhat interesting coincidence, Tacitus (Ann. xii. 54), after narrating the disturbances caused by a quarrel between Felix, backed by the Samaritans, and Ventidius Cumanus, who had been appointed as governor of Galilee, ends his statement by relating that Felix was supported by Quadratus, the president of Syria, “et quies provinciæ reddita.”

That very worthy deeds . . .—Better, reforms, or improvements; the better MSS. giving a word which expresses this meaning, and the others one which implies it. This, as before, represents one aspect of the procurator’s administration. On the other hand, within two years of this time, he was recalled from his province, accused by the Jews at Rome, and only escaped punishment by the intervention of his brother Pallas, then as high in favour with Nero as he had been with Claudius (Jos. Ant. xx. 8, § 10).

By thy providence . . .—The Greek word had at this time, like the English, a somewhat higher sense than “prudence” or “forethought.” Men spoke then, as now, of the “providence” of God, and the tendency to clothe the emperors with quasi-divine attributes led to the appearance of this word—“the providence of Cæsar”—on their coins and on medals struck in their honour. Tertullus, after his manner, goes one step further, and extends the term to the procurator of Judæa.

Verse 4
(4) That I be not further tedious . . .—Better, that I may not detain thee too long. Here again we note the tact of the sycophant. He speaks as if obliged to restrain himself from the further panegyrics which his feelings would naturally prompt.

Of thy clemency . . .—The Greek word expresses the idea of equitable consideration. The epithets of the hired orator stand in striking contrast with the “righteousness, temperance, and judgment to come,” of which the Apostle afterwards spoke to the same ruler.

Verse 5
(5) We have found this man a pestilent fellow.—The Greek gives the more emphatic substantive, a pestilence, a plague. The advocate passes from flattering the judge to invective against the defendant, and lays stress on the fact that he is charged with the very crimes which Felix prided himself on repressing. St. Paul, we may well believe, did not look like a sicarius, or brigand, but Tertullus could not have used stronger language had he been caught red-handed in the fact.

A mover of sedition among all the Jews throughout the world.—The “world” is, of course, here, as elsewhere, the Roman empire. (See Note on Luke 2:1.) The language may simply be that of vague invective, but we may perhaps read between the lines some statements gathered, in preparing the case, from the Jews of Thessalonica (Acts 17:6) and Ephesus (Acts 21:28) who had come to keep the Feast of Pentecost at Jerusalem.

A ringleader of the sect of the Nazarenes.—This is the first appearance of the term of reproach as transferred from the Master to the disciples. (Comp. Note on John 1:46.) It has continued to be used by both Jews and Mahometans; and it has been stated (Smith’s Dict. of Bible, Art. “Nazarene”), that during the Indian Mutiny of 1855 the Mahometan rebels relied on a supposed ancient prophecy that the Nazarenes would be expelled from the country after ruling for a hundred years.

Verse 6
(6) Who also hath gone about to profane the temple.—Better, who even attempted to profane. Here the case was clearly to be supported by the evidence of the Jews of Asia. The charge, we see, was modified from that in Acts 21:28. Then they had asserted that he had actually taken Trophimus within the sacred precincts. Now they were contented with accusing him of the attempt.

Whom we took . . .—The advocate throughout identifies himself, after the manner of his calling, with his clients; and in his hands the tumult in the Temple becomes a legal arrest by the officers of the Temple, which was to have been followed in due course by a legal trial, as for an offence against the law of Israel, before a religious tribunal.

The words from “according to our law” to “come unto thee” are omitted in many MSS., and may have been either the interpolation of a scribe, or a later addition from the hand of the writer. Assuming them to be part of the speech, they are an endeavour to turn the tables on Lysias by representing him as the real disturber of the peace. All was going on regularly till his uncalled-for intervention.

Verse 8
(8) By examining of whom . . .—Literally, from whom thou shalt be able, by examining him thyself, to know thoroughly . . . The English construction suggests that the “accusers” are the persons to be examined, but as the Greek relative is in the singular this cannot possibly be the meaning. Tertullus apparently suggests that the judge should interrogate the prisoner—perhaps, by using a technical term, with a well-understood significance, that he should examine him by scourging, or some other mode of torture. Strictly speaking, the “examination” of Which Tertullus speaks was a preliminary inquiry, previous to the actual trial, to ascertain whether there were sufficient grounds for further proceedings. It will be observed that he keeps back the fact of St. Paul’s being a Roman, and it does not follow that Tertullus knew that Lysias had informed Felix of it. It is possible, however, after all, if we admit the genuineness of Acts 24:7, that the relative pronoun may refer to Lysias and not to the Apostle; and this agrees with the language of Felix in Acts 24:22.

Verse 10
(10) Forasmuch as I know . . .—We note at once the difference between St. Paul’s frank manliness and the servile flattery of the advocate. He is content to appeal to the experience of the “many years” (really about six, but this was more than the average duration of a procuratorship, and the words might, therefore, be used without exaggeration) during which he had held office. Such a man was not likely to attach too much weight to the statements of Tertullus and Ananias. Felix, after having ruled for a short time with a divided authority (see Note on Acts 24:2), had superseded Cumanus in A.D. 52 or 53.

I do the more cheerfully answer for myself.—The verb for “answer” is connected with our English “apology” in its older sense of “vindication” or “defence.”

Verse 11
(11) I went up to Jerusalem for to worship.—This was, by implication, St. Paul’s answer to the charge of the attempted profanation. One who had come to worship was not likely to be guilty of the crime alleged against him.

Verse 12
(12) They neither found me in the temple . . .—The answer traverses all parts of the indictment. He had not even entered into a discussion in the Temple. He had not even gathered a crowd around him in any part of the city. He challenges the accusers to bring any adequate evidence—i.e., that of two or three witnesses, independent and agreeing—in proof of their charges.

Verse 14
(14) After the way which they call heresy.—Better, which they call a sect. The Greek noun is the same as in Acts 24:5, and ought, therefore, to be translated by the same English word. As it is, the reader does not see that the “way” had been called a heresy. In using the term “the way,” St. Paul adopts that which the disciples used of themselves (see Note on Acts 9:2), and enters an implied protest against the use of any less respectful and more invidious epithet.

So worship I the God of my fathers.—Better, perhaps, so serve I, the word being different from that in Acts 24:11, and often translated by “serve” elsewhere (Acts 7:7; Hebrews 8:5). The “service” includes worship, but is wider in its range of meaning.

Believing all things which are written . . .—This was a denial of the second charge, of being a ring leader of a sect. His faith in all the authoritative standards of Judaism was as firm and full as that of any Pharisee. The question whether that belief did or did not lead to the conviction that Jesus of Nazareth was the Christ, was one of interpretation, with which Felix, at all events, had nothing to do, and which St. Paul, when making a formal apologia before a Roman ruler, declines to answer.

Verse 15
(15) Which they themselves also allow . . .—We have the same tact, perhaps also the same sympathy, as in Acts 23:6. He identifies himself, on this point, not only with the Pharisees but with the great bulk of the Jewish people.

Verse 16
(16) And herein do I exercise myself . . .—The “herein” seems equivalent to “in this belief.” Because he held that doctrine of a resurrection as a stern and solemn reality, the one law of his life was to keep his conscience clear from wilful sin. (See Note on Acts 23:1.) The words must have been almost as bitter to Felix as to Ananias; but he has, at all events, the decency to listen in silence.

Verse 17
(17) Now after many years.—Four years had passed since the previous visit of Acts 18:22. The use of “many” in this instance may be noted as throwing light on Acts 24:10.

To bring alms to my nation, and offerings.—The “alms” were, of course, the large sums of money which St. Paul had been collecting, since his last visit, for the disciples (possibly in part, also, for those who were not disciples) at Jerusalem. It is noticeable that this is the only mention in the Acts of that which occupies so prominent a place in the Epistles of this period. (See Romans 15:25; 1 Corinthians 16:1-4; 2 Corinthians 8:1-4.) The manifestly undesigned coincidence between the Acts and the Epistles on this point has naturally often been dwelt on by writers on the evidences which each supplies to the other. The “offerings” were the sacrifices which the Apostle was about to offer on the completion of the Nazarite vow with which he had associated himself. There is, perhaps, a refined courtesy in St. Paul’s use of the word “nation” (commonly used only of the heathen) instead of the more usual “people.” He avoids the term which would have implied a certain assumption of superiority to the magistrate before whom he stood. (See Notes on Matthew 25:32; Matthew 28:19.)

Verse 18
(18) Whereupon certain Jews from Asia . . .—Literally, in which things, or wherein. Many of the better MSS. give the relative pronoun in the feminine, as agreeing with “offerings,” and indicating that he was, as it were, occupied with them at the very time when the Jews from Asia found him, not profaning the Temple, but purified with all the completeness which the Nazarite vow required.

Verse 19
(19) Who ought to have been here before thee.—The originators of the disturbance shrank from the consequences of their actions, and either remained at Jerusalem or else started on their homeward journey as soon as the Feast was over.

Verse 20
(20) If they have found any evil doing in me . . .—The better MSS. give, “what evil thing” (or, what wrong act) “they found in me.” This, from St. Paul’s point of view, was the one instance in which any words of his had been even the occasion of an uproar, and in them he had but proclaimed a belief which he held in common with their best and wisest teachers. So far as the proceedings before the Council were concerned, he had not even entered on the question of the Messiahship or the resurrection of the Lord Jesus.

Verse 22
(22) Having more perfect knowledge of that way . . .—Better, of the way. (See Note on Acts 9:2.) The comparative implies a reference to an average standard. Felix was too well-informed to yield any answer to the declamatory statements of Tertullus. He saw that the prisoner was no common Sicarius, or leader of sedition. He knew something as to the life of the sect of Nazarenes. That knowledge may well have been acquired either at Jerusalem, which the procurator would naturally visit at the great festivals and other occasions, or at Cæsarea, where, as we know, Philip the Evangelist had, some twenty-five years before, founded a Christian community, which included among its members Cornelius and other Roman soldiers, or even, we may add, in the imperial capital itself. His wife Drusilla, also, the daughter of Herod Agrippa I., may have contributed something to his knowledge.

I will know the uttermost of your matter.—Leaving the general attack on the “way” of the Nazarenes, or Christians, Felix proposes to inquire into the actual circumstances of the case brought before him. It is remarkable that this adjournment leads to an indefinite postponement. Possibly the accusers felt that they had fired their last shot in the speech of Tertullus, and, seeing that that had failed, thought that the judge had made up his mind against them, and withdrew from the prosecution. The detention of the prisoner under such circumstances was only too common an incident in the provincial administration of justice in the Roman empire, as it has since been in other corrupt or ill-governed states.

Verse 23
(23) And he commanded a centurion to keep Paul.—More accurately, the centurion—either the officer in whose custody he had been placed by Lysias, or the one who had the special charge of the prisoners waiting for trial. The favourable impression made on Felix is shown by the unusual leniency with which the prisoner was treated. The attribute of “clemency,” on which the orator had complimented Felix, was not altogether dead, but it was shown to the accused and not to the accusers.

Verse 24
(24) Felix came with his wife Drusilla.—She was, as has been said (see Note on Acts 23:26), the daughter of the first Herod Agrippa and the sister of the second. In her name, the diminutive of Drusus, and borne also by a sister of Caligula’s, we trace the early connection of her father with that emperor. She was but six years of age at the time of her father’s death. She had been married at an early age to Azizus, king of Emesa, who had become a proselyte, and accepted circumcision. Felix fell in love with her, and employed the services of a Jewish magician named Simon, whom some writers have identified with the sorcerer of Samaria (see Note on Acts 8:9), to seduce her from her husband. By her marriage with Felix she had a son named Agrippa, who perished in an eruption of Vesuvius (Jos. Ant. xix. 7; xx. 5). It follows from the facts of her life that she could scarcely have been altogether unacquainted with the history of the new society. She must have known of the death of James and the imprisonment of Peter (Acts 12). She may have connected her father’s tragic end at Cæsarea with the part he had taken in persecuting the faith of which one of the chief preachers was now brought before her. It would seem, from her being with her husband at these interviews, that she was eager to learn more of “the faith in Christ.” Felix, too, seems to have been willing at first to listen. This new development of his wife’s religion, presenting, as it did, a higher aspect than that of the priests and elders of Jerusalem, was for him, at least, an object of more than common interest. The procurator and his wife were apparently in the first stage of an earnest inquiry which might have led to a conversion.

Verse 25
(25) Righteousness, temperance, and judgment.—The first word, like our English “justice,” includes in Greek ethics the duties which man owes to man. “Temperance” answers to a term with a somewhat wider sense than that which now attaches to the English word, and implies the state in which a man exercises control over all the passions that minister to sensuality, while he yet falls short of a perfect harmony between Reason and Emotion (Aristot. Eth. Nicom. vii. 7-10). What has been said of Felix shows how faulty his character was in both these respects. The selection of the unwelcome topics shows how little St. Paul belonged to the class of those who “compassed sea and land to make a proselyte” (Matthew 23:15). It would apparently have been easy to bring about this result with Felix and his wife, had the preacher been content to speak smooth things and prophecy deceits, to put the patch of a ceremonial Judaism on the old garment of a sensual life; but instead of this he presses home the truths which their state needed, and seeks to rouse conscience to something like activity. His own experience (Romans 7:7-23; Philippians 3:7-8), had taught him that, without this, neither doctrine nor ritual availed to deliver the soul from its bondage to evil, and bring it into the kingdom of God. But he does not confine himself, as a merely ethical teacher might have done, to abstract arguments on the beauty or the utility of “justice” and “temperance.” Here, also, his own experience was his guide, and he sought to make the guilty pair before whom he stood feel that the warnings of conscience were but the presage of a divine judgment which should render to every man according to his deeds. It will be noted that there is no mention here of the forgiveness of sins, nor of the life of fellowship with Christ. Those truths would have come, in due course, afterwards. As yet they would have been altogether premature. The method of St. Paul’s preaching was like that of the Baptist, and of all true teachers.

Felix trembled, and answered . . .—Conscience, then, was not dead, but its voice was silenced by the will which would not listen. Felix treats St. Paul as Antipas had treated the Baptist (Mark 6:20). He does not resent his plainness of speech; he shows a certain measure of respect for him, but he postpones acting “till a more convenient season,” and so becomes the type of the millions whose spiritual life is ruined by a like procrastination. Nothing that we know of him gives us any ground for thinking that the “convenient season” ever came.

Verse 26
(26) He hoped also that money should have been given him of Paul.—The Greek gives “hoping also,” as continuing the previous verse, and so places the fact in more immediate connection with the procurator’s conduct. This greed of gain in the very act of administering justice was the root-evil of the weak and wicked character. He had caught at the word “alms” in Acts 24:17. St. Paul, then, was not without resources. He had money himself, or he had wealthy friends; could not something be got out of one or both for the freedom which the prisoner would naturally desire?

He sent for him the oftener, and communed with him.—It is not difficult to represent to ourselves the character of these interviews, the suggestive hints—half-promises and half-threats—of the procurator, the steadfast refusal of the prisoner to purchase the freedom which he claimed as a right, his fruitless attempts to bring about a change for the better in his judge’s character.

Verse 27
(27) After two years Porcius Festus came into Felix’ room.—The English states the same fact as the Greek, but inverts the order. Literally, When a period of two years was accomplished, Felix received Porcius Festus as his successor. We can, of course, only conjecture how these years were spent. Some writers who maintain the Pauline authorship of the Epistle to the Hebrews have assigned it to this period: others have supposed that the Epistles to the Ephesians, Colossians, and Philemon were written from Cæsarea; but there is no adequate evidence in support of either hypothesis. It is better to confine ourselves to the thought of the Apostle’s patient resignation, learning obedience by the things he suffered—of his intercourse with Philip, and other members of the Church of Cæsarea, as comforting and refreshing to him. We may venture, perhaps, to think of St. Luke, who had come with him to Jerusalem, and who sailed with him from Cæsarea, as not far off from him during his imprisonment. Attention has already been called (see Introduction to St. Luke’s Gospel and to the Acts) to the probable use made by the Evangelist of these opportunities for collecting materials for his two histories.

The change of administration was caused by the complaints which the Jews brought against Felix, and which led Nero to recall him. The influence of his brother Pallas availed, however, to save him from any further punishment. His successor, Festus, who came to the province in A.D. 60, died in his second year of office. Josephus (Wars, ii. 14, § 1) speaks of him as suppressing the outrages of the robbers who infested the country, and maintaining the tranquility of the province. Felix, with characteristic baseness, sought by his latest act to court the favour of the Jews, and left the Apostle in prison as a set-off against the many charges which were brought against him.

Willing to shew the Jews a pleasure.—Literally, to deposit a favour. The boon conferred was not to be without return. It was, so to speak, an investment in iniquity.
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Verse 1
XXV.

(1) After three days he ascended . . .—Better, he went up. (See Note on Acts 24:1.)

Verse 2
(2) Then the high priest and the chief of the Jews . . .—Some of the best MSS. give the plural, “the chief priests.” It is clear that they hoped to take advantage of the newness of Festus to his office. He was likely enough, they thought, to accept their statements and to yield to the pressure of those who had shown themselves powerful enough to bring about his predecessor’s recall. And they have not forgotten their old tactics. Once again priests and scribes are ready to avail themselves of the weapon of the assassin. Possibly Festus had heard from Felix or Lysias, or others, of the former plot, and took care to be on his guard against this, and so the conspirators were again baffled.

Verse 5
(5) Let them . . . which among you are able.—The adjective is probably used, as in 1 Corinthians 1:26, Revelation 6:15, in the sense of “powerful,” “chief,” rather than as specifically referring to their being able to accuse the man of whom they had complained. What Festus demanded was that the charges against St. Paul should be supported by the leaders and representatives of the people, and not by a hired rhetorician like Tertullus.

If there be any wickedness in him.—The better MSS. give simply, “if there be anything,” practically, i.e., anything worth inquiring into.

Verse 7
(7) Many and grievous complaints.—These were, we may well believe, of the same nature as those on which Tertullus had harangued. The line of St. Paul’s defence indicates the three counts of the indictment. He had broken, it was alleged, the law of Israel, which Rome recognised as the religion of the province, and was therefore subject to the spiritual jurisdiction of the Sanhedrin; he had profaned the Temple; he was a disturber of the peace of the empire, and taught that there was another king than Nero.

Verse 9
(9) Willing to do the Jews a pleasure.—See Note on Acts 24:27. The invitation was in itself plausible enough. It practically admitted that there was no evidence on the last head of the accusation of which he, as procurator, need take cognizance. It offered the prisoner a trial before his own national tribunal, with the presence of the procurator as a check upon violence and injustice. It is manifest from St. Paul’s answer that this was practically what Festus meant. The proposed trial would, he says, not be before Caesar’s judgment seat, and he, for his part, preferred the secular to the ecclesiastical tribunal.

Verse 10
(10) I stand at Cæsar’s judgment seat.—The Greek verb is given in a peculiar form, which carries with it the meaning of, I am standing, and have stood all along . . . He, as a Roman citizen, claimed the right to be tried by a Roman court, and finding that the procurator had shown a bias which left little hope of a fair trial, exercised the right which attached to his citizenship, and appealed to the highest court of all, that of the emperor himself. This interpretation seems every way more rational than that which paraphrases St. Paul’s words thus: “I stand already in mind and purpose before the emperor’s court, for God has shown me by a special revelation that I am to preach the gospel at Rome, and my trial there is accordingly part of the divinely ordered course of things which cannot be altered.” Whatever influence the promise of Acts 23:11 may have had on the Apostle’s conduct, it is scarcely probable that he would have referred to it in this way in giving his reason for appealing to Cæsar.

As thou very well knowest.—We have, as in Acts 24:22, the comparative of the adverb. Festus knew this too well to need any further proof. He had heard the random charges, and had seen the worthlessness of the evidence.

Verse 11
(11) No man may deliver me unto them.—Literally, no man may give me up to them as a favour. The words show that he saw through the simulated fairness of the procurator, and did not shrink from showing that he did so.

I appeal unto Cæsar.—The history of this right of appeal affords a singular illustration of the manner in which the republic had been transformed into a despotic monarchy. Theoretically the emperor was but the imperator, or commander-in-chief of the armies of the state, appointed by the senate, and acting under its direction. Consuls were still elected every year, and went through the shadowy functions of their office. Many of the provinces (see Notes on Acts 13:7; Acts 18:12), were directly under the control of the senate, and were accordingly governed by proconsuls. But Augustus had contrived to concentrate in himself all the powers that in the days of the republic had checked and balanced the exercise of individual authority. He was supreme pontiff, and as such regulated the religion of the state; permanent censor, and as such could give or recall the privileges of citizenship at his pleasure. The Tribunicia potestas, which had originally been conferred on the tribunes of the plebs so that they might protect members of their order who appealed to them against the injustice of patrician magistrates, was attached to his office. As such he became the final Court of Appeal from all subordinate tribunals, and so, by a subtle artifice, what had been intended as a safeguard to freedom became the instrument of a centralised tyranny. With this aspect of the matter St. Paul had, of course, nothing to do. It was enough for him that by this appeal he delivered himself from the injustice of a weak and temporising judge, and made his long-delayed journey to Rome a matter of moral certainty.

Verse 12
(12) Hast thou appealed unto Cæsar? unto Cæsar shalt thou go.—There is obviously something like a sneer in the procurator’s acceptance of St. Paul’s decision. He knew, it may be, better than the Apostle to what kind of judge the latter was appealing, what long delays there would be before the cause was heard, how little chance there was of a righteous judgment at last.

Verse 13
(13) King Agrippa and Bernice.—Each of the characters thus brought on the scene has a somewhat memorable history. (1) The former closes the line of the Herodian house. He was the son of the Agrippa whose tragic end is related in Acts 12:20-23, and was but seventeen years of age at the time of his father’s death, in A.D. 44. He did not succeed to the kingdom of Judæa, which was placed under the government of a procurator; but on the death of his uncle Herod, the king of Chalcis, in A.D. 48, received the sovereignty of that region from Claudius, and with it the superintendence of the Temple and the nomination of the high priests. Four years later he received the tetrarchies that had been governed by his great-uncles Philip and Lysanias (Luke 3:1), with the title of king. In A.D. 55 Nero increased his kingdom by adding some of the cities of Galilee (Jos. Ant. xix. 9, § 1; xx. 1, § 3; 8, § 5). He lived to see the destruction of Jerusalem, and died under Trajan (A.D. 100) at the age of seventy-three. (2) The history of Bernice, or Berenice (the name seems to have been a Macedonian form of Pherenice) reads like a horrible romance, or a page from the chronicles of the Borgias. She was the eldest daughter of Herod Agrippa I., and was married at an early age to her uncle the king of Chalcis. Alliances of this nature were common in the Herodian house, and the Herodias of the Gospels passed from an incestuous marriage to an incestuous adultery. (See Note on Matthew 14:1.) On his death Berenice remained for some years a widow, but dark rumours began to spread that her brother Agrippa, who had succeeded to the principality of Chalcis, and who gave her, as in the instance before us, something like queenly honours, was living with her in a yet darker form of incest, and was reproducing in Judæa the vices of which his father’s friend, Caligula, had set so terrible an example (Sueton. Calig. c. 24). With a view to screening herself against these suspicions she persuaded Polemon, king of Cilicia, to take her as his queen, and to profess himself a convert to Judaism, as Azizus had done for her sister Drusilla (see Note on Acts 24:24), and accept circumcision. The ill-omened marriage did not prosper. The queen’s unbridled passions once more gained the mastery. She left her husband, and he got rid at once of her and her religion. Her powers of fascination, however, were still great, and she knew how to profit by them in the hour of her country’s ruin. Vespasian was attracted by her queenly dignity, and yet more by the magnificence of her queenly gifts. His son Titus took his place in her long list of lovers. She came as his mistress to Rome, and it was said that he had promised her marriage. This, however, was more than even the senate of the empire could tolerate, and Titus was compelled by the pressure of public opinion to dismiss her, out his grief in doing so was matter of notoriety, “Dimisit invitus invitam” (Sueton. Titus, c. 7 Tacit. Hist. ii. 81; Jos. Ant. xx. 7, § 3). The whole story furnished Juvenal with a picture of depravity which stands almost as a pendent to that of Messalina (Sat. vi. 155–9).

To salute Festus.—This visit was probably, as the word indicates, of the nature of a formal recognition of the new procurator on his arrival in the province.

Verse 14
(14) Festus declared Paul’s cause unto the king.—The matter seems to have come in, as it were, in the course of conversation. Festus probably thought that Agrippa, who knew all about the Jews and their religion, could throw some light on the peculiar position of his prisoner, who, though a Jew, and professing the utmost reverence for the Law and the Temple, was yet accused and denounced by his compatriots.

Verse 16
(16) To whom I answered . . .—The facts of the case are stated with fair accuracy, but there is a certain measure of ostentation in the way in which Festus speaks of “the manner of the Romans.” It was, perhaps, natural that a procurator just entering on his term of office, should announce, as with a flourish of trumpets, that he at least was going to be rigidly impartial in his administration of justice. It is fair to state that, as far as we know, his conduct was not inconsistent with his profession.

To deliver any man . . .—The use of the same verb as that which St. Paul had used in Acts 25:16 shows that the arrow shot at a venture had hit the mark. Festus is eager to repel the charge. The words “to die” (literally, unto destruction) are not found in the best MSS., and seem to have been added by way of explanation. The language of the procurator is strictly official. The accused and the accusers are to stand face to face, and the former is to have an opening for his apologia, or defence, in answer to the indictment.

Verse 19
(19) Certain questions against him of their own superstition.—The word is of the same import as that used by St. Paul in Acts 17:22 (where see Note), and the use here shows its comparatively neutral character. Festus was speaking to a Jewish king, and would not knowingly have used an offensive term. He falls back, accordingly, upon one which an outsider might use of any local religion which he did not himself accept. What follows shows that he looked on St. Paul as not merely affirming, with other Pharisees, the general doctrine of a resurrection, but as connecting it with the specific witness that Jesus had risen from the dead.

Verse 20
(20) Because I doubted of such manner of questions.—Better, I, being perplexed as to the inquiry about these things. The word implies more than mere doubt, and his perplexity is his justification for bringing the matter before a prince who, being a Jew, might be a better judge of the point at issue.

Verse 21
(21) Unto the hearing of Augustus.—The title is the Greek equivalent, as seen in the name Sebaste (= Augusta) given to Samaria, for the epithet which, like our “his majesty,” had become a kind of official title of the Roman emperor. It had first been given by the Senate to Octavianus (Sueton. Aug. c. 7), and was adopted by his successors. As connected with “augur, it had originally, like Sebastos, a religious connotation. The month of August, dedicated to the first emperor as July had been dedicated to Julius, and the names of Augsburg and Sebastopol, arc interesting as perpetuating its memory. The word for “hearing” (the same as our medical term diagnosis) corresponds rather to our thorough investigation.

Verse 22
(22) I would also hear the man myself.—Better, I also was myself wishing; the phrase implying that the wish was not now formed for the first time.

Verse 23
(23) When Agrippa was come, and Bernice, with great pomp.—The description may be noted as probably coming from one who had been an eye-witness of the stately parade, and was able to report with precision all that had passed. The fact was the first fulfilment of the promise that the Apostle was to bear His witness before “kings” as well as rulers (Acts 9:15). The Greek word for “pomp” (more literally, show) is not found elsewhere in the New Testament. There is an almost tragic pathos in the thought, which must have been present to the mind of the historian, and perhaps, also, to that of others, that this display of the pride of state was exhibited in the very city that had witnessed the terrible chastisement of a like display in his father. The vice was inherited: the lesson had not been learnt.

The chief captains.—Literally, chiliarchs, as in Acts 21:31.

Verse 24
(24) Have dealt with me.—The general term, “held communication with me,” is chosen to cover the proposal of Acts 25:2-3, as well as the direct accusation of Acts 25:7. It would seem from the addition, “and also here,” that the Jews of Cæsarea had also taken part in the proceedings, and that they too had been clamouring for a capital sentence.

Verse 25
(25) When I found that he had committed nothing worthy of death.—The words should be noted as an emphatic declaration on the part of Festus that the accusers had failed to sustain their indictment. But a procurator transmitting a case to the supreme court of the emperor was bound to send a formal report as to the matter out of which the appeal arose, and it was on this point that the “perplexed” ruler desired the advice and co-operation of Agrippa.

Verse 26
(26) To write unto my lord.—The Greek corresponds to the title of “Dominus,” which, though declined by Augustus and Tiberius (Sueton. Octav. c. 53; Tiber. c. 27), had been assumed by Caligula and Nero. The first of the emperors had rejected it as an “accursed and ill-omened title,” and had not allowed it to be used even by his children or grand-children, either seriously or in play. The name “Augustus,” with its religious associations, was enough for him.
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Verse 1
XXVI.

(1) Then Paul stretched forth the hand.—The characteristic attitude reminds us of Acts 21:40. Here it acquires a fresh pictorial vividness from the fact that St. Paul now stood before the court as a prisoner, with one arm, probably the left, chained to the soldier who kept guard over him. (Comp. Acts 26:29.)

Verse 2
(2) I think myself happy, king Agrippa.—We note the characteristic union of frankness and courtesy. He will not flatter a prince whose character, he must have known, did not deserve praise, but he recognises that it was well for him that he stood before one who was not ignorant of the relations of Sadducees and Pharisees on the great question of the Resurrection, and of the expectations which both parties alike cherished as to the coming of a Messiah, and the belief, which some at least of the latter cherished (Acts 15:5; Acts 21:20), that their hopes had been fulfilled in Christ.

Because I shall answer.—Strictly, because I am about to make my defence, or apologia.

Verse 3
(3) Expert in all customs and questions.—The former word is used in its half-technical sense, as including all the precepts of the Law of Moses. (See Notes on Acts 6:14; Acts 21:21.)

Verse 4
(4) My manner of life from my youth.—The Apostle refers, of course, to the time when he first came up to Jerusalem to study the Law and the traditions at the fees, of Gamaliel. (Comp. his account of the same period in Galatians 1:14; Philippians 3:5-6.)

Know all the Jews.—The noun seems to be used in its more limited meaning, as including chiefly, if not exclusively, the Jews of Judæa.

Verse 5
(5) After the most straitest sect.—Better, most rigid, or most precise. The Greek does not contain anything answering to the double superlative of the English. The word for “sect” is the same as that used in Acts 24:5, and translated “heresy” in Acts 24:14.

Verse 6
(6) For the hope of the promise made of God. The words include the whole expectation of a divine kingdom of which the Christ was to be the head, as well as the specific belief in a resurrection of the dead.

Unto our fathers.—Some of the better MSS. have simply, “to the fathers.” The Received text is, perhaps, more in harmony with St. Paul’s usual manner of identifying himself with those to whom he speaks. He will claim even Agrippa as of the stock of Abraham. (Comp. in this connection the anecdote as to Agrippa I. given in Note on Acts 12:21.)

Verse 7
(7) Our twelve tribes.—The noun is strictly a neuter adjective: our twelve-tribed nation. It will be noted that St. Paul, like St. James (James 1:1), assumes the twelve tribes to be all alike sharers in the same hope of Israel, and ignores the legend, so often repeated and revived, that the ten tribes of the northern kingdom of Israel, after they had been carried away by Salmaneser, had wandered far away, and were to be found, under some strange disguise, in far-off regions of the world. The earliest appearance of the fable is in the apocryphal. 2 Esdras 13:40-46, where they are said to have gone to “a country where never man kind dwelt, that they might there keep the statutes which they never kept in their own land.” The Apostle, on the contrary, represents the whole body of the twelve tribes as alike serving God (with the special service of worship) day and night, and speaks as accused because he had announced that the promise of God to their fathers had been fulfilled to them.

Verse 8
(8) Why should it be thought a thing incredible . . .?—Some MSS. give a punctuation which alters the structure of the sentence: What! is it thought a thing incredible . . . ? The appeal is made to Agrippa as accepting the sacred books of Israel, in which instances of a resurrection were recorded (1 Kings 17:17-23; 2 Kings 4:18-37), and which ought to have hindered him from postulating the incredibility of the truth which St. Paul preached, and which included (1) the doctrine of a general resurrection, and (2) the fact that Christ had risen. The Greek use of the present tense, that God raiseth the dead, gives prominence to the first thought rather than the second. Agrippa, as probably allied, as the rest of his kindred had been, with the Sadducean high priests, not a few of whom he had himself nominated, was likely to reject both.

Verse 9
(9) I verily thought with myself . . .—The words have a tone of considerate sympathy and hope. He himself had been led from unbelief to faith; he will not despair of a like transition for others, even for Agrippa. (Comp. 1 Timothy 1:12-17.) On the relation of this account of the Apostle’s conversion to previous narratives, see Notes on Acts 9:1-20.

Verse 10
(10) Many of the saints did I shut up in prison.—The use of the term as applied to the believers in Christ (see Note on Acts 9:13) is remarkable as an example of courage. In the presence of Agrippa, St. Paul does not shrink from speaking of them as the “holy ones” of God’s people Israel—what the Chasidim, or “devout ones” (the “Assideans” of 1 Maccabees 7:13; 2 Maccabees 14:6) had been in an earlier generation.

When they were put to death.—The history of the Acts records only one instance. Were there other martyrdoms besides that of Stephen, of which we know nothing? or does the Apostle speak in general terms of that single act? On the whole, the former seems the more probable alternative. He was breathing an atmosphere of “slaughter” (Acts 9:1). On this view, the language of Hebrews 12:4, “ye have not yet resisted unto blood,” must be referred to the sufferings of a later time, or. more probably, of a different region. In 1 Thessalonians 2:15, James 5:10, we have, perhaps, traces of widely extended sufferings.

I gave my voice against them.—Better, gave my vote. The words show that St. Paul, though a “young man” (see Note on Acts 7:58), must have been a member either of the Sanhedrin itself or of some tribunal with delegated authority.

Verse 11
(11) Compelled them to blaspheme.—The verb is in the imperfect tense, which may express either continued or incomplete action. It does not follow, therefore, that any of the believers yielded to the pressure; and the words may be paraphrased, I went on trying to compel them.

Being exceedingly mad against them.—The words express, with a wonderful vividness, St. Paul’s retrospective analysis of his former state. It was not only that he acted in ignorance (1 Timothy 1:13), he might plead also the temporary insanity of fanaticism.

Even unto strange cities.—The words show that the mission to Damascus was not a solitary instance, and the persecution may well have raged in the regions of Samaria and Galilee through which the Apostle passed. (See Note on Acts 9:3.)

Verse 12
(12) With authority and commission.—The former word implies the general power delegated to him, the latter the specific work assigned to him, and for the execution of which he was responsible.

Verse 14
(14) It is hard for thee to kick against the pricks.—See Note on Acts 9:5. Here there is no doubt as to the genuineness of the reading.

Verse 16
(16) But rise, and stand upon thy feet.—The report of the words heard by the Apostle is much fuller than in either Acts 9:11 or Acts 22:10, and may fairly be thought of as embodying what followed on the actual words so recorded, the substance of “the visions and revelations of the Lord” (2 Corinthians 12:1), by which, in those days of blindness and ecstasy, the future of his life was marked out for him, and the gospel which he was to preach revealed in its fulness. In such states of consciousness, the man who is in contact with the supernatural life does not take note of the sequence of thoughts with the precision of a short-hand reporter.

A minister and a witness.—The first word is the same as that which the Apostle uses of himself in 1 Corinthians 4:1.

Verse 17
(17) From the Gentiles, unto whom now I send thee.—The distinct mission to the Gentiles seems, in Acts 22:21, to be connected with the trance in the Temple, three years after the conversion. Galatians 1:15-16, however, agrees with what we find hero in connecting it with the very time when the Son of God was first “revealed in him.” The distinction between “the people,” i.e., Israel, as emphatically entitled to that name, and “nations,” the “Gentiles,” should be noted. (Comp. Note on Acts 4:25.) The relative “whom” probably refers to the latter of the two nouns rather than to both. In the Greek word for “send” (apostello), we find the warrant for St. Paul’s claim to be considered an Apostle “not of men, neither by man,” but by the direct personal call of the Lord Jesus (Galatians 1:1). The word that had been used of the Twelve (Matthew 10:16) was used also of him; and the pronoun “I” is specially emphasised.

Verse 18
(18) From darkness to light.—The words gain a fresh interest if we think of them as corresponding with the Apostle’s own recovery from blindness. The imagery, though naturally common throughout Scripture, taking its place among the earliest and most widely received of the parables of the spiritual life, was specially characteristic of St. Paul. (Comp. Romans 13:12; 2 Corinthians 4:6; Ephesians 5:8-13; Colossians 1:12; 1 Thessalonians 5:5.)

Among them which are sanctified by faith that is in me.—Better, have been sanctified; the Greek participle being in the perfect. The word, as always, expresses primarily the idea of a completed consecration rather than of a perfected holiness (Hebrews 9:13; Hebrews 10:10; Hebrews 13:12); but the one thought passes naturally into the other. The last six words may be connected grammatically either with “sanctified” or with “receive.” On internal grounds the latter is, perhaps, the best construction. Faith, i.e., is theoretically connected with “forgiveness of sins,” as well as with the “inheritance,” which implies sanctification.

Verse 19
(19) I was not disobedient.—Literally, I did not become disobedient. The language of the Apostle is significant in its bearing on the relations of God’s grace and man’s freedom. Even here, with the “vessel of election” (Acts 9:15) “constrained” by the love of Christ (2 Corinthians 5:14), there was the possibility of disobedience. There was an act of will in passing from the previous state of rebellion to that of obedience.

The heavenly vision . . .—The noun is used of Zachariah’s vision in the Temple (Luke 1:22), and again by St. Paul, in reference to this and other like manifestations (2 Corinthians 12:1). It is distinctly a “vision,” as contrasted with a “dream.”

Verse 20
(20) But shewed . . .—The verb is in the tense which sums up a long-continued activity, and stands in the Greek after the enumeration of those to whom the Apostle preached: But first to them of Damascus . . . and to the Gentiles I went on showing . . .

Throughout all the coasts of Judæa, and then to the Gentiles.—The words refer, in the first instance, to the visit after St. Paul’s conversion (see Notes on Acts 9:29; Galatians 1:17-18); but the special mention of the Gentiles as following upon “the coasts (i.e., the region) of Judæa,” points to an evangelising activity in Cilicia prior to the commencement of his work at Antioch.

That they should repent . . .—The three stages of the spiritual life are accurately noted: (1) the repentance for past sins, which is more than a regret for their consequences; (2) the “turning to God,” which implies faith in Him, as far as He is known, and therefore justification; (3) the doing works meet for repentance (we note the reproduction of the Baptist’s phrase; see Note on Matthew 3:8), which are the elements of a progressive sanctification.

Verse 21
(21) For these causes . . .—Better, perhaps, on account of these things. With this brief touch, avoiding any elaborate vindication of his own character, St. Paul indicates the real cause of the hostility of the Jews. The one unpardonable sin, in their eyes, was that he taught the Gentiles that they might claim every gift and grace which had once been looked on as the privilege and prerogative of Israel. The historical precedence of the Jew remained (see Notes on Acts 13:46; Romans 3:1-2), but in all essential points they were placed on a footing of equality.

Verse 22
(22) Having therefore obtained help of God.—The Greek noun for “help” is not used elsewhere in the New Testament. It implies the kind of assistance which one friend or ally gives to another of inferior power. It is found in the Greek of Wisdom of Solomon 13:18. Here the word seems used as being more intelligible to those who are outside the kingdom of God than the more spiritual, more theological, “grace” of which the Apostle habitually spoke.

Witnessing both to small and great.—The English version gives the right rendering of the best supported reading. Some MSS., however, have “witnessed to by small and great;” but this, besides the want of authority, and its involving an unusual construction, is at variance with the context. It was true that St. Paul’s life was spent in bearing witness that Jesus was Christ. It was not true that he had a good report of all men. The words “small and great” were significant as spoken when he was standing before two men like Festus and Agrippa. The phrase may be noted as occurring in Acts 8:10, and again in Revelation 11:18; Revelation 13:16; Revelation 19:5; Revelation 19:18; Revelation 20:12.

The prophets and Moses.—The more natural order of “Moses and the prophets” (Luke 16:29; Luke 16:31), and the order of the words in the Greek, which the prophets said should come, and Moses, suggests the thought that the sentence would have stopped naturally at “come,” and that the name of Moses was added by an instantaneous after-thought to meet the case of those among the hearers who, like the Sadducees, placed the Pentateuch on a higher level of authority than the Prophets.

Verse 23
(23) That Christ should suffer.—Literally, that the Christ was passible—i.e., capable of suffering. The great body of the Jews had fixed their thoughts only on the prophetic visions of the glories of the Messiah’s kingdom. Even the disciples of Jesus were slow to receive any other thought than that of conquest and triumph. Peter’s “Be it far from thee, Lord” (Matthew 16:22) expressed the horror with which the thought of a suffering Christ at first struck him. It was not till they were led, after the Crucifixion and the Resurrection, into our Lord’s own school of prophetic interpretation (Luke 24:25-26; Luke 24:44), and taught to recognise the under-current of types and prophecies that pointed to a righteous Sufferer, as well as to a righteous King, that they were able to receive the truth. So it was that a “Christ crucified” was still “to the Jews a stumbling-block” (1 Corinthians 1:23). The speech at Antioch in Pisidia (Acts 13:27-35) may be noted as showing the stress which St. Paul laid on this point. The Greek has “if” in both clauses where the English has “that;” but our idiom scarcely admits of its being so translated.

That he should be the first that should rise from the dead.—More literally, that He first by His resurrection from the dead (strictly, out of His resurrection) should show light. It was through the Resurrection only that the hopes of Simeon were fulfilled (Luke 2:32), and that light shone in on those who had been sitting as in the shadow of death. The “people” are, as almost always when the word is so used, God’s people Israel, as distinguished from the heathen.

Verse 24
(24) Festus said with a loud voice.—The description may be noted as one of the touches of vividness indicating that the writer relates what he had actually heard. The Roman governor forgot the usual dignity of his office, and burst, apparently, into a loud laugh of scorn.

Much learning doth make thee mad.—The Greek gives a neuter plural: Thy many writings are turning thee to madness. The word was one which was used by the Jews for the collected body of their sacred writings and traditions, as in the “letters” of John 7:15 and the “holy Scriptures” of 2 Timothy 3:15. Festus had probably heard the Law and the Prophets of Israel so described, and knew that St. Paul had with him “books and parchments” (2 Timothy 4:13), which he was continually studying. That one who had been crucified should rise from the dead and give light to the Gentiles seemed to him the very hallucination of insanity. So have men at all times thought of those who lived after a higher law than their own, whether their faith rested, as in St. Paul’s case, on an outward objective fact, or, as in Wisdom of Solomon 5:4, on a true faith in the Unseen.

Verse 25
(25) I am not mad, most noble Festus.—There is something characteristic in the union of a calm protest with the courtesy which gives to rulers the honour which is their due. Comp. the use of the same word by Tertullus (Acts 24:3). The painful experience of Acts 23:3 had, we may well believe, taught the Apostle to control his natural impulses, and to keep watch over his lips, so that no unguarded utterance might escape from them.

The words of truth and soberness.—The latter word was one of the favourite terms of Greek ethical writers, as having a higher meaning than the “temperance” of Acts 24:25, to express the perfect harmony of impulses and reason (Aristot. Eth. Nicom. iii. 10). Here it is contrasted with the “madness” of which Festus had spoken, looking, as he did, on the Apostle as an enthusiastic dreamer. There was doubtless a deep-lying enthusiasm in his character, but it was an enthusiasm which had its root not in madness, but in truth.

Verse 26
(26) I am persuaded that none of these things are hidden from him.—The appeal to Agrippa’s knowledge is two-fold. He knew that Moses and the prophets had spoken of the great Prophet and Deliverer whom the Jews knew as the Christ. He knew also that for more than a quarter of a century there had been communities of Jews in Judæa and Galilee and Samaria (see Note on Acts 9:31) resting on the belief that the Christ had come, and that He had suffered and risen from the dead. The congregations of those whom the Jews knew as Nazarenes were as far as possible from being an obscure sect lurking in holes and corners.

Verse 27
(27) Believest thou the prophets?—The appeal to Agrippa’s knowledge was followed by the assumption of his accepting the ground on which St. Paul invited discussion. He might, of course, dispute St. Paul’s interpretation of prophecy, but he could not, as a Jew, in the presence of other Jews, speak of the Law and the Prophets as Festus had spoken of St. Paul’s “learning,” and so the way might have been opened to that argument from prophecy which, when the Apostle was reasoning with his own countrymen, was (as in Acts 13:16-41; Acts 18:2-3) his favourite method of producing conviction.

Verse 28
(28) Almost thou persuadest me to be a Christian.—At the cost of giving up a familiar and impressive text, it must be admitted that the Greek words cannot possibly bear the meaning which is thus put upon them. The words run literally, In, or with, a little thou persuadest me; and this may be completed by, “with little speech,” “with little labour,” or “little evidence.” So in Ephesians 3:3 we have precisely the same phrase rendered “in few words.” Agrippa’s words, accordingly, are the expression, not of a half-belief, but of a cynical sneer. Thou art trying to make a Christian of me with very few words, on very slender grounds, would be the nearest paraphrase of his derisive answer to St. Paul’s appeal. It was. it will be seen, evasive as well as derisive; he shrinks from a direct answer to the question that had been put to him. In his use of the Latin term “Christian” (see Note on Acts 11:26) we may trace, perhaps, the effect of Roman associations. There certainly were Christian communities at Rome at this time (Romans 16 passim), and they would naturally be described there as they had been at Antioch. It may be noted that, of the prominent English versions, Wiclif gives “in a little thing,” Tyndal and Cranmer “somewhat,” the Rhemish “a little;” the Geneva agrees with the present version in “almost.” The meaning “somewhat,” or “a little,” is a tenable one. but Ephesians 3:3. as already stated, is in favour of that given above. The phrase was, perhaps, in itself ambiguous, and St. Paul accepts in one sense what had been spoken in another.

Verse 29
(29) I would to God that not only thou . . .—It is clear that here also the English “almost” must be abandoned, and that we must take the words in a little or in a great (measure), or, with little labour and with great, as corresponding with what Agrippa had just said. Grammatically the words admit of three possible paraphrases, each of which has found advocates. We may suppose St. Paul to say—(1) “I would pray to God, not as you put it, lightly, but as fully as I can . . . .;” or (2) “I would pray to God that, whether persuaded with little evidence or much . . . .;” or (3) “I would pray to God that, both in a little measure and in a great. . . .” The first two of these explanations are open to the objection that they substitute a disjunctive alternative for the natural rendering of the two copulative conjunctions. The last has the advantage of so far taking the words in their natural construction; but, on the other hand, it takes the special phrase, “in a little,” in a sense different from that in which we have seen reason to believe that Agrippa had used it. It is, however, perfectly conceivable that, for the purpose of emphasising the strong desire of his heart, St. Paul may have caught up the half-sarcastic phrase, and used it as with a new meaning.

The MSS. present two readings, in a little and in a great, and in a little and in much; but this scarcely affects the interpretation of the passage.

Except these bonds.—The words show, as has been pointed out in the Note on Acts 26:29, that the prisoner was brought into court chained, after the Roman fashion, to the soldier or soldiers who kept guard over him. We cannot read the words without feeling their almost plaintive pathos. “Such as he”—pardoned, at peace with God and man, with a hope stretching beyond the grave, and an actual present participation in the powers of the eternal world—this is what he was desiring for them. If that could be effected, he would be content to remain in his bonds, and to leave them upon their thrones.

Verse 30
(30) And when he had thus spoken, the king rose up . . .—The act indicated, as far as it went, that the Apostle’s words had made a favourable impression. This, they felt, was no common criminal, no fomenter of sedition. The question how he was to be dealt with was one that called for serious consideration; but the result showed that he was treated from this time forward with more respect and courtesy than before.

Verse 31
(31) This man doeth nothing worthy of death or of bonds.—St. Luke obviously dwells on the witness thus given to St. Paul’s innocence. To us, knowing him as we do, the anxiety to record the witness seems superfluous; but it was not so when the historian wrote. The charge of what we should call lawless and revolutionary tendencies had been too often brought against the Apostle (Acts 17:6), and was too current against his followers, to make such a record one that he could willingly pass over.

Verse 32
(32) This man might have been set at liberty . . .—The decision to which Agrippa came showed the wisdom of the line which St. Paul had taken. The matter could not be hushed up nor got rid of. The authorities could not now free themselves from responsibility for the safe custody of the prisoner, and, by releasing him, expose his life to the conspiracies of the Jews; and thus the Apostle at last gained that safe journey to the imperial city which had for many years been the great desire of his heart.

It is not without interest to note the subsequent relations between Festus and Agrippa, during the short government of the former, as showing a continuance of the same entente cordiale as that which we have seen in this chapter. Agrippa took up his abode at Jerusalem in the old palace of the Asmonean, or Maccabean, princes. It commanded a view of the city, and, from a banquet-hall which he had erected, he could look down upon the courts of the Temple and see the priests sacrificing even as he sat at meat. The Jews looked on this as a profanation, and built a wall which blocked up the view both from the king’s palace and from the portico where the Roman soldiers used to stand on guard during the festivals. This was regarded by Festus as an insult, and he ordered the wall to be pulled down. The people of Jerusalem, however, obtained leave to send an embassy to Rome. They secured the support of Poppæa, already half a proselyte, after the fashion of the time among the women of the higher class at Rome, and, by the strange irony of history, the Temple of Jehovah was rescued from profanation by the concubine of Nero (Jos. Ant. xx. 8, § 11). Agrippa continued to display the taste for building which was the hereditary characteristic of his house. Cæsarea Philippi was enlarged and named Neronias, in honour of the emperor. A vast theatre was erected at Berytus (Beyrout) and adorned with statues. The Temple was at last finished, and the 18,000 workmen who were thus thrown out of work were employed in repaving the city with marble. The stateliness of the Temple ritual was enhanced by the permission which the king gave to the Levites of the choir, in spite of the remonstrance of the priests, that they should wear a linen ephod. Once again we note the irony of history. The king who thus had the glory of completing what the founder of his dynasty had begun, bringing both structure and ritual to a perfection never before attained, saw, within ten years, the capture of Jerusalem and the destruction of the Temple (Jos. Ant. xx. 8, § 7).
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Verse 1
XXVII.

(1) Paul and certain other prisoners.—The Greek for “other” implies that they were prisoners of a different class. It is probable, however, that they also had appealed to the emperor, as there would otherwise be no object in sending them to Rome.

A centurion of Augustus’ band.—Literally, of the Sebaste. On the band or cohort as a subdivision of the Roman legion, see Note on Acts 10:1. Three different explanations have been given of the term translated “Augustus.” (1) The cohort may have consisted of soldiers levied in Sebaste (= Augusta) or Samaria. Josephus mentions a squadron of Sebastene cavalry (Ant. xx. 6, § 1; xix. 9, § 2), and there may have been a corresponding band of foot-soldiers. (2) Nero about this time had formed a kind of body-guard, consisting of some 3, 000 young men of the equestrian order, who accompanied him to games and spectacles, and whose chief business it was to applaud him in his speeches and recitations. To these he gave the name of Augustani (Tacit. Ann. xiv. 15; Sueton. Nero, c. 25), a term of which Sebastene would be the natural Greek equivalent. (3) A certain Julius Priscus appears in Tacit. Hist. ii. 92 as appointed by Vitellius to be one of the prefects of the Prætorian cohorts, which, as specially under the emperor’s personal command, might naturally be called by his name; and he has been conjecturally identified with the centurion here named. Of these, (2) seems the most probable, but it is not absolutely incompatible with (3). On this assumption, as it is not said that the cohort itself was at Cæsarea, it is possible that he may have accompanied Festus as an escort to his province, and was now returning to Rome.

Verse 2
(2) Entering into a ship of Adramyttium.—Better, embarking in. Adramyttium was a town on the coast of Mysia, opposite Lesbos. It lay on the Roman road from Assos and Troas to Pergamus, Ephesus, and Miletus. It was a port of considerable importance, and the Gulf of Adramyti still retains its name. There would seem to have been but little direct intercourse by sea between Cæsarea and Rome, and the voyage had therefore to be made, now in one ship, now in another. Changes of this kind occurred, it will be remembered, in St. Paul’s journey from Philippi to Cæsarea. Possibly it was at first intended that the prisoners should go to Adramyttium, cross to Greece, and then proceed by land. “Asia” is, of course, the proconsular province so called. Looking to the fact that the “fast,” i.e., the Day of Atonement (falling this year on Sept. 24th), was over when St. Paul reached Crete (Acts 27:9), the date of embarkation may be fixed, with much probability, in the middle, or towards the end, of the previous August.

One Aristarchus, a Macedonian of Thessalonica.—It is reasonable to infer that Aristarchus, who had come with St. Paul to Jerusalem (Acts 20:4), had remained in Palestine during the two years of the Apostle’s imprisonment, and was now intending to return to his native city. The subsequent alteration of plan (Acts 27:6), however, led to his accompanying him to Rome, and we find him there with St. Paul in Colossians 4:10, sharing his imprisonment.

Verse 3
(3) And Julius courteously entreated.—The English fairly expresses the meaning of the Greek adverb, which is literally philanthropically. We note, as in other instances, the favourable impression made by St. Paul’s conduct on official persons who came in contact with him. (Comp. Acts 18:14; Acts 19:31; Acts 19:37.) The “friends” of St. Paul at Sidon were probably Christian disciples who had seen him when he passed through Phœnicia, as in Acts 15:3, or in other journeys.

To refresh himself.—Literally, to avail himself of their care. The Greek word suggests the thought of a provision of personal comforts, clothing and the like, for the voyage. After two years’ imprisonment we may well believe that such kindly care would be both necessary and acceptable.

Verse 4
(4) We sailed under Cyprus . . .—Had the wind been favourable, the ship would naturally have taken the direct course from Sidon to Mysia, leaving Cyprus on the right, as in his previous voyage St. Paul had sailed from Patara to Tyre (Acts 21:1). As it was, the wind probably being from the north-west, they made for the channel between Cyprus and Cilicia, and, sailing close under the lee of the long, projecting east coast of the island from Salamis to the promontory of Dinaretium (Capo Andrea), were thus sheltered.

Verse 5
(5) We came to Myra, a city of Lycia.—The city lay about two miles and a half from the mouth of the river Andriacus. It had been at one time the metropolis of Lycia, and the remains of a theatre and an aqueduct remain to attest its former stateliness.

Verse 6
(6) A ship of Alexandria sailing into Italy.—A glance at the map will show that the ship, which was probably one of those engaged in the corn-trade between Egypt and Rome, must have been driven out of its course. This may have been owing to the prevalence of the westerly winds already noticed. The Alexandrian traders, however, as a rule, avoided taking the course along the coast of Africa, through fear of the quicksands of the great Syrtis, and took that between Crete and the Peloponnesus. The presence of this merchantship led to a change of plan. It seemed an easier and more expeditious route to go straight to Rome, instead of landing at Mysia, and then taking another ship to Macedonia in order to journey by land to the coast of the Adriatic. A local inscription describes Myra as a “horrea,” or store-house of corn (Lewin’s St. Paul, ii. p. 187), and the Alexandrian ship may therefore have gone thither to discharge part of its cargo. It has been assumed, but on insufficient grounds, that Aristarchus here parted from St. Paul, and went on in the Adramyttium ship.

Verse 7
(7) When we had sailed slowly many days.—The Etesian gales from the north-west, which prevail in the Archipelago during the latter part of July and the whole of August, were still blowing strongly, and during the “many days” (probably a fortnight or three weeks) the ship had not been able to traverse more than the 120 miles that lay between Myra and Cnidus. To reach the latter place they had probably coasted along Lycia, and gone through the straits between Rhodes and the mainland.

And scarce were come over against Cnidus.—Better, with difficulty. Cnidus was situated on a neck of land with a harbour on either side, and was apparently a naval station for the ships that were engaged in the corn-trade between Egypt and Greece (Thucyd. viii. 35). Here, as the coast trends away to the north, and they had no longer the shelter of the land, they were exposed to the full force of the Etesian winds. It was useless to attempt to make head against these, and their only alternative was to steer southward, so as to get, if possible, under the lee of the coast of Crete, the modern Candia. They succeeded in getting as far as Cape Salmone, the eastern point of the island, and finding here some shelter, went on their way westward under the lee of the coast. The name of Salmone appears in Strabo (x. 4) as Samonion, in Pliny (iv. 12) as Samnonium. In modern Greek it takes the form of Capo Salomon.

Verse 8
(8) And, hardly passing it.—The Greek adverb is the same as the “scarce” of Acts 27:7, and should be translated as before, with difficulty.

A place which is called The fair havens.—It was obvious that the ship would have been again exposed, after passing Crete, or even its central promontory, Cape Matala, to the full force of the northwest gales. About two miles to the east of the promontory, however, and therefore sheltered by it, there was tolerably good anchorage, in a harbour known then and now as the Fair Havens (Limeônes kaloi).

Nigh whereunto was the city of Lasea.—The comparative obscurity of the place has led to a large variety of readings of the name—Lassœa, Alassa, Thalassa, and other forms. Pliny mentions a city in Crete named Lasos, but does not describe its position. The remains of buildings, columns, the walls and foundations of temples have been found about two hours’ walk from the Fair Havens, under Cape Leonda, and are locally known as Lasea (Rev. G. Brown, in Smith’s Voyage and Shipwreck of St. Paul, Appendix 3).

Verse 9
(9) Because the fast was now already past.—The Fast was the Jewish Day of Atonement, which fell on the tenth of Tisri (in that year, September 24th), the seventh month of the Jewish ecclesiastical year. The sailing season with the Jews was reckoned from the Feast of Pentecost to that of Tabernacles, which fell five days after the Fast. Roman reckoning gave a somewhat wider range, sc., from the sixth day of the Ides of March to the third of the Ides of November. The manner in which St. Luke names the Fast, and not the Feast of Tabernacles, makes it probable that the time to which we are now come was between September 24th and October 1st, when the Etesian winds, which are always of the nature of equinoctial gales, would naturally be most violent. Probably, also, the date may have been fixed on St. Luke’s memory by St. Paul’s observance of the Fast. He was not likely to leave so memorable a day unregarded, however little he might care to impose its observance upon others. To keep the Feast of Tabernacles on board the ship was, of course, impossible.

Verse 10
(10) Sirs, I perceive that this voyage will be with hurt.—The tone is clearly that of a man who speaks more from the foresight gained by observation than from a direct supernatural prediction. St. Paul had had, it will be remembered, the experience of three shipwrecks (2 Corinthians 11:25), and the Epistle to Titus, though probably written later, shows an acquaintance with Crete which suggests that he may have had some knowledge even of the very harbour in which they had found refuge. His advice accordingly was to remain where they were, in comparative safety, in spite of the drawbacks referred to in Acts 27:12. The word for “hurt,” which properly means “outrage,” is used here in the sense of a violent calamity.

Not only of the lading.—The cargo probably consisted chiefly of corn coming from Alexandria to Rome. (Comp. Notes on Acts 27:18; Acts 27:38.)

But also of our lives.—No lives were actually lost (Acts 27:44), but the Apostle speaks now, as above, from the stand-point of reasonable opinion. When his counsel was rejected he gave himself to prayer, and to that prayer (Acts 27:24) he attributes the preservation of his companions not less than his own.

Verse 11
(11) Nevertheless the centurion believed the master.—Better, the pilot. The word is the same as that translated “ship-master,” in Revelation 18:17. The advice was, we may believe, determined by the fact that there was a better harbour but a few miles further on the coast. Could they not press on thither and be safe for the winter? It was natural that the centurion should trust to them as experts rather than to the enthusiastic Rabbi whom he had in charge as prisoner.

Verse 12
(12) And because the haven was not commodious to winter in . . .—The anchorage in the Fair Havens, while it gave immediate shelter from the north-west gales, was open to those from other points of the compass, and it was therefore decided by the majority (there would seem to have been something like a vote taken on the question) to press on and face the immediate risk for the sake of the more permanent advantages.

Phenice . . . which is an haven of Crete, and lieth toward the south west and north west.—The precise meaning of the phrase is that the harbour looked, as we say, down these winds, in the direction to which they blew—i.e., that it faced the north-east and south-east, the words used being the names, not of points of the compass, but of the winds which blew from them. The harbour so described has been identified with the modern Lutro, on the east of the promontory of Kavo Muros, which looks eastward, and so corresponds to the interpretation just given of the words that describe it. The harbour is named by Ptolemy (iii. 17) as Phoenikous, and a city named Phoenix lay a few miles inland. It is still used as a harbour by Greek pirates, and was marked as such in the French admiralty charts of 1738; but, owing to the silting up of the sand, has become unsuitable for larger vessels. An inscription of the time of Nerva, of the nature of a votive tablet to Jupiter and Serapis, found near the spot, records the fact that it was erected by Epictetus, the tabularius, or agent, of the fleet to which the ship belonged, with the assistance of Dionysius of Alexandria, the pilot (the same word as that which St. Luke uses) of a ship which had as its sign (the same word as in Acts 28:4) the Isopharia. It is a natural inference from this that the Alexandrian ship (we note the Egyptian element in the dedication to Serapis, and possibly in the connection of the sign with the Pharos, or lighthouse of Alexandria) had anchored, and possibly wintered, at Phœnice, and that the tablet was a thank-offering for its preservation. (See Alford, Prolegomena.)

Verse 13
(13) And when the south wind blew softly.—There was a change at once in the force and the direction of the wind. With a gentle and favourable breeze from the south, the pilot and the owner thought that all was smooth sailing, and the ship left the Fair Havens and made across the bay, a distance of thirty-four miles, for Phænice. They still, however, hugged the coast, as afraid to venture too far into the open sea. The Greek adverb asson, which is rightly rendered “close” in the Authorised version, has been mistaken, in the Vulgate and some other versions, for the accusative case of Assos, as though it were a proper name, and the words have been variously rendered “when they had left Assos,” or “when they had made for Asses,” or “when they had come in sight of Assos.” The island Assos, however, lay far to the north (see Note on Acts 20:13), and there is no evidence of the existence of any town of that name in Crete. Of the English versions, Wiclif and the Rhemish follow the Vulgate, “when they had removed” (W.), or “parted” (Rh.), “from Assos”; Tyndale and Cranmer, following Luther, “they loosed unto Asson.” The Geneva translation was the first to give the true meaning, and is following by the Authorised version. The tense of the Greek verb for “they sailed close,” implies that they were in the act of doing this when the storm burst upon them, as in the next verse.

Verse 14
(14) There arose against it . . .—The Greek pronoun is in the feminine, and as the noun used for ship is, throughout the narrative, in the neuter, the difference of gender presents a difficulty. Grammatically the pronoun seems to refer to Crete, and if referred to it, the sentence admits of three possible constructions: (1) the wind drove us against Crete; or (2), blew against Crete; or (3), drove down on us from Crete. Of these, (1) and (2) are at variance with the facts of the case, as the gale blew the ship away from Crete to the south, while (3), which is as tenable grammatically, exactly agrees with them. Some translators (e.g., Luther) have, however, referred the pronoun to the noun “purpose,”—“the wind blew against their purpose;” but this gives a less satisfactory sense. Of the English versions Wiclif gives “was against it,” leaving the sense ambiguous. Tyndale and Cranmer follow Luther, “there arose against their purpose.” The Geneva adopts the first of the above readings, “there arose against Candie,” and is followed by the Rhemish, “drove against it.”

A tempestuous wind, called Euroclydon.—The Greek adjective typhonic is perpetuated in the modern “typhoon,” as applied to whirlwinds like that now described. The “vortex” of such a wind is indeed its distinguishing feature. The name Euroclydon, which is fairly represented by such a word as “wide-wave,” or “broad-billow,” is not found elsewhere, and, if the reading be genuine, must be looked on as a term which St. Luke reported as actually used by the sailors on board. Some of the best MSS., however, give the form Euro-aquilo, which, though a somewhat hybrid word unknown to Greek and Latin writers, fits in, as meaning north-east, or, more strictly, east by north, with all the phenomena described. The earlier English—Wiclif, Tyndale, Cranmer, and the Geneva—all give “north-east,” while the Rhemish reproduces the term Euro-aquilo, without attempting to translate. A sudden change from south to north, with a great increase of violence, is a common phenomenon in the autumnal storms of the Mediterranean, and in this instance the blast would seem to have rushed down on the ship from the hills of Crete.

Verse 15
(15) And could not bear up into the wind.—The Greek verb is literally, “to look into the wind’s eye,” to face the wind. The figure is a sufficiently natural one in all languages; but it perhaps received additional vividness from the fact that a large eye was commonly painted on the prow of Greek vessels. The practice is still not unusual in Mediterranean boats. Assuming the direction of the gale to have been as stated in the previous Note the ship was now driven in a south-west direction, scudding before the wind.

Verse 16
(16) And running under a certain island which is called Clauda.—Some MSS. give the various-reading Cauda, which agrees more closely with the form Gaudos found in Pliny and Suidas. This, in its turn, has passed into the modern Gozzo. The island lay about twenty-three miles to the south-west of Crete. Here they got under the lee of the shore, and availed themselves of the temporary shelter to prepare the ship more thoroughly than had been possible before to encounter the fury of the storm. The first step was to get the boat, which hitherto apparently had been towed through the waves, on board the ship. This, as St. Luke says, was a matter of much work (literally, we were with difficulty able to get hold of the boat), partly, we may believe, because it was not easy to keep the vessel with her head to the wind, and so avoid the motion which would have impeded the operation, partly, because the boat was probably full of water.

Verse 17
(17) They used helps, undergirding the ship.—The word “helps” answers to what we should call “precautions,” or “remedial measures.” The process described, technically known as “frapping,” consisted in carrying a strong cable several times round the ship from stem to stern, so as to keep the planks from starting, and guard against the consequent leakage. The practice has always been a common one. Thucydides (i. 29) mentions the Corcyreans as having recourse to it. The Russian ships taken in the Tagus in 1808 were kept together in this manner in consequence of their age and unsound condition (Arnold, on Thuc. i. 29). We have probably an allusion to it in the lines of Horace (Od. i. 14).

“Ac sine funibus,

Vix durare carinæ, 

Possint imperiosius

Æquor.”

[“And scarcely can our keels keep sound,

E’en with the ropes that gird them round,

Against the imperious wave.”]

Fearing lest they should fall into the quicksands.—Literally, the Syrtis. There were two quicksands of this name, the Greater and the Lesser, on the north coast of Africa. The former lay just to the west of Cyrene, the latter further west, and nearer Carthage. St. Luke probably speaks of the Greater. These quicksands were the terror of all Mediterranean sailors (Jos. Wars, ii. 16, § 4). A fine description of them is given by the Evangelist’s namesake, Lucan, in his Pharsalia (ix. 303-310):

“When Nature gave the world its primal form,

She left the Syrtes neither sea nor land.

There neither sinks the shore and welcomes in

The deep sea’s waters, nor the coast can hold

Its own against the waves, and none can track

Their way within the uncertain region’s bounds.

The seas are marred with shallows, and the land

Is broken by the billows, and the surge

Beats on the shore loud-sounding. Nature leaves

This spot accursed, and of use to none.”

Comp. Milton’s Paradise Lost, ii. 939:

“Quenched in a boggy Syrtes, neither sea

Nor good dry land.

The voyagers knew that the gale was bearing them in that direction, and did not dare to let the ship sail on full before the wind any longer.

Strake sail.—The English fails to give the sense of the original. Had they struck sail altogether the ship would simply have drifted in the very direction which they were anxious to avoid. Some sail was absolutely necessary to keep the ship steady. What is meant is that they “lowered the ship’s gear,” the spars and rigging, and especially, perhaps, the heavy yard and ropes which the ancient ships carried, and which would, in such a gale, make the ship top-heavy.

And so were driven.—Better, thus—i.e., in this state, undergirded and with storm-sails set. They aimed at sailing as close as possible to the wind, making for the north-west, so as to avoid the Syrtes.

Verse 18
(18) The next day they lightened the ship.—St. Luke uses the technical term for throwing the bulk of the cargo overboard. They effected, in this way, the relief of the ship from the imminent danger of sinking. The act shows that, in spite of the undergirding, leakage was still going on. The cargo, as coming from Alexandria, probably consisted largely of corn; but see Note on Acts 27:38.

Verse 19
(19) We cast out with our own hands the tackling of the ship.—The better MSS. give the third person plural, and not the first. If we accept the Received text, the fact that the passengers as well as the crew were pressed into the service indicates the urgency of the peril; but even with the other reading, the words describe the prompt spontaneous action caused by a strong sense of danger. The Greek word for “tackling” (better, perhaps, furniture) is wider in its range than the English, and includes the beds and personal luggage and movables of all kinds. Even these the sailors were ready to sacrifice for the chance of safety.

Verse 20
(20) When neither sun nor stars in many days appeared.—We have to remember that before the invention of the compass the sun and stars were the only guides of sailors who were out of sight of land. Now the sky was over-cast and this guidance failed. The ship was driving, but whither they knew not.

All hope that we should be saved was then taken away.—Better, finally, or at last. The failure of all hope implies some other cause of fear in addition to the mere violence of the gale, and the successive attempts to lighten the ship make it all but certain that she had sprung a leak, which their efforts were powerless to stop. The want of proper food (see next verse), and the exhaustion of protracted labour, naturally aggravated the feeling of despair.

Verse 21
(21) After long abstinence . . .—We find from Acts 27:35-38 that there was still a fair supply of food on board, but. as they could not tell how long it might be before they reached a harbour, the crew, amounting, with passengers, to two hundred and seventy-six men (Acts 27:37), had been naturally put on reduced rations, and the storm, and the sacrifice which they had been obliged to make of all their goods that could be spared probably made cooking all but impossible.

Paul stood forth in the midst of them.—The narrative implies that while others had burst into the wailing cries of despair, calling, we may believe, like the sailors in Jonah 1:5, “every man unto his god,” the Apostle had passed his hours of darkness in silent communing with God, and now came forward with the assurance that his prayers were heard. With the feeling natural to one whose counsel had been slighted, he reminds them that if they had followed it they would have been spared the harm and loss (the same words are used in the Greek as in Acts 27:10) to which they were now exposed. “Sirs,” as in Acts 14:15; Acts 19:25, answers to the Greek for “men.”

And to have gained this harm and loss.—Better, to have been spared. The English reads as if the words were ironical, but parallel passages from other Greek writers show that to “gain” a harm and loss meant to escape them—to get, as it were, a profit out of them by avoiding them. This, St. Paul says, they would have done had they listened to his advice. The Geneva version adds an explanatory note, “that is, ye should have saved the losse by avoyding the danger.” Tyndale and Cranmer take the words as the English reader, for the most part, takes them now, “and have brought unto us this harm and loss.”

Verse 22
(22) And now I exhort you to be of good cheer.—Look and tone, we may well believe, helped the words. It was something in that scene of misery and dejection to see one man stand forward with a brave, calm confidence.

For there shall be no loss of any man’s life among you.—The quiet courage of the speaker’s tone must at once have struck the listeners, even before they heard the grounds on which that courage rested.

Verse 23
(23) For there stood by me this night . . .—With most others of the enthusiastic type of character, visions, real or supposed, of messengers from the unseen world have produced terror and agitation. With St. Paul they are the source of a calm strength and presence of mind which he is able, in his turn, to impress on others.

Whose I am, and whom I serve.—The service implied is that of worship rather than labour. The word and thought were eminently characteristic of St, Paul. (Comp. Romans 1:9; 2 Timothy 1:3.)

Verse 24
(24) Fear not, Paul.—The words obviously came as an answer to the prayer, prompted by the fear, not of death or danger in itself, but lest the cherished purpose of his heart should be frustrated when it seemed on the very verge of attainment. The words that follow imply that his prayer had not been bounded by his own interests, but had included those who were sharing the danger with him. We are reminded, as by the parallelism of contrast, of the words in which Caesar bade the pilot of his ship not to fear, but to commit himself to the wind, seeing that he carried “Caesar and the fortune of Cæsar” (Plutarch, de Fortun. Rom. p. 518).

Verse 26
(26) We must be cast upon a certain island.—This had clearly formed part of the special revelation that had been granted to the Apostle. It was more than a conjecture, and the “must” was emphasised as by a prophetic insight into the future.

Verse 27
(27) When the fourteenth night was come.—The time is apparently reckoned from their leaving the Fair Havens. (Comp. Acts 27:18-19; Acts 27:33.)

As we were driven up and down in Adria.——The name was used as including more than the Gulf of Venice, to which the name Adriatic has been confined by more recent geographers. So Ptolemy (iii. 16) speaks of the Adria as washing the south coast of the Peloponnesus and the east coast of Sicily (iii. 4). So Josephus (Life, c. 3), narrating his shipwreck, just two years after St. Paul’s, on his voyage from Judæa to Puteoli, states that he was picked up by another ship sailing from Cyrene to the same port, “in the middle of Adria.” The intersection of the lines of the two vessels would fall, as a glance at the map will show, within the region now mentioned by St. Luke under the same name.

The shipmen deemed that they drew near to some country.—Literally, they suspected, or surmised, that a certain country was approaching them. The sound of breakers, probably the white lines of foam seen through the darkness, gave rise, we may believe, to this impression. The country which they were nearing could hardly be any other than the head-land known as the Point of Koura, at the east extremity of St. Paul’s, Bay, in Malta. To the Apostle the sight and the sound would alike witness that his prediction was on the point of fulfilment.

Verse 28
(28) Twenty fathoms.—The Greek noun so rendered was defined as the length of the outstretched arms from hand to hand, including the chest. It was reckoned as equal to four cubits—i.e., to about six feet—and is therefore fairly represented by our “fathom.” The soundings here given agree with those that have actually been taken among the breakers off Cape Koura.

Verse 29
Verse 30
(30) And as the shipmen were about to flee . . .—The hour of danger called out the natural instinct of self-preservation, to the exclusion of better feelings. It was easy for the sailors to urge that the ship needed anchors fore as well as aft, and, while pretending to be occupied about this, to lower the boat which they had before hoisted on deck (Acts 27:16), and so effect their escape. The boat, it might appear, was necessary to their alleged purpose, as their ostensible aim was not merely to cast anchors from the bow, but to carry them out (as the word which St. Luke uses implies) to the full tether of the cable’s length.

Verse 31
(31) Except these abide in the ship . . .—We need hardly embarrass ourselves with the question how far the divine promise was dependent on the contingency thus specified. Prompt vigour, and clear discernment of what was needed on the instant, spoke out in the Apostle’s words. The assurance that had been graciously given was to be realised, not by the apathy of a blind fatalism, but by man’s co-operation. It was obvious that landsmen like the soldiers and the prisoners would be quite unequal to the task of handling a large ship under such critical conditions, and the presence of the sailors was therefore, from a human point of view, essential to the safety of the others. The thoughtful vigilance of St. Paul, even in those hours of darkness, was eminently characteristic.

Verse 32
(32) Then the soldiers cut off the ropes of the boat.—The act had to be the work of an instant. The boat was already lowered, the sailors were on the point of leaping into it. We can picture their mortification on finding their selfish plat at once detected and frustrated. Even in this, however, there was a new element of danger. Men, under such circumstances, were likely to be sullen and unwilling workers.

Verse 33
(33) Paul besought them all to take meat.—Better, to take food; and so in the next verse. Once again the practical insight of the Apostle—yet more, perhaps, his kindly human sympathy—comes prominently forward. Soldiers and sailors needed something that would draw them together after the incident just narrated. All were liable at once to the despair and the irritability caused by exhaustion.

That ye have tarried and continued fasting, having taken nothing.—Better, that ye continue on the look-out, without a meal, taking no extra food. The English somewhat exaggerates the force of the Greek. The word for “fasting” is not that which is commonly used in the New Testament to express entire abstinence from food. It was physically impossible that the two hundred and seventy-six who were on board could have gone on for fourteen days without any food at all. Scanty rations had, we must believe, been doled out to those who came for them; but the tension of suspense was so great that they had not sat down to any regular meal. They had taken, as the last word implies, nothing beyond what was absolutely necessary to keep body and soul together. What they wanted physically was food, and morally, the sense of restored companionship; and to this St. Paul’s advice led them.

Verse 34
(34) This is for your health.—Better, safety, or preservation. The Greek word is not that commonly translated “health,” and the translators seem to have used it in the wider sense which it had in older English. So, for example, in Wiclif’s version, “the knowledge of salvation” in Luke 1:77 appears as “the science of health.” Wiclif has “health” here also, and is followed by all the chief English versions, except the Geneva, which has “safe-guard.” What St. Paul means is that the preservation of his fellow-passengers depended on their keeping up their strength. The gracious assurance that followed was, as before, not independent of their co-operation.

Verse 35
(35) He took bread, and gave thanks to God.—The act was a common practice of devout Jews at the beginning and the end of meals. (See Note on Matthew 14:9.) To the heathen soldiers and sailors it was probably altogether new, and at such a moment must have been singularly impressive. The act of “breaking bread,” though in itself not more than the natural incident of such a meal, must at least have reminded the few Christians who were his companions of the more solemn “breaking of bread” with which they were familiar. (See Note on Acts 2:46.) For them the meal, if not strictly eucharistic, in the liturgical sense of that term, would be at least as an Agapè, or feast of charity.

Verse 36
(36) Then were they all of good cheer.—The words present a striking contrast to the despair of Acts 27:20. The hearty cheerfulness (is it too colloquial a phrase to say the “pluck”?) of the Apostle had communicated itself, as by a kind of electric sympathy, to his companions. They looked to him as their friend and leader, and had spirits to eat once more.

Verse 37
(37) And we were in all in the ship . . .—The number is given here, either as a fact that had been omitted before, and was not without its interest, or probably because then for the first time, when they were all gathered at their meal, the writer had taken the pains to count them. A man does not commonly count the number of passengers on board a ship until there is some special occasion, and here it comes naturally as explaining the “all” of the previous verse. It was, we may well imagine, a striking spectacle to see the two hundred and seventy-six all under the influence of one brave and faithful spirit.

Verse 38
(38) And when they had eaten enough . . .—More accurately, when they were filled with food. The words describe a full and hearty meal. The first effect of this was seen in renewed activity for work. In spite of all that had been done before (Acts 27:18-19), the ship still needed to be lightened. The tense implies a process of some continuance. The “wheat” which they now cast out may have been part of the cargo which had been reserved by way of provisions. As it was clear that they could no longer continue in the ship, this was no longer required, and the one essential point was to keep her floating till they reached the shore.

Verse 39
(39) They knew not the land.—It was, of course, probable enough that some at least of the sailors had been at Malta before; but St. Paul’s Bay, which we assume to be the point they had now reached, was remote from the Great Harbour, now that of Valetta, into which ships commonly sailed, and may therefore well have remained unknown to them.

A certain creek with a shore.—Better, having a beach, the English word failing to describe why it was that the creek attracted them. The earlier versions have “bank.” In Homer and other Greek writers the word is commonly used for a flat, sandy beach.

To thrust in the ship.—The word was a quasi-technical one, answering to our “to run the ship aground.”

Verse 40
(40) And when they had taken up the anchors.—Better, And when they had cleared away (or, cut off) the anchors, they let them go into the sea. It is obvious that nothing would have been gained at such a juncture by encumbering the ship, which they were anxious to lighten as much as possible, with the weight of the four anchors. The meaning given above is accordingly more in harmony with the facts of the case as well as with the Greek, which does not warrant the insertion of the pronoun in “they committed themselves.”

Loosed the rudder bands.—This was the necessary sequel to the previous operation. While the ship was anchored the two large paddle-like rudders with which ancient ships were furnished, were lifted up out of the water and lashed with ropes to the ship’s side. When the ship was got under way again, and the rudders were wanted, the bands had to be loosed, and the rudders fell into the water.

And hoised up the mainsail to the wind.—The Greek term so rendered (artemôn) is still found in Italian (artimone) and French for the largest sail of a ship. In the structure of ancient ships, however, this was the foresail, not, as with us, the mainsail. The word for wind is strictly the participle, the (breeze) that was blowing. The change of word seems to imply that there was a lull in the fury of the gale.

Made toward shore.—More accurately, were making for the beach, that which had been described in Acts 27:39.

Verse 41
(41) And falling into a place where two seas met.—Better, But falling, as in contrast with the attempt described in the previous verse. At the west end of St. Paul’s Bay lies the island of Salmonetta. From their place of anchorage the crew could not have seen that it was an island, and in trying to run the ship on the beach they grounded on a mud-bank between the small island and the coast. The waves swept round the island and met on the bank, and the position of the ship was accordingly one of extreme danger, the prow imbedded in the mud, the stern exposed to the billows.

The hinder part was broken.—Better, was being broken up, the tense expressing continuous action.

Verse 42
(42) And the soldiers’ counsel was to kill the prisoners.—The vigour of Roman law, which inflicted capital punishment on those who were in charge of prisoners and suffered them to escape (see Notes on Acts 12:19; Acts 16:27), must be remembered, as explaining the apparently wanton cruelty of the proposal. In putting the prisoners to death the soldiers saw the only chance of escaping death themselves.

Verse 43
(43) But the centurion, willing to save Paul.—Better, wishing, as expressing a stronger desire than the sense of mere acquiescence which has come to be attached to “willing.” The Apostle had, we have seen, from the outset gained the respect of the centurion Julius (Acts 27:1). The courage and thoughtfulness of the night that had just passed was likely to have turned that respect into something like admiration.

Commanded that they which could swim . . .—The order which was observed shows that the centurion kept his head clear, and had the power to enforce discipline. It was not the rush of a sauve qui peut. The swimmers were to plunge in first so as to get to the beach and be in readiness to help their comrades. St. Paul, who had thrice been shipwrecked, and had once passed a night and day in the open sea (2 Corinthians 11:25), was probably among the former group, and the order itself may well have been suggested by him.

Verse 44
(44) And the rest, some on boards . . .—These were probably planks from the decks. The words “broken pieces are not in the Greek, but fairly express its force. Literally, on some of the things from the ship. These might, it is obvious, have been pieces of timber from the bulwarks, loose spars, tables, stools, and the like.

28 Chapter 28 

Verse 1
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(1) Then they knew that the island was called Melita.—There is no ground for questioning the current belief that this was the modern Malta, It was the only island known as Melita by the Greeks and Romans. The gale, which had been blowing for fourteen days since the ship left Crete, would drive her in that direction. The local features of St. Paul’s Bay agree closely, as has been seen, with the narrative in the Acts. There has from a very early date been a local tradition in favour of the belief. The Bay bears St. Paul’s name. A cave is pointed out as having given him shelter. There has, however, been a rival claimant. In the Gulf of Venice, off the coast of Illyria, there is a small “island, Meleta (now Meleda), which has been identified by some writers with the scene of St. Paul’s shipwreck. The view is first mentioned by Constantino Porphyrogenitus, a Greek writer of the tenth century, and was revived in the last century by Padre Georgi, an ecclesiastic of the island. There is, however, not a shadow of evidence in its favour, beyond the similarity (riot identity) of name, and the mention of Adria in Acts 27:27. It has been shown, however, that that term was used with far too wide a range to be decisive on such a question; and against the view there are the facts (1) that it would almost have required a miracle to get the ship, with a north-east gale blowing strongly, up to the Illyrian coast of the Gulf of Venice; (2) that a ship would not naturally have wintered on that coast on its way from Alexandria to Puteoli (Acts 28:11); (3) that there has been no local tradition in its favour, as at Malta. The island of Malta was originally a Phoenician colony. It came under the power of Carthage in B.C. 402, and was ceded to Rome in B.C. 242. Its temple, dedicated to Juno, was rich enough to be an object of plunder to Verres, the Prætor of Sicily (Cic. In Verr. vv. 46).

Verse 2
(2) The barbarous people . . .—It has been urged in favour of Meleda that this description is more applicable to the people of that island than to those of Malta, whom Diodorus Siculus (v. 12) describes as “very rich, practising many trades, manufacturing fine clothes, and dwelling in large and splendid houses.” It is obvious, however, that St. Luke uses the term, as St. Paul does (Romans 1:14; 1 Corinthians 14:11), and as was then common, as applicable to all races that did not speak Greek, and that such a term as “Scythian” (Colossians 3:11) was used to describe what we should call “barbarians” or “savages.” For him “barbarian” was like the term “native,” which our travellers apply indiscriminately to Fiji Islanders and Cingalese. The language of Malta at the time, if not absolutely Punic, was probably a very bastard Greek. The inscriptions which have been found in the island are, as was natural, in the Greek and Latin, which were used as official languages by their rulers.

No little kindness.—Literally, no common (or average) philanthropy. The idiom is the same as that of the “special miracles” of Acts 19:11.

And received us . . .—The word implies both shelter and hospitality. Warmth, above all things, was needful for those who had been chilled and drenched; and for this purpose, probably in some open space, or atrium, a large fire was lighted.

Because of the present rain . . .—The rain followed naturally on the cessation of the gale. The “cold” shows that the wind was not the Sirocco, which is always accompanied by heat.

Verse 3
(3) And when Paul had gathered a bundle of sticks . . .—The act was characteristic of the cheerful energy which had been shown throughout the previous night. The fact thus mentioned has been dwelt on as militating against the identity of Melita and Malta, no wood being now found in the island except at one spot (Bosquetta), not near St. Paul’s Bay. The Greek word, however, is applied to the dry stalks of herbaceous plants rather than to the branches of trees, and, as such, exactly describes the stout, thorny heather that still grows near the bay. It is clear, however, apart from this, that the people of Malta did not live without fire, and, not having coal, must therefore have had wood of some kind as fuel.

There came a viper out of the heat.—There are said to be no venomous serpents now in Malta, and this again has been pressed into the question of the identity of the island. Mr. Lewin, however (St. Paul, ii. 208), states that he saw a serpent, near St. Paul’s Bay, that looked very like a viper; and even if he were mistaken in this, it would be natural enough that venomous snakes should disappear under the influence of culture, as they have done elsewhere, in the course of 1800 years.

Verse 4
(4) The venomous beast.—The adjective, as the italics show, is not in the Greek, and can scarcely be said to be necessary.

No doubt this man is a murderer.—They knew, we may believe, that St. Paul was a prisoner. It is hardly conceivable, indeed, that he could have come on shore bound by two chains, or even one, to his keeper, but, looking to the jealous care which the soldiers had shown in the custody of the prisoners (Acts 27:42), it would be natural that they should resume their vigilance over him as soon as they were all safe on shore. And so the natives of Melita, seeing what they did, and ignorant of the prisoner’s crime, and with their rough notions of the divine government of the world, rushed to the conclusion that they were looking on an example of God’s vengeance against murder. It was in vain that such a criminal had escaped the waves; a more terrible death was waiting for him.

Verse 6
(6) They looked when he should have swollen . . .—Better, and they were expecting that . . . The verb for “swollen” implies literally “inflammation,” and one of the enormous serpents of Africa took its name. Prestes (“the inflamer”), from it. Lucan (ix. 790) describes the effect of its bite—

“Percussit Prestes, illi ruber igneus ora

Succendit, tenditque cutem, pereunte figurâ.”

[“ The Prestes bit him, and a fiery flush

Lit up his face, and set the skin a-stretch,

And all its comely grace had passed away.”]

They changed their minds, and said that he was a god.—The miraculous escape naturally made an even stronger impression on the minds of the Melitese than what had seemed a supernatural judgment. Their thoughts may have travelled quickly to the attributes of the deities who, like Apollo or Æsculapius, were depicted as subduing serpents. The sudden change of belief may be noted as presenting a kind of inverted parallelism with that which had come over the people of Lystra. (See Notes on Acts 14:11; Acts 14:19.)

Verse 7
(7) The chief man of the island.—Literally, the first man. The term is found both in Greek and Latin inscriptions, at Malta, of the time of Augustus, as an official title. It probably designated the prefect or governor of the island, as distinct from the procurator. In the time of Cicero (In Verr. iv. 18) Melita was included in the “province” of Sicily, and if that arrangement continued, Publius would be the “legate” of the Sicilian proconsul. The Latin name falls in with the supposition of his holding some office of this kind.

Lodged us three days courteously.—We can hardly think of the hospitality of Publius as extended to the whole two hundred and seventy-six who had been on board, and the omission of the word “all,” which meets us in Acts 28:2, probably indicates a limitation to a chosen few, among whom St. Paul and St. Luke, and, most likely, the centurion Julius, were included. It is implied that after the three days they found a lodging for themselves. The word for “courteously” expresses kindliness of feeling rather than of manner.

Verse 8
(8) Lay sick of a fever and a bloody flux.—Literally, with fevers and dysentery, both words being used by St. Luke with professional precision. The plural, “fevers,” probably indicates the attacks of a recurrent fever, and its combination with dysentery would, according to Hippocrates, who also uses the plural form (Aph. vi. 3), make the case more than usually critical. The disease is said to be far from uncommon in Malta.

Prayed, and laid his hands on him.—The union of the two acts reminds us of the rule given in James 5:14-15; and the close sequence of the work of the healing upon the escape from the serpent’s bite, of the juxtaposition of the two promises of Mark 16:18.

Verse 9
(9) Others also, which had diseases.—More accurately, the others who had infirmities. The Greek gives the article, and states the fact that there was something like a rush, continuing for some length of time, of all the sick people in the island to profit by the Apostle’s power of healing. On the difference between the terms used for diseases, see Note on Matthew 4:23.

Verse 10
(10) Who also honoured us with many honours.—It lies in the nature of the case that the honours took the form of gifts. The very word was, indeed, specially applied, both in Greek and Latin, to the honorarium, or fee, paid to the physician, and its use here is accordingly characteristic of St. Luke’s calling. (Comp. Sirach 38:1.) In addition to these gifts of courtesy, the things that were wanted for their voyage—clothing, provisions, and the like—were freely supplied at their departure.

When we departed.—Better, as we were setting sail.

Verse 11
(11) After three months.—The date may be approximately fixed. The Fast, falling on the 10th of Tisri, which has been calculated as falling in that year on September 24th, was passed, we are not told how long, when the ship left the Fair Havens (Acts 27:9). Then came the “fourteen days” of Acts 27:27, bringing us to the end of October or beginning of November. Three months from this carries us to the beginning of February. This was earlier than that usually fixed for the general navigation of the Mediterranean (see Note on Acts 27:9), but the officers and the crew of the Alexandrian ship were naturally anxious to take the earliest opportunity for pressing on to their destination. The fact that the latter had wintered in the island is obviously in favour of the identification of Melita with Malta, which lay on the usual line of the voyage from Alexandria to Italy, while Meleda was altogether out of the way.

Whose sign was Castor and Pollux.—Literally, the Dioscuri, the two sons of Zeus and Leda, who were regarded as the guardian deities of sailors. So Horace (Od. i. 3, 2) speaks of the “fratres Helenœ, lucida sidera” (“brothers of Helen, beaming stars”), and (Od. i. 12, 25) of the “puerosque Ledce” (“the children of Leda”), whose bright star shines propitiously on sailors. In Greek mythology, Zeus had rewarded their brotherly devotion by placing them among the stars as the Gemini, which were connected with the month of May in the signs of the Zodiac, and Poseidon (= Neptune) had given them power over the winds and waves that they might assist the shipwrecked. So in the Helena of Euripides they appear, in 1550–60, as promising a fair wind and a safe voyage. The figure-heads of the Greek and Roman ships were commonly placed both at the prow and the stern.

Verse 12
(12) And landing at Syracuse . . .—The city, famous for the memorable siege during the Peloponnesian war, and at all times taking its place among the most flourishing towns of Sicily, was about eighty or a hundred miles from Malta, and might be reached accordingly in from twenty-four to thirty-six hours. Ships bound from Alexandria to Italy commonly put in there. The stay of three days was probably caused by their waiting for a favourable wind. The fact stated in the next verse implies that it was more or less against them.

Verse 13
(13) From thence we fetched a compass.—The phrase, now somewhat obsolete, was formerly in common use for a circuitous route by land or sea from one point to another. (Comp. 2 Samuel 5:23; 2 Kings 3:9, and—

“For ‘tis his custom, like a creeping fool,

To fetch a compass of a mile about, “

in Heywood’s Fair Maid of the Exchange, ii. 3.) It is found in most of the English versions, but Wiclif gives “we sailed about,” and the Rhemish, “compassing by the shore.” The latter, however, hardly expresses the fact, which was that the wind being probably from the west, they were compelled to tack so as to stand out from the shore to catch the breeze, instead of coasting.

Came to Rhegium.—This town, now Reggio, was in Italy, on the southern opening of the Straits of Messina. Ships from Alexandria to Italy commonly touched there, and Suetonius relates that the Emperor Titus, taking the same course as St. Paul, put in there on his way from Judæa to Puteoli, and thence to Rome. Caligula began the construction of a harbour at Rhegium for the corn-ships of Egypt; but this work, which the Jewish historian notes as the one “great and kingly undertaking” of his reign, was left unfinished (Ant. xix. 2, § 5).

The south wind blew.—More accurately, when a breeze from, the south had sprung, the form of the Greek verb implying a change of wind. The south wind was, of course, directly in their favour, and they sailed without danger between the famous rocks of Scylla and the whirlpool of Charybdis.

We came the next day to Puteoli.—As the distance was about one hundred and eighty miles, the ship was clearly making good way before the wind. Puteoli (more anciently Dikæarchia, now Pozzuoli) lies in a sheltered recess, forming the northern part of the Bay of Naples. It was at this time the chief port of Rome, and was, in particular, the great emporium for the corn ships of Alexandria, upon which the people of Rome largely depended for their food, and the arrival of which was accordingly eagerly welcomed. A pier on twenty-five arches was thrown out into the sea for the protection of the harbour. It may be noted further that but a few months prior to St. Paul’s arrival it had been raised to the dignity of a colonia (Tac. Ann. xiv. 27). It is hardly necessary to describe the well-known beauties of the bay, but the reader may be reminded that as the ship entered it the eye of St. Paul must have rested on the point of Misenum, to the north, behind which was stationed the imperial fleet; on Vesuvius, to the south; on the town of Neapolis (= New-town), now Naples, which had taken the place of the old Parthenope; on the islands of Capreæ, Ischia, and Procida.

Verse 14
(14) Where we found brethren.—The fact is significant as showing, in the absence of any distinct record, the extent to which the new society had been silently spreading. Who had been the agents in preaching the gospel there we can only conjecture, but a city which was en rapport, like Puteoli, with both Alexandria and Rome, may have received it from either. One or two coincidences, however, tend to the former rather than the latter conclusion. We find in Hebrews 10:24 a salutation sent from “those of (or, better, from) Italy.” This would not be a natural way of speaking of Christians of Rome, and we are led, therefore, to think of some other Italian Church. The only such Church, however, of which we read in the New Testament is this of Puteoli, and we naturally infer that the writer of that Epistle refers to it. But the writer was, in the judgment of many critics (see Introduction to the Epistle to the Hebrews), none other than Apollos, the eloquent Alexandrian Jew of Acts 18:24, and some have been led to think that it was addressed to the Hebrew disciples of the Therapeutæ, or ascetic, class, in the Delta of the Nile. All these facts tend to the conclusion that there was a connection of some kind between Alexandria and some Italian Church, and the theory that that Church was at Puteoli, though not proven, at least combines and explains all the phenomena. We find from Josephus (Ant. xvii. 12, § 1) that there was a considerable Jewish element in the population of Puteoli. They had, indeed, spread themselves through the greater part of Italy, and the remains of a Jewish cemetery have been found even near Perugia.

Were desired to tarry with them seven days.—As before at Troas (Acts 20:6) and Tyre (Acts 21:4), so here, we can scarcely fail to connect the duration of St. Paul’s stay at Puteoli with the wish of the Church there, that he should be with them on one, or, it may be, two Sundays, that so he might break bread with them, and that they might profit by his teaching. The kindness of the centurion is seen once more in the permission which made compliance with the request possible.

And so we went toward Rome.—The journey would lead them through Cumæ and Liternum to Sinuessa, a distance of thirty-three miles from Puteoli. Here they would come upon the great Appian Road, which ran from Rome to Brundusium, the modern Brindisi. The stages from Sinuessa would probably be Minturnæ, Formiæ, Fundi, and Terracina, making altogether a distance of fifty-seven miles. At this point they would have to choose between two modes of travel, taking the circuitous road round the Pontine Marshes, or going by the more direct line of the canal. Both routes met at Appii Forum, eighteen miles from Terracina. For us well-nigh every stage of the journey is connected with some historical or legendary fact in classical antiquity. We think of the great Appius Claudius, the censor from whom the Via and the Forum took their names; of the passage in the over-crowded canal track-boat, with its brawling sailors, and of the scoundrel inn-keepers, whom Horace has immortalised in the narrative of his journey to Brundusium (Sat. i. 5). All this was, we may believe, for the Apostle as though it had not been. Past associations and the incidents of travel, all were for him swallowed up in the thought that he was now on the point of reaching, after long delays, the goal after which he had been striving for so many years (Acts 19:21; Romans 15:23).

Verse 15
(15) And from thence, when the brethren heard of us . . .—Better, the brethren having heard about us. The seven days at Puteoli had given ample time for the news of the Apostle’s arrival to reach the disciples at Rome. Among these “brethren” were many, we may believe, of those whom he had known at Corinth, and to whom he had sent messages of greeting in Romans 16 : Aquila and Epænetus, Andronicus and Junias, Herodion, and those of the household of Narcissus. Most of these were Jews by birth, of the libertini or freed-man class. All had probably read or heard the Epistle to the Romans. They were yearning, some for the presence of the friend whom they had known seven years before at Corinth, some for a glimpse of one whom, though they had not known him, they had learnt to love. It is clear, from the salutations sent to Aquila and Priscilla and the rest in Romans 16, that the decree of Claudius banishing the Jews from Rome had been rescinded or allowed to lapse. The influence of Poppæa, now dominant at Rome, was probably in their favour, and secured their protection. Herself a proselyte to Judaism, after the fashion of her class she would extend her protection to the Jews of Rome, as she did, about the same time, to those of Jerusalem. (See Note on Acts 26:32.)

They came to meet us.—The practice of going some miles from the city to meet one whom men delighted to honour was a common one. So the Jews of Rome had gone out to meet the Pseudo-Alexander who claimed to be a son of Herod (Jos. Ant. xvii. 12, § 1). So the Romans had poured forth to meet Germanicus (Sueton. Calig. c. 4) when he lived, and to do honour to his remains after his death (Tacit. Ann. iii. 5). So in earlier days, Cicero had been welcomed on his return from exile, journeying from Brundusium on the self-same Appian Way on which St. Paul was now travelling, senate and people alike going forth to meet him (Cic. pro Sext. 63, in Pison. 22).

Appii forum.—There was an obvious reason for their not going further than this, as they could not tell whether the Apostle and his companions would come by the canal or the road. The town took its name probably from the Appius under whom the road had been made, and was so called as being a centre of local jurisdiction—an assize-town, as it were. So we have Forum Julium (now Friuli), Forum Flaminium, &c. Horace (Sat. i. 5, i. 4), had condemned the town to a perpetual infamy, as

“Inde Forum Appî,

Differtum nautis, cauponibus atque malignis.”

[“With sailors filled, and scoundrel publicans.”]

Now, we must believe, on the evening when the two parties met, the wretched little town, notorious for its general vileness, was the scene of a prayer-meeting, thanksgivings and praises pouring forth from rejoicing hearts.

The three taverns.—Better, the Three Tabernœ. The Latin word has a wider range than the English, and is applied to a booth or shop of any kind, requiring the addition of an adjective such as “diversoria” or “cauponaria” before it becomes a “tavern” in the modern sense. The Roman itineraries place this town at a distance of ten miles from Appii Forum, and therefore thirty-three from Rome, Aricia forming a kind of half-way stage between the Three Tabernæ and the capital. It is mentioned more than once by Cicero in his letters, and appears to have been on the Via Appia, at a point where a road from Antium fell into it (Ad Att. ii. 10). It was accordingly a town of considerable importance. No traces of the name are found now near that position, but it could not have been far from the modern Cisterna. The transfer of traffic from the old Via Appia to the new road of the same name (the Via Appia Nuova), which takes a more circuitous route from Castella to Terracina, probably deprived it of its importance and led to its decay. A local tradition, indeed, but probably of very late date, finds the name of Tre Taberne at a distance of about twelve miles from Rome, on the old Via Appia. Here, it is clear, a second detachment of friends met him, who had either started later than the others or had felt unequal to the additional ten miles.

He thanked God, and took courage.—The words imply a previous tendency to anxiety and fear. There had been no possibility of any communication with Rome since he had left Caesarea, and questions more or less anxious would naturally present themselves. Would he find friends there who would welcome him, or would he have to enter Rome as a criminal, with no escort but that of the soldiers who kept him? Were those Roman disciples to whom he had written so warmly still safe and well, and sound in the faith? Had persecution driven them from their homes, or had the Judaisers perverted their belief? The language of Romans 1:10-12, shows how prominent they were in his thoughts and prayers. To these questions the arrival of the disciples was a full and satisfying answer, and the Apostle resumed his journey with an eager and buoyant hope.

Verse 16
(16) And when we came to Rome.—This journey led them through Aricia (now La Riccia), where they would probably either stop for the night or for their noon-tide meal. From that point, as they neared the city, the Appian Road would present more of its characteristic features—the tall milestones, the stately tombs, of which that to Cæcilia Metella, the wife of Crassus, is the most representative example, and which, lining either side, gave to the road the appearance of one long cemetery, and bore their record of the fame or the vanity, the wealth or the virtues, of the dead. As they drew nearer still, St. Paul’s companions would point out to him the Grove and the sacred spring in the valley of Egeria, now let to a. colony of squatters of his own race.

“Hic ubi nocturnæ Numa constituebat amicæ,

Nunc sacri fontis nemus et delubra locantur

Judæis, quorum cophinus fœnumque supellex.”

[“Here, by the sacred scenes of Numa’s love,

We let on lease the shrines, the stream, the grove,

To pauper Jews, who bring their scanty store

Of hay and hamper, and who ask no more.”]

—Juvenal, Sat. iii. 12.

He would pass the cemetery of the Jews of Rome, lying on the east of the Appian Way, which within the last few years has been discovered and explored, in the Vigna Randanini, and the Columbaria (now in the Vigna Codini) of the imperial household, with which, as themselves of the libertini class, many of his friends and disciples were even then so closely connected. He would see, perhaps, even then, the beginning of the Catacombs, where the Christians, who would not burn their dead like the heathen, and who were excluded from the cemetery of the Jews, laid their dead to sleep in peace, in what was afterwards the Catacomb of St. Callistus. It may be noted here that the earliest inscription on any Jewish burial-place in Italy is one found at Naples, of the time of Claudius (A.D. 44) (Garucci, Cimitero degli antichi Ebrei, p. 24; Mommsen, Inscriptt. Neap. Lat. 6467), and the earliest Christian inscription with any note of time, of that of Vespasian (De Rossi, Inscriptt. Christ. No. 1). It lies in the nature of the case, however, that at first both Jews and Christians were likely to bury their dead without any formal record, and had to wait for quieter times before they could indulge in the luxury of tombstones and epitaphs. Continuing his journey, the Apostle and his companions would come within view of the pyramid of Caius Cestius, would pass under the Arch of Drusus, which still stands outside the Porta di S. Sebastiano, and enter the city by the Porta Capena, or Capuan Gate, proceeding thence to the Palace of the Cæsars, which stood on the Palatine Hill, and looked down, on one side upon the Forum, on the other upon the Circus Maximus.

Paul was suffered to dwell by himself.—The centurion, on arriving at the Palace of the Cæsars, would naturally deliver his prisoners to the captain of the division of the Prætorian Guard stationed there as the emperor’s body-guard. The favour shown to St. Paul may fairly be considered as due to the influence of the centurion Julius, from whom he had, from the first, received so many marks of courtesy. The Prefect of the Prætorium was the natural custodian of prisoners sent from the provinces, and about this time that office was filled by Burrus, the friend and colleague of Seneca. Before and after his time there were two prefects, and the way in which St. Luke speaks of “the captain of the guard” may fairly be accepted as a note of time fixing the date of the Apostle’s arrival. The Praetorian camp lay to the north-east of the city, outside the Porta Viminalis. The manner in which St. Luke speaks of his “dwelling by himself” implies that he went at once, instead of accepting the hospitality of any friends, into a hired apartment. Tradition points to the vestibule of, the Church of Santa Maria, at the junction of the Via Lata and the Corso, as the site of his dwelling; but it has been urged by Dr. Philip, at present working as a missionary in the Ghetto at Rome, in a pamphlet, On the Ghetto (Rome, 1874), that this site, forming part of the old Flaminian Way, was then occupied by arches and public buildings, and that it was far more probable that he would fix his quarters near those of own countrymen. He adds that a local tradition points to No. 2 in the Via Stringhari, just outside the modern Ghetto, as having been St. Paul’s dwelling-place, but does not give any documentary evidence as to its nature or the date to which it can be traced back.

With a soldier that kept him.—Better, with the soldier. The arrangement was technically known as a custodia libera. The prisoner, however, was fastened by a chain to the soldier who kept guard over him, and so the Apostle speaks of his “chain” (Acts 28:20), of his being a “prisoner” (Ephesians 3:1; Ephesians 4:1), an ambassador in chains (Ephesians 6:20), of his “bonds” (Philippians 1:7; Philippians 1:13; Philippians 1:17; Colossians 4:18). It was almost a matter of course that the guard would from time to time be relieved, and so the Apostle’s bonds, and the story of his sufferings, and what had brought them on him, would be known throughout the whole Prætorian camp from which the soldiers came. (See Note on Philippians 1:13.)

Verse 17
(17) Though I have committed nothing against the people . . .—We note St. Paul’s characteristic tact. He addresses his hearers by the title which they loved, as “the people.” (See Note on Acts 4:28.) He speaks with respect of their “customs.” (See Notes on Acts 6:14; Acts 21:21.) He disclaims the thought of treating either with disrespect.

Verse 18
(18) Who, when they had examined me . . .—It is possible that we have here only the summary of a fuller narrative, and that he gave an outline of the proceedings that had taken place between his first seizure and his appeal to the emperor. What he states, however, was fully warranted by the facts. No Roman magistrate had ever condemned him. Agrippa and Festus had decided that he might have been released (Acts 26:32). He had been constrained to appeal to Cæsar in self-defence, to avoid the danger of being handed over to a prejudiced tribunal or to plots of assassination (Acts 25:8-10). But, as it was, he came not, as other appellants so often came, with counter-accusations. On all such matters his lips were sealed, and his motive now was to remove any unfavourable impressions which reports from Judæa might have left on the minds of his hearers.

Verse 20
(20) For the hope of Israel I am bound with this chain.—The mention of “chain” in the singular agrees with the fact stated in Acts 28:30, that he was entrusted to the keeping of a single soldier. There is a certain touch of pathos in this appeal to his sufferings as a prisoner. (Comp. Ephesians 3:1; Ephesians 4:1; Ephesians 6:20.) The hope for which he suffered was two-fold: (1) the expectation of the Messiah as bringing in a kingdom of heaven, which was cherished by every Israelite; (2) the hope of a resurrection from the dead, which he proclaimed as attested by the resurrection which proved (Romans 1:3-4) that Jesus was the Christ, the Son of God. (See Notes on Acts 26:6-7.)

Verse 21
(21) We neither received letters out of Judsea concerning thee . . .—It seems strange at first that no tidings should have come from Jerusalem of what had passed there in connection with St. Paul’s imprisonment. There was, however, hardly likely to have been time for any letters since his appeal. He had sailed somewhat late in the autumn, immediately after he had made it (Acts 25:13; Acts 27:1), and all communication by sea was suspended during the winter months. And it may be noted further that the Jews do not say that they had heard absolutely nothing about him, but that those who had come had spoken nothing evil of him. What they had heard by casual rumour may well have been consistent with St. James’s statement that “he walked orderly, and observed the Law” (Acts 21:20). It has been urged that the decree of Claudius had suspended the intercourse between the Jews of Rome and those of Jerusalem; but as the former had returned before he wrote the Epistle to the Romans, this is hardly a tenable explanation. It may, however, be taken into account that among the Jews who had returned to Rome would be not a few of those who had known St. Paul at Corinth, and were willing to bear their testimony to his character.

Verse 22
(22) We desire . . . as concerning this sect . . .—Better, we request of thee. The term is that which had been used by Tertullus when he spoke of the “sect of the Nazarenes” (Acts 24:5). The speakers had clearly heard enough of the prisoner to identify him with that sect, but they treat him personally with respect, probably due in part to the favour which the authorities had shown him, and wish for an authoritative exposition of his views. The Christians of Rome had obviously, even if they were Jews, withdrawn from the Jewish quarter, and the residents in that quarter knew of them only by reports. What was the nature of those reports we can only conjecture. They were, as the speakers say, “everywhere spoken against.” The darker calumnies which were propagated afterwards—stories of Thyestean (i.e., cannibal) banquets and licentious orgies—may possibly have been even then whispered from ear to ear. In any case the Christians of the empire would be known as abandoning circumcision and other Jewish ordinances, leading a separate life, holding meetings which were more or less secret, worshipping One who had been crucified as a malefactor. They were already, as Tacitus describes them, speaking of their sufferings under Nero, known as holding an exitiabilis superstitio (“a detestable superstition”), guilty of atrocia et pudenda, odio humani generis convicti (“atrocious and shameful crimes, convicted by the hatred of mankind”) (Ann. xv. 44), or as Suetonius writes (Nero, c. 16), as a genus hominum superstitionis novœ et maleficœ (“a race of men holding a new and criminal superstition”). It is conceivable, looking to the early date at which such rumours were current, that even then there may have been caricatures like that which was found among the graffiti of the Palace of the Cæsars (now in the Collegio Romano), representing Alexamenos, a Christian convert, worshipping his god, in the form of a crucified human figure with an ass’s head. Tertullian (A.D. 160-240) mentions such caricatures as current in his time (Apol. c. 16), and the story that the Jews worshipped an ass’s head, which we know to have been accepted at this very time (Jos. cont. Apion. ii. 7; Tacit Hist. v. 4), would naturally be transferred to the Christians, who were regarded as a sect of Jews. In Tertullian’s time Asinarii (“ass-worshippers”) was a common term of abuse for them.

Verse 23
(23) There came many to him into his lodging.—The Greek for “many” is a comparative form, implying a larger attendance than might have been looked for. The “lodging” was probably the “hired house,” or apartment, of Acts 28:30. (Comp. Philemon 1:22.) The discourse, or, more properly, the discussion, which followed could obviously only be given in outline. The address at Antioch in Pisidia (Acts 13:16-42), and the arguments of the Epistles to the Galatians and the Romans enable us to form a general estimate of its probable contents.

Verse 24
(24) And some believed the things which were spoken.—Better, as expressing the fact that the verb is the passive form of that translated “persuade,” in the previous verse, some were being persuaded of the things that were spoken.

Verse 25
(25) After that Paul had spoken one word.—The tone of vehement indignation implies a patience almost exhausted by the long contest with prejudice and unbelief. He cannot refrain from reproducing the conviction which he had already expressed in the Epistle to the Romans, that “blindness in part had happened unto Israel,” that a remnant only were faithful, and that “the rest were hardened” (Romans 11:7-25).

Verse 26
(26) Go unto this people, and say . . .—On the passage thus quoted see Notes on Matthew 13:14-15. Here we are chiefly concerned with the fact that the words had been cited by our Lord as describing the spiritual state of the Jews of Palestine, and that the record of their citation is found in the first three Gospels (Matthew 13:13; Mark 4:12; Luke 8:10), while St. John (John 12:40) reproduces them as embodying the solution of the apparent failure of our Lord’s personal ministry. Looking to the fact that this implies a wide currency given to the prophecy in all reports, oral or written, of our Lord’s teaching, and that St. Paul was clearly well acquainted with one collection of our Lord’s discourses (Acts 20:35), we can hardly resist the inference that he now applied them as following in the track of his Master’s teaching. What was true of the Jews of Jerusalem was true also of those of Rome. In both there was a wilful blindness and deafness to that which ought to have produced conviction and conversion. (Comp. the language which the Apostle had previously used in Romans 11:25.)

Verse 28
(28) Be it known therefore unto you, that the salvation of God . . .—The better MSS. give “this salvation,” the demonstrative adjective having the same force as in “the words of this life,” in Acts 5:20. The Apostle points, as it were, to that definite method of deliverance (the Greek gives the concrete neuter form, as in Luke 2:30; Luke 3:6, and not the feminine abstract) which he had proclaimed to them. The words remind us of those which had been spoken under like circumstances at Antioch in Pisidia (Acts 13:46). We can, in some measure, enter into the feelings which filled the Apostle’s mind, through what we read in Romans 9-11,—the bitter pain at the rejection of Israel, relieved by a far-off hope of their restoration, the acceptance of God’s ways as unsearchable and past finding out.

Verse 29
(29) And when he had said these words . . .—The whole verse is wanting in many of the earliest MSS. and versions. It may have been inserted, either by a transcriber, or by the historian himself in a revised copy in order to avoid the apparent abruptness of the transition from Acts 28:28-30. As far as it goes it confirms the statement of Acts 28:24-25, that some of those who had listened were converted.

Verse 30
(30) And Paul dwelt two whole years . . .—On the probable incidents of this period, see Excursus on the Later Years of St. Paul’s Life. The word translated “hired house” (the exact equivalent for the Latin meritorium, or conductum) means rather a lodging (as in Acts 28:23) or apartment, and does not imply that he occupied a whole house. The words that follow exactly describe his position. He was a prisoner, and therefore was not allowed to go out to preach in the synagogues, or the “churches” in the houses of this or that disciple, or the open places of the city, but his friends were allowed free access to him, and in this way there was probably a wider and more effectual opening for his personal influence than if he had spoken publicly, and so exposed himself to the risk of an organised antagonism. What seemed at first a hindrance to his work was so ordered, as he afterwards acknowledged, that it fell out “rather unto the furtherance of the gospel” (Philippians 1:12).

Verse 31
(31) No man forbidding him.—The fact is interesting as showing the attitude of the Roman empire to the new faith. So far, even under Nero, it was tolerant, and even though the “sect” of the Christians was “everywhere spoken against,” a leading teacher of that sect was allowed free room to propagate his views. The rulers of the empire were not as yet alarmed at the thought of the wide-spread secret organisation of the Christian Society, and the influence of Seneca and Burrus may not have been without its share in this policy of toleration. The history closes somewhat abruptly. It may have been the intention of the writer to continue his narrative. It is a natural inference that when he closed it the two years had expired, or were on the point of expiring; that he, who had remained with the Apostle during his imprisonment, started with him on his eastward journey afterwards; and that some incidents to us unknown, hindered him from completing the work which he had begun. It is possible, on the other hand, that Theophilus, as an Italian convert (see Introduction), may have known what had passed in Rome during the Apostle’s first sojourn there, or subsequently, and that St. Luke did not aim at more than setting before his friend the stages by which St. Paul had been brought to the imperial city.

