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01 Chapter 1 

Verse 1
Acts 1:1. τὸν μὲν πρῶτον λόγον, a reference beyond all reasonable doubt to St. Luke’s Gospel. Not merely the dedication of both writings to Theophilus, but their unity of language and style is regarded by critics of all schools as convincing proof of the identity of authorship of Acts and the third Gospel; see Introd. and Zöckler, Greifswalder Studien, p. 128 (1895). In the expression πρῶτος λόγος Ramsay finds an intimation from St. Luke’s own hand that he contemplated a third book at least, otherwise we should have had πρότερος λόγος, St. Paul the Traveller, pp. 23, 27, 28; see to the same effect Zahn, Einleitung in das N. T., ii., 371 (1899), Rendall, Acts of the Apostles, in loco, and cf. comment. on Acts 28:31. So, too, primus is used in Latin not simply as former but as first in a series, Cicero, De Invent., ii., 3. On the other hand, Blass, Grammatik des N.G., p. 34, Acta Apost., p. 16, and more recently Philology of the Gospels, p. 38, maintains that πρῶτος simply = πρότερος (so also Holtzmann and Felten). But Ramsay, whilst pointing out instances in which St. Luke apparently uses πρῶτος differently from this, p. 28 (cf. also Zahn, u. s., p. 389), admits that we cannot attain to any absolute certainty in the passage before us, since no instance occurs of the use of πρότερος by St. Luke.— λόγον: frequently used by classical writers in the sense of a narrative or history contained in a book; see instances in Wetstein. The passage in Plato, Phædo, p. 61, ., is valuable not only for the marked contrast between λόγος and μῦθος, ποιεῖν μύθους ἀλλʼ οὐ λόγους, but also for the use of ποιεῖν (Wendt). Amongst other instances of the phrase ποιεῖν λόγον cf. Galen, De Usu Part., ii., περὶ πρώτων τῶν δακτύλων ἐποιησάμην τὸν λόγον. St. Chrysostom sees in the phrase a proof of the unassuming character of the author: St. Luke does not say “The former Gospel which I preached”. For the anomalous μέν, “solitarium,” without the following δέ, frequent in Luke, see Blass, Grammatik des N. G., p. 261, cf. Luke 8:5, Acts 3:21; Acts 28:22, etc., and several times in St. Paul. μέν occurs thus six times in the Acts without οὖν—on μὲν οὖν see Acts 1:6.— ὦ θεόφιλε: the interjection used here simply in address, as common in Attic Greek, cf. Acts 18:14, Acts 27:21, 1 Timothy 6:11; without the epithet κράτιστε, as in Luke 1:3, and without ὦ, θεόφ. alone would have seemed too bold, Winer-Schmiedel, p. 258. It has been suggested that the omission of the epithet κράτιστε, Luke 1:3, denotes that St. Luke’s friendship had become less ceremonious, just as a similar change has been noted in the dedication of Shakespeare’s two poems to the Earl of Southampton; cf. also Zahn, Einleitung, ii. 360. The way in which the epithet κράτιστε is employed elsewhere in the book in addressing Roman officials, Acts 23:26, Acts 24:3, Acts 26:25, has been thought to indicate that Theophilus held some high official post, or that he was at least of equestrian rank (Ramsay, St. Paul the Traveller, pp. 388, 389, and his inferences as to the date of Acts). Ramsay is of opinion that the name was given at baptism, and that it was used or known only among Christians, and he infers that this baptismal name is used in Acts because the book was probably written at a time when it was dangerous for a Roman of rank to be recognised as a Christian. But Theophilus was by no means uncommon as a Jewish name; cf. B. D.2, i., p. 25, and also article “Theophilus,” B. D.1 (see also Deissmann, Bibelstudien, p. 19). The epithet κράτιστος was peculiarly appropriated to Romans holding high office, and actually became during the second century a technical title to denote equestrian rank; and from its use here Zahn maintains not only that Theophilus was a man of some social position, but that he was, when Luke wrote his gospel, not a nember of the Christian Church, since there is no instance in the first two centuries of a Christian addressing his fellow-Christians in a title corresponding as it were to “your Excellency” (Einleitung in das N. T., ii., 360, 383). The instance of the address of the Epist. ad Diognetum, κράτιστε διόγνητε, is alleged by Blass as an instance that the epithet is not always used in the technical sense mentioned; but to this Ramsay replies that if Diognetus was the friend and teacher of Marcus Aurelius, the emperor might well raise his teacher to equestrian rank; Septimius Severus raised his sons’ tutor to the high dignity of the consulship. Ramsay discusses κράτιστος at length in Was Christ born at Bethlehem? (1898), pp. 65, 71, 72, as against Blass, Philology of the Gospels, p. 19. Blass fully recognises that Theophilus held a high position, and that the title in question would naturally occur in a book dedicated to a patron; but it must be borne in mind that Blass regards Theophilus as of Greek extraction, possibly a fellow-citizen with Luke of Antioch, whilst Ramsay sees in him a citizen of Rome and a resident in the imperial city. Theophylact asks why Luke should have cared to write to one man only and to value him so highly, and makes answer that it was because the Evangelist was a guardian of the words spoken by the Lord: “It is not the will of my Father that one of these little ones should perish”. There seems no great reason to doubt that Theophilus was a real personage, and the epithet κράτιστε, at all events in its technical significance, is hardly consistent with any other supposition (see Sanday, Inspiration, p. 319, note). The recent attempt to identify Theophilus with Seneca, referred to by Zöckler, Apostelgeschichte, p. 163, must be dismissed as equally groundless and fanciful as the former conjecture that he was no other than Philo.— περὶ πάντων ὧν: the use of πᾶς (mostly after a prep., as here) followed by an attracted relative may be classed amongst the mannerisms of St. Luke (Simcox, Writers of the N. T., p. 24, where other instances are given); see also Friedrich, Das Lucasevangelium, pp. 1, 2.— ὧν: in St. Luke’s Gospel and in the Acts the frequency of the attraction of the relative again specially characterises him amongst the N.T. writers, Friedrich, u. s., pp. 36 and 100.— ἤρξατο: often regarded as simply pleonastic, but sometimes as emphatic, to intimate that the work which Jesus began on earth He continued in heaven, or that He began the work of the Gospel and committed its continuance to His followers; Zahn, u. s., p. 366 ff. In Winer’s view to regard ἄρχεσθαι as pleonastic is a mere subterfuge to avoid a difficulty, and he renders the passage “what Jesus began both to do and to teach, and continued to do until,” etc. (see also Grimm-Thayer, sub v.), treating it as an example of breviloquence (Winer-Moulton, lxvi., 1). On the whole it is perhaps best to consider the phrase ἤρξ. ποιεῖν with Bengel (in loco) as equivalent to fecit ab initio, although no doubt there is a sense in which, with every Christian for nineteen centuries, St. Luke would regard the whole earthly life of Jesus as a beginning, a prelude to the glory and mighty working to be revealed and perfected in the ascended Lord. The verb is of frequent use in St. Luke’s writings (Friedrich, Zeller, Lekebusch), although in St. Mark’s Gospel it is also constantly found. In the LXX it is often found like חָלַל hi., and also in Apocr. ποιεῖν τε καὶ διδάσκειν, “Scilicet prius fecit, deinde docuit; prius docuit exemplo, deinde verbo. Unde prius non docuit, quod prius ipse non fecit” (Corn. à Lap.).

Verse 2
Acts 1:2. ἄχρι ἧς ἡμέρας. In Matt. ἄχρι occurs once or twice, in Mark and and John not at all, in Luke four times, and in Acts sixteen; whilst the commoner μέχρι is found only once in the Gospels and twice in the Acts (Winer-Schmiedel, p. 227, and on the use of the form ἄχρι or ἄχρις see Grimm-Thayer, sub v.). It is seldom used in the LXX, but in 2 Maccabees 14 it occurs twice, Acts 1:10; Acts 1:15; cf. also Symm., 2 Kings 21:16; Theod., Job 32:11.— διὰ πνεύματος ἁγίου. The older commentators, and Wendt, Holtzmann, Zöckler, Hilgenfeld, amongst moderns, connect the words with ἐξελέξατο, the reference to the choice of the Apostles through the Holy Ghost standing significantly at the opening of a book in which their endowment with the same divine power is so prominent. On the other hand, it is urged that there is no need to emphasise further the divine choice of the Apostles (cf. Luke 6:13, and see below on Acts 1:25), but that it was important to show that the instructions to continue the work and teaching of Jesus were a divine commission (Weiss), and to emphasise from the commencement of the Acts that Jesus had given this commission to His Apostles through the same divine Spirit Whom they received shortly after His Ascension (Felten). Spitta (who refers Acts 1:1-14 to his inferior source ), whilst he connects διὰ πνεύμ. ἁγ. with ἐντειλάμενος, curiously limits the latter to the command to the Apostles to assemble themselves on the Mount of Olives (so too Jüngst). For other connections of the words see Alford in loco.— ἐξελέξατο, always in N.T. ἐκλέγομαι, middle (except, perhaps, in Luke 9:35, but see R.V. and W.H(98)). Another verb very frequent in LXX, used constantly of a divine choice: of God’s choice of Israel, of Jacob, Aaron, David, the tribe of Judah, Zion, and Jerusalem. The verb is also found in the same sense in the middle voice in classical Greek.— ἀνελήμφθη: the verb is used of Elijah’s translation to heaven in the LXX, 2 Kings 2:9-11, also in Sirach 48:9 and 1 Maccabees 2:58, and perhaps of Enoch in Sirach 49:14 (A, μετετέθη). In addition to the present passage (cf. Acts 1:11-12) it is also used in Mark 16:9 and 1 Timothy 3:16 (where it probably forms part of an early Christian Hymn or confession of faith) of our Lord’s Ascension; cf. also Gospel of Peter, 19, in a doubtfully orthodox sense. It is to be noted that the word is here used absolutely, as of an event with which the Apostolic Church was already familiar. On the cognate noun ἀνάληψις, used only by St. Luke in N.T., and absolutely, with reference to the same event, in his Gospel, Luke 9:51, see Psalms of Solomon, Acts 4:20, ed. Ryle and James, p. 49. In the latter passage the word is apparently used for the first time in extant Greek literature, but its meaning is very different from its later technical use with reference to the Assumption of the Blessed; see instances, p. 49, ubi supra. St. Irenæus, i., 10, 1, whilst using the noun of our Lord’s Ascension, is careful to say τὴν ἔνσαρκον εἰς τοὺς οὐρανοὺς ἀνάληψιν; see especially Swete, The Apostles’ Creed, pp. 70–72, and below on Acts 1:11.

Verse 3
Acts 1:3. οἷς καὶ παρέστησεν, “he also showed himself,” R.V., but margin “presented himself” (cf. Acts 9:41), praebuit se, Vulg. In Acts 9:41 monstravit, h. 1. magis demonstravit (Blass). The verb is used thirteen times in Acts (once in a quotation, Acts 4:26), both transitively and intransitively. St. Luke in his Gospel uses it three times, and as in Acts both transitively and intransitively. In this he is alone amongst the Evangelists. In the Epistles it is found only in St. Paul, and for the most part in a transitive sense.— μετὰ τὸ παθεῖν, “after his passion,” so in A. and R.V.; post passionem suam, Vulg.; “too sacred a word to be expunged from this the only place where it occurs in the Bible,” Humphry, Commentary on R.V.; cf. Acts 3:18, Acts 17:3, Acts 26:23.— ἐν πολλοῖς τεκμηρίοις— τεκμήριον only here in N.T.—twice in Wisdom of Solomon 5:11; Wisdom of Solomon 19:13, and 3 Maccabees 3:24. The A.V. followed the Genevan Version by inserting the word “infallible” (although the latter still retained “tokens” instead of “proofs”). But R.V. simply “proofs” expresses the technical use of the word τεκμήριον, convincing, certain evidence. Although in a familiar passage, Wisdom of Solomon 5:11, τεκμήριον and σημεῖον are used as practically synonymous, yet there is no doubt that they were technically distinguished, e.g., Arist., Rhet., i., 2, τῶν σημείων τὸ μὲν ἀναγκαῖον τεκμ. This technical distinction, it may be observed, was strictly maintained by medical men, although St. Luke may no doubt have met the word elsewhere. Thus it is used by Josephus several times, as Krenkel mentions, but he does not mention that it is also used by Thucydides, ii., 39, to say nothing of other classical writers. Galen writes to τὸ μὲν ἐκ τηρήσεως σημεῖον τὸ δὲ ἐξ ἐνδείξεως τεκμήριον, and the context states that rhetoricians as well as physicians had examined the distinction; Hobart, Medical Language of St. Luke, p. 184. The word also occurs in the Proem of Dioscorides to his De Materia Medica, p. 3, which Vogel and Meyer—Weiss hold that Luke imitated in the Prologue to his Gospel (but see Zahn, Einleitung, ii., 384).— διʼ ἡμερῶν τεσσαράκοντα. St. Chrysostom comments οὐ γὰρ εἶπε τεσσαράκοντα ἡμέρας, ἀλλὰ διʼ ἡμερῶν τεσσαράκοντα· ἐφίστατο γὰρ καὶ ἀφίστατο πάλιν. To this interpretation of the genitive with διά Blass refers, and endorses it, Grammatik des Neutestamentlichen Griechisch, p. 129, following the Scholiast. The meaning, if this interpretation is adopted, would therefore be that our Lord did not remain with His disciples continuously ( οὐ διηνεκῶς, Schol.) as before, but that He appeared to them from time to time; non perpetuo, sed per intervalla, Bengel. But cf. also Simcox, Language of the N.T., p. 140. Men have seen in this period of forty days, mentioned only by St. Luke in N.T., what we may reverently call a symbolical fitness. But in a certain sense the remark of Blass seems justified: Parum ad rem est quod idem (numerus) alias quoque occurrit. The parallels in the histories of Moses and Elijah to which Holtzmann and Spitta refer are really no parallels at all, and if it be true to say that there was nothing in contemporary Jewish ideas to suggest our Lord’s Resurrection as it is represented as taking place, it is equally true to maintain that there was nothing to suggest the after sojourn of the forty days on earth as it is represented as taking place; see Edersheim, Jesus the Messiah, ii. 624.— ὀπτανόμενος: if we could call this a frequentative verb with some scholars, it would in itself give the meaning “appearing from time to time,” but it is rather a late Hellenistic present, formed from some parts of ὁρᾶν; Blass, Grammatik des N. G., pp. 57, 181. But it certainly does not mean that our Lord’s appearances were merely visionary. The verb is found only here in N.T., but also in LXX 1 Kings 8:8 and in Tobit 12:19 (not in .). In these two passages the word cannot fairly be pressed into the service of visionary appearances. In 1 Kings the reference is to the staves of the ark which were so long that the ends were seen from the holy place before the oracle, but they were not seen from without, i.e., from the porch or vestibule. In Tobit it is not the appearance of the angel which is represented as visionary, quite the contrary; but his eating and drinking are represented as being only in appearance. But even if the word could be pressed into the meaning suggested, St. Luke’s view of our Lord’s appearances must be judged not by one expression but by his whole conception, cf. Luke 24:39-43 and Acts 10:41. That he could distinguish between visions and realities we cannot doubt; see note below on Acts 12:12.— τὰ περὶ τῆς βασιλείας τοῦ θ.: “speaking the things concerning,” R.V., not “speaking of the things,” A.V., but speaking the very things, whether truths to be believed, or commands to be obeyed (Humphry, Commentary on R.V.). On St. Luke’s fondness for τὰ περί τινος in his writings see Friedrich, Das Lucasevangelium, pp. 10 and 89 (so also Zeller and Lekebusch). The exact phrase is only found in Acts, where it occurs twice (in T.R. three times); cf. Acts 19:8 (Acts 8:12), and see also Acts 20:25; Acts 20:28(23):31. The expression ἡ βασ. τοῦ θ., instead of τῶν οὐρανῶν of the Hebrew Evangelist St. Matthew, is characteristic of St. Luke’s writings, although it is found frequently in St. Mark and once in St. John. In St. Luke’s Gospel it occurs more than thirty times, and six times in Acts (only four times in St. Matt.). Possibly the phrase was used by St Luke as one more easily understood by Gentile readers, but the two terms ἡ βασ. τοῦ θ. and τῶν οὐρ. were practically synonymous in the Gospels and in Judaism in the time of our Lord (Schürer, Jewish People, div. ii., vol. ii., p. 171; E. T. and Taylor, Sayings of the Jewish Fathers (second edit.), p. 67; Edersheim, Jesus the Messiah, i. 267; and Dalman, Die Worte Jesu, p. 76 ff.). Dr. Stanton, Jewish and Christian Messiah, p. 226, draws attention to the important fact that the preaching of the original Apostles after the Ascension is not described as that of the preaching of the kingdom of God, but that the phrase is only used of the preaching of St. Paul, and of St. Philip the associate of St. Stephen. But in view of the fact that the original Apostles heard during the Forty Days from their Master’s lips to τὰ περὶ τῆς βασιλ. τοῦ θεοῦ, we cannot doubt that in deed and in word they would proclaim that kingdom. On the question as to whether they conceived of the kingdom as present, or future, or both, see Wendt, Teaching of Jesus, i., 409, E. T., and Witness of the Epistles (Longmans), p. 309 ff., and on the conception of the kingdom of God in the Theology of A. Ritschl and his school see Orr, Ritschlian Theology, p. 258 ff. For the relation of the Church and the Kingdom see also Moberly, Ministerial Priesthood, pp. 28, 36 ff., “Church,” Hastings, B.D., p. 425; Hort, Ecclesia, p. 5 ff.

Verse 4
Acts 1:4. συναλίζομενος: a strong array of modern commentators renders “eating with them,” following the Vulgate convescens illis (so both A. and R.V. in margin, and Wycl. and Rhem.). It is thus rendered by Overbeck (as against De Wette), Wendt, Holtzmann, Felten, Weiss, Matthias, Knabenbauer, and Blass, who adopts the reading ὡς συναλ., and regards the particle as showing that the recapitulation is continued of the events already mentioned in Luke 24:42 ff. It is evidently taken in the same sense by Spitta, Feine, Jüngst. If we so translate it, we must derive it from ἅλς (salt), so Schol. κοινωνῶν ἁλῶν, τραπέζης, in the sense given to the expression by Chrys., Theophyl., Œcum. In Psalms 140:4 LXX, to which Wendt refers, μὴ συνδυάσω (although the reading is somewhat doubtful—the word is used by Symmachus, 1 Samuel 26:19) is also rendered συναλισθῶ (Alius) as an equivalent of the Hebrew אֶלְחַם, μὴ συμφάγοιμι, Symmachus. Blass gives no classical references, but points out that the word undoubtedly exists in the sense referred to in Clem. Hom., xiii., 4 (but see Grimm-Thayer, sub v.). Hilgenfeld (Zeitschrift für wissenschaft. Theol., p. 74 (1894)) contends that the use of the word in the psalm quoted and in the passage from the Clementines refers not to the use of salt at an ordinary meal, but rather to the sacrificial and symbolical use of salt in the Old and New Testaments. Thus in the passage Clem. Hom., xiii., 4, τότε αὐτοῖς συναλιζόμεθα, τότε means “after the Baptism”; cf. also Ignatius, ad Magnes., x., ἁλίσθητε εν αὐτῷ, “be ye salted in him”. Wendt takes the word quite generally as meaning that the sharing in a common meal with His disciples, as on the evening of the Resurrection, was the habitual practice of the Lord during the Forty Days; cf. Acts 10:41 and Luke 24:36 ff. Feine similarly holds that the word presupposes some such incidents as those mentioned in Luke 24, and that Luke had derived his information from a source which described the final instructions to the disciples as given at a common meal. On the other hand it must be borne in mind that in classical Greek, as in Herodotus and Xenophon (Wetstein) (as also in Josephus, B. J., iii., 9, 4), συναλίζω = to assemble, cf. Hesychius, συναλιζ. = συναλισθείς, συναχθείς, συναθροισθείς, and it is possible that the preceding present participles in the immediate context may help to account for the use of the same participle instead of the aorist συναλισθείς. The verb is then derived from σύν and ἁλής ( ᾱ), meaning lit(99), close, crowded together. Mr. Rendall (Acts of the Apostles, p. 32) would derive it from ἁλίη (- α), a common term for a popular assembly amongst Ionian and Dorian Greeks, and he supposes that the verb here implies a general gathering of believers not limited to the Twelve; but the context apparently points back to Luke 24:49 to a command which was certainly given only to the Twelve.— παρήγγειλεν, “he charged them,” R.V., which not only distinguishes it from other verbs rendered “to command,” but also gives the emphatic meaning which St. Luke often attaches to the word. It is characteristic of his writings, occurring four times in his Gospel and ten or eleven times in Acts, and it is very frequent in St. Paul’s Epistles (Friedrich, Lekebusch).— ἱεροσολύμων: a neuter plural (but cf. Matthew 2:3 and Grimm sub v.). St. Luke most frequently uses the Jewish form ἱερουσαλήμ—twenty-seven times in his Gospel, about forty in Acts—as against the use of ἱεροσόλυμα four times in his Gospel and over twenty in Acts (Friedrich, Lekebusch). Blass retains the aspirate for the Greek form but not for the Jewish, cf. in loco and Grammatik des N. G., pp. 17, 31, but it is very doubtful whether either should have the aspirate; W.H(100), ii., 313; Plummer’s St. Luke, p. 64; Winer-Schmiedel, p. 93. Grimm points out that the Hebrew form is used in the N.T.: “ubi in ipso nomine tanquam sancta vis quædam reponitur ut, Galatians 4:25; ita in compellationibus, Matthew 23:37, Luke 13:34;” see further sub v. ἱεροσόλυμα.— μὴ χωρίζ.: it was fitting that they should not depart from Jerusalem, not only that the new law as the old should go forth from Zion and the word of the Lord from Jerusalem, Isaiah 2:3 (Felten), but that the Apostles’ testimony should be delivered not to men unacquainted with the facts, but to the inhabitants of the city where Jesus had been crucified and buried. εἰ δὲ εὐθὺς ἐχωρίσθησαν ἱεροσολύμων, καὶ τούτων οὐδὲν ἐπηκολούθησεν, ὕποπτος ἄν ἡ ἀνάστασις ὑπῆρξεν, Œcumenius, in loco; see also Theophyl.— περιμένειν: not elsewhere in N.T. (but see Acts 10:24, ), but used in classical Greek of awaiting a thing’s happening (Dem.). The passage in LXX in which it occurs is suggestive: τὴν σωτηρίαν περιμένων κυρίου, Genesis 49:18 (cf. Wisdom of Solomon 8:12). On the tradition that the Apostles remained in Jerusalem for twelve years in obedience to a command of the Lord, and the evidence for it, see Harnack, Chronologie, i., p. 243 ff. Harnack speaks of the tradition as very old and well attested, and maintains that it is quite in accordance with Acts, as the earlier journeys of the Apostles are there described as missionary excursions from which they always returned to Jerusalem.— τὴν ἐπαγγελίαν: Bengel notes the distinction between ὑπισχνέομαι and ἐπαγγέλλομαι, the former being used of promises in response to petitions, the latter of voluntary offers (Ammonius): “quæ verbi Græci proprietas, ubi de divinis promissionibus agitur, exquisite observanda est”. It is therefore remarkable that in the Gospels the word ἐπαγγελία is never used in this technical sense of the divine promise made by God until Luke 24:49, where it is used of the promise of the Holy Spirit, as here. But in Acts and in St. Paul’s Epistles and in the Hebrews the word is frequent, and always of the promises made by God (except Acts 23:21). See Sanday and Headlam on Romans 1:2, and Lightfoot on Galatians 3:14, and Psalms of Solomon, Acts 12:7 (cf. Acts 7:9, and Acts 17:6), ed. Ryle and James, p. 106. “The promise of the Father,” cf. Luke 24:49, is fulfilled in the baptism with the Holy Ghost, and although no doubt earlier promises of the gift of the Spirit may be included, cf. Luke 12:11, as also the promise of the Spirit’s outpouring in Messianic times (cf. Joel 2:28, Isaiah 44:3, Ezekiel 36:26), yet the phraseology may be fairly said to present an undesigned coincidence with the more recent language of the Lord to the Twelve, John 14:16; John 15:26; John 16:14. On the many points of connection between the opening verses of Acts and the closing verses of St. Luke’s Gospel see below.

Verse 5
Acts 1:5. ἐν πνεύματι: the omission of ἐν before ὕδατι and its insertion before πνεύμ. may be meant to draw a distinction between the baptism with water and the baptism in the Spirit (R.V. margin “in”). But in Matthew 3:11 we have the preposition ἐν in both parts of the verse; cf. John 1:31. On ἐν with the instrumental dative see Blass, Grammatik des N. G., p. 114, and Grotius, in loco; cf. the Hebrew בְּ.— οὐ μετὰ πολλὰς ταύτας ἡμέρας: not after many, i.e., after few. This use of οὐ with an adjective or adverb is characteristic of St. Luke, cf. Luke 15:13, Acts 27:14, in which places οὐ πολύς = ὀλίγος as here; cf. οὐ μετρίως, Acts 20:12; οὐ μακράν, Luke 7:6, Acts 17:27; οὐκ ἄσημος, Acts 21:39; οὐχ ὁ τυχών, Acts 19:11; Acts 28:2, cf. Hawkins, Horæ Syn., p. 153. No doubt μετʼ οὐ would be more correct, but the negative is found both before and after the preposition, so in Luke 15:13; cf. Josephus, Ant., i., 12, and xiii., 7, 1, for similar changes of allocation in the same words. ταύτας closely connects the days referred to with the current day; cf. also Winer-Schmiedel, p. 221. οὐ μετὰ πολλάς, φησὶν ἵνα μὴ εἰς ἀθυμίαν ἐμπέσωσιν· ὡρισμένως δὲ πότε, οὐκ εἶπεν, ἵνα ἀεὶ ἐκγρηγορῶσιν ἐκδεχόμενοι, Theophylact, in loco.
Verse 6
Acts 1:6. οἱ μὲν οὖν: the combination μὲν οὖν is very frequent in Acts in all parts, occurring no less than twenty-seven times; cf. Luke 3:18. Like the simple μέν it is sometimes used without δέ in the apodosis. Here, if δέ is omitted in Acts 1:7 after εἶπεν, there is still a contrast between the question of the Apostles and the answer of Jesus. See especially Rendall, Acts of the Apostles, Appendix on μὲν οὖν, p. 160 ff.; cf. Weiss in loco.— συνελθόντες: the question has often been raised as to whether this word and μὲν οὖν refer back to Acts 1:4, or whether a later meeting of the disciples is here introduced. For the former Hilgenfeld contends (as against Weiss) and sees no reference to any fresh meeting: the disciples referred to in the αὐτοῖς of Acts 1:4 and the ὑμεῖς of Acts 1:5 had already come together. According to Holtzmann there is a reference in the words to a common meal of the Lord with His disciples already mentioned in Acts 1:4, and after this final meal the question of Acts 1:6 is asked on the way to Bethany (Luke 24:50). The words οἱ μὲν οὖν συνελθ. are referred by Felten to the final meeting which formed the conclusion of the constant intercourse of Acts 1:3, a meeting thus specially emphasised, although in reality only one out of many, and the question which follows in Acts 1:6 was asked, as Felten also supposes (see too Rendall on Acts 1:7-8), on the way to Bethany. But there is no need to suppose that this was the case (as Jüngst so far correctly objects against Holtzmann), and whilst we may take συνελθ. as referring to the final meeting before the Ascension, we may place that meeting not in Jerusalem but on the Mount of Olives. Blass sees in the word συνελθ. an assembly of all the Apostles, cf. Acts 1:13 and 1 Corinthians 15:7, and adds: “Aliunde supplendus locus ubi hoc factum, Acts 1:12, Luke 24:50”.— ἐπηρώτων: imperfect, denoting that the act of questioning is always imperfect until an answer is given (Blass, cf. Acts 3:3), and here perhaps indicating that the same question was put by one inquirer after another (see on the force of the tense, as noted here and elsewhere by Blass, Hermathena, xxi., pp. 228, 229).— εἰ: this use of εἰ in direct questions is frequent in Luke, Blass, Grammatik des N. G., p. 254; cf. Acts 7:1, Acts 19:2 (in Vulgate si); it is adopted in the LXX, and a parallel may also be found in the interrogative ה in Hebrew (so Blass and Viteau).— ἐν τῷ χρόνῳ τούτῳ: such a promise as that made in Acts 1:5, the fulfilment of which, according to Joel 2:28, would mark the salvation of Messianic times, might lead the disciples to ask about the restoration of the kingdom to Israel which the same prophet had foretold, to be realised by the annihilation of the enemies of God and victory and happiness for the good. As in the days of old the yoke of Pharaoh had been broken and Israel redeemed from captivity, so would the Messiah accomplish the final redemption, cf. Luke 24:21, and set up again, after the destruction of the world-powers, the kingdom in Jerusalem; Weber, Jüdische Theologie, pp. 360, 361 (1897). No doubt the thoughts of the disciples still moved within the narrow circle of Jewish national hopes: “totidem in hac interrogatione sunt errores quot verba,” writes Calvin. But still we must remember that with these thoughts of the redemption of Israel there mingled higher thoughts of the need of repentance and righteousness for the Messianic kingdom (Psalms of Solomon, 17, 18; ed. Ryle and James, p. lviii.), and that the disciples may well have shared, even if imperfectly, in the hopes of a Zacharias or a Simeon. Dr. Edersheim notes “with what wonderful sobriety” the disciples put this question to our Lord (ubi supra, i., p. 79); at the same time the question before us is plainly too primitive in character to have been invented by a later generation (McGiffert, Apostolic Age, p. 41).— ἀποκαθιστάνεις: ἀποκαθιστάνω, a form of ἀποκαθίστημι which is found in classical Greek and is used of the restoration of dominion as here in 1 Maccabees 15:3; see also below on Acts 3:21 and Malachi LXX Acts 4:5. On the form of the verb see W.H(101), ii., 162, and on its force see further Dalman, u. s., p. 109. “Dost thou at this time restore …?” R.V.; the present tense marking their expectation that the kingdom, as they conceived it, would immediately appear—an expectation enhanced by the promise of the previous verse, in which they saw the foretaste of the Messianic kingdom.

Verse 7
Acts 1:7. χρόνους ἢ καιρούς: Blass regards the two as synonymous, and no doubt it is difficult always to maintain a distinction. But here χρόνους may well be taken to mean space of time as such, the duration of the Church’s history, and καιρούς the critical periods in that history. ὁ μὲν καιρὸς δηλοῖ ποιότητα χρόνου, χρόνος δὲ ποσότητα (Ammonius). A good instance of the distinction may be found in LXX Nehemiah 10:34 : εἰς καιροὺς ἀπὸ χρόνων, “at times appointed”; cf. 1 Thessalonians 5:1. So here Weiss renders: “zu kennen Zeiten und geeignete Zeitpunkte”. In modern Greek, whilst καιρός means weather, χρόνος means year, so that “in both words the kernel of meaning has remained unaltered; this in the case of καιρούς is changeableness, of χρόνων duration” (Curtius, Etym., p. 110 sq.); cf. also Trench, N. T. Synonyms, ii., p. 27 ff.; Kennedy, Sources of N. T. Greek, p. 153; and Grimm-Thayer, sub v. καιρός.— ἐξουσία, authority, R.V.—either as delegated or unrestrained, the liberty of doing as one pleases ( ἔξεστι); δύναμις, power, natural ability, inherent power, residing in a thing by virtue of its nature, or, which a person or thing exerts or puts forth—so δύναμις is ascribed to Christ, now in one sense, now in another, so also to the Holy Spirit as in Acts 1:8; cf. Acts 10:38, Luke 4:14, Romans 15:13; Bengel, Luke 4:36, and Grimm-Thayer, Synonyms. Sub v. δύναμις.

Verse 8
Acts 1:8. ἔσεσθέ μου μάρτυρες, “my witnesses,” R.V., reading μου instead of μοι, not only witnesses to the facts of their Lord’s life, cf. Acts 1:22, Acts 10:39, but also His witnesses, His by a direct personal relationship; Luke 24:48 simply speaks of a testimony to the facts.— ἔν τε ἱερουσαλὴμ κ. τ. λ.: St. Luke on other occasions, as here, distinguishes Jerusalem as a district separate from all the rest of Judæa (cf. Luke 5:17, Acts 10:39), a proof of intimate acquaintance with the Rabbinical phraseology of the time, according to Edersheim, Sketches of Jewish Social Life, pp. 17, 73. In this verse, see Introduction, the keynote is struck of the contents of the whole book, and the great divisions of the Acts are marked, see, e.g., Blass, p. 12 in Prologue to Acts—Jerusalem, 1–7; Judæa, Acts 9:32; Acts 12:19; Samaria, 8; and if it appears somewhat strained to see in St. Paul’s preaching in Rome a witness to “the utmost parts of the earth,” it is noteworthy that in Psalms of Solomon, Acts 8:16, we read of Pompey that he came ἀπʼ ἐσχάτου τῆς γῆς, i.e., Rome—the same phrase as in Acts 1:8. This verse affords a good illustration of the subjective element which characterises the partition theories of Spitta, Jüngst, Clemen and others. Spitta would omit the whole verse from his sources A and , and considers it as an interpolation by the author of Acts; but, as Hilgenfeld points out, the verse is entirely in its place, and it forms the best answer to the “particularism” of the disciples, from which their question in Acts 1:6 shows that they were not yet free. Feine would omit the words ἕως ἐσχάτου τῆς γῆς because nothing in the conduct of the early Church, as it is described to us in the Jewish-Christian source, Acts 1-12, points to any knowledge of such a commission from the Risen Christ. Jüngst disagrees with both Spitta and Feine, and thinks that the hand of the redactor is visible in prominence given to the little Samaria.

Verse 9
Acts 1:9. ἐπήρθη: the word in Acts 1:2 is different, and ἐπήρθη seems not merely to denote our Lord’s first leaving the ground (as Weiss, Overbeck), but also to be more in accordance with the calm and grandeur of the event than ἀπήρθη; this latter word would rather denote a taking away by violence.— καὶ νεφέλη ὑπέλαβε: the cloud is here, as elsewhere, the symbol of the divine glory, and it was also as St. Chrysostom called it: τὸ ὄχημα τὸ βασιλίκον; cf. Psalms 104:3. In 1 Timothy 3:16 we read that our Lord was received up ἐν δόξη, “in glory,” R.V.

Verse 10
Acts 1:10. ἀτενίζοντες ἦσαν: this periphrasis of ἦν or ἦσαν with a present or perfect participle is very frequently found in St. Luke’s writings (Friedrich, pp. 12 and 89, and compare the list in Simcox, u. s., pp. 130–134). The verb is peculiar to St. Luke and St. Paul, and is found ten times in Acts, twice in St. Luke’s Gospel, and twice in 2 Cor.; it denotes a fixed, steadfast, protracted gaze: “and while they were looking steadfastly into heaven as he went,” R.V., thus expressing more clearly the longing gaze of the disciples watching the Lord as He was going ( πορευομένου αὐτοῦ, the present participle denoting that the cloud was still visible for a considerable time), as if carrying their eyes and hearts with Him to heaven: “Ipse enim est amor noster; ubi autem amor, ibi est oculus et cor” (Corn, à Lapide). The word is also found in LXX 1 Esdras 6:28 and 3 Maccabees 2:26 (cf. Aquila, Job 7:8), and also in Josephus, B. J., v., 12, 3, and Polybius. Ramsay, St. Paul, 38, 39, gives a most valuable account of the use of the word in St. Luke, and concludes that the action implied by it is quite inconsistent with weakness of vision, and that the theory which makes Paul a permanent sufferer in the eyes, as if he could not distinctly see the persons near him, is hopelessly at variance with St. Luke; cf. too the meaning of the word as used by St. Paul himself in 2 Corinthians 3:7; 2 Corinthians 3:13, where not weak but strong sight is implied in the word. The verb thus common in St. Luke is frequently employed by medical writers to denote a peculiar fixed look (Zahn); so in Luke 22:56, where it is used for the servant-maid’s earnest gaze at St. Peter, a gaze not mentioned at all by St. Matthew, and expressed by a different word in St. Mark 14:67; Hobart, Medical Language of St. Luke, p. 76. In LXX, as above, it is employed in a secondary sense, but by Aquila, u. s., in its primary meaning of gazing, beholding.— καὶ ἰδοὺ: καὶ at the commencement of the apodosis is explained as Hebraistic, but instances are not wanting in classical Greek; cf. Blass, Grammatik des N. G., p. 257, and see also Simcox, ubi supra, p. 160 ff. For the formula καὶ ἰδοὺ cf. the Hebrew וְהִנֵּה, and on St. Luke’s employment of it in sudden interpositions, see Hort, Ecclesia, p. 179. The use of καί (which in the most Hebraic books of the N.T. is employed much more extensively than in classical Greek) is most frequent in Luke, who also uses more frequently than other writers the formula καὶ ἰδού to introduce an apodosis; cf. Friedrich, ubi supra, p. 33.— παρειστήκεισαν αὐτοῖς: in the appearance of angels which St. Luke often narrates there is a striking similarity between the phraseology of his Gospel and the Acts; cf. with the present passage Acts 10:30; Acts 12:7, and Luke 24:4; Luke 2:9. The description in the angels’ disappearances is not so similar, cf. Acts 10:7 and Luke 2:15, but it must be remembered that there is only one other passage in which the departure of the angels is mentioned, Revelation 16:2; Friedrich, ubi supra, pp. 45, 52, and Zeller, Acts ii., p. 224 (E. T.). For the verb cf. Luke 1:19; Luke 19:24, Acts 23:2; Acts 23:4, and especially Acts 27:23.— ἐν ἐσθῆτι λευκῇ: in R.V. in the plural, see critical notes and also Deissmann, Neue Bibelstudien, p. 90.

Verse 11
Acts 1:11. ἄνδρες γαλ.: the ἄνδρες in similar expressions is often indicative of respect as in classical Greek, but as addressed by angels to men it may denote the earnestness of the address (Nösgen). St. Chrysostom saw in the salutation a wish to gain the confidence of the disciples: “Else, why needed they to be told of their country who knew it well enough?” Calvin also rejects the notion that the angels meant to blame the slowness and dulness of apprehension of Galilæans. At the same time the word γαλ. seems to remind us that things which are despised (John 7:52) hath God chosen. Ex Galilæa nunquam vel certe raro fuerat propheta; at omnes Apostoli (Bengel); see also below.— οὗτος ὁ ἰησοῦς: if the mention of their northern home had reminded the disciples of their early choice by Christ and of all that He had been to them, the personal name Jesus would assure them that their master would still be a human Friend and divine Saviour; Hic Jesus: qui vobis fuit eritque semper Jesus, id est, Salvator (Corn. à Lap.).— πορευόμενον: on the frequency of the verb in St. Luke as compared with other N.T. writers, often used to give effect and vividness to the scene, both Friedrich and Zeller remark; St. Peter uses the same word of our Lord’s Ascension, 1 Peter 3:22. As at the Birth of Christ, so too at His Ascension the angels’ message was received obediently and joyfully, for only thus can we explain Luke 24:52.

Verse 12
Acts 1:12. τότε: frequent in Acts and in St. Luke’s Gospel, but most frequent in St. Matthew; on its use see Grimm-Thayer, and Blass, Gramm. des N. G., p. 270.— ὑπέστρεψαν: a word characteristic of Luke both in his Gospel and in Acts, occurring in the former over twenty times, in the latter ten or eleven times. Only in three places elsewhere, not at all in the Gospels, but see Mark 14:40 (Moulton and Geden, sub v.); Friedrich, ubi supra, p. 8. On the Ascension see additional note at end of chapter.— τοῦ καλ. ἐλαιῶνος: ubi captus et vinctus fuerat. Wetstein. Although St. Matthew and St. Mark both speak of the Mount of Olives they do not say τοῦ καλ. (neither is the formula found in John 8:1). It is therefore probable that St. Luke speaks as he does as one who was a stranger to Jerusalem, or, as writing to one who was so. Blass, ubi supra, pp. 32, 84, contends that ἐλαιῶνος ought to give place to ἐλαιῶν, which he also reads in Luke 19:29; Luke 21:37 (W.H(102) ἐλαιῶν, and in Luke 19:37; Luke 22:39, τῶν ἐλαιῶν, in each case as genitive of ἐλαία), the former word being found only here and in Josephus, Ant., vii., 9, 2. But it is found in all the MSS. in this passage, although falso . cum cæt., says Blass. Blass would thus get rid of the difficulty of regarding ἐλαιών as if used in Luke 19:29; Luke 21:37 as an indeclinable noun, whilst here he would exchange its genitive for ἐλαιῶν. Deisstmann, however, is not inclined to set aside the consensus of authoritities for ἐλαιῶνος, and he regards ἐλαιών in the two passages above as a lax use of the nominative case. As the genitive of ἐλαιών it would correspond to the Latin Olivetum (so Vulgate), an olive-orchard; cf. ἄμπελος and ἀμπελών in N.T., the termination ών in derivative nouns indicating a place set with trees of the kind designated by the primitive. for instances cf. Grimm-Thayer, sub ἐλαιών, but see on the other hand Deissmann, Neue Bibelstudien, p. 36 ff. With regard to the parallel between our verse and Josephus, Ant., vii., 9, 2, it is evident that even if St. Luke had read Josephus he was not dependent upon him, for he says here τοῦ καλ. just as in his Gospel he had written τὸ καλ., probably giving one or more popular names by which the place was known; Gloël, Galaterbrief, p. 65 (see also on the word W.H(103), ii., Appendix, p. 165; Plummer, St. Luke, p. 445; and Winer-Schmiedel, p. 93).— σαββάτου ἔχον ὁδόν, not ἀπέχον: the distance is represented as something which the mountain has, Meyer-Wendt; cf. Luke 24:13. There is no real discrepancy between this and the statement of St. Luke’s Gospel that our Lord led His disciples ἕως πρὸς βηθανίαν, Luke 24:50, a village which was more than double a sabbath day’s journey, fifteen furlongs from Jerusalem. But if the words in St. Luke, l. c., mean “over against Bethany,” ἕως πρός (so Feine, Eine vorkanonische Uberlieferung des Lucas, p. 79, and Nösgen, Apostelgeschichte, p. 80; see also Rendall, Acts, p. 171—Blass omits ἕως and reads only πρός and remarks neque vero πρός est εἰς; cf. also Belser, Theologische Quartalschrift, i., 79 (1895)), the difficulty is surmounted, for St. Luke does not fix the exact spot of the Ascension, and he elsewhere uses the Mount of Olives, Luke 21:37, as the equivalent of the Bethany of Matthew (Acts 21:17) and Mark (Acts 11:1). Nor is it likely that our Lord would lead His disciples into a village for the event of His Ascension. It should be remembered that Lightfoot, Hor. Heb., says that “the Ascension was from the place where that tract of the Mount of Olives ceased to be called Bethphage and began to be called Bethany”. The recent attempt of Rud. Hoffmann to refer the Ascension to a “Galilee” in the Mount of Olives rests upon a tradition which cannot be regarded as reliable (see Galilæa auf dem Oelberg, Leipzig, 1896), although he can quote Resch as in agreement with him, p. 14. On Hoffmann’s pamphlet see also Expositor (5th series), p. 119 (1897), and Theologisches Literaturblatt, No. 27 (1897). This mention of the distance is quite characteristic of St. Luke; it may also have been introduced here for the benefit of his Gentile readers; Page, Acts, in loco, and cf. Ramsay’s remarks, Was Christ born at Bethlehem? pp. 55, 56.

Verse 13
Acts 1:13. τὸ ὑπερῷον: “the upper chamber,” R.V., as of some well-known place, but there is no positive evidence to identify it with the room of the Last Supper, although here and in Mark 14:15, as also in Luke 22:12, the Vulgate has cœnaculum. Amongst recent writers Hilgenfeld and Feine see in this definite mention of a room well known to the readers a reference to the author’s first book, Luke 22:11-12. But the word used in St. Mark and in St. Luke’s Gospel is different from that in the passage before us— ἀνάγαιον, but here ὑπερῷον. If we identify the former with the κατάλυμα, Luke 22:11, it would denote rather the guest-chamber used for meals than the upper room or loft set apart for retirement or prayer, although sometimes used for supper or for assemblies ( ὑπερῷον). Both words are found in classical Greek, but only the latter in the LXX, where it is frequent. In the N.T. it is used by St. Luke alone, and only in Acts. Holtzmann, following Lightfoot and Schöttgen, considers that an upper room in the Temple is meant, but this would be scarcely probable under the circumstances, and a meeting in a private house, Acts 2:46, Acts 4:23, Acts 5:42, is far more likely.— ὅ τε π.: in a series of nouns embraced under one category only the first may have the article, Winer-Schmiedel, pp. 154–157. In comparing this list of the Apostles with that given by the Synoptists we notice that whilst St. Peter stands at the head in the four lists, those three are placed in the first group who out of the whole band are prominent in the Acts as also in the Gospels, viz., Peter, John, and James; all the Synoptists, however, place St. James as the elder brother before St. John. In St. Luke’s first list, as in St. Matthew’s list, the brothers Peter and Andrew stand first, followed by another pair of brothers James and John; but in Acts Andrew gives place, as we might expect, to the three Apostles who had been admitted to the closest intimacy with Jesus during His earthly life, and St. John as St. Peter’s constant companion in the Gospel narrative makes a pair with him. The list in Acts agrees with that given by St. Luke in his Gospel in two particulars (see Friedrich, ubi supra, p. 50, and so too Zeller): (1) Simon the Zealot is called not ὁ καναναῖος, as in Matthew and Mark, but ὁ ζηλωτής, cf. Luke 6:15; (2) instead of Thaddæus (or Lebbæus) we have “Judas of James,” cf. Luke 6:16.— ἰούδας ἰακώβου, “the son of James,” R.V. (so too above ἰάκωβος ἀλφαίου, “James the son of Alphæus”), placing the words “or, brother, see Judges 1:1,” in the margin, so too in Luke 6:16. The rendering of the words as Jude the brother of James was probably caused by Judges 1:1, and it is difficult to believe, as Nösgen argues (see also Winer-Schmiedel, p. 262), that in the same list and in such close proximity these two meanings “the son of” and “the brother of” should occur for the genitive, although no doubt it is possible grammatically; see Nösgen and Wendt, in loco. On the other hand, see Felten, note, p. 66. But Winer, to whom the latter refers, is by no means positive, and only expresses the opinion that ἀδελφός is perhaps to be supplied here and in Luke 6:16 if the same Apostle is referred to in Judges 1:1. (Winer-Moulton, p. 238). But the identification with the latter is very improbable, as he was most likely the brother of James, known as “the Lord’s brother” (see Plummer on Luke, Luke 6:16, and Salmon, Introduction to N. T., pp. 473, 474, fifth edit.). It is also noteworthy that St. Luke uses ἀδελφός where he means “brother,” cf. Luke 3:1; Luke 6:14; Acts 12:2. Blass, Grammatik des N. G., gives the same reference to Alciphr., ii., 2, as Winer, τιμοκράτης ὁ ΄ητροδώρου, sc. ἀδελφός, but at the same time he declines to commit himself as to the passage in Acts and Luke 6. The list, it has been thought, is given here again by St. Luke to show the recovery of the Apostolic band from their denial and flight—so St. Chrysostom remarks that Luke did well to mention the disciples, for since one had betrayed Christ and another had been unbelieving, he hereby shows that, except the first, all were preserved (so to the same effect Œcumenius, in loco). There may also have been the desire of the author to intimate that although only the works of a few on the list would be chronicled, yet all alike were witnesses to Christ and workers for Him (Lumby).

Verse 14
Acts 1:14. καὶ ἦσαν προσκαρτεροῦντες: on the construction see Acts 1:10. In N.T. found only in St. Luke and St. Paul (except once in St. Mark 3:9); most frequently with the dative of the thing, of continuing steadfast in prayer; cf. Acts 6:4, Romans 12:12, Colossians 4:2, and cf. also Acts 2:42 or Acts 2:46 of continuing all the time in ( ἐν) a place; in Acts 8:13; Acts 10:7, it is used with the dative of the person, and in Romans 13:6 with εἴς τι. It is found in Josephus with the dative of the thing, Ant., v., 2, 6, and in Polybius, who also uses it with the dative of the person. In LXX it is found in Numbers 13:21 and in Susannah ver. 6, Theod., also in Tobit 5:8, .— ὁμοθυμαδὸν, a favourite word of St. Luke: Lucæ in Actis in deliciis est (Blass)—used ten or eleven times in Acts, only once elsewhere in N.T., Romans 15:6, where it has the same meaning, Vulgate unanimiter. In the LXX it is oftener found as the equivalent of Hebrew words meaning simply “together,” and Hatch, Essays in B. G., p. 63, would limit it to this meaning in the N.T., but the word cannot be confined to mere outward assembling together; cf. Dem., Phil., iv., 147, ὁμοθυμαδὸν ἐκ μιᾶς γνώμης (Meyer-Wendt); so Luther einmüthig. It was very natural that St. Luke should lay stress upon the absolute unanimity of the early believers, and the word is used with reference to the Twelve, to the hundred-and-twenty, to the whole number of believers; truly the Holy Ghost was “amator concordiæ” (Corn. à Lapide).— τῇ προσευχῇ καὶ τῇ δεήσει: the latter noun cannot be supported by MS. authority; the two words mark the difference between general and specific prayer; cf. Bengel on 1 Timothy 2:1, and cf. Luke, Luke 5:33. It is very doubtful whether we can confine προσευχή here to the Temple prayers; rather the article, cf. Acts 6:4 and Acts 2:42, seems to point to a definite custom of common prayer as a bond of Christian fellowship (Hort, Ecclesia, p. 43, so Speaker’s Commentary, in loco). As in his Gospel, so here and elsewhere in Acts, St. Luke lays stress upon frequency in prayer, and that too in all parts of the book (Friedrich, pp. 55–60).— σὺν γυναιξὶ: it is natural to include the women already mentioned in St. Luke’s Gospel, cf., e.g., Luke 8:2-3, Luke 23:55, “with the women,” R.V., or the expression may be quite indefinite as in margin R.V. In this mention of the presence of women, as in the stress laid upon prayer, there is another point of unity between the book and the third Gospel, “The Gospel of Womanhood” (see also Ramsay, Was Christ born at Bethlehem? p. 50). (The mention of women would certainly indicate a private house rather than the Temple.) Erasmus and Calvin both interpret the words cum uxoribus, probably not without desire to make a point against celibacy. J. Lightfoot allows that this meaning may be correct, since the Apostles and disciples who had wives took them with them, “but,” he adds, “it is too strait”.— ΄αριάμ (for ΄αρίᾳ), so always according to W.H(104) of the Blessed Virgin, nominative, vocative, accusative, dative, except twice in a few of the best MSS. (Matthew 1:20, and Luke 2:19). Cf. Appendix, p. 163. See also Simcox, Language of the N. T., p. 28, and Winer-Schmiedel, p. 91, note. The καί may be taken either to comprehend her under the other women, or as distinguishing her from them. This is the last mention of her in the N.T., and the Scripture leaves her “in prayer”.— σὺν τοῖς ἀδελφοῖς αὐτοῦ: they are previously mentioned as unbelieving (John 7:5, and compare Mark 6:4), but not only the Resurrection of the Lord but also that of Lazarus may well have overcome their unbelief. St. Chrysostom (so too Œcumenius) conjectures that Joseph was dead, for it is not to be supposed, he says, that when the brethren had become believers Joseph believed not. As the brethren are here distinguished from the Eleven, it would seem that they could not have been included in the latter (see, however, “Brethren,” B.D.2 pp. 13, 14). But whatever meaning we give to the word “brethren” here or in the Gospels, nothing could be more significant than the fact that they had now left their settled homes in Galilee to take part in the lot of the disciples of Jesus, and to await with them the promise of the Father (Felten). It may have been that, James, “the Lord’s brother,” was converted by the Resurrection, 1 Corinthians 15:5, and that his example constrained the other “brethren” to follow him.

Verse 15
Acts 1:15. καὶ ἐν ταῖς ἡμέραις ταύταις: St. Luke often employs such notes of time, used indefinitely like similar expressions in Hebrew—e.g., 1 Samuel 28:1, both in his Gospel and in Acts. Friedrich, p. 9, Lekebusch, p. 53.— ἀναστὰς: it is very characteristic of St. Luke to add a participle to a finite verb indicating the posture or position of the speaker. This word is found in St. Luke’s Gospel seventeen times, and in Acts nineteen times, only twice in Matthew, six or seven times in Mark; cf. also his use of σταθείς, three times in Gospel, six times in Acts, but not at all in the other Evangelists.— πέτρος: that St. Peter should be the spokesman is only what we should naturally expect from his previous position among the Twelve, but, as St. Chrysostom observes, he does everything with the common consent, nothing imperiously. The best fruits of his repentance are here seen in the fulfilment of his commission to strengthen his brethren. ἐν μέσῳ: another favourite expression of St. Luke both in his Gospel and in the Acts, in the former eight times, in the latter five times (four times in St. Matthew, twice in St. Mark). Blass compares the Hebrew בְּתוֹךְ, Grammatik des N. G., p. 126, and in loco.— μαθητῶν: Blass retains and contends that ἀδελφ. has arisen from either Acts 1:14 or Acts 1:16; but there is strong critical authority for the latter word; cf. Acts 6:1. In LXX it is used in three senses; a brother and a neighbour, Leviticus 19:17; a member of the same nation, Exodus 2:14, Deuteronomy 15:3. In the N.T. it is used in these three senses, and also in the sense of fellow-Christians, who are looked upon as forming one family. The transition is easily seen: (1) member of the same family; (2) of the same community (national), of the same community (spiritual). Kennedy, Sources of N.T. Greek, pp. 95, 96. On its use in religious associations in Egypt see Deissmann, Bibelstudien, i., 82, 140, 209.— τε: here for the first time solitarium. On the frequent recurrence of this word in Acts in all parts, as compared with other books of the N.T., see Blass, Grammatik des N. G., pp. 257, 258.— ὀνομάτων: R.V., “persons”. Lightfoot compares the use of the word in Revelation 3:4; Revelation 11:13 (so too Wendt), where the word is used to signify any persons without distinction of sex, so that the word may have been used here to include the women also. But he considers that it rather means men as distinct from women, and so, as he says, the Syriac and Arabic understand it here. Its use in the sense of persons reckoned up by name is Hebraistic שֵׁמוֹת LXX, Numbers 1:2; Numbers 1:18; Numbers 1:20; Numbers 3:40; Numbers 3:43; Numbers 26:53 (Grimm-Thayer, sub v.), but see also for a similar use on the Egyptian papyri, Deissmann, Neue Bibelstudien, p. 24 (1897).— ἐπὶ τὸ αὐτὸ, “gathered together,” R.V.; cf. Matthew 22:34, Luke 17:35, Acts 2:1; Acts 2:44; Acts 2:47 (so W.H(105), R.V., see in loco, Wendt, Weiss), 1 Corinthians 11:20; 1 Corinthians 14:23. Holtzmann, in loco, describes it as always local, and it is no doubt so used in most of the above passages, as also in LXX Psalms 2:2 (cf. Acts 4:26), 2 Samuel 2:13, 3 Maccabees 3:1, Sus. Acts 1:14, and in classical Greek. But when we remember the stress laid by St. Luke in the opening chapters of the Acts upon the unanimity of the believers, it is not unlikely that he should use the phrase, at all events in Acts 2:44; Acts 2:47, with this deeper thought of unity of purpose and devotion underlying the words, even if we cannot render the phrase in each passage in Acts with Rendall (Acts, p. 34), “with one mind,” “of one mind”.— ὡς ἑκατὸν εἴκοσιν. Both Wendt and Feine reject the view that the number is merely mythical (Baur, Zeller, Overbeck, Weizsäcker), and would rather see in it a definite piece of information which St. Luke had gained. It is quite beside the mark to suppose that St. Luke only used this particular number because it represented the Apostles multiplied by 10, or 40 multiplied by 3. If he had wished to emphasise the number as a number, why introduce the ὡς?

Verse 16
Acts 1:16. ἄνδρες ἀδελφοί: a mode of address indicating not only respect but also the solemnity of the occasion and the importance of the subject. There is nothing unclassical in this use of the vocative without ὦ at the beginning of speeches. Demosthenes, at least on some occasions, used the phrase ἄνδρες ἀθηναῖοι without ὦ. Simcox, ubi supra, p. 76, note, and see also Winer-Schmiedel, p. 258, note.— ἔδει: very frequent in St. Luke’s Gospel and the Acts; in the former nineteen, in the latter twenty-five times, and in all parts of the book, Friedrich, ubi supra, p. 22 (Lekebusch). It expresses a divine necessity, and is used by all the Evangelists, as by St. Peter here, and by St. Paul (1 Corinthians 15:25), of the events connected with and following upon the Passion.— δεῖ, oportet, expresses logical necessity rather than personal moral obligation ὤφειλεν, debuit, or the sense of fitness, ἔπρεπεν, decebat. The three words are all found in Hebrews 2:1; Hebrews 2:17; Hebrews 2:10, on which see Westcott, Hebrews, p. 36, and Plummer’s St. Luke, p. 247. St. Peter’s speech falls into two parts, one introduced by ἔδει, and the other introduced by δεῖ, Acts 1:21.— τὴν γραφὴν: the reference is undoubtedly to the particular passages in the O.T. which follow, cf. Luke 4:20, Acts 8:35; see Lightfoot on Galatians 3:22. There is no reference to Psalms 41:9, or this passage would have been quoted, but to the passages in Acts 1:20.— πληρωθῆναι, cf. Luke 24:44-45. πληρόω (which is very frequently used by St. Luke, Friedrich, ubi supra, p. 40) means more than “fulfil” in the popular acceptation of the word; it implies “to fill up to the full”; “Not only is our Lord the subject of direct predictions in the Old Testament, but His claims go to the full extent of affirming that all the truths which are imperfectly, and frequently very darkly shadowed forth in the pages, are realised in Him as the ideal to which they pointed” (Row, Bampton Lectures, pp. 202, 203).— τὸ πνεῦμα τὸ ἅγιον. St. Luke uses this, or a similar expression, πνεῦμα ἅγιον or τὸ ἅγιον πνεῦμα, about forty times in Acts alone, whilst in St. Luke’s Gospel alone it is used about as many times as in the three other Evangelists together (Lekebusch, Apostelgeschichte, p. 65, and Plummer, St. Luke, p. 14).— ὁδηγοῦ τοῖς συλλ. τὸν ἰησοῦν. St. Peter simply states a fact, but does not heap scorn or abuse upon Judas (Chrysostom, Hom., iii., cf. Theophylact). St. Matthew, St. Mark, St. John simply say of Judas ὁ παραδιδούς, “he who delivered Him up,” or employ some similar expression; he is never called “the traitor” (St. Luke 6:16, ἐγένετο προδότης, “became a traitor,” see Plummer, in loco). This self-restraint is remarkable on the part of men who must have regarded their Master’s Death as the most atrocious of murders (see Row, Bampton Lectures, pp. 179, 180, note). At the same time the word ὁδηγός seems to bring before us the scene in Gethsemane, how Judas went before the multitude, and drew near to Jesus to kiss Him (Luke 22:47), and to show us how vividly the memories of the Passion were present to St. Peter; cf. 1 Peter 2:21 ff.).

Verse 17
Acts 1:17. ὅτι κατηριθμημένος ἦν κ. τ. λ. For the construction see Acts 1:10. ὅτι introduces the ground upon which the Scripture to be cited, which speaks of the vacancy in the Apostolic office, found its fulfilment in Judas; “he was numbered,” “triste est numerari non manere,” Bengel.— καὶ ἔλαχεν τὸν κλῆρον: lit(106), “and obtained by lot the lot”: κλῆρος, a lot, that which is assigned by lot, the portion or share so assigned; so amongst the Greeks, and somewhat similarly in English, cf. in LXX Wisdom of Solomon 2:9; Wisdom of Solomon 5:5, Sirach 25:19. The word is used elsewhere in Acts three times, Acts 1:26, Acts 8:21, Acts 26:18; cf. with the last passage its use by St. Paul elsewhere, Colossians 1:12. Here the word no doubt may be used by St. Peter with reference to the actual selection by lot which was about to follow. The same word is used elsewhere by the same Apostle, 1 Peter 5:3, “neither as lording it over the charge allotted to you,” τῶν κλήρων. Tyndale and Cranmer render the word here “parishes,” which really gives a good interpretation of it = the “lots” assigned to the elders as their portions in God’s heritage; and so we have by an easy transition clerici = clergy, those to whom such “lots” are assigned: Humphry, Commentary on R. V., p. 446, Lightfoot, Philippians, p. 246 ff.— ἔλαχεν: here and in 2 Peter 1:1 with an accusative, as in classical Greek, “received his portion” R.V. On the construction of the verb with the genitive, cf. Blass, Grammatik des N. G., pp. 100, 230, and Plummer’s St. Luke, p. 11; with Luke 1:9, cf. 1 Samuel 14:47. In classical Greek it is used as the opposite of χειροτονηθῆναι, to be elected, more commonly with the infinitive.— διακονίας: “Apostleship the highest form of ministration is repeatedly designated thus,” Hort, Ecclesia, p. 204, e.g., Acts 1:25, Acts 20:24, Acts 21:19, 2 Corinthians 4:1; 2 Corinthians 5:18; 2 Corinthians 6:3, Romans 11:13, and see further on the word, chap. 6. below. It would be difficult to find in such a general term, or in any part of the speech, any reference to a hierarchical constitution of the Church (Zeller, Overbeck). Jüngst cannot derive any such view from this verse, although he sees in the description of διακονία as ἀποστολή, Acts 1:25, the mark of a later period than that of the delivery of the speech (so too Wendt).

Verse 18
Acts 1:18. οὗτος μὲν οὖν κ. τ. λ. This verse and the next are regarded in R.V. as a parenthesis (compare also W.H(107)), μὲν οὖν making the transition from St. Peter’s own words to the explanatory statement of St. Luke; see Rendall’s Appendix on μὲν οὖν, although he would place Acts 1:20 also in a parenthesis, Acts, p. 160 ff. For this frequent use of μὲν οὖν in Acts, see also Blass, who regards μέν as used here, as in other places, without any following antithesis expressed by δέ, Grammatik des N. G., pp. 261, 267, see also Hackett’s note in loco. Spitta, Feine, Weiss, see in these two verses an editorial interpolation.— ἐκτήσατο χωρίον. To harmonise this with Matthew 27:5, an explanation has been often used to this effect, that although Judas did not purchase the field, it was purchased by his money, and that thus he might be called its possessor. This was the explanation adopted by the older commentators, and by many modern. Theophylact, e.g., describes Judas as rightly called the κύριος of the field for the price of it was his. It is no doubt quite possible that St. Peter (if the words are his and not St. Luke’s) should thus express himself rhetorically (and some of his other expressions are certainly rhetorical, e.g., ἐλάκησε μέσος), or that Judas should be spoken of as the possessor of the field, just as Joseph of Arimathæa is said to have hewn his own tomb, or Pilate to have scourged Jesus, but possibly Dr. Edersheim’s view that the blood-money by a fiction of law was still considered to belong to Judas may help to explain the difficulty, Jesus the Messiah, ii., 575. Lightfoot comments, “Not that he himself bought the field, for Matthew resolves the contrary—nor was there any such thing in his intention when he bargained for the money,” and then he adds, “But Peter by a bitter irrision showeth the fruit and profit of his wretched covetise:” Hor. Heb. (see also Hackett’s note). Without fully endorsing this, it is quite possible that St. Peter, or St. Luke, would contrast the portion in the ministry which Judas had received with the little which was the result of the price of his iniquity.— ἐκ τοῦ μισθοῦ τῆς ἀδικίας pro τοῦ ἀδίκου μισθοῦ, a Hebraism, Blass, in loco, see also Winer-Schmiedel, p. 268. The phrase only occurs again in 2 Peter 2:13; 2 Peter 2:15; on this use of ἐκ see Simcox, Language of the N. T., p. 146. Combinations of words with ἀδικία are characteristic of St. Luke (Friedrich). In the other Evangelists the word is only found once, John 7:18.— καὶ πρηνὴς γενόμ. Wendt (following Zeller and Overbeck) and others maintain that St. Luke here follows a different tradition from St. Matthew, Matthew 27:6 ff., and that it is only arbitrary to attempt to reconcile them. But Felten and Zöckler (so too Lumby and Jacobson) see in St. Luke’s description a later stage in the terrible end of the traitor. St. Matthew says καὶ ἀπελθὼν ἀπήγξατο: if the rope broke, or a branch gave way under the weight of Judas, St. Luke’s narrative might easily be supplementary to that of St. Matthew. Blass, in loco, adopts the former alternative, and holds that thus the narrative may be harmonised with that of St. Matthew, rupto fune Iudam in terram procidisse. It is difficult to see (as against Overbeck) why πρηνὴς γεν. is inconsistent with this. The words no doubt mean strictly “falling flat on his face” opposed to ὕπτιος, not “falling headlong,” and so they do not necessarily imply that Judas fell over a precipice, but Hackett’s view that Judas may have hung himself from a tree on the edge of a precipice near the valley of Hinnom, and that he fell on to the rocky pavement below is suggested from his own observation of the locality, p. 36, Acts of the Apostles (first English edition), see also Edersheim, ubi supra, pp. 575, 576. At all events there is nothing disconcerting in the supposition that we may have here “some unknown series of facts, of which we have but two fragmentary narratives”: “Judas,” B.D.2, and see further Plummer sub v. in Hastings’ B.D. ἐλάκησε: here only in the N.T. λάσκω: a strong expression, signifying bursting asunder with a loud noise, Hom., Iliad, xiii., 616; cf. also Acta Thomæ, 33 (p. 219, ed. Tdf.): ὁ δράκων φυσηθεὶς ἐλάκησε καὶ ἀπέθανε καὶ ἐξεχύθη ὁ ἰὸς αὐτοῦ καὶ ἡ χολή, for the construction cf. Luke 23:45.

Verse 19
Acts 1:19. καὶ γνωστὸν … πᾶσιν τοῖς κατοικοῦσιν ἱερουσ.: the words have been taken to support the view that we have here a parenthesis containing the notice of St. Luke, but if St. Peter was speaking rhetorically he might easily express himself so. But many critics, who refuse to see in the whole of the two verses any parenthetical remarks of the historian, adopt the view that τῇ διαλέκτῳ αὐτῶν and τοῦτʼ ἔστιν χωρίον αἵματος are explanations introduced by St. Luke, who could trust to his Gentile readers to distinguish between his words and those of St. Peter (Wendt, Holtzmann, Zöckler, Nösgen, Jüngst. Matthias).— τῇ διαλέκτῳ: only in Acts in the N.T., where it is used six times in all parts; it may mean dialect or language, but here it is used in the latter sense (R.V.) to distinguish Aramaic from Greek (cf. its use in Polybius).— αὐτῶν, i.e., the dwellers of Jerusalem, who spoke Aramaic—unless the whole expression is used rhetorically, it would seem that it contains the words, not of St. Peter, who himself spoke Aramaic, but of the author (see Blass, in loco).— ἀκελδαμά: the Aramaic of the Field of Blood would be חֲקַל דְּמָא, and it is possible that the χ may be added to represent in some way the guttural (108), just as σιράχ = סירא, cf. Blass, in loco, and Grammatik des N. G., p. 13. W.H(109) (so Blass) read ἁκελδαμάχ (and ἀχελδαμάχ, Tisch. and Treg.); see also on the word Winer-Schmiedel, pp. 60 and 63. A new derivation has been proposed by Klostermann, Probleme in Aposteltexte, p. 6 ff., which has gained considerable attention (cf. Holtzmann, Wendt, Felten, Zöckler, in loco), viz.: דְּמַךְ= κοιμᾶσθαι, so that the word = κοιμητήριον, cf. Matthew 27:8. This is the derivation preferred by Wendt, and it is very tempting, but see also Enc. Bibl., I., 32, 1899, sub v.
It is true that the two accounts in St. Matthew and St. Luke give two reasons for the name Field of Blood. But why should there not be two reasons? If the traitor in the agony of his remorse rushed from the Temple into the valley of Hinnom, and across the valley to “the potter’s field” of Jeremiah, the old name of the potter’s field might easily become changed in the popular language into that of “field of blood,” whilst the reason given by St. Matthew for the name might still hold good, since the blood-money, which by a fiction of law was still considered to belong to Judas, was employed for the purchase of the accursed spot as a burial ground for strangers. See Edersheim, Jesus the Messiah, ii., 574, 575. Whatever may be alleged as to the growth of popular fancy and tradition in the later account in Acts of the death of Judas, it cannot be said to contrast unfavourably with the details given by Papias, Fragment, 18, which Blass describes as “insulsissima et fœdissima”.

Verse 20
Acts 1:20. The quotation is twofold, the first part from Psalms 69:26 (LXX, 68); in the LXX we have αὐτῶν, changed here into αὐτοῦ with reference to Judas, whilst ἐν τοῖς σκηνώμασιν is omitted and the words ἐν αὐτῇ, referring to ἔπαυλις, are added. The omission would make the application of the words more general than in the original, which related to the desolation of the encampment and tents of a nomadic tribe. The other part of the quotation is verbatim from Psalms 108:8 (109), called by the ancients the Iscariot Psalm. With the exception of Psalms 22, no Psalm is more frequently quoted in the N.T. than 69; cf. Psalms 108:9 with John 2:17; Psa 108:21 with Matthew 27:34, and with John 19:28; Psa 108:22-23 with Romans 11:9-10; and Psalms 108:9 with Romans 15:3. In these Psalms, as in the twenty-second Psalm, we see how the history of prophets and holy men of old, of a David or a Jeremiah, was typical of the history of the Son of man made perfect through suffering, and we know how our Lord Himself saw the fulfilment of the words of the suffering Psalmist Psalms 41:9) in the tragic events of His own life (John 13:18). So too St. Peter in the recent miserable end of the traitor sees another evidence, not only of the general truth, which the Psalmists learnt through suffering, that God rewarded His servants and that confusion awaited the unrighteous, but also another fulfilment in the case of Judas of the doom which the Psalmists of old had invoked upon the persecutors of the faithful servants of God. But we are not called upon to regard Psalms 109 as the Iscariot Psalm in all its details (see Perowne, Psalms, p. 538 (smaller edition)), or to forget, as Delitzsch reminds us, that the spirit of Elias is not that of the N.T. St. Peter, although he must have regarded the crime of Judas as a crime without a parallel, does not dwell upon his punishment, but passes at once to the duty incumbent upon the infant Church in view of the vacant Apostleship.— ἔπαυλις: by many commentators, both ancient and modern (Chrys., Oecum., so too Nösgen, Overbeck, Wendt, Blass, Holtzmann, Zöckler, Jüngst), this is referred to the χωρίον, which was rendered desolate by the death of Judas in it, on the ground that γάρ thus maintains its evident relation to what precedes. But if the two preceding verses are inserted by St. Luke, and form no part of St. Peter’s words, it would seem that ἔπαυλις must be regarded as parallel to ἐπισκοπή in the second quotation.— ἐπισκοπὴν: “his office,” R.V. (“overseership,” margin), so for the same word in LXX, Psalms 109:8, from which the quotation is made. In the LXX the word is used, Numbers 4:16, for the charge of the tabernacle. St. Peter uses the word ἐπίσκοπος in 1 Peter 2:25, and it is significant that there the translators of 1611 maintain the use of the word “bishop,” as here “bishoprick” (so R.V., “overseer,” margin), whilst they use “overseer” and “oversight” ( ἐπισκοπή), Acts 20:28 and 1 Peter 5:2, where the reference is to the function of the elders or presbyters. The word ἐπισκοπή, of course, could not have its later ecclesiastical force, but the Apostolic office of Judas might well be described as one of oversight, and care of others; and it is significant that it is so described, and not only as a διακονία (see below on Acts 1:25, and on ἐπίσκοπος, Acts 20:28, note): “St. Peter would not have quoted the Psalm containing the expression ἐπισκοπή unless he had instinctively felt the word to be applicable to Judas’ position” (Canon Gore in Guardian, 16th March, 1898).

Verse 21
Acts 1:21. δεῖ οὖν, see Acts 1:16. As the one prophecy had thus already been fulfilled, so for the fulfilment of the other it was imperative upon the Church to elect a successor to Judas.— εἰσῆλθε καὶ ἐξῆλθεν: a Hebraistic formula expressing the whole course of a man’s daily life; Acts 9:28; cf. LXX Deuteronomy 28:6, 1 Samuel 29:6, Psalm 120:8, and for other instances, Wetstein, in loco. There is no occasion to render ἐφʼ ἡμᾶς, “over us,” R.V., margin, for in full the phrase would run: εἰσῆλθεν ἐφʼ ἡμᾶς καὶ ἐξῆλθεν ἀφʼ ἡμῶν. The formula shows that St. Peter did not shrink from dwelling upon the perfect humanity of the Ascended Christ, whilst in the same sentence he speaks of Him as ὁ κύριος.

Verse 22
Acts 1:22. ἀρξάμενος, cf. note on Acts 1:1. The word need not be restricted to our Lord’s own baptism, but would include the time of the baptism preached by John, as his baptism and preaching were the announcement of, and a preparation for, the Christ. If St. Mark’s Gospel, as there is every reason to believe, was closely connected with St. Peter, its opening verses give us a similar date for the commencement of the Apostolic testimony; cf. Schmid, Biblische Theologie des N. T., p. 436.— ἕως τῆς ἡμέρας ἧς: according to Wendt and Weiss, the relative is not attracted for ᾗ, but is to be regarded as a genitive of time, but cf. Leviticus 23:15, Haggai 2:18, Baruch 1:15; Winer-Schmiedel, p. 226; Blass, ubi supra, p. 170.— μάρτυρα τῆς ἀναστάσεως. It has been noted as remarkable that St. Peter here lays down experience of matters of fact, not eminence in any subjective grace or quality, as one of the conditions of Apostleship, but it is evident that from the first the testimony of the Apostles was not merely to the facts, but to their spiritual bearing, cf. chap. Acts 5:32 : “On the one side there is the historical witness to the facts, on the other, the internal testimony of personal experience” (Westcott’s St. John, John 15:27), and the appeal to Him “Who knew the hearts,” showed that something more was needed than intellectual competency. Spitta and Jüngst (so Weiss) regard the whole clause ἐν παντὶ χρόνῳ … ἀφʼ ἡμῶν as introduced by a reviser, but on the other hand Hilgenfeld considers the words to be in their right place. He also rebukes Weiss for maintaining that the whole passage, Acts 1:15-26, could not have been composed by the author of the book, who gives no intimation of the number of the Apostles, with whom the Twelve as such play no part, and who finds his hero outside their number. But Hilgenfeld points out that the Twelve have for his “author to Theophilus” a very important place; cf. Acts 2:14; Acts 2:22, Acts 4:33, Acts 5:12; Acts 5:40, Acts 8:1; Acts 8:14, Acts 9:27.

Verse 23
Acts 1:23. ἔστησαν, not ἔστησεν: the latter reading, “nimium Petro dat, nihil concilio relinquit” (Blass). “They put forward,” R.V., not “appointed,” A.V., for the appointment had not yet been made.— ἰωσὴφ τὸν καλ. βαρσαβᾶν, “Joseph called Barsabbas”. We cannot identify him with Joseph Barnabas (Acts 4:36), or with Judas Barsabbas (Acts 15:22). Barsabbas may have been a patronymic “son of Sabba,” but cf. Enc. Bibl., I., 487, 1899. It is only a conjecture that he was the brother of Judas Barsabbas just mentioned. The name Justus is probably a Roman surname, as ἰοῦστος indicates, adopted after the custom of the time, just as the second Evangelist took the Roman name Marcus in addition to the Hebrew John. Nothing more is said of him in the N.T. Eusebius ranks him with Matthias as one of the Seventy, H.E., i., 12, and Papias is said to have related concerning him that he drank deadly poison but escaped all harm, Euseb., H.E., iii., 39. On the connection of this tradition with Aristion see Nestle, Einführung in das G. N. T., p. 240, and Zahn, Einleitung, ii., p. 231. If the reading of Blass in (110), supported by the Latin, τὸν καὶ ἰοῦστον (qui et Justus) may claim acceptance, it affords, as Belser notes, an interesting parallel with the σαῦλος ὁ καὶ παῦλος of Acts 13:8. On the spelling of the word, see W.H(111) Appendix p. 166, and also Winer-Schmiedel, pp. 56, 57.— ΄ατθίαν. Nothing more is known of him with certainty than that he must have fulfilled the qualifications required by St. Peter. Both Eusebius and Epiphanius rank him in the Seventy, and he is said to have suffered martyrdom in Ethiopia. An apocryphal Gospel was ascribed to him, Euseb., H.E., iii., 25, and from Clem. Alex., Strom., iv., 6, 35, we find that the words of Zacchæus, Luke 19:8, were supposed to be his; so too Hilgenfeld, Actus Apost., p. 202, 1899.

Verse 24
Acts 1:24. κύριε καρδιογνῶστα … ὃν ἐξελέξω. The words may well have been addressed to Christ: St. Peter had just spoken of Him as the Lord, his own experience and that of his fellow-disciples must have taught him that Jesus was One Who knew the hearts of all men (John 2:25; John 21:17), and he had heard his Master’s claim to have chosen the Apostles (cf. Luke 6:13; Luke 5:2 above, where the same verb is used). On the other hand Wendt regards as decisive against this view that St. Peter himself in Acts 15:7 says ἐξελέξατο ὁ θεός and then in Acts 1:8 calls God καρδιογνώστης (cf. Jeremiah 17:10, where Jehovah is said to search the heart). But the passage in Acts 15 is much too general in its reference to consider it decisive against any special prerogative ascribed to Jesus here (viz., the choice of His own Apostles), and the references to 2 Corinthians 1:1, Ephesians 2:1, where St. Paul refers his Apostleship to God, may be fairly met by Acts 9:17; Acts 26:16. It is quite true that in Acts 4:29 κύριε is used in prayer plainly addressed to the Lord Jehovah, but it is equally certain that prayer was directed to Christ in the earliest days of the Church (Zahn, Skizzen aus dem Leben der alten Kirche, pp. 1–38 and notes), see also below on Acts 2:21 (and cf. 1 Thessalonians 3:11-12, and 2 Thessalonians 2:16; Archbishop of Armagh in Speaker’s Commentary, iii., 690).— ἀνάδειξον: in Luke 10:1 the only other passage in the N.T. where the word is used, it is applied to our Lord’s appointment of the Seventy, and is rendered “appointed,” A. and R.V. But here R.V. renders “show” as A.V. (Rendall, “appoint”). The verb however may be used in the sense of showing forth or clearly, and hence to proclaim, especially a person’s appointment to an office (cf. the noun ἀνάδειξις also used by St. Luke only in his Gospel, Luke 1:80); cf. for the former meaning, 2 Maccabees 2:8; cf. 2 Maccabees 5:6, and for the latter, 2 Macc. 9:14, 23, 35; 10:11; 14:12, 26; 1 Esdras 1:35; 1 Esdras 8:23; so too the use of the word in Polybius and Plutarch (see Grimm-Thayer, sub v., and Weiss, in loco).

Verse 25
Acts 1:25. τὸν κλῆρον: R.V. τόπον marking the antithesis between the place in the Apostleship and “his own place” to which Judas had gone, Vulg. locum.— τῆς διακονίας ταύτης καὶ ἀποστολῆς: as above we have not only the word διακονία used but also ἐπισκοπή, Acts 5:17; Acts 5:20, so here too we have not only διακονία but also ἀποστολή, although no doubt there is a sense in which we may truly say with Dr. Hort (Ecclesia, p. 204) that Apostleship is the highest form of ministration. On the word ἀπόστολος see Acts 13:2-3; the term was undoubtedly used in N.T. to include others besides the Twelve, although there is no reason to suppose that the qualification of having “seen the Lord” was in any case invalidated (cf. Gwatkin, “Apostle,” Hastings’ B.D., p. 126). The whole narrative before us which relates the solemn appeal of the Church to her Ascended Lord, and the choice determined upon in immediate sequence to that appeal, is clearly at variance with any conception of Apostleship as other than a divine commission received directly from Christ Himself (Moberly, Ministerial Priesthood, p. 130).— παρέβη, “fell away,” R.V. cf. LXX Exodus 32:8, ἐκ τῆς ὁδοῦ, so Deuteronomy 9:12; Deuteronomy 17:20, ἀπὸ τῶν ἐντολῶν (cf. Acts 28:14, A.), so the Heb. סוּר followed by מִן. A.V. following Tyndall renders “by transgression fell,” which lays too much stress upon “fell,” which is not the prominent notion of the Greek verb, elsewhere “transgressed” (Humphry on Revised Version, p. 188— εἰς τὸν τόπον τὸν ἴδιον on τόπος). in the sense of social position, dignity, see Sirach 12:12, and also Deissmann, Neue Bibelstudien, p. 95, of succeeding to the vacant place caused by death in a religious community. Here the phrase is usually explained as the place of punishment, Gehenna, cf. Baal—Turim on Numbers 24:25 (and Genesis 31:55) “Balaam ivit in locum suum,” i.e., Gehenna, Lightfoot, Hor. Heb., while on the other hand Schöttgen sees no need to explain the expression in this way. In each of the passages in the O.T. the word ἴδιος does not occur in the LXX, although in the still more fanciful comment of the Rabbis on Job 2:11, we have ἐκ τῆς ἰδίας χώρας. That the phrase ἴδιος τόπος may be used in a good or bad sense is plain from Ignat., Magn., v., in a passage which is naturally referred to the verse before us, where a man’s “own place” denotes the place of reward, or that of punishment, cf., e.g., εἰς τὸν ὀφειλόμενον τόπον, Polycarp, Phil., ix., where the words refer to the martyrs who were with the Lord, and εἰς τὸν ὀφειλ. τόπον τῆς δόξης said of St. Peter, Clem. Rom., Cor(112) v. Nösgen argues, Apostelgeschichte, pp. 88, 89, that we are not justified in concluding from a few Rabbinical passages which contain such fanciful interpretations of simple words (cf. the comment on Job 2:11, quoted by Wetstein) that St. Peter must have meant “Gehenna”. In his wilful fall from the place chosen for him by God, Judas had chosen in self-will ἴδιος τόπος, and this wilful and deliberate choice St. Peter would emphasise in contrast to the τόπος ἀποστολῆς about to be bestowed, Acts 1:25 (see also Rendall, Acts, p. 174). But however this may be, the words may well indicate a reserve on the part of St. Peter in speaking of the fate and destiny of Judas, characteristic of his reference to him cf. note on Acts 1:16. None of the other explanations offered can be deemed satisfactory, as, e.g., that the word πορευθῆναι κ. τ. λ. refers to the successor of Judas; that Matthias should undertake the Apostolic circuit assigned to Judas (so Oecumenius, and amongst English commentators, Hammond); or, that the words refer to the house or home of Judas, or to his association with the Pharisees, or to his suicide and dishonoured burial, or to the χωρίον mentioned above. Spitta, amongst recent commentators, stands almost alone in referring the words back to Acts 1:16, and holds that they refer to the position of Judas as the guide to those who took Jesus. The sense of the passage is expressed in the reading of A δίκαιον instead of ἴδιον.

Verse 26
Acts 1:26. καὶ ἔδωκαν κλήρους αὐτῶν, “they gave forth their lots,” A.V. But R.V. reads αὐτοῖς, “they gave lots for them”. R.V. margin, “unto them”. It is difficult to decide whether the expression means that they gave lots unto the candidates themselves or whether they cast lots for them—i.e., on their behalf, or to see which of the two would be selected. How the lot was decided we cannot positively say. According to Hamburger (Real-Encyclopädie des Judentums, i., 5, p. 723) the Bible does not tell us, as the expressions used point sometimes to a casting, sometimes to a drawing out, of the lots; cf. Proverbs 16:33 : “Quo modo et ratione uti sunt Apostoli incertum est. Certum est Deum per earn declarasse Mathiam tum dirigendo sortem ut caderet in Mathiam juxta illud Proverbs 16:33” (Corn. à Lapide). For the expression cf. Leviticus 16:8. Hebraismus (Wetstein), so Blass. καὶ ἔπεσεν, i.e., through shaking the vessel, Jonah 1:7; cf. Livy, xxiii., 3; so in Homer and Sophocles πάλλειν, cf. Josephus, Ant., vi., 5.— συγκατεψηφίσθη: only here in N.T. “he was numbered with the eleven Apostles,” i.e., as the twelfth. The verb is used in the middle voice for condemning with others, Plut., Them., 21, but as it occurs nowhere else we have no parallels to its use here. Grimm explains it “deponendo ( κατά) in urnam calculo, i.e., suffragando assigno (alicui) locum inter ( σύν)”. But here it is used rather as an equivalent of συγκαταριθμεῖσθαι; cf. Acts 1:17 (and also Acts 19:19), (Blass and Wendt, in loco) = ἐναρίθμιος, συμψηφισθείς, καταριθμηθείς, Hesychius. Wendt as against Meyer maintains that it is not proved that recourse was never again had to lots, because no other instance of such an appeal is recorded in Acts. But it is most significant that this one instance should be recorded between the departure of the Lord and the outpouring of the Spirit on the Day of Pentecost, and that after Pentecost no further reference is made to such a mode of decision. Cf., e.g., Acts 10:19, Acts 16:6. With regard to the historical character of the election of Matthias, Wendt sees no ground to doubt it in the main, although he is not prepared to vouch for all the details, but he finds no reason to place such an event at a later date of the Church’s history, as Zeller proposed. To question the validity of the appointment is quite unreasonable, as not only is it presupposed in Acts 2:14, Acts 6:2, but even the way in which both St. Paul (1 Corinthians 15:5) and the Apocalypse (Acts 21:14) employ the number twelve in a technical sense of the Twelve Apostles, makes the after choice of Matthias as here described very probable (so Overbeck, in loco). No mention is made of the laying on of hands, but “non dicuntur manus novo Apostolo impositæ; erat enim prorsus immediate constitutus,” Bengel. See also on Acts 1:25, and Acts 13:3.

Ascension of our Lord.—Friedrich in his Das Lucasevangelium, p. 47 ff., discusses not only similarity of words and phrases, but similarity of contents in St. Luke’s writings. With reference to the latter, he examines the two accounts of the Ascension as given in St. Luke’s Gospel and in the Acts. There are, he notes, four points of difference (the same four in fact as are mentioned by Zeller, Acts of the Apostles, i., 166, E. T.): (1) Bethany as the place of the Ascension, Luke 24:30; Acts 1:12, the Mount of Olives; (2) the time of the Ascension; according to Acts the event falls on the fortieth day after the Resurrection, Acts 1:3; according to the Gospel on the Resurrection day itself; (3) the words of Jesus before the Ascension are not quite the same in the two narratives; (4) in the Gospel the words appear to be spoken in Jerusalem, in the Acts at the place of the Ascension. Friedrich points out what Zeller fully admitted, that (1) has no importance, for Bethany lay on the Mount of Olives, and the neighbourhood of Bethany might be described quite correctly as ὄρος ἐλαιῶνος; (3) is not of any great importance (as Zeller also admitted), since Luke 24:47-49 and Acts 1:4-8 agree in the main. With regard to (4), Friedrich is again in agreement with Zeller in holding that the difficulty might easily be solved by supposing some slight inaccuracy, or that the words in question were uttered on the way from Jerusalem to the Mount of Olives; but he agrees also with Zeller in maintaining that the time of the Ascension as given in Luke’s Gospel and in Acts constitutes the only definite contradiction between the two writings. But even this difficulty presents itself to Friedrich as by no means insuperable, since the author has not attempted to avoid apparent contradictions in other places in the Acts, and therefore he need not have felt himself called upon to do so in the passage before us, where the book seems at variance with his Gospel (see pp. 48, 49).

But Friedrich proceeds to emphasise the many points in which the history of the Ascension in Acts reminds us of the close of the Gospel (see also Zeller, u. s., ii., pp. 226, 227, E.T., and also Feine). Only St. Luke knows of the command of Jesus, that the Apostles should not leave Jerusalem, and of the promise of the Holy Spirit associated with it, Luke 24:49, and Acts 1:4-8. So also Luke 24:47 reminds us unmistakably of Acts 1:8; also Luke 24:52 and Acts 1:12, Luke 24:53 and Acts 1:14 (Acts 2:14) (cf. also Acts 1:5 and Luke 3:16). But there is no need to adopt Friedrich’s defence of the supposed contradiction with regard to the time of the Ascension. Certainly in the Gospel of St. Luke nothing is said of any interval between the Resurrection and the Ascension, but it is incredible that “the author can mean that late at night, Luke 3:29; Luke 3:33, Jesus led the disciples out to Bethany and ascended in the dark!” Plummer, St. Luke, p. 569, see also Felten, Apostelgeschichte, p. 59, and Blass, Acta Apostolorum, p. 44. It is of course possible that St. Luke may have gained his information as to the interval of the forty days between the writing of his two works, but however this may be (cf. Plummer, but against this view Zöckler, Apostelgeschichte, p. 173), it becomes very improbable that even if a tradition existed that the Ascension took place on the evening of the Resurrection, and that Luke afterwards in Acts followed a new and more trustworthy account (so Wendt), that the Evangelist, the disciple of St. Paul, who must have been acquainted with the continuous series of the appearances of the Risen Christ in 1 Corinthians 15, should have favoured such a tradition for a moment (see Zöckler, u. s.). On the undue stress laid by Harnack upon the famous passage in Barnabas, Epist., xv., see Dr. Swete, The Apostle’s Creed, p. 68, Plummer, u. s., p. 564, and on this point and also the later tradition of a lengthy interval, Zöckler, u. s. For the early testimony to the fact of the Ascension in the Apostolic writings, and for the impossibility of accounting for the belief in the fact either from O.T. precedents or from pagan myths, see Zahn, Das Apostolische Symbolum, pp. 76–78, and Witness of the Epistles (Longmans), p. 400 ff. The view of Steinneyer that St. Luke gives us a full account of the Ascension in the Acts rather than in his Gospel, because he felt that the true position of such an event was to emphasise it more as the beginning of a new period than as a conclusion of the Gospel history, Die Auferstehungsgeschichte des Herrn, pp. 226, 227, deserves attention, and may be fitly compared with W.H(113), Notes on Select Readings, p. 73.

02 Chapter 2 
Verse 1
Acts 2:1. ἐν τῷ συμπληροῦσθαι, lit(114), “when the day of Pentecost was being fulfilled” (filled up). R.V. renders “was now come,” and a question arises as to whether the words mean this, or that the day was only being filled up, and not fully come. Blass interprets the expression to mean a short time before the day of Pentecost, not the day itself. Weiss and others suppose that the expression refers to the completing of the interval of time between the Paschal Feast and Pentecost. Vulgate (cf. Syriac) reads “cum complerentur dies Pentecostes,” and so all English versions have “days” except A. and R.V. The verb is only used by St. Luke in the N.T., twice in his Gospel, Luke 8:23, and in the same sense as here, Luke 9:51, and once more in the passage before us. We have the noun συμπλήρωσις in the same sense in LXX 2 Chronicles 36:21, Dan. (Theod.) Acts 9:2, 1 Esdras 1:58; see Friedrich, ubi supra, p. 44. The mode of expression is Hebraistic, as we see also from Exodus 7:25, Jeremiah 36:10 (LXX). St. Luke may be using the expression of a day which had begun, according to Jewish reckoning, at the previous sunset, and which thus in the early morning could not be said to be either fulfilled or past, but which was in the process of being fulfilled (Hilgenfeld, Zeitschrift für wissenschaft. Theol., p. 90, 1895; Knabenbauer, in loco). The parallel passage in Luke 9:51 cannot be quoted to support the view that the reference here is to a period preceding the day of Pentecost, since in that passage we have ἡμέρας, not ἡμέραν as here, and, although the interpretation of the word as referring to the approach of the Feast is possible, yet the circumstances and the view evidently taken by the narrator point decisively to the very day of the Feast (see Schmid, Biblische Theol., p. 283). On the construction ἐν τῷ with the infinitive, see Blass, Grammatik des N. G., pp. 232, 234, and Dalman, Die Worte Jesu, p. 27. It is quite in the style of St. Luke, who frequently employs it; cf. the Hebrew use of בְּ, Friedrich, p. 13, ubi supra, Lekebusch, Apostelgeschichte, p. 75). On Spitta’s forced interpretation of the word, see p. 100.— τῆς πεντηκοστῆς: no occasion to add ἡμέρα, as the word was used as a proper name (although as an adjective ἡμέρα would of course be understood with it); cf. 2 Maccabees 12:32 (Tobit 2:1), μετὰ δὲ τὴν λεγομ. πεντηκοστήν.— ἅπαντες, i.e., the hundred-and-twenty as well as the Apostles (Chrysostom, Jerome), and the expression may also have included other disciples who were present in Jerusalem at the Feast (so Hilgenfeld, Wendt, Holtzmann). This interpretation appears to be more in accordance with the wide range of the prophecy, Acts 2:16-21.— ὁμοθυμαδὸν, see above on Acts 2:14. ἐπὶ τὸ αὐτό may simply = “together,” so that of the two expressions ὁμοῦ, R.V., and this phrase “alterum abundat” (Blass, Weiss); but the reference may be to the room in which they were previously assembled; cf. Acts 1:15.

Verse 2
Acts 2:2. ἄφνω: only in Acts, here, and in Acts 16:26, Acts 28:6; Klostermann’s Vindiciæ Lucanæ, p. 55; several times in LXX, but also in classical Greek in Thuc., Dem., Eur.— ἦχος ὥσπερ φερομ. πν. βιαίας, lit(115), “a sound as if a violent gust were being borne along”. St. Chrysostom rightly emphasises the ὡς, so that the sound is not that of wind, but as of the rushing of a mighty wind (so too the tongues are not of fire, but as of fire). The words describe not a natural but a supernatural phenomenon, as Wendt pointedly admits. Wind was often used as a symbol of the divine Presence, 2 Samuel 5:24, Psalms 104:3, 1 Kings 19:11, Ezekiel 43:2, etc.; cf. Josephus, Ant., iii., 5, 2; vii., 4; here it is used of the mighty power of the Spirit which nothing could resist. St. Luke alone of the N.T. writers uses ἦχος—Hebrews 12:19 being a quotation, and it is perhaps worth noting that the word is employed in medical writers, and by one of them, Aretæus, of the noise of the sea (cf. ἤχους θαλάσσης, Luke 21:25).— ὅλον τὸν οἶκον. If the Temple were meant, as Holtzmann and Zöckler think, it would have been specified, Acts 3:2; Acts 3:11, Acts 5:21.

Verse 3
Acts 2:3. διαμεριζόμ. γλῶσσαι: the audible σημεῖον is followed by a visible: γλῶσσαι the organs of speech by which the wonderful works of God were to be proclaimed, so that the expression cannot be explained from Isaiah 5:24, where the tongue of fire is represented as an organ of destruction (Wendt, note, in loco). ὡσεὶ πυρός in their appearance and brightness. The words themselves therefore forbid reference to a natural phenomenon, to say nothing of the fact of the spiritual transformation of the Apostles which followed. Fire like wind was symbolic of the divine Presence, Exodus 3:2, and of the Spirit who purifies and sanctifies, Ezekiel 1:13, Malachi 3:2-3 (see Wetstein for classical instances of fire symbolical of the presence of the deity; cf., e.g., Homer, Iliad, xviii., 214; Virgil, Æn., ii., 683). διαμεριζ., lit(116), dividing or parting themselves off. R.V. “tongues parting asunder,” so that originally they were one, as one mighty flame of fire. This rendering is strictly in accordance with the meaning of the verb. Vulgate dispertitæ (the word used by Blass). διαμερίζω is used once again in Acts 2:45 in the active voice, and once only by St. Matthew and St. Mark (once by St. John as a quotation) in the middle voice, but six times by St. Luke in his Gospel; frequently in the LXX.— ἐκάθισε (not - αν), sc., γλῶσσα (not πῦρ or πνεῦμα ἅγιον), although the latter is advocated by Chrysostom, Theophylact, Bengel: “it sat,” R.V. The singular best expresses the result of the tongues parting asunder, and of the distribution to each and all. So too ἐφʼ ἕνα ἕκαστον αὐτῶν, “upon each one of them,” R.V., cf. Acts 2:6 εἷς ἕκαστος (and Acts 2:8). The resting of a flame of fire upon the head as a token of the favour of Heaven may be illustrated from classical sources (see above and instances in Wetstein), but the thought here is not so much of fire as the token of divine favour, as of the tongue (as of fire) conferring a divine power to utter in speech divine things.

Verse 4
Acts 2:4. ἀποφθέγγεσθαι—a word peculiar to Acts, cf. Acts 5:14 and Acts 26:25; in the LXX used not of ordinary conversation, but of the utterances of prophets; cf. Ezekiel 13:9, Micah 5:12, 1 Chronicles 25:1, so fitly here: (cf. ἀποφθέγματα, used by the Greeks of the sayings of the wise and philosophers, and see also references in Wendt).— ἐτέραις γλώσσαις, see additional note.

Verse 5
Acts 2:5. κατοικοῦντες, probably used not merely of temporary dwellers for the Feast, but of the devout Jews of the Diaspora, who for the purpose of being near the Temple had taken up their residence in Jerusalem, perhaps for the study of the Law, perhaps to live and to die within the city walls (see St. Chrysostom’s comment on the word). They were not proselytes as is indicated by ἰουδαῖοι, but probably devout men like Symeon, Luke 2:25, who is described by the same word εὐλαβής, waiting for the consolation of Israel. The expression, as Zöckler points out, is not quite synonymous with that in Acts 2:14 (or with Luke 13:4), and he explains it as above. There is certainly no need to consider the word, with Spitta and Hilgenfeld, as an epithet added by a later editor, or to omit ἰουδαῖοι, as Blass strongly urges (while Hilgenfeld desires to retain this word). The word may fairly be regarded as contrasted with γαλιλαῖοι (Acts 2:7). The same view of it as applied here to foreign Jews who had their stated residence in Jerusalem is maintained by Schürer, Jewish People, div. ii., vol. ii., p. 291 (note) E.T.— κατοικεῖν is used generally of taking up a permanent abode as in contrast to παροικεῖν used of temporary sojourn, and on the frequent use of the word in St. Luke, Friedrich, ubi supra, p. 39. But here it is followed most probably by εἰς not ἐν, constructio prægnans, cf. Wendt and Weiss as against W.H(117) (T.R. ἐν and so Blass in (118)). Weiss, Apostelgeschichte, p. 36, regards this frequent use of εἰς as characteristic of the style of Acts, cf. Acts 9:21, Acts 14:25, and considers it quite inconceivable that ἐν would be changed into εἰς, although the reverse is likely enough to have happened (Wendt).— εὐλαβεῖς, see Acts 8:2.— ἀπὸ παντὸς ἔθνους: “from every nation,” so R.V.; “out of,” A.V., but this would represent ἐκ rather than ἀπό, and would imply that they belonged to these different nations, not that they were born Jews residing among them and coming from them (Humphry, Commentary on R.V.).— τῶν ὑπὸ τὸν οὐρανόν, sc. ἐθνῶν. The phrase is used frequently in LXX, cf. Deuteronomy 2:25, and in classical literature by Plato and Dem. If κατοικοῦντες includes the Jews who had come up to the Feast as well as those who had settled in Jerusalem from other countries, this expression is strikingly illustrated by the words of Philo, De Monarchia, ii. 1, p. 223. The Pentecost would be more largely attended even than the Passover, as it was a more favourable season for travelling than the early spring (see Wetstein, in loco), and cf. Schürer, Jewish People, div. ii., vol. ii., pp. 291, 307, E.T.

Verse 6
Acts 2:6. φωνῆς ταύτης: “when this sound was heard,” R.V. “Hic idem quod ἦχος comm(119) 2,” so Wetstein, who compares for φωνή in this sense Matthew 24:31, 1 Corinthians 14:7-8 (2 Chronicles 5:13), and so most recent commentators (cf. John 3:8); if human voices were meant, the plural might have been expected. But the word in singular might refer to the divine voice, the voice of the Spirit, cf. Matthew 3:17; Matthew 17:5. The A.V., so too Grotius, following Erasmus, Calvin, render the word as if φήμη, but the two passages quoted from LXX to justify this rendering are no real examples, cf., e.g., Genesis 45:16, Jer. 27:46.— τὸ πλῆθος: a characteristic word of St. Luke, occurring eight times in his Gospel, seventeen in Acts, and only seven times in rest of the N.T.; on the frequency with which St. Luke uses expressions indicative of fulness, see Friedrich, Das Lucasevangelium, pp. 40, 102. In inscriptions the word seems to have been used not only of political but of religious communities, see Deissmann, Neue Bibel-studien, pp. 59, 60 (1897), and see below on Acts 15:30.— συνεχύθη—from συνχύνω ( συνχέω) only found in Acts, where it occurs five times (cf. also σύγχυσις, Acts 19:29), see Moulton and Geden, sub v. For its meaning here cf. Genesis 11:7; Genesis 11:9, 1 Maccabees 4:27, 2 Maccabees 13:23; 2 Maccabees 14:28; Vulg., mente confusa est.— διαλέκτῳ: only in the Acts in N.T. The question has been raised as to whether it meant a dialect or a language. Meyer argued in favour of the former, but the latter rendering more probably expresses the author’s meaning, cf. Acts 1:19, and also Acts 21:40, Acts 22:2, Acts 26:14. The word is apparently used as the equivalent of γλῶσσα, Acts 2:11, A. and R.V. “language”. As the historian in his list, Acts 2:9-10, apparently is following distinctions of language (see Rendall, Acts, p. 177, and Appendix, p. 359), this would help to fix the meaning of the word διάλεκτος here. Wendt in revising Meyer’s rendering contends that the word is purposely introduced because γλῶσσα, Acts 2:3-4, had just been employed not in the sense of language but tongue, and so might have been misunderstood if repeated here with λαλεῖν. On the other hand it may be urged that some of the distinctions in the list are those of dialect, and that St. Luke intentionally used a word meaning both language and dialect.

Verse 7
Acts 2:7. ἐξίσταντο: frequent in St. Luke, three times in his Gospel, eight in the Acts, elsewhere once in St. Paul, once in St. Matthew, four times in St. Mark. The word is often found in the LXX in various senses; cf. for its meaning here Genesis 43:33, Judith 13:17; Judith 15:1, 1 Maccabees 15:32; 1 Maccabees 16:22. πάντες— γαλιλαῖοι: there is no need to suppose with Schöttgen (so Grotius, Olshausen) that the term implies any reference to the want of culture among the Galileans, as if in this way to emphasise the surprise of the questioners, or to explain the introduction of the term because the Galileans were “magis ad arma quam ad litteras et linguas idonei” (Corn. à Lapide). But if there is a reference to the peculiar dialect of the Galileans this might help to explain the introduction of ἰουδαίαν in Acts 2:9 (Wetstein followed by Weiss, but see below). Weiss sees here, it is true, the hand of a reviser who thinks only of the Apostles and not of the hundred-and-twenty who could not be supposed to come under the term γαλιλαῖοι. But whilst no doubt γαλ. might be considered a fitting description of the Apostolic band (except Judas), Hilgenfeld well asks why the hundred-and-twenty should not have been also Galileans, if they had followed Jesus from Galilee to Jerusalem.

Verse 8
Acts 2:8. τῇ ἰδίᾳ διαλ … ἐν ᾗ ἐγεννήθημεν—used distributively as Acts 2:11 ταῖς ἡμετ. γλώσσαις shows—and hence cannot be taken to mean that only one language common to all, viz., Aramaic, was spoken on the outpouring of the Spirit.

Verses 9-11
Acts 2:9-11. The list which follows has been described as showing the trained hand of the historian, whilst it has also been regarded as a distinctly popular utterance in Greek style (Ramsay, Church in the Roman Empire, p. 149; but see also Rendall, Acts, Introd., p. 13). But, as Dean Plumptre well remarks, the omission of many countries which one might have expected shows that the list was not a made up list after the event, but that St. Luke had accurately mentioned the nations present at the Feast. The reference throughout is of course to Jews of the Dispersion, and Schürer (see too Schöttgen) well parallels the description given here of the extent of the Diaspora with the description in Agrippa’s letter to the Emperor Caligula given by Philo (Legat. ad Gaium, 36. Mang., ii., 587). All commentators seem to be agreed in regarding the list as framed to some extent on geographical lines, beginning from Parthia the furthest east. Mr. Page holds that the countries named may be regarded as grouped not only geographically but historically. Of the Jews of the Dispersion there were four classes: (1) Eastern or Babylonian Jews, corresponding in the list to Parthians, Medes, Elamites; (2) Syrian Jews, corresponding to Judæa, Cappadocia, Pontus and Asia, Phrygia and Pamphylia; (3) Egyptian Jews, corresponding to Egypt and the parts of Libya over against Cyrene; (4) Roman Jews. (1) Parthia, mentioned here only in the N.T., is placed first, not only because of the vast extent of its empire from India to the Tigris, but because it then was the only power which had tried issues with Rome and had not been defeated, “Parthia” B.D. (Rawlinson). In Mesopotamia, Elam, and Babylonia were to be found the descendants of the kingdom of the Ten Tribes and of the kingdom of Judah, transported thither by the Assyrians and Chaldeans, now and until the reign of Trajan the subjects of the Parthians, but always of political importance to Rome from their position on the eastern borders of the Empire (Schürer, ubi supra, div. ii., vol. ii., pp. 223, 224 E.T.). At the head of (2), ἰουδαίαν is placed by Mr. Page, i.e., at the head of the group with which in his view it is geographically connected. Of Asia, as of Syria, it could be said that Jews dwelt in large numbers in every city, and the statement that Jews had settled in the most distant parts of Pontus is abundantly confirmed by the Jewish inscriptions in the Greek language found in the Crimea. Seleucus Nicator granted to the Jews in Syria and Asia the same privileges as those bestowed upon his Greek and Macedonian subjects (Jos., Ant., xii., 31); and to Antiochus the Great was due the removal of two thousand Jewish families from Mesopotamia and Babylonia to Lydia and Phrygia (Schürer, l. c., and “Antiochus III.,” B.D.2; Jos., Ant., xii., 3, 4). Mr. Page uses the word ἰουδαία as equivalent to the land of the Jews, i.e., Palestine and perhaps also to some part of Syria. In the former sense the word could undoubtedly be employed (Hamburger, “Judâa,” Real-Encyclopädie des Judentums, i., 5; so too by classical writers and by Strabo, “Judæa,” B.D.). But it is very doubtful how far the term can be extended to include any part of Syria, although Josephus (B.J., iii., 3, 5) speaks of the maritime places of Judæa extending as far as Ptolemais. It may well be that Syria was regarded as a kind of outer Palestine, intermediate between it and heathendom (Edersheim, Sketches of Jewish Social Life, pp. 16–19, 71, 73). St. Jerome reads Syria instead of Judæa, a reading to which Blass apparently inclines. Tertullian conjectured Armenia, c. Judges 1:7, and Idumæa (so again Spitta), Bithynia and India have been proposed. It is often very difficult to say exactly what is meant by Asia, whether the term refers to the entire Roman province, which had been greatly increased in the first century B.C. since its formation in 133 B.C., or whether the word is used in its popular sense, as denoting the Ægean coast lands and excluding Phrygia. Here the term is used with the latter signification (Ramsay, Church in the Roman Empire, p. 150, and also “Asia” in Hastings, B.D.). At the head of (3) stands Egypt, where the Jewish Dispersion, especially in Alexandria, played so important a part in the history of civilisation. The greatest prosperity of the Jews in Egypt began with Alexander the Great, but long before his time, in the seventh century B.C., Jewish immigrants were in the country (Schürer, ubi supra, pp. 226, 227, and “Alexandria,” B.D.2). From Egypt the Dispersion penetrated further westward (Schürer, u. s., pp. 230, 231, and note), and in Libya Cyrenaica or Pentapolitana, the modern Tripoli, the Jews were very numerous; cf. for their history in Cyrene 1 Maccabees 15:23; 2 Maccabees 2:23; Jos., Ant., xvi., 6, 1, 5, and Acts 6:9; Acts 11:30; Acts 13:1; Schürer, u. s., p. 232, and Merivale, Romans under the Empire, pp. 364, 365. The expression used here, τὰ μέρη τῆς λ. τῆς κατὰ κ., affords a striking parallel to that used by Dio Cassius, ἡ πρὸς κυρήνην λιβύη, liii., 12; cf. also Jos., Ant., xvi., 16; “Cyrene,” B.D.2, and Hastings’ B.D. In (4) we have οἱ ἐπιδ. ῥωμαῖοι. There is no ground for supposing that any Jews dwelt permanently in Rome before the time of Pompey, although their first appearance there dates from the days of the Maccabees (1 Maccabees 8:17; 1 Maccabees 14:24; 1 Maccabees 15:15 ff.). Of the numerous Jewish families brought to Rome by Pompey many regained their freedom, and settled beyond the Tiber as a regular Jewish community with the rights of Roman citizenship. In 19 A.D., however, the whole Jewish population was banished from the imperial city, Jos., Ant., xviii., 3, 5; but after the overthrow of Sejanus it may be safely assumed that Tiberius allowed their return to Rome (Schürer, u. s., p. 232 ff.).— οἱ ἐπιδημοῦντες ῥωμαῖοι, “Sojourners from Rome,” R.V., i.e., the Jews who live at Rome as sojourners—Roman Jews. Others take ἐπιδ. as referring to the Roman Jews who were making a temporary sojourn in Jerusalem for the Feast, or for some other purpose, the word being thus in a certain degree opposed to the κατοικοῦντες (of permanent dwelling) in Acts 2:5. Others again apparently take the expression as describing Roman Jews who, born in Rome, had taken up their dwelling in Jerusalem, and who are thus distinguished from those Jews who, born in Jerusalem, were Romans by right of Roman citizenship. The only other passage in which ἐπιδημοῦντες occurs is Acts 17:21 (but cf. Acts 18:27, (120) and (121) (Blass)), and it is there used of the ξένοι sojourning in Athens, and so probably thus making a temporary sojourn, or who were not Athenians by birth or citizenship, as distinct from the regular inhabitants of Athens. Cf. Athenæus, viii., p. 361 F.— οἱ ῥώμην κατοικοῦντες, καὶ οἱ ἐνεπιδημοῦντες τῇ πόλει, which passage shows that ἐπιδ. “minus significat quam κατοικεῖν” (Blass), and other instances in Wetstein. Hilgenfeld, whose pages contain a long discussion of recent views of the words in question, argues that according to what precedes we should expect καὶ οἱ κατοικοῦντες ῥώμην, and according to what follows we should expect simply ῥωμαῖοι, and he solves the difficulty by the arbitrary method of omitting καὶ οἱ ἐπιδ. before ῥωμαῖοι, and ἰουδ. τε καὶ προσήλυτοι after it, Zeitschrift für wissenschaft. Theol., p. 93 ff. (1895); see further Actus Apost., p. 260, 1899.— ἰουδαῖοί τε καὶ προσήλυτοι. Not only would St. Luke in writing to a Roman convert of social rank like Theophilus be likely to mention the presence of Roman Jews at the first Christian Pentecost, but he would also emphasise the fact that they were not only Jews, or of Jewish origin, but that proselytes from heathendom were also included (Felten, Belser). In thus explaining the words Felten refers them, with Erasmus and Grotius, to οἱ ἐπιδ. ῥωμαῖοι only, whilst Overbeck, Weiss, Holtzmann, Wendt, Belser, so Page, Hackett, refer them to the whole of the preceding catalogue. It is evident that Schürer takes the same view, for in speaking of the large offerings contributed by proselytes to the Temple at Jerusalem he mentions that in stating the number of Jews of every nationality living in Jerusalem the Acts does not forget to mention the proselytes along with the Jews, Acts 2:10 (u. s., p. 307).

Verse 11
Acts 2:11. κρῆτες καὶ ἄραβες: both names seem to have been added to the list as an after-thought. Even if we cannot accept Nösgen’s idea that St. Luke is repeating verbatim the account which he had received orally from an eyewitness who had forgotten the Arabians and Cretans in going through the list geographically, yet the introduction of the two names in no apparent connection with the rest ought to show us that we are not dealing with an artificial list, but with a genuine record of the different nations represented at the Feast. Belser, who endorses this view, supposes that St. Luke obtained his information from an eyewitness who added the Cretans and Arabians supplementarily, just as a person might easily forget one or two names in going through a long list of representative nations at a festival. It is possible, as Belser suggests, that the Cretans and Arabians were thinly represented at the Pentecost, although the notices in Josephus and Philo’s letter mentioned above point to a large Jewish population in Crete. The special mention of the Cretans is strikingly in accordance with the statement of the Jewish envoys to Caligula, viz., that all the more noted islands of the Mediterranean, including Crete, were full of Jews, “Crete,” B.D.,2 and Schürer, u. s., p. 232. In R.V. “Cretans”; which marks the fact that the Greek κρῆτες is a dissyllable; in A.V. “Cretes” this is easily forgotten (cf. Titus 1:12).— μεγαλεῖα only found here in N.T.; the reading of T.R., Luke 1:49, cannot be supported; cf. Psalms 70(71):19, where the word occurs in LXX. (Hebrew, גְּדלוֹת) Sirach 17:9; Sirach 18:4; Sirach 18:33, Sirach 42:21, 3 Maccabees 7:22, R. The word is found in Josephus, and also in classical Greek: used here not only of the Resurrection of the Lord (Grotius), but of all that the prophets had foretold, of all that Christ had done and the Holy Ghost had conferred.

Verse 12
Acts 2:12. διηπόρουν: not found in LXX (only in Psalms 76:5, and Daniel 2:3, Symmachus), and peculiar to St. Luke in the N.T., once in his Gospel, Luke 9:7 (Luke 24:4 ἀπορεῖσθαι, W.H(122) and R.V.), and three times in Acts, cf. Acts 5:24; Acts 10:17. διηποροῦντο in R.V. “were perplexed”; A. V. “were in doubt,” although in Luke 24:4 this or a similar word is rendered as in R.V., “were (much) perplexed”. The Greek conveys the thought of utter uncertainty what to think, rather than doubt as to which opinion of several is right (Humphry). The word no doubt is frequently found in classical writers, and is found also in Philo (not in Josephus), but it may be worth noting that ἀπορία, εὐπορία, διαπορεῖν, εὐπορεῖν are all peculiar to St. Luke, and were terms constantly employed by medical writers (Hobart, Medical Language, etc., p. 163). τί ἂν θέλοι τοῦτο εἶναι— θέλω was constantly used in this sense in classical writers, see instances in Wetstein. On the popular use of θέλω instead of βούλομαι in later Greek, cf. Blass, Acta Apostolorum, p. 15. Blass points out that St. Luke’s employment of βούλομαι is characteristic of his culture, although it must be remembered that the Evangelist uses θέλω (as here) very frequently.

Verse 13
Acts 2:13. ἕτεροι δὲ: although the word is ἕτεροι, not ἄλλοι, it is doubtful how far it indicates a distinct class from those mentioned as speaking in Acts 2:7-12. At the same time not only πάντες, Acts 2:12, but also the behaviour of the ἕτεροι, seems to separate them from the εὐλαβεῖς in Acts 2:5.— χλευάζοντες: but stronger with the intensifying διά than the simple verb in Acts 17:32; used in classical Greek, Dem., Plato, and in Polybius—here only in N.T., not found in LXX, although the simple verb is used (see below).— γλεύκους: if the rendering R.V. “new wine” is adopted, the ridicule was indeed ill-timed, as at the Pentecost there was no new wine strictly speaking, the earliest vintage being in August (cf. Chrysostom and Oecumenius, who see in such a charge the excessive folly and the excessive malignity of the scoffers). Neither the context nor the use of the word elsewhere obliges us to suppose that it is used here of unfermented wine. Its use in Lucian, Ep., Sat., xxii. (to which reference is made by Wendt and Page), and also in LXX, Job 32:19, ὥσπερ ἀσκὸς γλεύκους ζέων δεδεμένος, points to a wine still fermenting, intoxicating, while the definition of Hesychius, τὸ ἀπόσταγμα τῆς σταφυλῆς πρὶν πατηθῇ, refers its lusciousness to the quality of its make (from the purest juice of the grape), and not of necessity to the brevity of its age, see B.D. “Wine”. It would therefore be best to render “sweet wine,” made perhaps of a specially sweet small grape, cf. Genesis 49:11. “The extraordinary candour of Christ’s biographers must not be forgotten. Notice also such sentences as ‘but some doubted,’ and in the account of Pentecost, ‘these men are full of new wine’. Such observations are wonderfully true to human nature, but no less wonderfully opposed to any ‘accretion’ theory”: Romanes, Thoughts on Religion, p. 156.

Verse 14
Acts 2:14. σταθεὶς δὲ πέτρος: St. Chrysostom rightly remarks on the change which had passed over St. Peter. In the place where a few weeks before he had denied with an oath that he knew “the man,” he now stands forth to proclaim him as the Christ and the Saviour. It is quite characteristic of St. Luke thus to introduce participles indicating the position or gesture of the speaker (cf. Friedrich, Zöckler, Overbeck); cf. St. Luke 18:11; Luke 18:40; Luke 19:8, Acts 5:40; Acts 11:13; Acts 17:2; Acts 25:18; Acts 27:21.— σὺν τοῖς ἕνδεκα, and so with Matthias; cf. Acts 5:32, and Acts 1:22.— ἐπῆρε τὴν φωνὴν αὐτοῦ: this phrase is only found in St. Luke’s Gospel (Acts 11:29) and the Acts (Acts 14:11, Acts 22:22), but it is quite classical, so in Demosthenes, and in LXX it occurs several times.— ἀπεφθέγξατο: “spake forth,” R.V., cf. Acts 26:25, expressive of the solemnity of the utterance, see above in Acts 2:4, and showing that St. Peter’s words were inspired no less than the speaking with tongues (Weiss).— ἄνδρες ἰουδαῖοι: no word of reproach, but an address of respect; the words may be taken quite generally to indicate not only those previously present, but also those who were attracted by the noise. There is no need to suppose that St. Peter addressed the inhabitants of Jerusalem and the Jews as if they had been the only scoffers as distinct from the pilgrims from other lands. It is no doubt possible that the first part of the speech was addressed to the native home-bred residents, and that in Acts 2:22 St. Peter in the word ἰσραηλῖται includes all the Jews whether resident in Jerusalem or not.— ἐνωτίσασθε: only here in N.T., but frequent in LXX, especially in the Psalms. It usually translates Hebrew הֶאֱזִין from Hebrew אֹזֶן= ear; cf. inaurire; Kennedy, Sources of N. T. Greek, p. 130. “Give ear unto my words,” R.V. Auribus percipite, Vulg.

Verse 15
Acts 2:15. ὥρα τρίτη τῆς ἡμέρας: the words refer to the hour of early prayer, 9 A.M., the Jews previously did not partake of food, and on festal days they abstained from food and drink until the sixth hour (twelve o’clock). But if Schürer (see on Acts 3:1, and Blass, in loco) is right in specifying other hours for prayer, the expression may mean that St. Peter appeals to the early period of the day as a proof that the charge of drunkenness was contrary to all reasonable probability.

Verse 17
Acts 2:17. ἐν ταῖς ἐσχ. ἡμέρ., i.e., the time immediately preceding the Parousia of the Messiah (Weber, Jüdische Theologie, p. 372). The expression is introduced here instead of μετὰ ταῦτα, LXX, to show that St. Peter saw in the outpouring of the Spirit the fulfilment of Joel’s prophecy, Acts 2:28-31 (LXX), and the dawn of the period preceding the return of Christ in glory, Isaiah 2:2, Micah 4:1 (2 Timothy 3:1, James 5:3, Hebrews 1:1).— λέγει ὁ θεός: introduced possibly from Joel 2:12, although wanting in LXX and Hebrew.— ἐκχεῶ: Hellenistic future, Blass, Grammatik des N. G., pp. 41, 42, 58, cf. Acts 10:45, Titus 3:6. In LXX the word is used as here, not only in Joel, but in Zach. Acts 12:10, Sirach 18:11; Sirach 24:33, but very often of pouring forth anger.— ἀπὸ τοῦ πνεύμ. μου, “I will pour forth of my Spirit,” R.V., so in LXX, but in Heb., “I will pour out my Spirit”. The partitive ἀπό may be accounted for by the thought that the Spirit of God considered in its entirety remains with God, and that men acquire only a certain portion of its energies (so Wendt, Holtzmann). Or the partitive force of the word may be taken as signifying the great diversity of the Spirit’s gifts and operations. See also Viteau, Le Grec du N. T., p. 151 (1893).— πᾶσαν σάρκα, i.e., all men; but this expression in itself suggests a contrast beween the weakness and imperfection of humanity and the all-powerful working of the divine Spirit. The expression is Hebraistic, cf. Luke 3:6, John 17:2, and Sirach 45:4, and often in LXX. In Joel’s prophecy the expression only included the people of Israel, although the divine Spirit should be no longer limited to particular prophets or favoured individuals, but should be given to the whole nation. If we compare Acts 2:39, the expression would include at least the members of the Diaspora, wherever they might be, but it is doubtful whether we can take it as including the heathen as such in St. Peter’s thoughts, although Hilgenfeld is so convinced that the verse Acts 2:39 can only refer to the heathen that he refers all the words from καὶ πᾶσι to the end of the verse to his “author to Theophilus”. Spitta on the other hand regards the expression as referring only to the Jews of the Diaspora; if the Gentiles had been intended, he thinks that we should have had τοῖς εἰς μακρὰν ἔθνεσιν as in Acts 22:21. Undoubtedly we have an analogous expression to Acts 2:39 in Ephesians 2:13, οἳ ποτε ὄντες μακράν, where the words evidently refer to the heathen, but we must not expect the universalism of St. Paul in the first public address of St. Peter: for him it is still ὁ θεὸς ἡμῶν, “our God,” Acts 2:39, and even the expression, πρῶτον, Acts 3:26, in which Holtzmann sees a reference to the extension of the Messianic blessings to the Jew first and then to the Gentile, need only mean that in St. Peter’s view these blessings could only be secured by the Gentile through becoming a proselyte to the faith of Israel. It is thus only that St. Peter’s subsequent conduct becomes intelligible. The reading αὐτῶν instead of ὑμῶν in the next clause before both υἱοὶ and θυγατέρες if it is adopted (Blass (123)) would seem to extend the scope of the prophecy beyond the limits of Israel proper.— θυγατέρες: as Anna is called προφῆτις, Luke 2:36, so too in the Christian Church the daughters of Philip are spoken of as προφητεύουσαι, Acts 21:9.— νεανίσκοι: in LXX and Hebrew the order is reversed. It may be that Bengel is right in drawing the distinction thus: “Apud juvenes maximi vigent sensus externi, visionibus opportuni: apud senes sensus interni, somniis accommodati”. But he adds “Non tamen adolescentes a somniis, neque sensus a visionibus excluduntur” (see also Keil, in loco), and so Overbeck, Winer, Wendt see in the words simply an instance of the Hebrew love of parallelism.— καί γε (in LXX) = Hebrew וְגַם—only here in N.T. and in Acts 17:27 W.H(124) (and possibly in Luke 19:42) = “and even,” Blass, Grammatik des N. G., p. 255. The only good Attic instance of καί γε with an intervening word is to be found in Lysias, in Theomn., ii., 7, although not a strict parallel to the passage before us, Simcox, Language of the N. T., p. 168.

Verse 18
Acts 2:18. As there was to be no limit of sex or age, so too there was no limit of condition. The word μου is not in the Hebrew, only in the LXX, but as it is found in the latter and in Acts it is argued that the words δούλους and δούλας do not mean those of servile rank, but are applied in a general sense to those who are worshippers, and so servants of God. But in retaining the word μου we are not obliged to reject the literal meaning “bond-servants,” just as St. Peter himself, in addressing household servants and slaves, commands them to act ὡς δοῦλοι θεοῦ (1 Peter 2:16): “Intelliguntur servi secundum carnem, diversi a liberis. Acts 2:17, sed iidem servi Dei,” Bengel. According to Maimonides, no slave could be a prophet, but as in Christ there was neither Jew nor Gentile, neither male nor female, so in Him there was neither bond nor free (see also Keil, in loco).— καὶ προφητεύσουσι: an explanatory addition of the speaker, or an interpolation from Acts 2:17, not found either in Hebrew or LXX.

Verse 19
Acts 2:19. The word σημεῖα is wanting in the Hebrew and the LXX, but the co-ordination of the two words τέρας and σημεῖον is frequent in the N.T. (John 4:48, Acts 4:30, Romans 15:19, 2 Corinthians 12:12), and even more so in the LXX (Exodus 7:3; Exodus 7:9, Deuteronomy 4:34, Nehemiah 9:10, Daniel 6:27), so also in Josephus, Philo, Plutarch, Polybius. For the distinction between the words in the N.T., see below on Acts 2:22. τέρας is often used of some startling portent, or of some strange appearance in the heavens, so here fitly used of the sun being turned into darkness, etc. But God’s τέρατα are always σημεῖα to those who have eyes to see, and significantly in the N.T. the former word is never found without the latter. It is no doubt true to say that St. Peter had already received a sign from heaven above in the ἦχος ἐκ τοῦ οὐρανοῦ, and a sign upon the earth below in the λαλεῖν ἑτέραις γλώσσαις (Nösgen), but the whole context, Acts 2:19-21, shows that St. Peter’s thoughts had passed from the day of Pentecost to a period of grace and warning which should precede the Parousia. No explanation, therefore, of the words which limits their fulfilment to the Pentecostal Feast (see Keil, in loco, and also his reference to the interpretation of the Rabbis) is satisfactory.— σημεῖα is probably introduced into the text to emphasise the antithesis, as also are ἄνω and κάτω.— αἷμα καὶ πῦρ: if we see in these words σημεῖα ἐπὶ τῆς γῆς κάτω, there is no need to refer them to such startling phenomena as rain of blood, or fiery meteors, or pillars of smoke rising from the earth (so De Wette, Overbeck), but rather to the bloodshed and devastation of war (so Holtzmann, Wendt, Felten); cf. our Lord’s words, Matthew 24:6; Matthew 24:29. Dean Plumptre thinks of the imagery as drawn from one of the great thunderstorms of Palestine, and cf. Weber, Jüdische Theologie, pp. 350, 351 (1897).

Verse 20
Acts 2:20. For similar prophetic imagery taken from the startling phenomena of an eclipse in Palestine, cf. Isaiah 13:10, Ezekiel 32:7, Amos 8:9.— πρὶν ἢ ἐλθεῖν. The LXX omit ἤ, and Weiss contends that this is the reason of its omission here in so many MSS. Weiss retains it as in Acts 7:2, Acts 25:16; cf. also Luke 2:26 (but doubtful). Blass omits it here, but retains it in the other two passages cited from Acts: “Ionicum est non Atticum”; cf. Viteau, Le Grec du N. T., p. 130 (1893).— τὴν ἡμέραν κυρίον. It is most significant that in the Epistles of the N.T. this O.T. phrase used of Jehovah is constantly applied to the Coming of Jesus Christ to judgment; cf. 1 Thessalonians 5:2, 1 Corinthians 1:8, 2 Corinthians 1:14, Philippians 1:10; Sabatier, L’Apôtre Paul, p. 104.— καὶ ἐπιφανῆ: if the word is to be retained, it means a day manifest to all as being what it claims to be, Vulgate manifestus, “clearly visible”; Luke 17:24; also 1 Timothy 6:14, 2 Thessalonians 2:8, where the word ἐπιφάνεια is used of the Parousia (cf. Prayer-Book, “the Epiphany or Manifestation of Christ to the Gentiles”). But in the Hebrew the word הַנּוֹרָא = “terrible,” not “clearly visible,” and the LXX here, as elsewhere, Habakkuk 1:7, Malachi 1:14 (Judges 13:6, A.), etc., has failed to give a right derivation of the word which it connects with רָאָה, to see, instead of with יָרֵא, to fear (Niph. נוֹרָא and Part(125), as here, “terrible”). Zöckler holds that the LXX read not הַנּוֹרָא, but הָנּוֹדָא.

Verse 21
Acts 2:21. ἐπικαλέσηται τὸ ὄνομα, the usual LXX rendering of a common Hebrew phrase. The expression is derived from the way in which prayers addressed to God begin with the invocation of the divine name, Psalms 3:2; Psalms 6:2, etc., and a similar phrase is found in classical writers, ἐπικαλεῖσθαι τοὺς θεούς, Xen., Cyr., vii., 1, 35; Plat., Tim., p. 27, c.; Polyb., xv., 1, 13. From this it was an easy step to use the phrase as meaning the worshippers of the one God, Genesis 4:26; Genesis 12:8, 2 Kings 5:4. It is therefore significant that the Christian converts at Corinth are described by the same phrase, 1 Corinthians 1:2. But just as in Romans 10:12 this same prophecy of Joel is beyond all doubt referred by St. Paul to the Lord Jesus, so here the whole drift of St. Peter’s speech, that the same Jesus who was crucified was made both Lord and Christ, points to the same conclusion, Acts 2:36. In Joel κύριος is undoubtedly used of the Lord Jehovah, and the word is here transferred to Christ. In its bearing on our Lord’s Divinity this fact is of primary importance, for it is not merely that the early Christians addressed their Ascended Lord so many times by the same name which is used of Jehovah in the LXX—although it is certainly remarkable that in 1 Thess. the name is applied to Christ more than twenty times—but that they did not hesitate to refer to Him the attributes and the prophecies which the great prophets of the Jewish nation had associated with the name of Jehovah, Zahn, Skizzen aus dem Leben der alten Kirche, pp. 8, 10, 16 (1894), and for the force of the expression, ἐπικ. τὸ ὄνομα, in 1 Corinthians 1:2, see Harnack, History of Dogma, i., p. 29, E.T.— ὃς ἂν ἐποκ., “whosoever”: it would seem that in St. Peter’s address the expression does not extend beyond the chosen people; cf. Acts 5:36.— σωθήσεται: to the Jew salvation would mean safety in the Messianic kingdom, and from the penalties of the Messianic judgment; for the Christian there would be a partial fulfilment in the flight of the believers to Pella for safety when the Son of Man came in the destruction of Jerusalem; but the word carries our thoughts far beyond any such subordinate fulfilment to the fulness of blessing for body and soul which the verb expresses on the lips of Christ; cf. Luke 7:50. And so St. Luke places in the forefront of Acts as of his Gospel the thought of Jesus not only as the Messiah, but also as the σωτήρ, Luke 2:14; cf. Psalms of Sol., Acts 4:2 (Ryle and James).

Verse 22
Acts 2:22. ἰσραηλῖται: the tone of St. Peter throughout is that of a man who would win and not repulse his hearers, cf. Acts 5:29, and so he commences the second part of his speech, in proof that Jesus was both Lord and Christ, with a title full of honour, reminding his hearers of their covenant relation with God, and preparing them for the declaration that the covenant was not broken but confirmed in the person of Jesus.— ἰ. τὸν ναζ., “the Nazarene,” the same word (not ναζαρηνός) formed part of the inscription on the Cross, and it is difficult to believe with Wendt that there is no reference to this in St. Peter’s words (cf. προσπήξαντες, Acts 2:23; Acts 2:36), although no doubt the title was often used as a description of Jesus in popular speech, Acts 4:10, Acts 26:9. No contrast could be greater than between ἰησοῦς the despised Nazarene ( ὁ ν. οὗτος, Acts 6:14) dying a felon’s death, and ἰησοῦς χριστός, Acts 5:38, ὑψωθείς, Acts 5:33, no longer upon the Cross, but at a seat on the right hand of the Father (cf. John 12:12); again the marvellous change which had passed over St. Peter is apparent: “If Christ had not risen,” argues St. Chrysostom, “how account for the fact that those who fled whilst He was alive, now dared a thousand perils for Him when dead? St. Peter, who is struck with fear by a servant-maid, comes boldly forward” (so too Theophylact).— ἄνδρα ἀποδεδειγ. ἀπὸ τοῦ θεοῦ εἰς ὑμᾶς, “a man approved of God unto you,” R.V. The word, only used by St. Luke and St. Paul in the N.T. (cf. Acts 25:7, 1 Corinthians 4:9, 2 Thessalonians 2:4) = demonstrated, and “approved” in its old meaning would be a good equivalent; so in classical Greek, in Plato and Aristotle, shown by argument, proved, cf. Acts 25:7. The sense of the word is given by the gloss in δεδοκιμασμένον. It occurs in Esther 2:9, AB, and Acts 3:13 (LXX), and several times in the Books of the Maccabees (see Hatch and Redpath, sub v.).— ἄνδρα: Erasmus commends the wisdom of Peter, “qui apud rudem multitudinem Christum magnifice laudat, sed virum tantum nominat, ut ex factis paullatim agnoscant Divinitatem”.— ἀπό: probably here not simply for ὑπό (as Blass, and Felten, and others). The phrase means “a man demonstrated to have come unto you from God by mighty works,” etc. If the words may not be pressed to mean our Lord’s divine origin, they at least declare His divine mission (John 3:2), divinitus (Wendt in loco).— δυνάμεσι καὶ τέρασι καὶ σημείοις: cf. 2 Corinthians 12:12, Hebrews 2:4, and 2 Thessalonians 2:9; cf. Romans 15:19.— σημεῖα καὶ τέρατα: no less than eight times in Acts.— δυνάμεις is often rendered in a way which rather obscures its true form and meaning. Lit(126) = “powers,” and so here in R.V. margin, where in the text we have “mighty works,” so in Hebrews 2:4. St. Luke is fond of using δύναμις of the power inherent in Christ, and so the plural might well be used of the outward manifestations of this power in Christ, or through Him in His disciples. The word therefore seems in itself to point to the new forces at work in the world (Trench, N. T. Synonyms, ii., p. 177 ff.).— τέρατα: the word is never used in the N. T. alone as applied to our Lord’s works or those of His disciples, and this observation made by Origen is very importaut, since the one word which might seem to suggest the prodigies and portents of the heathen world is never used unless in combination with some other word, which at once raises the N.T. miracles to a higher level. And so whilst the ethical purpose of these miracles is least apparent in the word τέρατα, it is brought distinctly into view by the word with which τέρατα is so often joined— σημεῖα, a term which points in its very meaning to something beyond itself. Blass therefore is not justified in speaking of σημεῖα and τέρατα as synonymous terms. The true distinction between them lies in remembering that in the N.T. all three words mentioned in this passage have the same denotation but a different connotation—they are all used for miracles, but miracles regarded from different points of view (see Sanday and Headlam, Romans, p. 406).— οἷς ἐποίησεν … ὁ θεὸς. The words, as Alford points out against De Wette, do not express a low view of our Lord’s miracles. The favourite word used by St. John for the miracles of Christ, ἔργα, exactly corresponds to the phrase of St. Peter, since these ἔργα were the works of the Father Whom the Son revealed in them (cf. St. John 5:19; John 14:10).— καθὼς καὶ αὐτοὶ οἴδατε: Weiss rightly draws attention to the emphatic pronoun. The fact of the miracles was not denied, although their source was so terribly misrepresented; cf. “Jesus Christ in the Talmud,” Laible, E.T. (Streane), pp. 45–50 (1893).

Verse 23
Acts 2:23. τοῦτον, emphatic, ἔκδοτον delivered up, by Judas, not by God; only here in the N.T., but see instances from Josephus, also from classical Greek, in Wetstein. In Dan., Theod., Bel and the Dragon Acts 2:22.— ὡρισμένῃ βουλῇ: both favourite words of St. Luke: ὡρις. used by him five times in the Acts 10:42; Acts 11:29; Acts 17:26; Acts 17:31; once by St. Paul, Romans 1:4; once in Hebrews, Hebrews 4:7, and only in St. Luke amongst the Evangelists, Luke 22:22, where our Lord Himself speaks of the events of His betrayal by the same word, κατὰ τὸ ὡρισμένον (cf. Acts 24:26).— βουλῇ: Wendt compares the Homeric διὸς δʼ ἐτελείετο βουλή. The phrase βουλή τοῦ θ. is used only by St. Luke; once in his Gospel, Acts 7:30, and three times in Acts 13:36; Acts 20:27 (whilst βουλή is used twice in the Gospel, eight times in the Acts, and only three times elsewhere in the N.T., 1 Corinthians 4:5, Ephesians 1:2, Hebrews 6:17), but cf. Wisdom of Solomon 6:4; Wisdom of Solomon 9:13, and often ἡ βουλή κυρίου in LXX.— προγνώσει: the word is only found again in 1 Peter 1:2. and its occurrence in that place, and the thoughts which it expresses, may be classed amongst the points of contact between Acts and 1 Peter (see at end of chap. 3). In the Passion and Resurrection of Christ, which at one time seemed to Peter impossible, cf. Matthew 16:22, he now sees the full accomplishment of God’s counsel, cf. Acts 3:20, and 1 Peter 1:20 (Nösgen, Apostelgeschichte, p. 53, and also 48–52). In this spiritual insight now imparted to the Apostle we see a further proof of the illuminating power of the Holy Ghost, the gift of Pentecost, which he himself so emphatically acknowledges in his first epistle (Acts 1:1-12).— διὰ χειρῶν, best explained as a Hebraism. Cf. for the frequent use of this Hebraistic expression, Blass, Grammatik des N. G., pp. 126, 127; and Simcox, Language of the N. T., p. 141. In the LXX, cf. 2 Kings 14:27, 1 Chronicles 11:3; 1 Chronicles 29:5. St. Luke is very fond of these paraphrases with πρόσωπον and χείρ see Friedrich, Das Lukasevangelium, pp. 8, 9, and Lekebusch, Apostelgeschichte, p. 77; cf. Acts 5:12, Acts 7:25, Acts 11:30, Acts 14:3, Acts 15:23, Acts 19:11, so ἐν χειρί, εἰς χεῖρας.— ἀνόμων: “lawless,” R.V., generally taken to refer to the Roman soldiers who crucified our Lord, i.e., Gentiles without law, as in 1 Corinthians 9:21, Romans 2:14. In Wisdom of Solomon 17:2 the same word is used of the Egyptians who thought to oppress the holy nation—they are described as ἄνομοι.— προσπήξαντες, sc., τῷ σταυρῷ: a graphic word used only here, with which we may compare the vivid description also by St. Peter in Acts 5:29-32, Acts 10:39, cf. 1 Peter 2:24—the language of one who could justly claim to be a witness of the sufferings of Christ, 1 Peter 5:1. The word is not found in LXX, cf. Dio Cassius.— ἀνείλατε: an Alexandrian form, see for similar instances, Kennedy, Sources of N. T. Greek, pp. 159, 160. The verb is a favourite with St. Luke, nineteen times in Acts, twice in the Gospel, and only once elsewhere in the Evangelists, viz., Matthew 2:16, and the noun ἀναίρεσις is only found in Acts 8:10 (Acts 22:20), cf. its similar use in classical Greek and in the LXX. The fact that St. Peter thus describes the Jewish people as the actual murderers of Jesus is not a proof that in such language we have an instance of anti-Judaism quite inconsistent with the historical truth of the speech (Baur, Renan, Overbeck), but the Apostle sees vividly before his eyes essentially the same crowd at the Feast as had demanded the Cross of Jesus before the judgment-seat of Pilate, Nösgen, Apostelgeschichte, p. 103.— ὃν ὁ θεὸς ἀνέστησε, “est hoc summum orationis,” Blass, cf. Acts 5:32, and Acts 1:22.

Acts 2:24. λύσας τὰς ὠδῖνας τοῦ θαν.: R.V. “pangs” instead of “pains” (all previous versions) approaches nearer to the literal form of the word—“birth-pangs,” the resurrection of Christ being conceived of as a birth out of death, as the Fathers interpreted the passage. The phrase is found in the Psalms, LXX Psalms 17:4, Psalms 114:3, but it is most probable that the LXX has here mistaken the force of the Hebrew חבל which might mean “birth-pangs,” or the cords of a hunter catching his prey. In the Hebrew version the parallelism, such a favourite figure in Hebrew poetry, decides in favour of the latter meaning, as in R.V. Psalms 18:4-5 (LXX 18), Sheol and Death are personified as hunters lying in wait for their prey with nooses and nets (Kirkpatrick, Psalms, in loco, the word מוֹקְשֵׁי meaning snares by which birds or beasts are taken (Amos 3:5)). In the previous verse the parallelism is also maintained if we read “the waves of death” (cf. 2 Samuel 22:5) “compassed me, the floods of ungodliness made me afraid”. It is tempting to account for the reading ὠδῖνας by supposing that St. Luke had before him a source for St. Peter’s speech, and that he had given a mistaken rendering of the word חבל. But it would certainly seem that λύσας and κρατεῖσθαι are far more applicable to the idea of the hunter’s cords, in which the Christ could not be bound, since He was Himself the Life. A similar mistake in connection with the same Hebrew word חבל may possibly occur in 1 Thessalonians 5:3 and Luke 21:34. There is no occasion to find in the word any reference to the death-pains of Christ (so Grotius, Bengel), or to render ὠδῖνες pains and snares (Olshausen, Nösgen), and it is somewhat fanciful to explain with St. Chrysostom (so Theophylact and Oecumenius) ὁ θάνατος ὤδινε κατέχων αὐτὸν καὶ τὰ δεινὰ ἔπασχε.— καθότι: only found in St. Luke, in Gospel twice, and in Acts four times (Friedrich); generally in classical Greek καθʼ ὅ τι (cf. Tobit 1:12; Tobit 13:4).— οὐκ ἦν δυνατὸν … γὰρ: the words primarily refer to the proof which St. Peter was about to adduce from prophecy, and the Scripture could not be broken. But whilst Baur sees in such an expression, as also in Acts 3:15, a transition to Johannine conceptions of the Person of Jesus, every Christian gladly recognises in the words the moral impossibility that the Life could be holden by Death. On the impersonal construction, see Viteau, Le Grec du N. T., p. 151 (1893).— κρατεῖσθαι … ὑπʼ, cf. Luke 24:16 (John 20:23), only in these passages in passive voice in N.T., but cf. for similar use of the passive voice, 4 Maccabees 2:9, and so in Dem. Schmid compares this verse where the internal necessity of Christ’s resurrection is thus stated with 1 Peter 3:18, showing that the πνεῦμα in Him possessed this power of life (Biblische Theologie des N. T., p. 402).

Verse 25
Acts 2:25. δαυεὶδ γὰρ λέγει: the words which follow are quoted by St. Peter from Psalms 16; and it has been said that the Apostle’s argument would be the same if the Psalm were the work of some other author than David. But if the following Psalm and the Psalm in question may with considerable reason be attributed to the same author, and if the former Psalm, the seventeenth, may be referred to the period of David’s persecution by Saul, then David’s authorship of Psalm sixteen becomes increasingly probable (Kirkpatrick). In Delitzsch’s view whatever can mark a Psalm as Davidic we actually find combined here, e.g., coincidences of many kinds which he regards as undoubtedly Davidic (cf. Acts 5:5 with Acts 11:6, Acts 5:10 with Acts 4:4, Acts 5:11 with Acts 17:15), and he sees no reason for giving up the testimony afforded by the title. But it is plain that David’s experience did not exhaust the meaning of the Psalm, and St. Peter in the fulness of the gift of Pentecost interprets the words εἰς αὐτὸν, “with reference to Him,” i.e., the Messiah (cf. St. Paul’s interpretation of the same Psalm in Acts 13:35). On the application of the Psalm as Messianic, cf. Edersheim, Jesus the Messiah, ii., p. 717.— προωρώμην: not “I foresaw,” but “I beheld the Lord always before my face,” LXX Heb., “I have set the Lord always before me”.— κύριον = Jehovah.— ἐκ δεξιῶν μου: as a defence and helper. Cf. παραστάτης, Xen., Cyr., iii., 3, 21. The imagery may be taken from that of the trials in which advocates stood at the right hand of their clients (Psalms 109:31), or there may be a reference to a champion who, in defending another, would stand on his right hand; cf. Psalms 110:5; Psalms 121:5 (Kirkpatrick, and Robertson Smith, Expositor, 1876, p. 351).— ἵνα μὴ σαλευθῶ: although the verses which follow contain the chief Messianic references in St. Peter’s interpretation, yet in the fullest sense of the words the Christ could say προωρ. κ. τ. λ. (see Felten, in loco). But because the Father was with Him, He could add διὰ τοῦτο εὐφράνθη ἡ καρδία μου: “the heart” in O.T. is not only the heart of the affections, but the centre of the man’s whole moral and intellectual nature (Oehler, Theol. des A.T., p. 71).— εὐφράνθη refers rather to a joyous state of mind, “was glad,” R.V., ἠγαλλιάσατο used of outward and active expression of joy is rendered “rejoiced,” R.V. (in A.V. the meaning of the two verbs is transposed). At the same time εὐφράνθη is sometimes used in LXX and N.T., as in modern Greek of festive enjoyment, Kennedy, Sources of N. T. Greek, p. 155.— ἡ γλῶσσά μου: in Hebrew כְּבוֹדִי “my glory,” i.e., my soul, my spirit (cf. Genesis 49:6, Schöttgen). The Arabs use a similar expression for the eye, the hand, or any member of the body held in special honour (cf. Lumby on Psalms 108:1).— ἔτι δὲ καὶ ἡ σάρξ: flesh does not here mean the dead corpse but the living body (Perowne, Kirkpatrick).— κατασκηνώσει, “shall dwell in safety,” R.V., “confidently,” margin (O.T.); the expression is used frequently of dwelling safely in the Promised Land. In N.T. the R.V. translates “shall dwell,” “tabernacle” margin, shall dwell as in a tent, a temporary abode. In its literal meaning, therefore, there is no reference to the rest of the body in the grave, or to the hope of resurrection from the grave, but the words must be understood of this life (Perowne); cf. Deuteronomy 33:12; Deuteronomy 33:28, Psalms 4:8; Psalms 25:13, Jeremiah 23:6; Jeremiah 33:16. For the hope of the Psalmist, expressed in the following words, is primarily for preservation from death: “Thou wilt not give up my soul to Sheol [i.e., to the underworld, so that one becomes its prey], neither wilt thou suffer thy beloved one [singular] to see the pit” (so Delitzsch and Perowne, as also R. Smith and Kirkpatrick).

Verse 27
Acts 2:27. In LXX and N.T. rightly εἰς ᾅδην. W.H(127); cf. also Briggs, Messianic Prophecies, p. 24; although in T.R. as usually in Attic, εἰς ᾅδου, sc., δόμον. Blass regards as simply usurping in the common dialect the place of ἐν, but we can scarcely explain the force of the preposition here in this way. ἐγκαταλείψεις used of utter abandonment, cf. Psalms 22:1 (cf. 2 Timothy 4:10; 2 Timothy 4:16).— εἰς ᾅδην: whilst it is true that the Psalmist “says nothing about what shall happen to him after death” (Perowne), he expresses his conviction that his soul would not be given up to the land of gloom and forgetfulness, the abode of the dead, dark and cheerless, with which the Psalmist cannot associate the thought of life and light (see also on Acts 2:31).— οὐδὲ δώσεις: in R.V. (O.T.) the word “suffer” is retained, but in R.V. (N.T.) we find “thou wilt not give,” the Hebrew נתן being used in this sense to permit, to suffer, to let, like δίδωμι and dare, Viteau, Le Grec du N. T., p. 156 (1893).— τὸν ὅσιόν σου: the Hebrew Châsîd which is thus sometimes translated in the LXX (Vulgate, Sanctus) is often rendered “thy beloved one,” and the word denotes not only one who is godly and pious, but also one who is the object of Jehovah’s loving-kindness. The word might well be used of Him, Who was not only the Holy One of God, but ὁ ἀγαπητὸς υἱός, “the beloved Son”. On the word Châsîd see Kirkpatrick, Psalms, Appendix, p. 221.— ἰδεῖν διαφθοράν: “corruption” or “the pit,” margin R.V. (O.T.), but in the N.T. simply “corruption” (A. and R.V.), Vulgate, corruptio. In the LXX the Hebrew שַׁחַת is often rendered διαφθορά, “corruption,” as if derived from שָׁחַת διαφθείρειν, “to corrupt”; not, however, in the sense of corruption, putridity, but of destruction. The derivation however is probably from שׁוּחַ, to sink down, hence it means a pit, and sometimes a sepulchre, a grave, Psalms 30:10; Psalm 55:24, so here “to see the grave,” i.e., to die and be buried, cf. Psalms 49:10 (see Robinson’s Gesenius, p. 1053, note, twenty-sixth edition). Dr. Robertson Smith maintains that there are two Hebrew words the same in form but different in origin, one masculine = putrefaction or corruption, the other feminine = the deep or the pit. So far he agrees with the note in Gesenius, u. s., that the word διαφθορά should here be rendered by the latter, the pit, but he takes the rendering, the deep or the pit, as an epithet not of the grave but of Sheol or Hades (see Expositor, p. 354, 1876, the whole paper on “The Sixteenth Psalm,” by Dr. R. Smith, should be consulted, and p. 354 compared with the note in Gesenius), and this view certainly seems to fit in better with the parallelism.

Verse 28
Acts 2:28. ἐγνώρισάς μοι ὁδοὺς ζωῆς: St. Peter quotes from the LXX, which has the plural ὁδούς—so in Proverbs 5:6, where Hebrew has the same word as here in the singular, the LXX translates ὁδοὺς ζωῆς.— μετὰ τοῦ προσώπου σου, “with thy countenance” = “in thy presence,” margin; = Hebrew, “in thy presence”. The LXX πρόσωπον is a literal translation of the Hebrew פָּנִים, face or countenance, in the O.T. The expression is a common one in the O.T., “in God’s presence”; cf. Psalms 4:6; Psalms 17:15; Psalms 21:6; Psalms 140:13. Grimm-Thayer explains ( με) ὄντα μετὰ, etc., “being in thy presence” (see sub μετὰ, i. 2 b). The force of the expression is strikingly seen in its repeated use in Numbers 6:25; cf. Exodus 33:14; Oehler, Theologie des A. T., pp. 46, 56, 62, and Westcott, Hebrews, p. 272. And so the Psalm ends as it had begun with God; cf. Acts 2:2, and Acts 2:11. The Psalmist’s thoughts carried him beyond mere temporal deliverance, beyond the changes and chances of this mortal life, to the assurance of a union with God, which death could not dissolve; while as Christians we read with St. Peter a deeper and a fuller meaning still in the words, as we recall the Life, Death, Resurrection, and Ascension of Him, of Whom it was written: ὁ λόγος σὰρξ ἐγένετο καὶ ἐσκήνωσεν ἐν ἡμῖν.

Verse 29
Acts 2:29. ἄνδρες ἀδελφοί: an affectionate form of address as compared with Acts 2:14; Acts 2:22 (cf. Acts 7:2, Acts 22:1), but still much more formal than Acts 3:17, where we have ἀδελφοί alone in St. Peter’s pity for those who crucifying the Saviour knew not what they did.— ἐξὸν, sc., ἐστι (with infinitive), cf. 2 Corinthians 12:4, only in N.T. Viteau, Le Grec du N. T., p. 200 (1893), cf. LXX Esther 4:2; 4 Maccabees 5:18; not “may I speak unto you,” but “I may say unto you,” R.V., not = ἔστω, but ἐστί ( ἔξεστι), Wendt, in loco.— μετὰ παρρησίας: on the phrase, see below, Acts 4:13, and its repeated use by St. Luke; cf. Hebrews 4:16; Lat., cum fiducia, Westcott, Hebrews, p. 108. In the LXX the phrase is found, Leviticus 26:13, Esther 8:12, 1 Maccabees 4:18, 3 Maccabees 4:1; 3 Maccabees 7:12. St. Peter will first of all state facts which cannot be denied, before he proceeds to show how the words used of David are fulfilled in “great David’s greater Son”. He speaks of David in terms which indicate his respect for his name and memory, and as Bengel well says, “est igitur hoc loco προθεραπεία, prævia sermonis mitigatio” (“est hæc προθερ. ut aiunt rhetores,” Blass, in loco).— τοῦ πατριάρχου, the name is emphatically used in the N.T. of Abraham; cf. Hebrews 7:4 (properly the ἄρχων (auctor), πατριᾶς), and of the sons of Jacob, Acts 7:8-9, and cf. 4 Maccabees 7:19, used of Abraham, Isaac and Jacob. In the LXX it is used of the “heads of the fathers’ houses,” 1 Chronicles 9:9; 1 Chronicles 24:31, in a comparatively lower sense. Here used, as a term of high honour, of David, regarded as the ancestor of the kingly race. See on the word and its formation, Kennedy, Sources of New Testament Greek, p. 114.— ὅτι καὶ ἐτελεύτησε καὶ ἐτάφη: “that he both died and was buried,” R.V. St. Peter states notorious facts, and refers to them in a way which could not wound the susceptibilities of his hearers, whilst he shows them that David’s words were not exhausted in his own case. The argument is practically the same as that of St. Paul in Acts 13:36 from the same Psalm.— καὶ τὸ μνῆμα αὐτοῦ ἐστιν ἐν ἡμῖν, i.e., in Jerusalem, the mention of the tomb emphasises the fact and certainty of the death of David, and implies that his body had seen corruption. That David’s tomb was shown in the time of Nehemiah we know from Nehemiah 3:16. From Jos., Ant., vii., 15, 3; xiii., 8, 4; B. J., i., 2, 5, we learn that Solomon had buried a large treasure in the tomb, and that on that account one of its chambers had been broken open by Hyrcanus, and another by Herod the Great. According to Jos., Ant., xvi., 7, 1, Herod, not content with rifling the tomb, desired to penetrate further, even as far as the bodies of David and Solomon, but a flame burst forth and slew two of his guards, and the king fled. To this attempt the Jewish historian attributed the growing troubles in Herod’s family. In the time of Hadrian the tomb is said to have fallen into ruins. Whatever its exact site, it must have been within the walls, and therefore could not correspond with the so called “tombs of the kings” which De Saulcy identified with it. Those tombs are outside the walls, and are of the Roman period (Schürer, Jewish People, div. i., vol. i., p. 276, E.T., “David,” B.D.2). Wetstein, in loco, quotes the testimony of Maundrell as to the sepulchres of David and his family being the only sepulchres within the walls. St. Jerome, Epist., xlvi., writing to Marcella, expresses a hope that they might pray together in the mausoleum of David; so that at the end of the fourth century tradition must still have claimed to mark the spot.

Verse 30
Acts 2:30. προφήτης: as David could not have spoken this Psalm of himself, he spoke it of some other, who was none other than the Messiah—here the word is used in the double sense of one declaring God’s will, and also of one foretelling how that will would be fulfilled.— ὑπάρχων: another favourite word of St. Luke, in his Gospel, and especially in Acts; in the former it is found seven times, and in the latter no less than twenty-four times, and in all parts (excluding τὰ ὑπάρχοντα), Friedrich, Das Lucasevangelium, p. 7. It is not used by the other Evangelists. In the N.T., as in later Greek, it is often weakened into an equivalent of εἶναι; Blass, Grammatik des N. G., p. 239. Here it may indicate that David was a prophet, not only in this one instance, but constantly with reference to the Messiah.— ὅρκῳ ὤμοσεν, Hebraistic; cf. Acts 2:17. Viteau, Le Grec du N. T., p. 141 (1896); for the oath cf. Psalms 132:11, 2 Samuel 7:16.— ἐκ καρποῦ τῆς ὀσφύος αὐτοῦ, i.e., of his offspring. It is a common Hebraistic form of expression— ὀσφύς read here, but κοιλία in Ps. 131:11 (LXX); cf. Genesis 35:11 and 2 Chronicles 6:9 (Hebrews 7:5). With regard to the human element in the Person of Jesus, Peter speaks of him as a descendant of David according to prophecy, as in the Synoptists and Romans 1:3 (Schmid). The exact expression, καρπὸς τῆς ὀσφύος, is not found in the LXX, but καρ. τῆς κοιλίας is found, not only in the Psalm quoted but in Micah 6:7 (Lamentations 2:20), where the same Hebrew words are used as in the Psalm: ὀσφύς in the LXX is several times a translation of another Hebrew word חֲלָצַיִם (dual). This partitive construction (supply τινα) is also a Hebraistic mode of expression, and frequent in the LXX cf. Acts 2:18, Acts 5:2. See Viteau, Le Grec du N. T., p. 151 (1896).

Verse 31
Acts 2:31. προϊδών, cf. Galatians 3:8. The word ascribes prophetic consciousness to David in the composition of the Psalm, but, as we learn from St. Peter himself, that prophetic consciousness did not involve a distinct knowledge of the events foretold (1 Peter 1:10-12); that which the Holy Ghost presignified was only in part clear to the prophets, both as to the date of fulfilment and also as to historical shaping (Schmid, Biblische Theol. des N. T., p. 395, and Alford, in loco).— ὅτι: introducing the words which follow as a fuller explanation, or simply as expressing a well-known fact.— ἐγκατελείφθη … εἶδεν: aorists, not futures, because from St. Peter’s standpoint the prophecy had been already fulfilled (Felten, Wendt). With this verse we naturally compare the mention of Christ’s descent into Hades and His agency in the realms of the dead in St. Peter’s First Epistle, Acts 3:19 (cf. Philippians 2:10, Ephesians 4:9, Romans 10:7; Zahn, Das Apost. Symbolum, pp. 71–74; but see also Schmid, ubi supra, p. 414). Thus while the words bore, as we have seen, a primary and lower reference to David himself, St. Peter was led by the Holy Ghost to see their higher and grander fulfilment in Christ.— εἰς ᾅδου: on the construction see above on Acts 2:27, and on the Jewish view of Sheol or Hades in the time of our Lord as an intermediate state, see Charles, Book of Enoch, p. 168 and p. 94, and compare also the interesting although indirect parallel to 1 Peter 3:19, which he finds in The Book of the Secrets of Enoch, p. 45. ff.; Weber, Jüdische Theologie, pp. 163, 341.

Verse 32
Acts 2:32. οὗ: may be masculine = Christ, cf. Acts 13:31, but is taken as neuter by Blass (so too Overbeck, Holtzmann, Weiss, Wendt, Felten). Bengel remarks “nempe Dei qui id fecit,” and compares Acts 5:32, Acts 10:41, and 1 Corinthians 15:15.

Verse 33
Acts 2:33. οὖν: the Ascension is a necessary sequel to the Resurrection, cf. Weiss, Leben Jesu, iii., 409 ff. and in loco. Or the word may mark the result of the assured and manifold testimony to the Resurrection, to which the Apostle had just appealed: “Confirmata resurrectione Christi, ascensio non potest in dubium vocari,” Bengel.— τῇ δεξιᾷ τοῦ θεοῦ: best to take the words as an instrumental dative, so in Acts 5:31, with the majority of recent commentators. On grammatical grounds it would be difficult to justify the rendering “to the right hand” (although taken in connection with Acts 5:34 it would give very good sense), since such a combination of the dative alone is found only in the poets, and never in prose in classical Greek. The only other instances adduced, Acts 21:16 and Revelation 2:16, can be otherwise explained, cf. Winer-Moulton, xxxi., p. 268. On Judges 11:18 (LXX) quoted in support of the local rendering by Fritzsch, see Wendt’s full note in loco. The instrumental meaning follows naturally upon Acts 2:32—the Ascension, as the Resurrection, was the mighty deed of God, Philippians 2:9. There is therefore no occasion to regard the expression with De Wette as a Hebraism, see Wetstein, in loco.— ὑψωθείς, cf. especially John 12:32, and Westcott’s note on John 3:14. The word is frequently found in LXX. As Lightfoot points out, in our Lord Himself the divine law which He Himself had enunciated was fulfilled, ὁ ταπεινῶν ἑαυτὸν ὑψωθήσεται (Luke 14:11; Luke 18:14).— τήν τε ἐπαγγελίαν τοῦ ἁγίου πνεύματος κ. τ. λ., see above on Acts 1:4 (Galatians 3:14). The language of St. Peter is in agreement with, but yet independent of, that in St. John, whilst it calmly certifies the fulfilment of our Lord’s promise.— ἐξέχεε: “hath poured forth,” R.V. All previous English versions except Rhem. = A.V. The verb is used in the LXX in the prophecy cited above, Joel 2:28-29 (cf. also Zechariah 12:10), although it is not used in the Gospels of the outpouring of the Spirit.— τοῦτο: either the Holy Ghost, as the Vulgate takes it, or an independent neuter “this which ye see and hear,” i.e., in the bearing and speech of the assembled Apostles. St. Peter thus leads his hearers to infer that that which is poured out is by its effects nothing else than the Holy Ghost. It is noteworthy that just as Joel speaks of God, the Lord Jehovah, pouring out of His Spirit, so the same divine energy is here attributed by St. Peter to Jesus. See above on Acts 2:17.

Verse 34
Acts 2:34. St. Peter does not demand belief upon his own assertion, but he again appeals to the Scriptures, and to words which could not have received a fulfilment in the case of David. In this appeal he reproduces the very words in which, some seven weeks before, our Lord Himself had convicted the scribes of error in their interpretation of this same Psalm (Matthew 22:44, Mark 12:35, Luke 20:41), and, “unlearned” in the eyes of the scribes, had answered the question which they could not answer, how David’s Son was also David’s Lord. No passage of Scripture is so constantly referred to in the N.T. as this 110th Psalm, cf. references above, and also 1 Corinthians 15:25, Hebrews 1:13; Hebrews 5:6; Hebrews 7:17; Hebrews 7:21; Hebrews 10:13. The Psalm was always regarded as Messianic by the Jews (Weber, Jüdische Theologie, p. 357 (1897); Edersheim, Jesus the Messiah, ii., 720 (Appendix); Cheyne, Origin of the Psalter, p. 35; Driver, Introduction to O. T., pp. 362, 363; and if it had not been so in the time of our Lord, it is obvious that His argument would have missed its point if those to whom He addressed His question “What think ye of the Christ?” could have answered that David was not speaking of the coming Messiah. For earlier interpretations of the Psalm, and the patristic testimony to its Messianic character, see Speaker’s Commentary, iv., 427, and on the authorship see Gifford, Authorship of the 110th. Psalm, with Appendix, 1895 (SPCK), and Delitzsch, Psalms, iii., pp. 163–176, E.T.— κάθου ἐκ δεξιῶν μου: κάθου contracted for κάθησο (cf. also Mark 12:36, Hebrews 1:13); this “popular” form, which is also found in the Fragments of the comic writers, is the present imperative of κάθημαι in modern Greek, Kennedy, Sources of N. T. Greek, p. 162. In the LXX it is frequently used (see Hatch and Redpath, sub. v.).— ἕως: the word does not imply that Christ shall cease to reign subsequently: the word here, as elsewhere, does not imply that what is expressed will only have place up to a certain time (cf. Genesis 33:15, Deuteronomy 7:4, 2 Chronicles 6:23; cf. 1 Timothy 4:13), rather is it true to say that Christ will only then rightly rule, when He has subjugated all His enemies.— ἄν with ἕως as here, where it is left doubtful when that will take place to which it is said a thing will continue (Grimm-Thayer, and instances sub ἕως, i., 1 b).— ὑποπόδιον, cf. Joshua 10:24, referring to the custom of conquering kings placing their feet upon the necks of their conquered enemies (so Blass, in loco, amongst recent commentators).

Verse 36
Acts 2:36. ἀσφαλῶς: used here emphatically; the Apostle would emphasise the conclusion which he is about to draw from his three texts; cf. Acts 21:34, Acts 22:30, and Wisdom of Solomon 18:6 (so in classical Greek).— πᾶς οἶκος ἰσρ., without the article, for οἶκος ἰ. is regarded as a proper name, cf. LXX, 1 Samuel 7:2, 1 Kings 12:23, Nehemiah 4:16, Ezekiel 45:6, or it may be reckoned as Hebraistic, Blass, Grammatik des N. G., pp. 147, 158.— καὶ κύριον καὶ χριστόν: the κύριος plainly refers to the prophetic utterance just cited. Although in the first verse of Psalms 110 the words τῷ κυρίῳ μου are not to be taken as a name of God, for the expression is Adoni not Adonai (“the LORD saith unto my Lord,” R.V.), and is simply a title of honour and respect, which was used of earthly superiors, e.g., of Abraham, Moses, Elijah, Sisera, Naaman, yet St. Peter had called David a Prophet, and only in the Person of the Risen and Ascended Christ Who had sat down with His Father on His Throne could the Apostle see an adequate fulfilment of David’s prophecy, or an adequate realisation of the anticipations of the Christ. So in the early Church, Justin Martyr, Apol., i., 60, appeals to the words of “the prophet David” in this same Psalm as foretelling the Ascension of Christ and His reign over His spiritual enemies. On the remarkable expression χριστὸς κύριος in connection with Psalms 110:1, see Ryle and James, Psalms of Solomon, pp. 141–143, cf. with the passage here Acts 10:36; Acts 10:42. In 1 Peter 3:15 we have the phrase κύριον δὲ χριστὸν ἁγιάσατε κ. τ. λ. (R.V. and W.H(128)), “sanctify in your hearts Christ as Lord” (R.V.), where St. Peter does not hesitate to command that Christ be sanctified in our hearts as Lord, in words which are used in the O.T. of the LORD of hosts, Isaiah 8:13, and His sanctification by Israel. If it is said that it has been already shown that in Psalms 110:1 Christ is referred to not as the Lord but as “my lord,” it must not be forgotten that an exact parallel to 1 Peter 3:15 and its high Christology may be found in this first sermon of St. Peter, cf. note on Acts 2:18-21; Acts 2:33.— τοῦτον τὸν ι. ὃν ὑμεῖς ἐσταυρώσατε, “hath made Him both Lord and Christ, this Jesus whom ye crucified,” R.V., so Vulgate. The A.V., following Tyndale and Cranmer, inverts the clauses, but fails to mark what Bengel so well calls aculeus in fine, the stinging effect with which St. Peter’s words would fall on the ears of his audience, many of whom may have joined in the cry, Crucify Him! (Chrysostom). Holtzmann describes this last clause of the speech as “ein schwerer Schlusstein zur Krönung des Gebäudes”.

Verse 37
Acts 2:37. κατενύγησαν τὴν καρδίαν: no word could better make known that the sting of the last word had begun to work (see Theophylact, in loco) = compungo, so in Vulg. The word is not used in classical Greek in the same sense as here, but the simple verb νύσσειν is so used. In LXX the best parallels are Genesis 34:7, Ps. 108:16 (Psalms 109:16): cf. Cicero, De Orat., iii., 34. “Hoc pœenitentiæ initium est, hic ad pietatem ingressus, tristitiam ex peccatis nostris concipere ac malorum nostrorum sensu vulnerari … sed compunctioni accedere debet promptitudo ad parendum,” Calvin, in loco.— τί ποιήσωμεν; conj., delib., cf. Luke 3:10; Luke 3:12; Luke 3:14, Mark 12:14; Mark 14:12, John 12:27, Matthew 26:54, Burton, Moods and Tenses of N. T. Greek, pp. 76, 126, and Viteau, Le Grec du N. T., p. 28 ff. (1893).— ἄνδρες ἀδελφοί: indicating respect and regard—St. Peter’s address had not been in vain—“non ita dixerant prius” Bengel; but now the words come as a response to St. Peter’s own appeal, Acts 5:29, cf. also Oecumenius, (so too Theophylact), καὶ οἰκειωτικῶς αὐτοὺς ἀδελφοὺς καλοῦσιν, οὒς πρώην ἐχλεύαζον.— μετανοήσατε, Luke 24:47. The Apostles began, as the Baptist began, Matthew 3:2, as the Christ Himself began, Matthew 4:17, Mark 1:15, with the exhortation to repentance, to a change of heart and life, not to mere regret for the past. On the distinction between μετανοεῖν and μεταμέλομαι, see Trench, N. T. Synonyms, i., 208. Dr. Thayer remarks that the distinction drawn by Trench is hardly sustained by usage, but at the same time he allows that μετανοεῖν is undoubtedly the fuller and nobler term, expressive of moral action and issues, as is indicated by the fact that it is often employed in the imperative ( μεταμέλομαι never), and by its construction with ἀπό, ἐκ cf. also Acts 20:31, ἡ εἰς θεὸν μετάνοια (Synonyms in Grimm-Thayer, sub μεταμέλομαι) Christian Baptism was not admission to some new club or society of virtue, it was not primarily a token of mutual love and brotherhood, although it purified and strengthened both, cf. Acts 2:44 ff.

Verse 38
Acts 2:38. βαπτισθήτω: “Non satis est Christocredere, sed oportet et Christianum profiteri, Romans 10:10, quod Christus per baptismum fieri voluit,” Grotius. John’s baptism had been a baptism of repentance for the remission of sins, but the work of St. Peter and of his fellow-Apostles was no mere continuation of that of the Baptist, cf. Acts 19:4-5. Their baptism was to be ἐπὶ ( ἐν) τῷ ὀνόματι ἰ. χ. St. Peter’s address had been directed to the proof that Jesus was the Christ, and it was only natural that the acknowledgment of the cogency of that proof should form the ground of admission to the Christian Church: the ground of the admission to baptism was the recognition of Jesus as the Christ. The reading ἐπί (see especially Weiss, Apostelgeschichte, pp. 35, 36) brings this out more clearly than ἐν. It is much better to explain thus than to say that baptism in the name of one of the Persons of the Trinity involves the names of the other Persons also, or to suppose with Bengel (so Plumptre) that the formula in Matthew 28:19 was used for Gentiles, whilst for Jews or Proselytes who already acknowledged a Father and a Holy Spirit baptism in the name of the Lord Jesus sufficed; or to conjecture with Neander that Matthew 28:19 was not at first considered as a formula to be adhered to rigidly in baptism, but that the rite was performed with reference to Christ’s name alone. This difficulty, of which so much has been made, does not appear to have pressed upon the early Church, for it is remarkable that the passage in the Didache 1, vii., 3, which is rightly cited to prove the early existence of the Invocation of the Holy Trinity in baptism, is closely followed by another in which we read (ix. 5) μηδεὶς δὲ φαγέτω μηδὲ πιέτω ἀπὸ τῆς εὐχαριστίας ὑμῶν, ἀλλʼ οἱ βαπτισθέντες εἰς ὄνομα κυρίου, i.e., Christ, as the immediate context shows.— εἰς ἄφεσιν τῶν ἁμαρτιῶν ὑμῶν εἰς, “unto” R.V., signifying the aim. It has been objected that St. Peter lays no stress upon the death of Christ in this connection, but rather upon His Resurrection. But we cannot doubt that St. Peter who had emphasised the fact of the crucifixion would have remembered his Master’s solemn declaration a few hours before His death, Matthew 26:28. Even if the words in this Gospel εἰς ἄφεσιν ἁμαρτιῶν are rejected, the fact remains that St. Peter would have connected the thought of the forgiveness of sins, a prerogative which, as every Jew was eager to maintain, belonged to God and to God alone, with the (new) covenant which Christ had ratified by His death. Harnack admits that however difficult it may be to explain precisely the words of Jesus to the disciples at the Last Supper, yet one thing is certain, that He connected the forgiveness of sins with His death, Dogmengeschichte, i., pp. 55 and 59, see also “Covenant,” Hastings, B.D., p. 512.— ὑμῶν: the R.V. has this addition, so too the Vulgate (Wycl. and Rheims). As each individual ἕκαστος was to be baptised, so each, if truly penitent, would receive the forgiveness of his sins.— τὴν δωρεὰν, not χάρισμα as in 1 Corinthians 12:4; 1 Corinthians 12:9; 1 Corinthians 12:28, for the Holy Ghost, the gift, was a personal and abiding possession, but the χαρίσματα were for a time answering to special needs, and enjoyed by those to whom God distributed them. The word is used specially of the gift of the Holy Ghost by St. Luke four times in Acts 8:20; Acts 10:45; Acts 11:17, but by no other Evangelist (cf., however, Luke 11:13), cf. Hebrews 6:4 (John 4:10).

Verse 39
Acts 2:39. ὑμῖν γὰρ: the promise was made to the very men who had invoked upon themselves and upon their children, St. Matthew 27:25, the blood of the Crucified. See Psalms of Solomon, Acts 8:39 (Ryle and James’ edition, p. 88).— πᾶσι τοῖς εἰς μακράν: no occasion with Wendt and others to limit the words to the Jews of the Diaspora. It must not be forgotten that the Apostles were not surprised that the Gentiles should be admitted to the Christian Church, but only that they should be admitted without conforming to the rite of circumcision. If we compare Acts 3:26, and Ephesians 2:13; Acts 2:17 (cf. Romans 10:13), it would seem that no restriction of race was placed upon the declaration of the Gospel message, provided that it was made to the Jew first (as was always Paul’s custom). Hilgenfeld interprets the words as referring beyond all doubt to the Gentiles, since ὑμῖν … ὑμῶν had already expressed the Diaspora Jews. But he contends that as Acts 2:26 plainly intimates that the address was delivered only to Israelites, the words in question are added by “the author to Theophilus”. He therefore places them in brackets. Jüngst in the same way thinks it well to refer them to the Redactor, and Feine refers them to Luke himself as Reviser. Weiss sees in the words an allusion to an O.T. passage which could only have been applied at first to the calling of the Gentiles, but which (in the connection in which it is here placed by the narrator) must be referred to the Jews of the Diaspora. It may well have been that (as in Holtzmann’s view) St. Peter’s audience only thought of the Jews of the Diaspora, but we can see in his words a wider and a deeper meaning, cf. Isaiah 5:26, and cf. also Isaiah 2:2, Zechariah 6:15. Among the older commentators Oecumenius and Theophylact referred the words to the Gentiles.— ὅσους ἂν προσκαλέσηται κύριος ὁ θεὸς ἡμῶν. Wendt presses the to favour his view that St. Peter thinks only of the Jews and not of the Gentiles, since he speaks of “our God,” but Blass catches the meaning much better in his comment: “ ἡμῶν Israelitarum, qui idem gentes ad se vocat”. This gives the true force of προσκαλ., “shall call unto him” (so R.V.). Oecumenius also comments on the words as revealing the true penitence and charity of Peter, ψυχὴ γὰρ ὅταν ἑαυτὴν καταδικάσῃ, οὐκ ἔτι φθονεῖν δύναται.

Verse 40
Acts 2:40. ἑτέροις τε λόγοις πλείοσιν τε (not δὲ), as so frequent in Acts; “inducit quæ similia cognataque sunt, δέ diversa,” Blass, in loco, and Grammatik des N. G., p. 258.— διεμαρτύρατο: the translation “testified,” both in A. and R.V., hardly gives the full form of the word. Its frequent use in the LXX in the sense of protesting solemnly, cf. Deuteronomy 4:26; Deuteronomy 8:19, 1 Samuel 8:9, Zechariah 3:7 (6), seems more in accordance with St. Peter’s words, who here as elsewhere (Acts 10:42, Acts 13:5, Acts 20:21) was not simply acting as a witness μαρτυρεῖν, but was also protesting against the false views of those he was addressing. It must not, however, be forgotten that in other passages in the LXX the verb may mean to bear witness (see Hatch and Redpath, sub v.). In the N.T., as Wendt notes, it is used by St. Paul in the former sense of protesting solemnly in 1 Timothy 5:21, 2 Timothy 2:14; 2 Timothy 4:1. With this Mr. Page rightly compares its use in Acts 20:23 (cf. also Acts 5:20, μαρτύρομαι), and Luke 16:28. So too in classical writers.— παρεκάλει: the imperfect suggests the continuous exhortation which followed upon the Apostles’ solemn protest (Weiss, in loco).— τῆς γενεᾶς τῆς σκολιᾶς ταύτης: the adjective is used to describe the rebellious Israelites in the wilderness, LXX, Deuteronomy 32:5 (and Psalms 77:8), a description used in part by Our Lord Himself, Matthew 17:17, Luke 9:41, and wholly by St. Paul, Philippians 2:15. The correct translation “crooked,” R.V. (which A.V. has in Luke 3:5, Philippians 2:15), signifies perversity in turning oft from the truth, whilst the A.V. “untoward” (so Tyndale) signifies rather backwardness in coming to the truth (Humphry, Commentary on R. V.), Hort, Judaistic Christianity, pp. 41, 42.

Verse 41
Acts 2:41. οἱ μὲν οὖν: a truly Lucan formula, see Acts 1:6. There is no anacoluthon, but for the answering δέ see Acts 5:42. The words therefore refer to those mentioned in Acts 5:37; in contrast to the three thousand fear came upon every person, ψυχή, so Mr. Page, on μὲν οὖν, in loco. Mr. Rendall finds the answering δέ in Acts 5:42; two phases of events are contrasted; three thousand converts are added in one day—they clave stedfastly to the Christian communion. See also his Appendix on μὲν οὖν, p. 162.— ἀποδεξάμενοι τὸν λόγον αὐτοῦ: used in classical Greek, especially in Plato, of receiving a teacher or his arguments with acceptance, and in the N.T. of receiving with approval; cf. Acts 24:3. The verb is only found in St. Luke in the N.T. with varying shades of meaning, twice in his Gospel, and five times in Acts in all parts. Only found in LXX in Apocryphal books, Tobit 7:17, Judith 13:13 (but see Hatch and Redpath, sub v.), and in the Books of the Maccabees; cf. Acts 18:27, Acts 21:17, Acts 24:3, Acts 28:30, see below.— ἐβαπτίσθησαν. There is nothing in the text which intimates that the Baptism of the three thousand was performed, not on the day of Pentecost, but during the days which followed. At the same time it is not said that the Baptism of such a multitude took place at one time or in one place on the day of the Feast, or that the rite was performed by St. Peter alone. Felten allows that others besides the Twelve may have baptised. See his note, in loco, and also Zöckler, Apostelgeschichte, p. 183.— προσετέθησαν, cf. Acts 2:47, and Acts 5:14, Acts 11:24. In the LXX the same verb is used, Isaiah 14:1, for a proselyte who is joined to Israel, so too Esther 9:27.— ψυχαὶ, “souls,” i.e., persons. See on Acts 2:43.— ὡσωὶ τρισχίλιαι: the adverb is another favourite word of St. Luke (Friedrich)—it is not found in St. John, and in St. Mark only once, in St. Matthew three times, but in St. Luke’s Gospel eight or nine times, and in Acts six or seven times. As in Acts 1:15 the introduction of the adverb is against the supposition that the number was a fictitious one. We cannot suppose that the influence and the recollection of Jesus had vanished within a few short weeks without leaving a trace behind, and where the proclamation of Him as the Christ followed upon the wonderful gift of tongues, in which many of the people would see the inspiration of God and a confirmation given by Him to the claims made by the disciples, hearts and consciences might well be stirred and quickened—and the movement once begun was sure to spread (see the remarks of Spitta, Apostelgeschichte, p. 60, on the birthday of the Church, in spite of the suspicion with which he regards the number three thousand).

Verse 42
Acts 2:42. The growth of the Church not merely in numbers but in the increase of faith and charity. In R.V. by the omission of καὶ before τῇ κλάσει two pairs of particulars are apparently enumerated—the first referring to the close adherence of believers to the Apostles in teaching and fellowship, the second expressing their outward acts of worship; or the first pair may be taken as expressing rather their relation to man, the second their relation to God (Nösgen). Dr. Hort, while pointing out that the first term τῇ διδαχῇ τῶν ἀποστόλων (“the teaching,” R.V., following Wycliffe; cf. Matthew 7:28, “doctrine,” A.V., which would refer rather to a definite system, unless taken in the sense of the Latin doctrina, teaching) was obviously Christian, so that the disciples might well be called scribes to the kingdom, bringing out of their treasures things new and old, the facts of the life of Jesus and the glory which followed, facts interpreted in the light of the Law and the Prophets, takes the next words τῇ κοινωνίᾳ as separated altogether from τῶν ἀποστόλων, “and with the communion”: κοινωνία, in Dr. Hort’s view by parallelism with the other terms, expresses something more external and concrete than a spirit of communion; it refers to the help given to the destitute of the community, not apparently in money, but in public meals, such as from another point of view are called “the daily ministration” (cf. Acts 6:2, τραπέζαις). There are undoubtedly instances of the employment of the word κοινωνία in this concrete sense, Romans 15:26, 2 Corinthians 8:4; 2 Corinthians 9:13, Hebrews 13:16, but in each of these cases its meaning is determined by the context (and Zöckler, amongst recent commentators, would so restrict its meaning here). But, on the other hand, there are equally undoubted instances of κοινωνία referring to spiritual fellowship and concord, a fellowship in the spirit; cf. 2 Corinthians 6:4; 2 Corinthians 13:14, Philippians 2:1, Galatians 2:9, 1 John 1:3; 1 John 1:6-7; cf. also in classical writers, Arist., Ethic., viii., 9, 12, ἐν κοινωνίᾳ ἡ φιλία ἐστί. Here, if the word can be separated from ἀπος., it may be taken to include the inward fellowship and its outward manifestation, Acts 2:44. May not a good parallel to this signification of the word be found in Philippians 1:5, where κοινωνία, whilst it signifies co-operation in the widest sense, including fellowship in sympathy, suffering and toil, also indicates the special and tangible manifestation of this fellowship in the ready almsgiving and contributions of the Philippian Church; see Lightfoot, Philippians, in loco. The word naturally suggests the community of goods, as Weizsäcker points out, but as it stands here without any precise definition we cannot so limit it, and in his view Galatians 2:9 gives the key to its meaning in the passage before us—the bond which united the μαθηταί was the consciousness of their belief in Christ, and in the name ἀδελφοί the relationship thus constituted gained its complete expression.— τῇ κλάσει τοῦ ἄρτου: no interpretation is satisfactory which forgets (as both Weizsäcker and Holtzmann point out) that the author of Acts had behind him Pauline language and doctrine, and that we are justified in adducing the language of St. Paul in order to explain the words before us, cf. 1 Corinthians 10:16; 1 Corinthians 11:24, Acts 20:7 (and Acts 27:35, Weizsäcker). But if we admit this, we cannot consistently explain the expression of a mere common meal. It may be true that every such meal in the early days of the Church’s first love had a religious significance, that it became a type and evidence of the kingdom of God amongst the believers, but St. Paul’s habitual reference of the words before us to the Lord’s Supper leads us to see in them here a reference to the commemoration of the Lord’s death, although we may admit that it is altogether indisputable that this commemoration at first followed a common meal. That St. Paul’s teaching as to the deep religious significance of the breaking of the bread carries us back to a very early date is evident from the fact that he speaks to the Corinthians of a custom long established; cf. “Abendmahl I.” in Hauck’s Real-Encyklopädie, heft i. (1896), p. 23 ff., on the evidential value of this testimony as against Jülicher’s and Spitta’s attempt to show that the celebration of the Lord’s Supper in the early Church rested upon no positive command of Jesus. Weizsäcker’s words are most emphatic: “Every assumption of its having originated in the Church from the recollection of intercourse with Him at table, and the necessity felt for recalling His death is precluded—the celebration must rather have been generally observed from the beginning”Apostolic Age, ii., p. 279, E.T., and cf. Das apostol. Zeitalter, p. 594, second edition (1892), Beyschlag, Neutestamentliche Theol., i., p. 155. Against any attempt to interpret the words under discussion of mere benevolence towards the poor (Isaiah 58:7) Wendt regards Acts 20:6-7 (and also Acts 27:35) as decisive. Weiss refers to Luke 24:30 for an illustration of the words, but the act, probably the habitual act of Jesus, which they express there, does not exhaust their meaning here. Spitta takes Acts 6:2, διακονεῖν τραπέζαις as = κλάσις ἄρτου, an arbitrary interpretation, see also below. The Vulgate connects τῇ κλάσει τοῦ ἄρτου with the preceding κοινωνία, and renders in communicatione fractionis panis, a rendering justified in so far as the κοινωνία has otherwise no definite meaning, and by the fact that the brotherly intercourse of Christians specially revealed itself in the fractio panis, cf. 1 Corinthians 10:16, and Blass, in loco, and also (129) where he reads καὶ τῇ κοινωνίᾳ τῆς κλάσεως τοῦ ἄρτου. But whilst Felten refers to the evidence of the Vulgate, and also to that of the Peshitto, which renders the words before us “in the breaking of the Eucharist” (so too in Acts 20:7), it is worthy of note that he refuses to follow the usual Roman interpretation, viz., that the words point to a communion in one kind only, Apostelgeschichte, p. 94. It is possible that the introduction of the article before at least one of the words τῇ κλάσει (cf. R.V.) emphasises here the Lord’s Supper as distinct from the social meal with which it was connected, whilst Acts 2:46 may point to the social as well as to the devotional bearing of the expression (cf. Zöckler, note in loco), and this possibility is increased if we regard the words τῶν ἀποστόλων as characterising the whole sentence in Acts 2:42. But unless in both verses some deeper meaning was attached to the phrases τῇ κλάσει τοῦ ἄρτου— κλῶντες ἄρτον, it seems superfluous, as Schöttgen remarked, to introduce the mention of common food at the time of a community of goods. No doubt St. Chrysostom (so Oecum., Theophyl.) and Bengel interpret the words as simply =victus frugalis, but elsewhere St. Chrysostom speaks of them, or at least when joined with κοινωνία, as referring to the Holy Communion (see Alford’s note in loco), and Bengel’s comment on Acts 2:42 must be compared with what he says on Acts 2:46.— καὶ ταῖς προσευχαῖς, “and [in] the prayers” R.V. Dr. Hort suggests that the prayers may well have been Christian prayers at stated hours, answering to Jewish prayers, and perhaps replacing the synagogue prayers (not recognised in the Law), as the Apostles’ “teaching” had replaced that of the scribes (Judaistic Christianity, p. 44, and Ecclesia, p. 45). But the words may also be taken to include prayers both new and old, cf. Acts 4:24, James 5:13 (Ephesians 2:19, Colossians 3:16), and also Acts 3:1, where Peter and John go up to the Temple “at the hour of prayer,” cf. Wendt, Die Lehre Jesu, ii., p. 159.

Verse 43
Acts 2:43. πάση ψυχῇ, i.e., every person, and so Acts 3:23, Hebraistic, cf. כָּל־נֶפֶשׁ, Leviticus 7:17; Leviticus 17:12, etc., and cf. 1 Maccabees 2:38. In Acts 2:41 the plural is used rather like the Latin capita in enumerations, cf. Acts 7:14; Acts 27:37, and LXX, Genesis 46:15, Exodus 1:5, Numbers 19:18, etc. But Winer-Moulton (p. 194, Acts 22:7) would press the meaning of ψυχή here, and contends that the fear was produced in the heart, the seat of the feelings and desires, so that its use is no mere Hebraism, although he admits that in Romans 13:1 (1 Peter 3:20) the single πᾶσα ψυχή= every person, but see l.c.— φόβος, cf. Acts 3:10, i.e., upon the non-believers, for “perfect love casteth out fear”. Friedrich notes amongst the characteristics of St. Luke that in his two books one of the results of miraculous powers is fear. Here the φόβος means rather the fear of reverential awe or the fear which acted quasi freno (Calvin), so that the early growth of the Church was not destroyed prematurely by assaults from without. There is surely nothing inconsistent here with Acts 2:47, but Hilgenfeld ascribes the whole of Acts 2:43 to his “author to Theophilus,” partly on the ground of this supposed inconsistency, partly because the mention of miracles is out of place. But it is nowhere stated, as Hilgenfeld and Weiss presuppose, that the healing of the lame man in Acts 3:1 ff. was the first miracle performed (see note there, and Wendt and Blass).

Verse 44
Acts 2:44. πάντες δε κ. τ. λ., cf. Acts 3:24, all, i.e., not only those who had recently joined, Acts 2:41.— ἐπὶ τὸ αὐτὸ, see note on Acts 1:15; here of place. Theophylact takes it of the unanimity in the Church, but this does not seem to be in accordance with the general use of the phrase in the N.T. = ὁμοῦ, ἐπὶ τὸν αὐτὸν τόπον (Hesychius). Blass points out that ἐπὶ τὸ αὐτὸ demands ἦσαν, and if we omit this word (W.H(130)) we must supply ὄντες with ἐπὶ τὸ αὐτὸ, as ἐπὶ τὸ αὐτὸ εἶχον could not stand (W.H(131)). The difficulty raised by Hilgenfeld, Wendt, Holtzmann, Overbeck, in this connection as to the number is exaggerated, whether we meet it or not by supposing that some of this large number were pilgrims who had come up to the Feast, but who had now returned to their homes. For in the first place, ἐπὶ τὸ αὐτὸ cannot be taken to mean that all the believers were always assembled in one and the same place. The reading in (132), Acts 2:46, may throw light upon the expression in this verse καὶ καιʼ οἴκους ἦσαν ἐπὶ τὸ αὐτό, or the phrase may be referred to their assembling together in the Temple, Acts 2:46, and Acts 5:12 may be quoted in support of this, where all the believers apparently assemble in Solomon’s Porch. It is therefore quite arbitrary to dismiss the number here or in Acts 4:4 as merely due to the idealising tendency of the Apostles, or to the growth of the Christian legend.— εἶχον ἅπαντα κοινά, “held all things common,” R.V. Blass and Weiss refer these words with ἐπὶ τὸ αὐτὸ to the assembling of the Christians together for common meals and find in the statement the exact antithesis to the selfish conduct in 1 Corinthians 11:20-21. But the words also demand a much wider reference. On the Community of Goods,” see additional note at end of chapter.

Verse 45
Acts 2:45. τὰ κτήματα … τὰς ὑπάρξεις: according to their derivation, the former word would mean that which is acquired, and the latter that which belongs to a man for the time being. But in ordinary usage κτήματα was always used of real property, fields, lands, cf. Acts 5:1, whilst ὑπάρξεις was used of personal property (= τὰ ὑπάρχοντα in Hebrews 10:34). This latter word, to, τὰ ὑπάρχοντα, was a favourite with St. Luke, who uses it eight times in his Gospel and in Acts 4:32. No doubt κτῆμα is used in LXX for field and vineyard, Proverbs 23:10; Proverbs 31:16, but the above distinction was not strictly observed, for τὰ ὑπάρχοντα, ὕπαρξις, are used both of movable and immovable property (see Hatch and Redpath, sub v.).— ἐπίπρασκον: all three verbs are in the imperfect, and if we remember that this tense may express an action which is done often and continuously without being done universally or extending to a complete accomplishment (cf. Acts 4:34, Acts 18:8, Mark 12:41), considerable light may be thrown upon the picture here drawn (see Blass, Grammatik des N. G., p. 186, on the tense and this passage): “And kept getting … and distributing to all, as any man [ τις] [not ‘every man,’ A.V.] had need”. See Rendall, Acts, in loco, and on Acts 4:32, and Expositor, vii., p. 358, 3rd series.— καθότι: peculiar to St. Luke; in Gospel twice, and in Acts four times, ἄν makes the clause more indefinite: it is found in relative clauses after ὅς, ὅστις, etc., with the indicative—here it is best explained as signifying “accidisse aliquid non certo quodam tempore, sed quotiescumque occasio ita ferret,” quoted by Wendt from Herm., ad Vig., p. 820; cf. Mark 6:56, Blass, in loco, and Viteau, Le Grec du N. T., p. 142 (1893). Grimm renders καθότι ἄν here “in so far,” or “so often as,” “according as”. Spitta refers Acts 2:45-47 to the Apostles only, but to justify this he is obliged to refer Acts 2:44 to his reviser. Hilgenfeld brackets the whole verse, referring it to his “author to Theophilus,” retaining Acts 2:44, whilst Weiss also refers the whole verse to a reviser, who introduced it in imitation of St. Luke’s love of poverty as indicated in his Gospel. But by such expedients the picture of the whole body of the believers sharing in the Apostles’ life and liberality is completely marred.

Verse 46
Acts 2:46. ὁμοθυμαδόν, see note on Acts 1:14.— προσκαρτεροῦντες, cf. Acts 1:14.— ἐν τῷ ἱερῷ: we are not told how far this participation in the Temple extended, and mention is only made in one place, in Acts 21:26, of any kind of connection between the Apostles or any other Christians and any kind of sacrificial act. But that one peculiar incident may imply that similar acts were not uncommon, and their omission by the Christians at Jerusalem might well have led to an open breach between them and their Jewish countrymen (Hort, Judaistic Christianity, pp. 44, 45). No doubt the Apostles would recommend their teaching to the people by devout attendance at the Temple, cf. Acts 3:1, Acts 5:20; Acts 5:42, like other Jews.— κατʼ οἶκον, R.V. “at home” (so in A.V. margin). But all other English versions except Genevan render the words “from house to house” (Vulgate, circa domos), and this latter rendering is quite possible, cf. Luke 8:1, Acts 15:21; Acts 20:20. If we interpret the words of the meeting of the believers in a private house (privatim in contrast to the ἐν τῷ ἱερῷ, palam), cf. Romans 16:3; Romans 16:5, 1 Corinthians 16:19, Colossians 4:15, Philemon 1:2, it does not follow that only one house is here meant, as Wendt and Weiss suppose by referring to Acts 1:13 (see on the other hand Blass, Holtzmann, Zöckler, Spitta, Hort)—there may well have been private houses open to the disciples, e.g., the house of John Mark, cf. Dr. Edersheim, Sketches of Jewish Social Life, pp. 259, 260. Hilgenfeld, with Overbeck, rejects the explanation given on the ground that for this κατʼ οἴκους, or κατὰ τοὺς οἴκους, would be required—an argument which does not however get over the fact that κατά may be used distributively with the singular—according to him all is in order if Acts 2:42 follows immediately upon 41a, i.e., he drops 41b altogether, and proceeds to omit also the whole of Acts 2:43; Acts 2:45.— κλῶντες ἄρτον: the question has been raised as to whether this expression has the same meaning here as in Acts 2:42, or whether it is used here of merely ordinary meals. The additional words μετελάμβανον τροφῆς have been taken to support this latter view, but on the other hand if the two expressions are almost synonymous, it is difficult to see why the former κλῶντες ἄρτον should have been introduced here at all, cf. Knabenbauer in loco. It is not satisfactory to lay all the stress upon the omission of the article before ἄρτον, and to explain the expression of ordinary daily meals, an interpretation adopted even by the Romanist Beelen and others. In the Didache 1 the expression κλάσατε ἄρτον, chap. iv. 1, certainly refers to the Eucharist, and in the earlier chap. ix, where the word κλάσμα occurs twice in the sense of broken bread, it can scarcely refer to anything less than the Agape (Salmon, Introd., p. 565, and Gore, The Church and the Ministry, p. 414, on the value of the Eucharistic teaching in the Didache 1).— μετελ.: the imperf. denotes a customary act, the meaning of the verb with the gen(133) as here is frequently found in classical Greek; cf. LXX, Wisdom of Solomon 18:9, 4 Maccabees 8:8, AR., and Acts 16:18.— ἐν ἀγαλλιάσει: exulting, bounding joy; Vulgate, exultatione, “extreme joy,” Grimm, used by St. Luke twice in his Gospel, Luke 1:14; Luke 1:44—only twice elsewhere in the N.T., Hebrews 1:9, quotation, and in Judges 1:24. The word, though not occurring in classical Greek, was a favourite in the LXX, where it occurs no less than eighteen times in the Psalms alone. This “gladness” is full of significance—it is connected with the birth of the forerunner by the angel’s message to Zacharias, Luke 1:14; the cognate verb ἀγαλλιάω, - άομαι, common to St. Luke’s Gospel and the Acts, denotes the spiritual and exultant joy with which the Church age after age has rejoiced in the Song of the Incarnation, Luke 1:47.— ἀφελότητι καρδίας: rightly derived from a priv. and φελλεύς, stony ground = a smooth soil, free from stones (but see Zöckler, in loco, who derives ἀφέλεια, the noun in use in Greek writers, from φέλα, πέλλα, Macedon. a stone). The word itself does not occur elsewhere, but ἀφέλεια, ἀφελής, ἀφελῶς are all found (Wetstein), and just as the adj(134) ἀφελής signified a man ἁπλοῦς ἐν τῷ βίῳ, so the noun here used might well be taken as equivalent to ἁπλότης (Overbeck) “in simplicity of heart,” simplicitate, Bengel. Wendt compares the words of Demosthenes, ἀφελὴς καὶ παρρησίας μεστός.

Verse 47
Acts 2:47. αἰνοῦντες τὸν θεὸν: a favourite expression with St. Luke, cf. Gospel Acts 2:13; Acts 2:20, Acts 19:37, Acts 3:8-9, elsewhere only in Romans 15:11 (a quotation), and Revelation 19:5, with dative of person, W.H(135) The praise refers not merely to their thanksgivings at meals, but is characteristic of their whole devotional life both in public and private; and their life of worship and praise, combined with their liberality and their simplicity of life, helped to secure for them the result given in the following words, and an unmolested hearing in the Temple “Hunc inveniunt (favorem) qui Deum laudant” Bengel. αἰνέω is very frequent in the LXX, and nearly always of the praise of God, but cf. Genesis 49:8, Proverbs 31:28; Proverbs 31:30-31, Sirach 44:1, etc.— ἔχοντες χάριν: if the life of the Church at this stage has been compared with that of her divine Master, inasmuch as it increased in wisdom and stature, another point of likeness may be found in the fact that the Church, like Christ, was in favour with God and man.— χάριν: very frequent in St. Luke’s Gospel and the Acts (Friedrich), only three times in the Gospel of St. John, and not at all in St. Matthew or St. Mark. In the O.T. it is often used of finding favour in the sight of God, and in the N.T. in a similar sense, cf. Luke 1:30, Acts 7:46. It is also used in the O.T. of favour, kindness, goodwill, especially from a superior to an inferior (Genesis 18:3; Genesis 32:5, etc.), so too in the N.T., here, and in Acts 7:10. See further note on Acts 14:3. In Luke’s Gospel eight times, in Acts seventeen times. See also Plummer’s full note on Luke 4:22, Sanday and Headlam’s Romans, p. 10, and Grimm-Thayer, sub v. Rendall would render “giving Him thanks before all the people,” and he refers to the fact that the phrase is always so rendered elsewhere (though once wrongly translated, Hebrews 12:28). But the phrase is also found in LXX, Exodus 33:12, 1 Esdras 6:5 (see also Wetstein, in loco) in the sense first mentioned.— ὁ δὲ κύριος προσετίθει, i.e., the Lord Christ, cf. Acts 2:36 (as Holtzmann, Wendt, Weiss, amongst others). The pure and simple life of the disciples doubtless commended them to the people, and made it easier for them to gain confidence, and so converts, but the growth of the Church, St. Luke reminds us, was not the work of any human agency or attractiveness.— τοὺς σωζομένους: naturally connected with the prophecy in Acts 2:21 (cf. Acts 5:40), so that the work of salvation there attributed to Jehovah by the Old Testament Prophet is here the work of Christ the inference is again plain with regard to our Lord’s divinity. The expression is rightly translated in R.V. (so too in 1 Corinthians 1:18, 2 Corinthians 2:15. See Burton, Moods and Tenses in N. T. Greek, pp. 57, 58). It has nothing to do, as Wetstein well remarks, with the secret counsels of God, but relates to those who were obeying St. Peter’s command in Acts 2:40. An apt parallel is given by Mr. Page from Thuc., vii., 44.

Gift of Tongues, Acts 2:4. λαλεῖν ἑτέραις γλώσσαις.—There can be no doubt that St. Luke’s phrase (cf. γλώσσαις καιναῖς, Mark 16:17, W.H(136), margin, not text), taken with the context, distinctly asserts that the Apostles, if not the whole Christian assembly (St. Chrysostom, St. Jerome, St. Augustine, including the hundred-and-twenty), received the power of speaking in foreign languages, and that some of their hearers at all events understood them, Acts 2:8; Acts 2:11 ( ἡμετέραις). (On the phrase as distinguished from those used elsewhere in Acts and in 1 Cor., see Grimm-Thayer, sub v., γλῶττα 2, and Blass, Acta Apost., p. 50, “ γλῶττα etiam ap. att. per se est lingua peregrina vel potius vocabulum peregrinum”.) Wendt and Matthias, who have recently given us a lengthy account of the events of the first Christian Pentecost, both hold that this speaking with tongues is introduced by St. Luke himself, and that it is a legendary embellishment from his hand of what actually took place; the speaking with tongues at Pentecost was simply identical with the same phenomenon described elsewhere in Acts 10:46, Acts 19:6, and in 1 Corinthians 12:14. This is plain from St. Peter’s own words in Acts 11:15; Acts 11:17; so in Acts 19:6, the speaking with tongues is the immediate result of the outpouring of the Spirit. So too Wendt lays stress upon the fact that St. Paul says λαλεῖν γλώσσαις or γλώσση, but not λαλ. ἑτέρ. γλ. The former was evidently the original mode of describing the phenomenon, to which Luke recurs in his own description in Acts 10:46 and Acts 19:6, whereas in the passage before us his language represents the miraculous enhancement of the events of Pentecost. M’Giffert, in the same way, thinks that the writer of Acts, far removed moved from the events, could hardly avoid investing even the common phenomena of the Glossolalia with marvel and mystery. Wendt however admits that this embellishment was already accomplished by Christian tradition before Luke. But if St. Luke must have had every means of knowing from St. Paul the character of the speaking with tongues at Corinth, it does not seem unfair to maintain that he also had means of knowing from the old Palestinian Christians, who had been in union with the Church at Jerusalem from the beginning, e.g., from a John Mark, or a Mnason ( ἀρχαῖος μαθητής, Acts 21:16), the exact facts connected with the great outpouring of the Spirit on the day of Pentecost (Schmid, Biblische Theologie, pp. 278, 279). But it is further to be noted that Wendt by no means denies that there was a miraculous element, as shown in the outpouring of the Spirit, in the events of the Pentecostal Feast, but that he also considers it quite unlikely that Luke’s introduction of a still further miraculous element was prompted by a symbolising tendency, a desire to draw a parallel between the Christian Pentecost and the miraculous delivery of the Law, according to the Jewish tradition that the one voice which proceeded from Sinai divided into seventy tongues, and was heard by the seventy nations of the world, each in their mother tongue (so Zeller, Pfleiderer, Hilgenfeld, Spitta, Jüngst and Matthias, and so apparently Clemen in his “Speaking with Tongues,” Expository Times, p. 345, 1899). But in the first place there is no convincing evidence at the early date of the Christian Pentecost of any connection in Jewish tradition between the Feast of Pentecost and the giving of the Law on Sinai (cf. Schmid, Biblische Theologie, p. 286; Hamburger, Real-Encyclopädie des Judentums, i., 7, 1057, and Holtzmann, Apostelgeschichte, p. 330), and it is significant that neither Philo nor Josephus make any reference to any such connection; and in the next place it is strange, as Wendt himself points out, that if Luke had started with the idea of the importance of any such symbolism, no reference should be made to it in the subsequent address of Peter, whereas even in the catalogue of the nations there is no reference of any kind to the number seventy; the number actually given, Acts 2:9; Acts 2:11, might rather justify the farfetched notice of Holtzmann (u. s., p. 331), that a reference is meant to the sixteen grandsons of Noah, Genesis 10:1-2; Genesis 10:6; Genesis 10:21. Certainly Hebrews 2:2-4 cannot, as Schmid well points out against Holtzmann, lead to any such connection of ideas as the μερισμοὶ πνεύμ. ἁγ. are evidently the distribution of the gifts of the Spirit. We may readily admit that the miracle on the birthday of the Christian Church was meant to foreshadow the universal progress of the new faith, and its message for all mankind without distinction of nation, position, or age. But even if the Jewish tradition referred to above was in existence at this early date, we have still to consider whether the narrative in Acts could possibly be a copy of it, or dependent upon it. According to the tradition, a voice was to be expected from Heaven which would be understood by different men in their mother tongues, but in our narrative the Apostles themselves speak after the manner of men in these tongues. For to suppose that the Apostles all spoke one and the same language, but that the hearers were enabled to understand these utterances, each in his own language, is not only to do violence to the narrative, but simply to substitute one miraculous incident for another. Nor again, as Wendt further admits, is there any real ground for seeing in the miraculous event under consideration a cancelling of the confusion of tongues at Babel which resulted from rebellion against God, for the narrative does not contain any trace of the conception of a unity of language to which the Jewish idea appears to have tended as a contrast to the confusion of Babel (Test. xii., Patr., Jud., xxv). The unity is not one of uniformity of speech but of oneness of Spirit and in the Spirit. At the same time there was a peculiar fitness in the fact that the first and most abundant bestowal of this divine gift should be given at a Feast which was marked above all others by the presence of strangers from distant lands, that a sign should thus be given to them that believed not, and that the firstfruits of a Gentile harvest should be offered by the Spirit to the Father (Iren., Adv. Haer, iii., 17), an assurance to the Apostles of the greatness and universality of the message which they were commissioned to deliver. But there is no reason to suppose that this power Of speaking in foreign languages was a permanent gift. In the first place the Greek language was known throughout the Roman Empire, and in the next place Acts 14:11 (see in loco) seems to forbid any such view. The speaking with tongues in Acts 2 and in other passages of the N.T. may be classed as identical in so far as each was the effect of the divine πνεῦμα, each a miraculous spiritual gift, marking a new epoch of spiritual life. But in Acts we have what we have not elsewhere—the speaking in foreign tongues—this was not the case in Corinth; there the speaking with tongues was absolutely unintelligible, it could not be understood without an interpreter, i.e., without another gift of the divine Spirit, viz., interpretation, 1 Corinthians 12:10; 1 Corinthians 12:30 (the word unknown inserted in A.V. in 1 Corinthians 14 is unfortunate), and the fact that the Apostle compares the speaking with tongues to a speaking in foreign languages shows that the former was itself no speaking in foreign tongues, since two identical things do not admit of comparison (Schmid, u. s., pp. 288, 289).

Peter might well express his belief that Cornelius and those who spoke with tongues had also received the Holy Ghost, cf. Acts 10:44, Acts 11:17; Acts 11:24, in loco; but it does not follow that the gift bestowed upon them was identical with that bestowed at Pentecost—there were diversities of gifts from the bounty of the One Spirit. Felten, Apostelgeschichte, p. 78; Evans in Speaker’s Commentary on 1 Cor., p. 334; Plumptre, B.D.1 “Tongues, Gift of”; Weizsäcker, Apostolic Age, ii., pp. 272, 273, E.T., and Feine, Eine Vorkanonische Ueberlieferung des Lukas, n., p. 167; Zöckler, Apostelgeschichte, p. 177; Page, Acts of the Apostles, note on chap. Acts 2:4; and A. Wright, Some N. T. Problems, p. 277 ff.

The objection urged at length by Wendt and Spitta that foreign languages could not have been spoken, since in that case there was no occasion to accuse the Apostles of drunkenness, but that ecstatic incoherent utterances of devotion and praise might well have seemed to the hearers sounds produced by revelry or madness (cf. 1 Corinthians 14:23), is easily met by noting that the utterances were not received with mockery by all but only by some, the word ἕτεροι apparently denoting quite a different class of hearers, who may have been unacquainted with the language spoken, and hence regarded the words as an unintelligible jargon.

Spitta attempts to break up Acts 2:1-13 into two sources, 1a, 4, 12, 13, belonging to A, and simply referring to a Glossolalia like that at Corinth, whilst the other verses are assigned to (137) and the Redactor, and contain a narrative which could only have been derived from the Jewish tradition mentioned above, and introducing the notion of foreign tongues at a date when the Glossolalia had ceased to exist, and so to be understood. Spitta refers συμπληροῦσθαι Acts 2:1 to the filling up of the number of the Apostles in chap. 1, so that his source A begins καὶ ἐν τῷ συμπλ.… ἐπλήσθησαν πάντες π. ἁγ., Apostelgeschichte, p. 52. It is not surprising that Hilgenfeld should speak of the narrative as one which cannot be thus divided, upon which as he says Spitta has in vain essayed his artificial analysis.

Community of Goods.—The key to the two passages, Acts 2:42 ff. and Acts 4:32 ff., is to be found in the expression in which they both agree, occurring in Acts 2:45 and Acts 4:35, καθότι ἄν τις χρείαν εἶχεν. Such expressions indicate, as we have seen, not reckless but judicious charity (see also Ramsay, St. Paul, etc., p. 373, and reading in , Acts 2:45); they show wise management, as in early days St. Chrysostom noted in commenting on the words, so that the Christians did not act recklessly like many philosophers among the Greeks, of whom some gave up their lands, others cast great quantities of money into the sea, which was no contempt of riches, but only folly and madness (Hom., vii.). Not that St. Luke’s glowing and repeated description (on St. Luke’s way of sometimes repeating himself as here, see Harris, Four Lectures on the Western Text, p. 85) is to be confined to the exercise of mere almsgiving on the part of the Church. Both those who had, and those who had not, were alike the inheritors of a kingdom which could only be entered by the poor in spirit, alike members of a family and a household in which there was one Master, even Christ, in Whose Name all who believed were brethren. In this poverty of spirit, in this sense of brotherhood, “the poor man knew no shame, the rich no haughtiness” (Chrys.).

But whilst men were called upon to give ungrudgingly, they were not called upon to give of necessity: what each one had was still his own, τὰ ὑπάρχοντα αὐτῷ, Acts 4:32, although not even one ( οὐδὲ εῖς) of them reckoned it so; the daily ministration in Acts 6:1 seems to show that no equal division of property amongst all was intended; the act of Barnabas was apparently one of charity rather than of communism, for nothing is said of an absolute surrender of all that he had; the act of Ananias and Sapphira was entirely voluntary, although it presented itself almost as a duty (Ramsay, u. s.); Mark’s mother still retains her home at Jerusalem, Acts 12:12, and it would seem that Mnason too had a dwelling there (see on Acts 21:16). At Joppa, Acts 9:36; Acts 9:39, and at Antioch, Acts 11:29, there was evidently no absolute equality of earthly possessions—Tabitha helps the poor out of her own resources, and every man as he prospered sent his contributions to the Church at Jerusalem.

It is sometimes urged that this enthusiasm of charity and of the spirit ( ἐνθουσιασμός, as Blass calls it), which filled at all events the Church at Jerusalem, was due to the expectation of Christ’s immediate return, and that in the light of that event men regarded lands and possessions as of no account, even if ordinary daily work was not neglected (O. Holtzmann, Neutest. Zeitgeschichte, p. 233). But it is strange that if this is the true account of the action of the Church at Jerusalem, a similar mode of life and charity should not have found place in other Churches, e.g., in the Church at Thessalonica, where the belief in Christ’s speedy return was so overwhelmingly felt (Felten). No picture could be more extraordinary than that drawn by O. Holtzmann of the Christian Church at Jerusalem, driven by the voice of Christian prophets to enjoin an absolutely compulsory community of goods in expectation of the nearness of the Parousia, and of Ananias and Sapphira as the victims of this tyrannical product of fanaticism and overwrought excitement. It is a relief to turn from such a strange perversion of the narrative to the enthusiastic language in which, whilst insisting on its idealising tendency, Renan and Pfleiderer alike have recognised the beauty of St. Luke’s picture, and of the social transformation which was destined to renew the face of the earth, which found its pattern of serving and patient love in Jesus the Friend of the poor, whose brotherhood opened a place of refuge for the oppressed, the destitute, the weak, who enjoyed in the mutual love of their fellows a foretaste of the future kingdom in which God Himself will wipe all tears from their eyes. Whatever qualifications must be made in accepting the whole description given us by Renan and Pfleiderer, they were at least right in recognising the important factor of the Person of Jesus, and the probability that during His lifetime He had Himself laid the foundations of the social movement which so soon ennobled and blessed His Church. It is far more credible that the disciples should have continued the common life in which they had lived with their Master than that they should have derived a social system from the institutions of the Essenes. There is no proof of any historical connection between this sect and the Apostolic Church, nor can we say that the high moral standard and mode of common life adopted by the Essenes, although in some respects analogous to their own, had any direct influence on the followers of Christ. Moreover, with points of comparison, there were also points of contrast. St. Luke’s notice, Acts 2:46, that the believers continued steadfastly in the Temple, stands out in contrast to the perpetual absence of the Essenes from the Temple, to which they sent their gifts (Jos., Ant., xviii. 2, 5); the common meals of the Essene brotherhood naturally present a likeness to St. Luke’s description of the early Christian Church, but whilst the Essenes dined together, owing to their scrupulosity in avoiding all food except what was ceremonially pure, the Christians saw in every poor man who partook of their common meal the real Presence of their Lord. Of all contemporary sects it may no doubt be said that the Christian society resembled most nearly the Essenes, but with this admission Weizsäcker well adds: “The Essenes, through their binding rules and their suppression of individualism, were, from their very nature, an order of limited extent. In the new Society the moral obligation of liberty reigned, and disclosed an unlimited future,” Apostolic Age, i., 58 (E.T.). It is often supposed that the after-poverty of the Church in Jerusalem, Romans 15:26, Galatians 2:10, etc., was the result of this first enthusiasm of love and charity, and that the failure of a community of goods in the mother city prevented its introduction elsewhere. But not only is the above view of the “communism” of the early Christians adverse to this supposition, but there were doubtless many causes at work which may account for the poverty of the Saints in Jerusalem, cf. Rendall, Expositor, Nov., 1893, p. 322. The collection for the Saints, which occupies such a prominent place in St. Paul’s life and words, may not have been undertaken for any exceptional distress as in the earlier case of the famine in Judæa, Acts 11:26, but we cannot say how severely the effects of the famine may have affected the fortunes of the Jerusalem Christians. We must too take into account the persecution of the Christians by their rich neighbours; the wealthy Sadducees were their avowed opponents. From the first it was likely that the large majority of the Christians in Jerusalem would possess little of this world’s goods, and the constant increase in the number of the disciples would have added to the difficulty of maintaining the disproportionate number of poor. But we cannot shut our eyes to the fact that there was another and a fatal cause at work—love itself had grown cold—the picture drawn by St. James in his Epistle is painfully at variance with the golden days which he had himself seen, when bitter jealousy and faction were unknown, for all were of one heart and one soul, Zahn, Skizzen aus dem Leben der alten Kirche, p. 39 ff.; Zöckler, u.s., pp. 191, 192; Wendt, in loco; M‘Giffert, Apostolic Age, p. 67; Conybeare, “Essenes,” Hastings’ B.D.; Kaufmann, Socialism and Communism, p. 5 ff.

03 Chapter 3 
Verse 1
Acts 3:1. St. Luke selects out of the number of τέρατα καὶ σημεῖα the one which was the immediate antecedent of the first persecution. “Non dicitur primum hoc miraculum fuisse, sed fuit, quanquam unum e multis, ipso loco maxime conspicuum,” Blass, as against Weiss, Hilgenfeld, Feine.— ἀνέβαινον, cf. Luke 18:10. “Two men went up into the Temple to pray,” i.e., from the lower city to Mount Moriah, the hill of the Temple, “the hill of the house,” on its site see “Jerusalem,” B.D.2. The verb is in the imperfect, because the Apostles do not enter the Temple until Acts 3:8. St. Chrysostom comments: πέτρος καὶ ἰωάννης ἦσαν καὶ τὸν ἰησοῦν εἶχον μέσον, Matthew 18:20.— ἐπὶ τὴν ὥραν τῆς προσευχῆς, not during or about, but marking a definite time, for the hour, i.e., to be there during the hour—sometimes the words are taken to mean “towards the hour”: see Plummer on Luke 10:35 (so apparently Weiss). Page renders “for, i.e., to be there at the hour” (so Felten, Lumby). In going thus to the Temple they imitated their Master, Matthew 26:55.— τὴν ἐνάτην, i.e., 3 P.M., when the evening sacrifice was offered, Jos., Ant., xiv., 4, 3. Edersheim points out that although the evening sacrifice was fixed by the Jews as “between the evenings,” i.e., between the darkness of the gloaming and that of the night, and although the words of Psalms 134, and the appointment of Levite singers for night service, 1 Chronicles 9:33; 1 Chronicles 23:30, seem to imply an evening service, yet in the time of our Lord the evening sacrifice commenced much earlier, The Temple; its Ministry and Services, pp. 115, 116. According to Schürer, followed by Blass who appeals to the authority of Hamburger, there is no ground for supposing that the third, sixth, and ninth hours of the day were regular stated times for prayer. The actual times were rather (1) early in the morning at the time of the morning sacrifice (see also Edersheim, u. s., p. 115); (2) in the afternoon about the ninth hour (three o’clock), at the time of the evening sacrifice; (3) in the evening at sunset (Jewish People, div. ii., vol. i., 290, E.T.). The third, sixth, and ninth hours were no doubt appropriated to private prayer, and some such rule might well have been derived from Psalms 55:7; cf. Daniel 6:11. This custom of prayer three times a day passed very early into the Christian Church, Didache 1, viii. 3. To Abraham, Isaac and Jacob the three daily times of prayer are traced back in the Berachoth, 26 b; Charles, Apocalypse of Baruch, p. 99.

Verse 2
Acts 3:2. τις, by its position as in Luke 11:27 directs attention to this man, “the man was conspicuous both from the place and from his malady” Chrys., Hom., viii.— χωλὸς … ὑπάρχων: “a certain man that was lame” R.V., otherwise ὑπάρχων is not noticed, fittingly used here in its classical sense expressing the connection between the man’s present state and his previous state, see on Acts 2:30.— ἐβαστάζετο: imperf., expressing a customary act, the man was being carried at the hour of worship when the Temple would be filled with worshippers (Chrysostom); or the verb may mean that he was being carried in the sense that the bearers had not yet placed him in the accustomed spot for begging, cf. 2 Kings 18:14, Sirach 6:25, Bel and the Dragon, ver. 36; Theod.— ὃν ἐτίθουν: the imperfect used of customary or repeated action in past time, Burton, Syntax of Moods and Tenses, etc., p. 12, on the form see Winer-Schmiedel, p. 121; Blass, Grammatik des N. G., p. 48: in Acts there are several undoubted instances of the way in which the imperfect 3rd plural of verbs in μι was often formed as if from a contract verb, cf. Acts 4:33; Acts 4:35, Acts 27:1— πρὸς τὴν θύραν: R.V. “door,” although in Acts 3:10 we have not θύρα but πύλη·— τὴν λεγ. ὡραίαν: it may have been the gate of Nicanor (so called because Judas Maccabæus had nailed to the gate the hand of his conquered foe, 1 Maccabees 7:47). The description given of it by Josephus, B. J., v., 5, 3, marks it as specially magnificent, cf. also Hamburger, Real-Encycl., ii., 8, p. 1198. This view was held by Wetstein, see, in loco, Nicanor’s gate. Another interpretation refers the term to the gate Shushan, which was not only close to the Porch of Solomon, but also to the market for the sale of doves and other offerings, and so a fitting spot for a beggar to choose (Zöckler). The gate may have been so called because a picture of the Persian capital Susa was placed over it (Hamburger, u. s.), i.e., Town of Lilies. Cf. Hebrew Shushan, a lily, the lily being regarded as the type of beauty. Wendt suggests that the title may be explained from the decoration on the pillars of lily work מַעֲשֵׂה שׁוּשַׁן, Mr. Wright, Some N.T. Problems, 1898, has recently argued that the eastern gate of the Court of the Women is meant, p. 304 ff. (so too Schürer, Jewish People, div. ii., vol. i., p. 180, E.T.). This court was the place of assembly for the services, and a beggar might naturally choose a position near it. The decision as to which of these gates reference is made to is rendered more difficult by the fact that, so far as we know, no gate bore the name “Beautiful”. But the decision apparently lies between these alternatives, although others have been proposed, cf. John Lightfoot, Hor. Heb., in loco, and Wright, u. s. In such notices as the mention of the Beautiful Gate, Solomon’s Porch, Feine sees indications of a true and reliable tradition.— τοῦ αἰτεῖν: genitive of the purpose, very frequent in this form, genitive of the article with the infinitive both in the N.T. and in the LXX, cf. Genesis 4:15, 1 Kings 1:35, Ezekiel 21:11; Luke 24:16, see especially Burton, Syntax of Moods and Tenses, p. 159. It is very characteristic of St. Luke, and next to him of St. Paul—probably indicates the influence of the LXX, although the construction is found in classical Greek, cf. Xen., Anab., iii., 5, see Viteau, Le Grec du N. T., p. 172 (1893). It was a common thing for beggars amongst the Jews as amongst the Christians (just as amongst the Romans, Martial, i., 112) to frequent the Temple and Churches for alms. St. Chrysostom notes the custom as common as it is today in continental cathedrals or modern mosques.— ἐλεημοσύνην: common in the LXX but not classical, sometimes used for the feeling of mercy ( ἔλεος), Proverbs 3:3; Proverbs 19:22, and constantly through the book; and then for mercy showing itself in acts of pity, almsgiving, Tobit 1:3; Tobit 12:8, cf. Acts 9:36; Acts 10:2, where it is used in the plural, as often in the LXX. Our word alms is derived from it and the German Almosen, both being corruptions of the Greek word.

Verse 3
Acts 3:3. ἠρώτα λαβεῖν: “asked to receive,” R.V., as other English versions except A.V. The expression is quite classical, αἰτῶν λαβεῖν, Aristoph., Plut., 240, cf. Mark 1:17, and LXX, Exodus 23:15, for similar instances of a redundant infinitive. The verb is in the imperfect, because the action of asking is imperfect until what is asked for is granted by another, Blass, in loco, and Grammatik des N. G., pp. 187, 236, and Salmon, Hermathena, xxi. p. 228.

Verse 4
Acts 3:4. ἀτενίσας, cf. Acts 1:10. βλέψον εἰς ἡμᾶς: it has sometimes been thought that the command was given to see whether the man was a worthless beggar or not (Nösgen), or whether he was spiritually disposed for the reception of the benefit, and would show his faith (as in our Lord’s miracles of healing), or it might mean that the man’s whole attention was to be directed towards the Apostles, as he evidently only expects an alms, Acts 3:5. At the same time, as Feine remarks, the fact that the narrative does not mention that faith was demanded of the man, forms an essential contrast to the narrative often compared with it in Acts 14:9.

Verse 5
Acts 3:5. ὁ δὲ ἐπεῖχεν, sc., νοῦν (not τοὺς ὀφθαλμούς); cf. Luke 14:7, 1 Timothy 4:16, Sirach 31 (34):2, 2 Maccabees 9:25 (Job 30:26, A.S.2 al.) with dative rei; so in Polybius.

Verse 6
Acts 3:6. ἀργύριον καὶ χρυσίον: the words do not suggest the idea of a complete communism amongst the believers, although Oecumenius derives from them a proof of the absolute poverty of the Apostles. They may perhaps be explained by remembering that if the Apostles had no silver or gold with them, they were literally obeying their Lord’s command, Matthew 10:9, or that whatever money they had was held by them in trust for the public good, not as available for private charity. Spitta, who interprets Acts 2:45 of the Apostles alone (pp. 72–74), sees in St. Peter’s words a confirmation of his view, and a further fulfilment of our Lord’s words in Luke 12:33, but if our interpretation of Acts 2:44 ff. is correct, our Lord’s words were fully obeyed, but as a principle of charity, and not as a rule binding to the letter. St. Chrysostom (Hom., viii.) justly notes the unassuming language of St. Peter here, so free from boasting and personal display. Compare 1 Peter 1:18 (Acts 3:3), where the Apostle sharply contrasts the corruptible gold and silver with higher and spiritual gifts (Scharfe).— ὃ δὲ ἔχω: the difference between this verb and ὑπάρχει may be maintained by regarding the latter as used of worldly belongings, ἔχω of that which was lasting and most surely held.— ἐν τῷ ὀνόματι: no occasion to prefix such words as λέγω σοι for the expression means “in the power of this name” (cf. Matthew 7:22, Luke 10:17, Acts 4:10; Acts 16:18, James 5:14, Mark 16:17). So too the Hebrew בְּשֵׁם in the name of any one, i.e., by his authority, Exodus 5:23, and thus “in the name of Jehovah,” i.e., by divine authority, Deuteronomy 18:22, 1 Chronicles 22:19, Jeremiah 11:21, and frequently in the Psalms, cf. also Book of Enoch, xlviii. 7 (Charles, p. 48). On the use, or possible use, of the phrase in extra-biblical literature, see Deissmann, Bibelstudien, p. 145, and also Neue Bibelstudien, p. 25 (1897). When Celsus alleged that the Christians cast out demons by the aid of evil spirits, Origen claims this power for the name of Jesus: τοσοῦτον γὰρ δύναται τὸ ὄνομα τοῦ ἰησοῦ, cf. also Justin Martyr, Dial. c. Tryph., 85.— ἰ. χ. τοῦ ναζωραίου: the words must n themselves have tested the faith of the lame man. His part has sometimes been represented as merely passive, and as if no appeal of any kind were made to his faith contrasted with Acts 14:9 (Acts 3:16 in this chapter being interpreted only of the faith of the Apostles), but a test of faith was implied in the command which bade the man rise and walk in the power of a name which a short time before had been placed as an inscription on a malefactor’s cross, but with which St. Peter now bids him to associate the dignity and power of the Messiah (see Plumptre, in loco). It is necessary from another point of view to emphasise this implied appeal to the man’s faith, since Zeller and Overbeck regard the omission of faith in the recipient as designed to magnify the magic of the miracle. Zeller remarks: “Our book makes but one observation on his state of mind, which certainly indicates a receptivity, but unfortunately not a receptivity for spiritual gifts”. But nothing was more natural than that the man should at first expect to receive money, and his faith in St. Peter’s words is rather enhanced by the fact that the Apostle had already declared his utter inability to satisfy his expectations. St. Luke much more frequently than the other Evangelists names our Lord from His early home Nazareth in which frequency Friedrich sees another point of likeness between St. Luke’s Gospel and the Acts, Das Lucasevangelium, p. 85. Holtzmann attempts to refer the whole story to an imitation of Luke 5:18-26, but see as against such attempts Feine, Eine vorkanonische Überlieferung des Lukas, pp. 175, 199, 200.

Verse 7
Acts 3:7. πιάσας, cf. Acts 12:4 : so in LXX, Song of Solomon 2:15, Sirach 23:21, A. al. χειρὸς very similar to, if not exactly, a partitive genitive, found after verbs of touching, etc., inasmuch as the touching affects only a part of the object (Mark 5:30), and so too often after verbs of taking hold of, the part or the limit grasped is put in the genitive, Mark 5:41 (accusative being used when the whole person is seized, Matthew 14:3), Blass, Grammatik des N. G., p. 100, cf. classical use in Eurip., Hec., 523. The meaning of πιάζω in N.T. and in the LXX has passed into modern Greek = πιάνω = seize, apprehend (Kennedy). For a similar use see also 2 Corinthians 11:32, Revelation 19:20, and John 7:30; John 7:32-33; John 7:44; John 8:20; John 10:39; John 11:57; John 21:3; John 21:10.— παραχρῆμα, i.e., παρὰ τὸ χρῆμα, forthwith, immediately, auf der Stelle, on the spot, specially characteristic of St. Luke, both in Gospel and Acts (cf. εὐθύς of St. Mark). It is found no less than ten times in the Gospel, and six to seven times in Acts, elsewhere in N.T. only twice, Matthew 21:19-20; several times in LXX, Wisdom of Solomon 18:17, Tobit 8:3, ., 2 Maccabees 4:34; 2 Maccabees 4:38, etc., 4 Maccabees 14:9, Bel and the Dragon, ver. 39, 42, Theod., and in Numbers 6:9; Numbers 12:4, (138) (139) (140)., Isaiah 29:5, for Hebrew, פִּתְאֹם; frequent in Attic prose; see also Dalman, Die Worte Jesu, pp. 22, 29. But as the word is so manifestly characteristic of St. Luke it is noteworthy that in the large majority of instances it is employed by him in connection with miracles of healing or the infliction of disease and death, and this frequency of use and application may be paralleled by the constant employment of the word in an analogous way in medical writers; see, e.g., Hobart, Medical Language of St. Luke, and instances in Hippocrates, Galen, Dioscorides.— ἐστερεώθησαν: στερεόω = to make firm or solid; it cannot by any means be regarded only as a technical medical term, but as a matter of fact it was often employed in medical language (so also the adjective στερεός), and this use of the word makes it a natural one for a medical man to employ here, especially in connection with βάσεις and σφυρά. It is used only by St. Luke in the N.T. (Acts 3:16 and Acts 16:5), but very frequently in the LXX. The nearest approach to a medical use of the word is given perhaps by Wetstein, in loco, Xen., Pæd., viii.— αἱ βάσεις, “the feet” ( βαίνω). The word is constantly used in LXX, but for the most part in the sense of something upon which a thing may rest, but it is found in the same sense as here in Wisdom of Solomon 13:18; cf. also Jos., Ant., vii., 3, 5, so in Plato, Timæus, 92, A. It was in frequent use amongst medical men, and its employment here, and here only in the N.T., with the mention of the other details, e.g., the more precise σφυρά, “anklebones,” also only found in this one passage in N.T., has been justly held to point to the technical description of a medical man; see not only Hobart, p. 34 ff., u. s., and Belcher’s Miracles of Healing, p. 41, but Bengel, Zöckler, Rendall, Zahn.

Verse 8
Acts 3:8. ἐξαλλόμενος: not leaping out of his couch (as has sometimes been supposed), of which there is no mention, but leaping up for joy (cf. Isaiah 55:12, Joel 2:5) (on the spelling with one λ see Blass, p. 51); cf. also Isaiah 35:6. This seems more natural than to suppose that he leaped because he was incredulous, or because he did not know how to walk, or to avoid the suspicion of hypocrisy (Chrys., Hom., viii., so too Oecumenius). St. Chrysostom remarks that it was no less than if they saw Christ risen from the dead to hear Peter saying: “In the name,” etc., and if Christ is not raised, how account for it, he asks, that those who fled whilst He was alive, now dared a thousand perils for Him when dead?— ἔστη καὶ περιεπάτει: “he stood and began to walk” R.V., thus marking the difference between the aorist and the imperfect. Such vivid details may have been derived from St. Peter himself, and they are given here with a vividness characteristic of St. Mark’s Gospel, of which St. Peter may reasonably be regarded as the main source. If St. Luke did not derive the narrative directly from St. Peter, he may easily have done so from the same Evangelist, John Mark, see on chap. 12, and Scharfe, Die petrinische Strömung der N. T. Literatur, pp. 59, 60 (1893).— αἰνῶν τὸν θεόν: commentators from the days of St. Chrysostom have noted that by no act or in no place could the man have shown his gratitude more appropriately; characteristic of St. Luke, to note not only fear, but the ascription of praise to God as the result of miraculous deeds; cf., e.g., Luke 19:37; Luke 24:53, Acts 3:9; Acts 4:21; Acts 11:18, and other instances in Friedrich (Das Lucasevangelium, pp. 77, 78). On the word see further, p. 97. Spitta regards Acts 3:8 as modelled after Acts 14:10, a passage attributed by him to his inferior source B. But on the other hand both Feine and Jüngst regard the first part of Acts 3:8 as belonging to the original source.

Verse 10
Acts 3:10. ἐπεγίνωσκόν τε: “took knowledge of him” or perhaps better still “recognised”. The word is so used of recognising any one by sight, hearing, or certain signs, to perceive who a person is (Grimm), cf., e.g., Luke 24:16; Luke 24:31, Matthew 14:35, Mark 6:54.— ὁ … καθήμενος: imperfect, may refer to the customary action of the man: or may be equivalent here to an imperfect, a force of the imperfect usual in similar cases when reference is made to a time before the actual time of recognition, Blass, Grammatik des N. G., p. 188.— ἐπὶ: for the local dative cf. Acts 5:9, Matthew 24:33, Mark 13:29, John 5:2, Revelation 9:14.— θάμβους, cf. Luke 4:36; Luke 5:9. A word peculiar to St. Luke in the N.T. (so St. Luke alone uses ἔκθαμβος, Acts 3:11); used from Homer downwards, of amazement allied to terror or awe, cf. LXX, Ezekiel 7:18, Song of Solomon 3:8; Song of Solomon 6:3 (4), 9 (10).— ἐκστάσεως: for the word in a similar sense, Mark 5:42; Mark 16:8, Luke 5:26. Its use in ordinary Greek expresses rather distraction or disturbance of mind caused by a shock. The word is very common both in Hippocrates and Aretaeus. In the LXX it is employed in various senses, cf. Deuteronomy 28:28, ἐκστάσει διανοίας; elsewhere it is used of agitation, trouble, 2 Chronicles 29:8, and most frequently of terror, fear, 1 Samuel 11:7, Ezekiel 26:16. See further on. Here the word expresses more than simple astonishment as its collocation with θάμβος shows (Wendt, in loco), rather “bewilderment,” cf. Mark 5:42. See on Acts 2:43 for this characteristic of St. Luke. But there is no occasion to conclude with Weiss that these strong expressions as to the effect of the miracle show that it must have been the first which the disciples performed. It was the unique nature of the miracle which affected the beholders so powerfully.

Verse 11
Acts 3:11. κρατοῦντος: in his joy and gratitude, “holding them” in a physical sense, although it is possible that it signifies that the healed man joined himself to the Apostles more closely as a follower (Acts 4:14), fearing like the demoniac healed by Christ (Luke 8:38) lest he should be separated from his benefactors, cf. Song of Solomon 3:4.— ἐπὶ τῇ στοᾷ τῇ καλ. σ.: better “portico,” R.V. margin; colonnade, or cloister (John 10:23). It derived its name from Solomon, and was the only remnant of his temple. A comparison of the notices in Josephus, B. J., v., 5, 1; Ant., xv., 11, 5 and xx., 9, 7, make it doubtful whether the foundations only, or the whole colonnade, should be referred back to Solomon. Ewald’s idea that the colonnade was so called because it was a place of concourse for the wise in their teaching has not found any support: Stanley’s Jewish Church, ii., 184; Edersheim, Temple and its Services, pp. 20, 22, and Keim, Geschichte Jesu, iii., 161. It was situated on the eastern side of the Temple, and so was sometimes called the Eastern Cloister, and from its position it was a favourite resort.— τῇ καλ.: the present participle is used just as the present tense is found in the notice in St. John’s Gospel, chap. Acts 5:2 (see Blass, Philology of the Gospels, pp. 241, 242), and if we cannot conclude from this that the book was composed before the destruction of the Temple, the vividness of the whole scene and the way in which Solomon’s Porch is spoken of as still standing, points to the testimony of an eye-witness. Nösgen argues that this narrative and others in the early chapters may have been derived directly from St. John, and he instances some verbal coincidences between them and the writings of St. John (Apostelgeschichte, p. 28). But if we cannot adopt his conclusions there are good reasons for referring some of these Jerusalem incidents to St. Peter, or to John Mark, see introduction and chap. 12. Feine rightly insists upon this notice and that in Acts 3:2 as bearing the stamp of a true and trustworthy tradition.

Verse 12
Acts 3:12. This address of St. Peter divides itself into two parts, 12–16, 17–26, and although it covers much of the same ground as in chap. 2, there is no need to regard it with Overbeck and Holtzmann as unhistorical: see Blass, in loco, and Feine; the latter points out that St. Peter would naturally, as in chap. 3, take the incident before him as his text, place it in its right light, and draw from it an appeal to repentance and conversion. But whilst we may grant the common and identical aim of the two discourses, to proclaim the Messiahship of Jesus before the Jews, none can fail to see that in chap. 3 the Messianic idea becomes richer and fuller. Jesus is the prophet greater than Moses: Jesus is the fulfilment of the Abrahamic covenant, through which the blessing of Abraham is to extend to all the earth, Matthew 8:11. And more than this: St. Peter has learnt to see in the despised Nazarene not only the suffering servant of Jehovah ( παῖς), but in the servant the King, and in the seed of David the Prince of Life. And in the light of that revelation the future opens out more clearly before him, and he becomes the first prophet in the Messianic age—the spiritual presence which the believers now enjoyed, and by which those mighty deeds are wrought, is only a foretaste of a more visible and glorious Presence, when the Messiah should return in His glory; and for that return repentance and remission of sins must prepare the way (see Briggs, Messiah of the Apostles, pp. 31, 32). On St. Peter’s discourses see additional note at end of chapter.— ἀπεκρίνατο: cf. Luke 13:14; Luke 14:3, answered, i.e., to their looks of astonishment and inquiry. The middle voice as here, which would be the classical usuage, is seldom found in the N.T., but generally the passive aorist, ἀπεκρίθη, and so in the LXX. “In Biblical Greek the middle voice is dying, in modern Greek it is dead,” Plummer. Thus in modern Greek, ὑποκρίνομαι in the passive = to answer, Kennedy, Sources of N. T. Greek, p. 155, and Blass, Grammatik des N. G., p. 44.— ὡς πεποιηκόσιν τοῦ περιπατεῖν: this use of the infinitive with the genitive of the article, instead of the simple infinitive with or without ὥστε, to express a purpose, or result as here: “non de consilio sed de eventu” (Blass), may be illustrated from the LXX, Genesis 37:18, 1 Chron. 44:6, Isaiah 5:6.— εὐσεβείᾳ: “godliness,” R.V., as always elsewhere in A.V., i.e., by our piety towards God, as always in the Bible, although εὐσέβεια may be used like the Latin pietas of piety towards parents or others, as well as of piety towards God. It is frequently used in the LXX of reverence towards God, εἰς, so too in Josephus, πρὸς τὸν θεόν, cf. Proverbs 1:7; Proverbs 13:11, Isaiah 11:2, Wisdom of Solomon 10:12, and often in 4 Macc. In Trench, N. T. Synonyms, ii., p. 196, and Grimm-Thayer, sub v. In the N.T. the word is used, in addition to its use here, by St. Paul ten times in the Pastoral Epistles, and it is found no less than four times in 2 Peter, but nowhere else. St. Chrysostom, Hom. ix., comments: “Do you see how clear of all ambition he is, and how he repels the honour paid to him?” so too Joseph: Do not interpretations belong to God?

Verse 13
Acts 3:13. ὁ θεὸς ἀβραὰμ κ. τ. λ.: the words were wisely chosen, not only to gain attention and to show that the speaker identified himself with the nation and hope of Israel, but also because in Jesus St. Peter saw the fulfilment of the promise made to Abraham.— ἐδόξασε, John 8:54; John 11:4. Again we mark the same sharp contrast as in St. Peter’s former address—God hath glorified … but you put to an open shame. The objections of Weiss, who traces a reviser’s hand in the double mention of the glorification of Jesus in Acts 3:13 and in 15, fail to secure the approval of Spitta, Feine, Jüngst, who all hold that ἐδόξασε refers to the power of the Risen Jesus, shown in the healing of the lame man, which Peter thus expressly emphasises. But the glorification was not, of course, confined to this miracle: “auxit gloria hoc quoque miraculo” (Blass).— τὸν παῖδα: “his Servant,” R.V. (margin, “Child”). Vulgate has filium, which all other English versions (except A.V., “Child”) seem to have followed. But the rendering “Servant” is undoubtedly most appropriate, cf. Acts 3:26, and Acts 4:27; Acts 4:30 (employed in the Messianic sense of Isaiah 42:1; Isaiah 52:13; Isaiah 53:11), where the LXX has παῖς, Hebrew עֶבֶד. In Matthew 12:18 the Evangelist sees the fulfilment of the first passage in Jesus as the Christ, the Servant of Jehovah. Wendt rightly emphasises the fact that no Apostle ever bears the name παῖς θεοῦ, but δοῦλος; cf. Acts 4:29. In the LXX Moses is called both παῖς and δοῦλος. The rendering of R.V. is generally adopted, and by critics of very varying schools, e.g., Overbeck, Nösgen, Holtzmann, Felten, Hilgenfeld. Zöckler, whilst he adopts the rendering “Servant,” still maintains that Luther’s translation, Kind Gottes, cannot be regarded as incorrect (cf. the double meaning of the word in classical literature). Certainly he seems justified in maintaining that in the numerous parallels in the sub-apostolic writings the conception of the Servant by no means always excludes that of the Son, e.g., Epist. ad Diogn., viii., 11 and 9, where of God’s great scheme it is said ἀνεκοινώσατο μόνῳ τῷ παιδί (to His Son alone), called in 11 τοῦ ἀγαπητοῦ παιδός; cf. Martyr. Polyc., xiv., 3, where the same phrase occurs, reminding us of Matthew 3:17 (Colossians 1:13, Ephesians 1:6) and Acts 14:1, where God is spoken of as ὁ πατήρ of the well-beloved Son παιδός. In Clem. Rom., Cor(141) 59:2–4, the word is used three times of Jesus Christ, and twice with τοῦ ἠγαπημένου ( παιδός), and if there is nothing in the context to determine the exact sense of the word, in the previous chapter St. Clement had written ζῇ γὰρ ὁ θεὸς καὶ ζῇ ὁ κυριος ἰῃσοῦς χριστὸς καὶ τὸ πνεῦμα τὸ ἅγιον κ. τ. λ.; cf. also Barnabas, Epist. (3, 6), 6, 1; Apost. Const., viii., 5, 14, 39, 40, 41; and Didache 1, ix., 2, 3; x., 2, 3, where, however, at the first introduction of the word, David and Jesus are both called by it in the same sentence. In the Didache 1 the title is found altogether five times, once as above, and four times as applied to Jesus alone. But these passages all occur in the Euctiaristic Prayers of the Didache 1 (placed by Resch as early as 80–90 A.D.), and in them we find not only the title “Lord” used absolutely of Jesus, Acts 9:5, but He is associated with the Father in glory and power, Acts 9:4. Knowledge, faith, and immortality are made known by Him, spiritual food and drink, and eternal life are imparted by Him, Acts 10:2-3. Zöckler, Apostelgeschichte, in loco; Lock, Expositor, p. 183 ff. (1891), “Christology of the Earlier Chapters of the Acts”; Schmid, Biblische Theologie, p. 405. But further: if we bear in mind all that the “Servant of the Lord” must have meant for a Jew, and for a Jew so well versed in the O.T. Prophets as St. Peter, it becomes a marvellous fact that he should have seen in Jesus of Nazareth the realisation of a character and of a work so unique (cf. Isaiah 42:1 ff., Isaiah 49:1-3; Isaiah 49:5; Isaiah 49:8; Isaiah 50:4-9, Isaiah 52:13 to Isaiah 53:12). For if we admit that the word “Servant” may be used, and is sometimes used, of the nation of Israel (cf. Isaiah 41:8; Isaiah 45:4), and if we admit that some of the traits in the portrait of Jehovah’s “Servant” may have been suggested by the sufferings of individuals, and were applicable to individual sufferers, yet the portrait as a whole was one which transcended all experience, and the figure of the ideal Servant anticipated a work and a mission more enduring and comprehensive than that of Israel, and a holiness and innocency of life which the best of her sons had never attained (Driver, Isaiah, pp. 175–180). But not only in His miraculous working, but in His Resurrection and Ascension St. Peter recognised how God had glorified His Servant Jesus; and whilst it was natural that the word “Servant” should rise to his lips, as he recalls the submission to betrayal and death, whilst he never forgets the example of lowliness and obedience which Christ had given, and commends to poor Christian slaves the patience and humility of Him Who was “the first Servant in the world” (1 Peter 2:18-25), he sees what prophets and wise men had failed to see, how the suffering “Servant” is also “the Prince of Life,” cf. chap. Acts 5:15, and Acts 5:31.— ὑμεῖς μὲν: there is no regular answering δὲ in the text (cf. Acts 1:1), but the words in Acts 3:15 ὁ θεὸς ἤγειρεν express the antithesis (Blass, Wendt, Holtzmann). In dwelling upon the action of Pilate and the guilt of the Jews, the Apostle loses the direct grammatical construction; he emphasises the denial ( ἠρνήσασθε twice) and its baseness; but nothing in reality was more natural, more like St. Peter’s impetuosity.— κατὰ πρόσωπον, coram, cf. Luke 2:31, 2 Corinthians 10:1—the expression need not be explained as a Hebraism, it is found several times in Polybius; see Dalman, Die Worte Jesu, p. 23. In the LXX it is frequent in various senses, and sometimes simply in the sense of before, in the presence of, a person, 1 Samuel 17:8, 1 Kings 1:23, 1 Chronicles 17:25, Sirach 45:3, Jeremiah 52:12; Jeremiah 52:33, Judith 10:23; Judith 11:5, etc. Rendall takes the words as usually denoting open encounter with an opposite party face to face, cf. Acts 25:16, Galatians 2:11, and so here; the Jews met Pilate’s proposal to free the prisoner with a point-blank denial. 13b is referred by Hilgenfeld to the revising hand of “the author to Theophilus,” and he sees in its introduction a proof of the anti-Judaism of the reviser, whilst Jüngst prefers to regard the first part of Acts 3:14 as an insertion, but this Hilgenfeld will not accept, as thus the antithesis in Acts 3:15 is not marked.— κρίναντος: “when he had determined,” R.V., not a purpose only, but a decision, Luke 23:16.— ἐκείνου, not αὐτοῦ, emphasising the antithesis between what Pilate had determined and what they had done: ὑμεῖς ἐκείνου θελήσαντος οὐκ ἠθελήσατε (Chrys.).

Verse 14
Acts 3:14. τὸν ἅγιον καὶ δίκαιον: both epithets are used of John the Baptist, Mark 6:20, ἄνδρα δίκαιον καὶ ἅγιον, but Jesus is emphatically “the Holy and Righteous One” R.V. Not only is the sinlessness of His human character emphasised, but also associated with the language of prophecy. St. Peter had already spoken of Jesus as God’s Holy One, Acts 2:27, and if the word used here means rather one consecrated to God’s service, it is the thought involved in the παῖς θεοῦ ( ἅγιος, e.g., ἔκλεκτος θεοῦ, see Grimm, sub v., and cf Isaiah 42:1 LXX). The word was used by the demoniacs as they felt the power of the unique holiness of Christ, Mark 1:34, Luke 4:34, and in St. John’s Gospel, John 6:69, it is the title given to Jesus by St. Peter in his great confession.— τὸν δικ.: the reference to the language of prophecy is unmistakable. The suffering Servant of Jehovah was also the righteous Servant, Isaiah 53:11 (cf. Acts 11:5, and Jeremiah 23:5), see Acts 7:52; Acts 22:14. Later, in the Book of Enoch, the title is applied to the Messiah as the Righteous One, xxxviii. 2, liii. 6, xlvi. 3 (Charles’ edition, pp. 48, 112, 144). In Acts 7:52; Acts 7:56, the title is found on the lips of St. Stephen, and in Acts 22:14, Ananias, a Jewish Christian, announces to Paul that God had chosen him to see the Righteous One. When we remember too that this title is used again in the writings of each of the Apostles, who now appealed to it, 1 Peter 3:18, 1 John 2:1, cf. Acts 3:20 (Revelation 3:7), it would seem that it was not only a favourite one amongst these early believers, but that it affords in itself a marvellous proof of the impression made by the human life of Jesus upon those who knew Him best, or who at all events, like St. Stephen, had ample opportunities of learning the details of that life of holiness and righteousness, cf. also Matthew 27:19; Matthew 27:24, Luke 19:47.— ἄνδρα φονέα: nearly all commentators dwell upon the marked contrast between this description of Barabbas and that just given of Jesus. Both St. Mark, Mark 15:7, and St. Luke, Luke 23:19, notice that Barabbas was not only a robber but a murderer. The addition, ἄνδρα, common in Luke, makes the expression stronger than the simple φονέα; cf. Soph., O. C., 948, ἄνδρα πατροκτόνον, O. R., 842, ἄνδρας λῃστάς. No crime was more abhorrent to the Christian life, as St. Peter himself indicates, 1 Peter 4:15.— χαρισθῆναι: to be granted to you as a χάρις or favour, as if St. Peter would recall the fact that Pilate had given them a gratification! The verb is used several times in Luke, three times in his Gospel, Acts 7:21; Acts 7:42-43, and four times in Acts, cf. Acts 25:11; Acts 25:16; Acts 27:24, elsewhere only in St. Paul’s Epistles, where it is found fifteen times. In the LXX, cf. Esther 8:7, Sirach 12:3, and several times in the Books of the Maccabees, cf. 2 Maccabees 3:31; 2 Maccabees 3:33, and other instances in Hatch and Redpath, sub v. St. Chrys. writes: “Peter shows the great aggravation of the act. As he has them under his hand, he strikes hard; while they were hardened he refrained from such language, but when their minds are most moved then he strikes home, now that they are in a condition to feel it” (Hom., ix.).

Verse 15
Acts 3:15. τὸν δὲ ἀρχηγὸν τῆς ζωῆς: again the words stand in marked contrast not only to φονέα but also to ἀπεκτείνατε; magnificum antitheton, Bengel. The word is rendered “Author” in the margin of R.V. (Vulgate, auctorem) but “Prince” in the text and so in Acts 5:31 (Vulg., principem). In the two other passages in which the word occurs in the N.T., viz., Hebrews 2:10; Hebrews 12:2, R.V. renders “Author,” “the author of their salvation,” “the author and perfecter of our faith,” margin “captain” (Vulgate, auctorem); see Westcott, Hebrews, pp. 49, 395. Christ is both the Prince of life and the Source (auctor) of life: “Vitam aliis dat Christus, opp(142) φονεύς qui adimit” (Blass). Grimm and others draw a distinction between the meaning attaching to the word here and in Acts 5:31. The use of the word in the LXX may help to justify such a distinction, for whilst it is found in the sense of a leader or a captain (Numbers 14:4, Judith 14:2), or the chief of a family or tribe (R.V. renders it “every one a prince” in Numbers 13:2, but in the next verse “heads of the children of Israel”), it is also used to signify the author, or beginner, the source, cf. 1 Maccabees 9:61; 1 Maccabees 10:47, Micah 1:13 (although it was never used for a prince or to describe kingly attributes); but in many respects the rendering “Prince” may be compared with the Latin princeps, which signifies the first person in order, a chief, a leader, an originator, the founder of a family (in the time of the emperors it was used of the heir to the throne). So in classical Greek the word was used for a leader, a founder, Latin auctor, for the first cause, author, so God τῶν πάντων, Plat., and also for a prince, a chief, and, especially in later Greek, of the person from whom anything good or bad first proceeds in which others have a share, e.g., ἀρχηγὸς καὶ αἴτιος combined (antesignanus et auctor), Polyb., i., 66, 10; Hdian., ii., 6, 22, and as Alford points out in Hebrews 2:10, this later usage throws a light upon its meaning in Acts 3:15, cf. Chrys. on Hebrews 2:10, ἀρχηγὸν τῆς σωτηρίας τούτεστι τὸν αἴτιον τῆς σωτηρίας. Christ is the source of life, a life in which others share through Him; in this very place where St. Peter was speaking our Lord had spoken of Himself as the giver of eternal life, John 10:28, although doubtless the expression may include the thought that in Him was life in its fullest and widest sense—physical, intellectual, moral, spiritual. St. Chrysostom comments on the words “Prince of Life,” Hom., xi.: “It follows that the life He had was not from another, the Prince or Author of Life must be He who has life from Himself”. Theophylact and Oecumenius see in the words a contrast to the φονέα, in that Christ gives life, while the murderer takes it away—a contrast deepened by the words of St. Peter’s fellow-disciple whom he here associates with himself in his appeal to the people, cf. 1 John 3:15. In John 10:31 ἀρχ. in its rendering “Prince” of kingly dignity may be compared with the use of the word in Thuc., i., 132, Æsch., Agam., 259. Rendall sees in the expression both here and Acts 5:31 a reference to Jesus (the name used by St. Peter) as the second Joshua. As Joshua was the captain of Israel and led them across the Jordan into the land of promise, so Jesus was the Captain of the living army of the Resurrection; and for Saviour, Acts 5:31, he compares Matthew 1:21. Such associations may be included in St. Peter’s words, but they seem much more applicable to Acts 5:31. In modern Greek the word ἀρχηγός = leader, in the ordinary sense, Kennedy, Sources of N. T. Greek, p. 153; see Grimm, sub v.— οὗ may refer to ὅν, cf. Acts 1:8, Acts 13:31, or to the fact of the Resurrection, cf. Acts 2:32, Acts 5:32, Acts 10:39. R.V. reads “of whom” in the margin.

Verse 16
Acts 3:16. ἐπὶ: so T.R., and so Weiss and Wendt: “on the ground of faith in His name,” R.V. margin; cf. Luke 5:5 (not expressing the aim as if it meant with a view to faith in His name). But the name is no mere formula of incantation, see Acts 19:13, nor is it used as, in Jewish tradition, the name of God, inscribed on the rod of Moses, was said to have given him power to work his miracles in Egypt and the wilderness, see above on Acts 3:5. On the use of ὄνομα in formulæ of incantation, see Deissmann, Bibelstudien, pp. 25–54.— ἡ πίστις ἡ διʼ αὐτοῦ: “the faith which is through Him,” not by it, i.e., the name—not only the healing power is through Christ, but also the faith of the Apostles as of the man who was healed, cf., especially, 1 Peter 1:21. τοὺς διʼ αὐτοῦ πιστοὺς εἰς θεόν, i.e., his converts who through Christ are believers in God: He is the object and the author of our faith, Cf. also Nestle, Expository Times, Feb., 1899, p. 238, and the connection of this phrase with Codex (143), Acts 18:8, and Acts 20:21 (see Blass, l. c.).— ὁλοκληρίαν: only here in N.T., integram sanitatem, Vulgate, but the adjective ὁλόκληρος in an ethical sense, 1 Thessalonians 5:23, James 1:4. The noun is only used once in the LXX, and there in a physical sense, Isaiah 1:6. The adjective is used by Josephus of a sacrifice complete in all its parts (integer), Ant., iii., 12, 2, cf. its use in Philo., but in LXX, Zach. Acts 11:16, its use in a physical sense is a very doubtful rendering of the Hebrew, see further Trench, N. T. Synonyms, i., 85, and Mayor’s St. James, p. 34. Cf. Plato, Tim., 44.— ὁλόκληρος ὑγιής τε παντελῶς. In Plutarch the noun is joined with ὑγίεια, and also with τοῦ σώματος (Grimm), but whilst the noun does not seem to be used by the strictly medical writers, ὁλόκληρος is frequently used of complete soundness of body (Hobart, Zahn).

Verse 17
Acts 3:17. καὶ νῦν: favourite formula of transition, cf. Acts 7:35, Acts 10:5, Acts 20:25, Acts 22:16, 1 John 2:28, 2 John 1:5. See Wendt and Page, in loco. Bengel describes it as “formula transeuntis a præterito ad præsens”. Blass, “i.e., quod attinet ad ea quæ nunc facienda sunt, Acts 3:19”.— ἀδελφοί: affectionate and conciliatory, cf. Acts 3:12, where he speaks more formally because more by way of reproof: “One of the marks of truth would be wanting without this accordance between the style and the changing mental moods of the speaker” (Hackett).— κατὰ ἄγνοιαν: the same phrase occurs in LXX, Leviticus 22:14 (cf. also Leviticus 5:18, Ecclesiastes 5:5). On κατά in this usage, see Simcox, Language of the N. T., p. 149, who doubts whether it is quite good Greek. It is used in Polybius, and Blass compares κατʼ ἀνάγκην (Philem., Acts 3:14), which is found in Xen., Cyr., iv., 3. Their guilt was less than if they had slain the Messiah κατὰ πρόθεσιν κατὰ προαίρεσιν, or ἐν χειρὶ ὑπερηφανίας, Numbers 15:30, and therefore their hope of pardon was assured on their repentance (cf. 1 Peter 1:14, ἐν ἀγνοίᾳ, and Psalms of Solomon, Acts 18:5, for the same phrase). St. Peter speaks in the spirit of his Master, Luke 23:34. See instances in Wetstein of the antithesis of the two phrases κατʼ ἄγνοιαν and κατὰ πρόθεσιν ( προαίρεσιν) in Polybius.— οἱ ἄρχοντες ὑμῶν, cf. 1 Corinthians 2:8. The guilt of the rulers was greater than that of the people, but even for their crime St. Peter finds a palliation in the fact that they did not recognise the Messiah, although he does not hold them guiltless for shutting their eyes to His holiness and innocence.

Verse 18
Acts 3:18. δὲ: a further mitigation; whilst they were acting in their ignorance, God was working out His unerring counsel and will.— πάντων τῶν προφητῶν: not to be explained by simply calling it hyperbolic. The prophets are spoken of collectively, because the Messianic redemption to which they all looked forward was to be accomplished through the death of Christ, cf. Acts 10:43. The view here taken by St. Peter is in striking harmony with his first Epistle, 1 Peter 1:11, and 1 Peter 2:22-25.— παθεῖν τὸν χ. αὐτοῦ, R.V., “his Christ,” cf. Luke 17:25; Luke 24:26. The phrase, which (W.H(144)) is undoubtedly correct, is found in Psalms 2:2, from which St. Peter quotes in Acts 4:26, and the same expression is used twice in the Apocalypse, but nowhere else, in the N.T.; Revelation 11:15; Revelation 12:10 (cf. also Luke 2:26; Luke 9:20). See also the striking passage in Psalms of Solomon, Acts 18:6 (and Acts 3:8), ἐν ἀνάξει χριστοῦ αὐτοῦ, and Ryle and James on Psalm 17:36. The paradox that the suffering Messiah was also the Messiah of Jehovah, His Anointed, which the Jews could not understand (hence their ἄγνοια), was solved for St. Peter in the Passion, Death, and Resurrection of Jesus. On the suffering Messiah, see note Acts 26:23.— ἐπλήρωσεν οὕτω: “He thus fulfilled,” i.e., in the way described, Acts 3:14-15. On πληρόω, see Acts 1:16. “In the gardens of the Carthusian Convent … near Dijon … is a beautiful monument.… It consists of a group of Prophets and Kings from the O.T., each holding in his hand a scroll of mourning from his writings—each with his own individual costume and gesture and look, each distinguished from each by the most marked peculiarities of age and character, absorbed in the thoughts of his own time and country. But above these figures is a circle of angels, as like each to each as the human figures are unlike. They, too, as each overhangs and overlooks the Prophet below him, are saddened with grief. But their expression of sorrow is far deeper and more intense than that of the Prophets, whose words they read. They see something in the Prophetic sorrow which the Prophets themselves see not: they are lost in the contemplation of the Divine Passion, of which the ancient saints below them are but the unconscious and indirect exponents:” Stanley’s Jewish Church, pref. to vol. ii.

Verse 19
Acts 3:19. ἐπιστρέψατε: “turn again,” R.V.; cf. also Matthew 13:15, Mark 4:12, and Acts 28:27 (Luke 22:32), in each of these passages, as in the text, A.V., “should be converted,” following the Vulgate, convertantur. But the verb is in the active voice in each of the passages mentioned; cf. LXX, 1 Kings 8:33, 2 Chronicles 6:24; 2 Chronicles 6:37, Isaiah 6:10 (“turn again,” R.V.), Tobit 13:6— ἐπιστρέψατε ἁμαρτωλοί: this passive rendering in the Vulgate and A.V. testifies to the unwillingness in the Western Church to recognise the “conversion” to God as in any degree the spontaneous act of the sinner himself—men have enlarged upon Lamentations 5:21, but have forgotten James 4:8 (Humphry, Commentary on the R. V., pp. 31, 32).— πρὸς τὸ ἐξαλειφθῆναι: in the LXX the verb is found in the sense of obliterating ἀνομίας, Psalms 50 (51):1, 9; Isaiah 43:25, Sirach 46:20, Jeremiah 18:23, with ἁμαρτίας, 2 Maccabees 12:42, with ἁμάρτημα (cf. 3 Maccabees 2:19, ἀπαλείφειν with ἁμαρτίας), and in N.T.; cf. Colossians 2:14. For other instances of its use in the N.T., cf. Revelation 3:5, with Deuteronomy 9:14, Psalms 9:5, etc., and see also Revelation 7:17; Revelation 21:4. In Psalms of Solomon it is used twice—once of blotting out the memories of sinners from off the earth, Psalm 2:19; cf. Exodus 17:14, etc., and once of blotting out the transgressions of Saints by the Lord, Psalm 13:9. Blass speaks of the word as used “de scriptis proprie; itaque etiam de debita pecunia”; cf. Dem., 791, 12 (Wendt), and see also Wetstein, in loco. The word can scarcely be applied here to the Baptism (as Meyer), for which a word expressing washing would rather be required, cf. Acts 22:16, although no doubt, as in Acts 2:38, Baptism joined with Repentance was required for the remission of sins.— ὅπως ἄν: not “when” (as if ὅπως = ὅτε), but “that so there may come,” R.V., ἄν with ὅπως indicates that the accomplishment of the purpose is dependent upon certain conditions; here dependent upon the repentance. In the N.T. there are only four instances of this use of ὅπως ἄν, all in pure final clauses, viz., in the text, Luke 2:35, and in two quotations from the LXX, Acts 15:17 (where ἄν is wanting in LXX, Amos 9:12), and Romans 3:4 = LXX, Psalms 50 (51):4, so that this usage is practically peculiar to St. Luke in the N.T. Viteau, Le Grec du N. T., p. 80 (1893); Blass, Grammatik des N. G., p. 207, and Burton, N.T. Moods and Tenses, p. 85.— καιροὶ ἀναψύξεως: the word ἀνάψυξις, used only by St. Luke, means refreshing or refreshment. In the LXX it occurs in Exodus 8:15 (but cf. Aq. on Isaiah 28:12, and Sym. on Isaiah 32:15), where it is translated “respite,” although the same Hebrew word רְוָחָה, in the only other place in which it occurs, Lamentations 3:56, may have the sense of “relief” (see Dr. Payne Smith, in loco, Speaker’s Commentary, vol. v.). In Strabo ἀνάψυξις is found in the sense of recreation, refreshment, 10, p. 459; see also Philo, De Abr., 29, and cf. the verb ἀναψύχω in 2 Timothy 1:16 (cf. Romans 15:32, ἀναψύξω μεθʼ ὑμῶν, DE, refrigerer vobiscum, Vulgate, and Nösgen on Acts 3:19). Rendall would render it here “respite,” as if St. Peter urged the need of repentance that the people might obtain a respite from the terrible visitation of the Lord. But the καιροὶ ἀναψ· are identified by most commentators with the ἀποκατα. πάντων, and ἀναψ· need by no means be rendered “respite”. Nösgen, connecting the words with the thought of ἀνάπαυσις (cf. the various renderings in Romans 15:32), would see here a fulfilment of Christ’s promise, κἀγὼ ἀναπαύσω ὑμᾶς, Matthew 11:28, to those who turned to Him in true repentance, and so in his view the expression applies to the seasons of spiritual refreshment which may be enjoyed by the truly penitent here and now, which may occur again and again as men repent (Isaiah 57:16); so J. Lightfoot, Hor. Heb., interprets the word of the present refreshing of the Gospel, and God’s present sending of Christ in His ministry and power, and in the same manner ἀποστείλῃ, i.e., not at the end of the world, when Christ shall come as Judge, but in the Gospel, which is His voice. But the context certainly conceives of Christ as enthroned in Heaven, where He must remain until His Second Advent, although we may readily admit that there is a spiritual presence of the enthroned Jesus which believers enjoy as a foretaste of the visible and glorious Presence at the Parousia, Briggs, Messiah of the Apostles, p. 31 ff.— ἀπὸ προσώπου τοῦ κ. πρόσωπ., lit(145), face, often used as here for “the presence”; cf. Hebrew, מִפְּנֵי, frequently in LXX, and see above on Acts 2:28, here of the refreshment which comes from the bright and smiling presence of God to one seeking comfort (so Grimm). The phrase occurs three times in Acts 5:41; Acts 7:45, elsewhere in 2 Thessalonians 1:9, and three times in Apoc. On St. Luke’s fondness for phrases with πρόσωπον ( ἀπό, πρό, κατά), see Friedrich (Das Lucasevangelium, pp. 8, 9, 89). The Lord is evidently God the Father, the καιροί are represented as present before God, already decreed and determined, and as coming down from His presence to earth (Weiss, Wendt). Christ speaks, Acts 1:6, of the seasons which the Father hath set in His own power, and so St. Chrysostom speaks of God as αἴτιος of the seasons of refreshment.

Verse 20
Acts 3:20. καὶ ἀποστείλῃ, i.e., at His Parousia. The construction is still ὅπως ἄν with the verb. ἀποστ. is here used as in Luke 4:18; Luke 4:43, expressing that the person sent is the envoy or representative of the sender ( πέμπω is also used of the mission of our Lord).— τὸν προκεκηρυγμένον, T.R., see on Acts 3:18; but W.H(146), Blass, Weiss, τὸν προκεχειρισμένον ὑμῖν χριστόν, ἰησοῦν: “the Christ who hath been appointed for you, even Jesus”. So R.V. This verb is found with accusative of the person in the sense of choosing, appointing, in Acts 22:14; Acts 26:16, and nowhere else in the N.T.; cf. Joshua 3:12, 2 Maccabees 3:7; 2 Maccabees 8:9, Exodus 6:13 (cf. its use also in Dem., Polyb., Plut., and instances in Wetstein); Latin eligere, destinare. The expression here refers not only to the fact that Jesus was the appointed Christ, inasmuch as the covenant with Abraham was fulfilled in Him, Acts 3:25, but also to the return of Jesus as the Christ, the Messianic King, at His Parousia, in accordance with the voices of the Prophets. This is more natural than to suppose that the expression means foreordained, i.e., from eternity, although St. Peter’s words elsewhere may well be considered in connection with the present passage, 1 Peter 1:20.

Verse 21
Acts 3:21. μὲν: no answering δέ expressed, but the antithesis is found in the ἄχρι χρόνων ἀποκ., “quasi dicat: ubi illud tempus venerit, ex coelo in terras redibit,” Grotius (so Weiss, Blass).— ὅν δεῖ οὐρανὸν δέξασθαι: the words have been rendered in three ways: (1) “whom the heaven must receive,” i.e., as the place assigned to Him by God until the Parousia, Philippians 3:20, Colossians 3:4. In this case δεῖ is not used for ἔδει, as if St. Luke were referring to the past historical fact of the Ascension only, but Christ’s exaltation to heaven is represented as a fact continually present until His coming again; or (2) the words have been taken as if ὅν were the subject, “who must possess the heaven”. But the former seems the more natural rendering, so in A.V. and R.V., as more in accordance with the use of δέχεσθαι, and κατέχειν would be rather the word in the second rendering (see Wendt’s note). Zöckler takes the words to mean “who must receive heaven,” i.e., from the Father. Here St. Peter corrects the popular view that the Messiah should remain on earth, John 12:34, and if we compare the words with the question asked in Acts 1:6, they show how his views had changed of his Master’s kingdom (see Hackett’s note).— ἄχρι χρόνων ἀποκαταστάσεως: the latter noun is not found either in LXX or elsewhere in N.T., but it is used by Polybius, Diodorus, Plutarch. In Josephus, Ant., xi., 3, 8, 9, it is used of the restoration of the Jews to their own land from the captivity, and also in Philo., Decal., 30, of the restoration of inheritances at the Jubilee. The key to its meaning here is found not in the question of the disciples in Acts 1:6, but in our Lord’s own saying, Matthew 17:11, Mark 9:12, “Elias truly first cometh, and shall restore all things,” καὶ ἀποκαταστήσει πάντα, and cf. LXX, Malachi 4:6, where the same verb is found ( ἀποκυταστήσει). It was the teaching of the Scriptures that Elias should be the forerunner of the Messiah, Malachi 4:5, and Matthew 17:11; Matthew 11:14. But his activity embraced both an external and an internal, i.e., a moral restoration, Sirach 48:10. He is said καταστῆσαι φυλὰς ἰακώβ, to enable those who had been illegally excluded from the congregation to attain their inheritance. But he is eager also for the moral and religious renewal of his people. All disputes would be settled by him at his coming, and chiefly and above all he conducts the people to a great repentance, which will not be accomplished before he comes, Luke 1:16-17 (Malachi 4:6, LXX). This is the inward and moral side of the ἀποκατάστασις, Matthew 17:11, Mark 9:12. But as in Acts 1:6 our Lord had corrected the ideas of the disciples as to an external restoration of the kingdom to Israel, so in the Gospels He had corrected their ideas as to the coming of Elias, and had bidden them see its realisation in the preaching of John the Baptist in turning the hearts of the fathers to the children, and the disobedient to the wisdom of the just. And so the ἀποκατάστασις πάντων had already begun, in so far as men’s hearts were restored to obedience to God, the beginning of wisdom, to the purity of family affection, to a love of righteousness and a hatred of iniquity. Even when the thoughts of the N.T. writers embrace the renewal of the visible creation, the moral and spiritual elements of restoration were present and prominent; cf. 2 Peter 3:13, Romans 8:19-21, Revelation 21:5. So too the παλινγενεσία, in Matthew 19:28, is joined with the rule which the disciples would share with their Lord, and involved great moral issues. A renewal of all things had no doubt been foretold by the prophets, Isaiah 34:4; Isaiah 51:6; Isaiah 65:17; it was dwelt upon in later Jewish writings, and often referred to by the Rabbis (cf., e.g., Book of Enoch, xlv., 2; lxii., 1; xci., 16, 17; Apocalypse of Baruch, xxxii., and instances in Edersheim, Jesus the Messiah, ii., p. 343); but even amongst pious Israelites there was always a danger lest their hopes for the future should be mainly associated with material prosperity and national glorification. It is perhaps significant thas Josephus uses the two terms ἀποκατάστασις and παλινγενεσία in close conjunction of the restoration of the Jews to their own land after the exile. How this restoration of all things was to be effected, and what was involved in it, St. Peter does not say, but his whole trend of thought shows that it was made dependent upon man’s repentance, upon his heart being right with God, see Weber, Jüdische Theologie p. 352 ff. (1897); Edersheim, Jesus the Messiah, ii., pp. 343, 706; Hauck’s Real-Encyclopädie, “Apokatastasis,” p. 616 ff. (1896).— ὧν refers to χρόνων, so R.V. “whereof,” i.e., of which times. Holtzmann and Wendt on the other hand refer ὧν to πάντων. But the words of our Lord in Matthew 17:11 certainly point to the former reference, and the words are so taken by Weiss, Page, Hackett. In the article from Hauck quoted above, the writer speaks of the reference to χρόνων as the more correct, and points out that if ὧν is the relative to πάντων, the restoration spoken of would no longer be a restoration of all things, but only of those things of which the prophets had spoken. On the prophecies referred to see above. All the words from πάντων to προφητῶν are ascribed by Hilgenfeld to his “author to Theophilus”; the thought of the prophets existing ἀπʼ αἰῶνος (Luke 1:70) belongs in his opinion to the Paulinism of this reviser, just as in Luke’s Gospel he carries back the genealogy of Jesus not to Abraham but to Adam. To a similar Pauline tendency on the part of the same reviser, Hilgenfeld refers the introduction in Acts 3:25-26 of the promise made to Abraham embracing all the nations of the earth (Galatians 3:16), and also the introduction of the word πρῶτον (Romans 1:16; Romans 2:9), to show that not only upon the Jews, but also upon the Gentiles had God conferred the blessings of the Christ; cf. Acts 2:39, where the same revising hand is at work. But St. Peter’s “universalism” here is in no way inconsistent with that of a pious Jew who would believe that all nations should be blessed through Israel, so far, i.e., as they conformed to the covenant and the law of Israel. Spitta sees no difficulty in referring both the passage before us and Acts 2:39 to the Jewish Diaspora (so too Jüngst).— διὰ στόματος τῶν ἁγ. προφ.: cf. Luke 1:70, a periphrasis of which St. Luke is fond (Plummer), cf. Acts 1:16, Acts 3:18, Acts 4:25; Acts 4:30, Acts 15:7, not found in the other Evangelists except once in St. Matthew in a quotation, Acts 4:4.— ἀπʼ αἰῶνος: in the singular the phrase is only used by St. Luke in the N.T., Luke 1:70, Acts 3:21; Acts 15:18, but the plural ἀπʼ αἰώνων is used twice, Colossians 1:26, Ephesians 3:9 (Friedrich), cf. in LXX, Genesis 6:4, Isaiah 46:9, Jeremiah 35 (28):8. The phrase here may be taken simply = “of old time,” cf. Tobit 4:12.

Verse 22
Acts 3:22. μὲν: answered by, or rather connected with, καὶ πάντες δὲ (Acts 3:24), “Moses indeed, yea and all the Prophets from Samuel”—not “truly” as in A.V., as if μὲν were an adverb. The quotation is freely made from Deuteronomy 18:15. On the Messianic bearing of the passage see Weber, Jüdische Theologie, p. 364 (1897), and Lumby, Acts, in loco. Wetstein sees no necessity to refer the word προφήτην, Acts 3:22, to Jesus, but rather to the succession of prophets who in turn prophesied of the Coming One. But “similitudo non officit excellentiæ” (Bengel, so Wendt), and the words in Deuteronomy were fulfilled in Christ alone, the new Law-giver; the Revealer of God’s will, of grace and truth, “Whom the Lord knew face to face,” Who was from all eternity “with God”. But the N.T. gives us ample reason for referring the verse, if not to the Messiah, yet at least to the Messianic conceptions of the age. To say nothing of St. Stephen’s significant reference to the same prophecy, Acts 7:37, it would certainly seem that in the conversation of our Lord with the Samaritan woman, John 4:19 ff., the conception of the Messianic prophet is in her mind, and it was upon this prediction of a prophet greater than Moses that the Samaritans built their Messianic hopes (Briggs, Messiah of the Gospels, p. 272, and see also for Deuteronomy 18:15, and its Messianic fulfilment, Messianic Prophecy, p. 110 ff.). On other allusions in St. John’s Gospel to the anticipation in Deuteronomy 18:15 see Bishop Lightfoot, Expositor, 1 (fourth series), pp. 84, 85; there are, he thinks, four passages, John 1:21; John 1:25; John 6:14; John 7:40, in all of which “the prophet” is mentioned (so R.V. in each place). But whilst in St. John the conception is still Jewish (that is to say, St. John exhibits the Messianic conceptions of his countrymen, who regard the Christ and the prophet as two different persons), in Acts it is Christian. St. Peter identified the prophet with the Christ (and so inferentially St. Stephen). (But see also Alford’s note on St. John 6:14, and also Weber, ubi supra, p. 354, for the view that Jeremiah was ὁ προφ., in John 1:21; John 1:25; John 7:40 (cf. 2 Maccabees 15:14), whilst Wendt’s Teaching of Jesus, i., pp. 67–69, E.T., should also be consulted.)— ὡς ἐμέ: rendered by A.V. and R.V. “like me” (the meaning of the Hebrew, in loco), but in margin R.V. has “as he raised up me,” a rendering adopted as the only admissible one of the Greek by Page and Rendall; as no doubt it is, if we read ὥσπερ, as in LXX, Deuteronomy 18:18. But ὡς is found in the LXX in Acts 5:15. Certainly the rendering in A.V. and R.V. could not be applied to any one prophet so truly as to Christ, and the ὡς ἐμέ is a rendering of the familiar Hebrew כְּ (Lumby), which is so frequent in the LXX see also Grimm-Thayer, sub v., and Delitzsch, Messianische Weissagungen, p. 46 ff., second edition (1899).

Verse 23
Acts 3:23. ἔσται δὲ, cf. Acts 2:17. The expression, which is not in the Hebrew. seems to call attention to what follows.— ἐξολεθρευθήσεται ἐκ τοῦ λαοῦ: “shall be utterly destroyed” ( ἐξ), R.V. In the LXX, Deuteronomy 18:19, following the Hebrew, the words are ἐγὼ ἐκδικήσω ἐξ πὐτοῦ, “I will require it of him”. But the phrase which St. Peter uses was a very common one, from Genesis 17:14, for the sentence of death, cf. also Exodus 12:15; Exodus 12:19, Leviticus 17:4; Leviticus 17:9, Numbers 15:30. Here again the quotation is evidently made freely or from memory. The strong verb, although frequent in the LXX, is found only here in the N.T. It is used by Josephus and by Philo, but not in classical Greek. The warning is evidently directed against wilful disobedience, and is expressed in terms signifying the utterness of the destruction from the people. But in their original meaning in the O.T. they need not refer to anything more than the penalty of the death of the body, and it is not necessary to see in them here any threat of eternal punishment in Gehenna (so Wendt, Holtzmann, Felten). If the word has any eschatological bearing it would support the theory of annihilation more easily. Grotius explains ἐξολεθ., “morte violenta aut immatura,” and he adds “mystice etiam Rabbini hoc ad poenas post hanc vitam referunt,” but this is quite apart from the primary meaning of the word.

Verse 24
Acts 3:24. σαμουὴλ: On Samuel as the founder of the prophetic schools and the pattern of all later prophets, see Hamburger, Real-Encyclopädie des Judentums, i., 6, p. 854; “Prophet,” cf. Midrash Shemuel, c. 24, where Samuel is called the Rabban, the chief and teacher of the prophets (Wetstein, in loco, and Lumby), cf. also Hebrews 11:32, δαυείδ τε καὶ σ. καὶ τῶν προφητῶν.— καὶ τῶν καθεξῆς: an unmistakable tautology. Wendt considers the expression as inaccurate, see his note, and for a full discussion cf. Winer-Moulton, lxvii. 2, who compares Luke 24:27, = “all the series of prophets beginning from Samuel” (Page); “longa tamen successione, uno tamen consensu” (Calvin). καθεξ. used by St. Luke alone, Luke 1:3; Luke 8:1, Acts 11:4; Acts 18:23. In Greek writers = ἐφεξῆς, not found in LXX.— καὶ κατήγγ. τὰς ἡμέρας ταύτας: “have also told of these days,” i.e., the present days, cf. Acts 5:36, Luke 24:18. This interpretation does not prevent the identification of “these days” with the χρόνοι τῆς ἀποκαταστάσεως, since in one sense the restoration had already begun with the coming of the forerunner and of the Christ, and in the acceptance of the repentance which they had preached. Rendall renders “yea, so said all the prophets from Samuel … as many as have spoken and told of these days,” as if the fact which St. Peter wished to emphasise was that all the prophets had spoken threats of utter destruction like Moses. But the Greek does not by any means of necessity bear this construction (Viteau, Le Grec du N. T., p. 55 (1896), and such an interpretation seems too harsh. As Wendt admits, the reference is not merely to the prophetical sayings relating to the last judgment, but also to the promises of salvation and to all which is connected with the χρόνοι ἀποκατ. Moreover the reference to Samuel is made because of Nathan’s prediction, “the fundamental prophecy respecting the seed of David,” 2 Samuel 7:12 ff., in which it is foretold that mercy shall not be taken away even in the midst of punishment. Blass explains the expression τἀς ἡμερ. ταύτ. “regni felicis Messianici”; but we must remember that it does not follow that the popular views of the Messianic kingdom and judgment were still held by St. Peter.

Verse 25
Acts 3:25. ὑμεῖς, as in Acts 3:26, emphatic, “obligat auditores” Bengel, cf. Acts 2:39, Romans 9:4; Romans 15:8; their preference and destiny ought to make them more sensible of their duty in the reception of the Messiah; υἱοί, “sons” as in Matthew 8:12, R.V. The rendering “disciples” (Matthew 12:2), even if υἱοί could be so rendered with προφητῶν (J. Lightfoot, Kuinoel), could not be applied to τῆς διαθήκης. The expression is Hebraistic, see Grimm-Thayer, sub υἱός, 2, and on many similar expressions Deissmann, Bibelstudicn, p. 163 ff.— διαθ. διέθετο, cf. Hebrews 8:10; Hebrews 10:16, Genesis 15:18, 1 Maccabees 1:11, for a similar construction in LXX in more than seventy places, so also frequently in classical writers.— διαθήκης: on the word, see below, Acts 7:8.— ἐν τῷ σπέρματί σου, cf. Genesis 22:18; Genesis 12:3. For the application of the prophecy to the Messiah as the seed of Abraham by the Rabbinical writers, see Wetstein on Galatians 3:16 (and Edersheim, Jesus the Messiah, ii., p. 712); so by St. Luke, although the words of the prophecy were first uttered in a collective sense.— πατριαὶ: “families,” R.V., Luke 2:4, Ephesians 3:15; “kindreds,” A.V., is the rendering of other words, Acts 4:5, Acts 7:3. πατριά is found in LXX (and in Herodotus); in Genesis 12:3 φυλαί is used, and in Acts 18:18 ἔθνη, but in Psalms 22:27 and in 1 Chronicles 16:28 we have the phrase αἱ πατριαὶ τῶν ἐθνῶν (but see Nösgen, in loco). In this quotation, cf. Galatians 3:8; Galatians 3:16, and in the πρῶτον of the next verse we may see a striking illustration of the unity of Apostolic preaching, and the recognition of God’s purpose by St. Peter and St. Paul alike (Romans 1:16; Romans 2:9-10).— ἐνευλογηθήσονται: ἐν of the instrument as often: the verb is not used in classical writers, but Blass gives several instances of verbs similarly compounded with ἐν, cf. ἐνευδαιμονεῖν, ἐνευδοκιμεῖν. The compound verb is found several times in LXX.

Verse 26
Acts 3:26. ὑμῖν πρῶτον— ὑμῖν: again emphatic. In the words of St. Peter we may again note his agreement with St. Paul, Acts 13:46, Romans 1:16 (Acts 10:11), although no doubt St. Peter shared the views of his nation in so far that Gentiles could only participate in the blessings of the Messianic kingdom through acceptance of Judaism.— ἀναστήσας, cf. Acts 3:22, τὸν παῖδα, “his servant,” R.V., see above on Acts 3:13. ἀπέστειλεν also shows that ἀνασ. here refers not to the Resurrection but to the Incarnation.— εὐλογοῦντα: as in the act of blessing, present participle; the present participle expressing that the Christ is still continuing His work of blessing on repentance, but see also Burton, N. T. Moods and Tenses, p. 171.— ἐν τῷ: this use of ἐν governing the dative with the infinitive is most commonly temporal, but it is used to express other relations, such as manner, means, as here (cf. Acts 4:30, where the attempt to give a temporal sense is very far-fetched, Hackett, in loco); see Burton, u. s., p. 162, and Blass, Grammatik des N. G., p. 232. This formula of ἐν with the dative of the article and the infinitive is very common in St. Luke, both in his Gospel and in the Acts, and is characteristic of him as compared with the number of times the same formula is used by other writers in the N.T., Friedrich, Das Lucasevangelium, p. 37, and also Zeller, of the Apostles, ii., p. 196, ., also in the LXX the same construction is found, cf. Genesis 19:16; Genesis 34:15, etc.— ἀποστρέφειν: probably intransitive (Blass, Grimm, and so often in LXX, although the English A. and R.V. may be understood in either sense). Vulgate renders “ut convertat se unusquisque,” but the use of the verb elsewhere in Luke 23:14 (cf. also Romans 11:26, Isaiah 59:20) makes for the transitive sense (so Weiss, in loco). The argument from Acts 3:19 (as Alford points out) does not decide the matter either way (see also Holtzmann).— πονηριῶν, cf. Luke 11:39, and adjective πονηρός frequent both in the Gospel and in the Acts; in LXX both words are very common. The word may denote miseries as well as iniquities, as Bengel notes, but the latter sense is demanded by the context. πρῶτον according to Jüngst does not mark the fact that the Jews were to be converted first and the Gentiles afterwards, but as belonging to the whole clause, and as referring to the first and past sending of Jesus in contrast to the second (Acts 3:20) and future sending in glory. But to support this view Jüngst has no hesitation in regarding 25b as an interpolation, and so nothing is left but a reference to the διαθήκη of God with the fathers, i.e., circumcision, which is quite in place before a Jewish audience.

St. Peter’s Discourses.—More recent German criticism has departed far from the standpoint of the early Tübrigen school, who could only see in these discourses the free composition of a later age, whilst Dr. McGiffert, in spite of his denial of the Lucan authorship of Acts, inclines to the belief that the discourses in question represent an early type of Christian teaching, derived from primitive documents, and that they breathe the spirit of St. Peter and of primitive Jewish Christianity. Feine sees in the contents of the addresses a proof that we have in them a truthful record of the primitive Apostolic teaching. Just the very points which were of central interest in this early period of the Church’s life are those emphasised here, e.g., the proof that Jesus of Nazareth, the Crucified One, is the Messiah, a proof attested by His Resurrection, the appeal to Israel, the chosen people, to repent for the remission of sins in His name. Nor is there anything against the speeches in the fact of their similarity; in their first and early preaching, as Feine urges, the Apostles’ thoughts would naturally move in the same circle, they would recur again and again to the same facts, and their addresses could scarcely be otherwise than similar. Moreover we have an appeal to the facts of the life of Jesus as to things well known in the immediate past: “Jesus of Nazareth” had been working in the midst of them, and Peter’s hearers were witnesses with him of His signs and wonders, “as ye yourselves know,” Acts 2:23; we become conscious in such words and in their context of all the moral indignation and the deep pain of the Apostles at the crucifixion of their Master, just as in Acts 3:13 we seem to listen to another personal reminiscence of the Passion history (see Beyschlag, Neutest. Theol., i., pp. 304, 305; Scharfe, Die Petrinische Strömung, 2 c., pp. 184, 185).

The fact that no reference is made to, or at all events that no stress is laid upon, the doctrinal significance of the death of Christ, as by St. Paul, is again an intimation that we are dealing with the earliest days of Apostolic teaching—the death of the Cross was in itself the fact of all others which was the insuperable offence to the Jew, and it could not help him to proclaim that Christ died for his sins if he had no belief in Jesus as the Christ. The first and necessary step was to prove to the Jew that the suffering of the Messiah was in accordance with the counsels of God and with the voices of the prophets (Lechler, Das Apostolische Zeitalter, pp. 230, 231). But the historical fact accepted, its inner and spiritual significance would be imparted, and there was nothing strange in the fact that disciples who had themselves found it so difficult to overcome their repugnance to the mention of their Master’s sufferings, should first direct their main efforts to remove the like prejudice from the minds of their countrymen. But we cannot adduce from this method that the Apostles had never heard such words as those of Christ (Matthew 20:28, Mark 10:45, cf. 1 Peter 1:18) (cf. the striking passage in Beyschlag, u. s., pp. 306, 307), or that they were entirely ignorant of the atoning significance of His Death. St. Paul, 1 Corinthians 15:1-3, speaks of the tradition which he had received, a tradition in which he was at one with the Twelve, Acts 3:11, viz., that Christ died for our sins according to the Scriptures (Feine, Die vorkanonische Ueberlieferung des Lukas; see p. 230).

When we pass to the consideration of St. Peter’s Christology, we again see how he starts from the actual experience of his hearers before him: “Jesus of Nazareth, a man,” etc.—plainly and fearlessly St. Peter emphasises the manhood of his Lord—the title which is never found in any of the Epistles leads us back to the Passion and the Cross, to the early records of the Saviour’s life on earth, Acts 24:9; Acts 22:8. And yet the Crucified Nazarene was by a startling paradox the Prince or Author of Life (see note on ἀρχηγός); by a divine law which the Jews could not discern He could not save Himself—and yet—another paradox—there was no other Name given amongst men whereby they must be saved.

St. Paul could write of Him, Who took upon Him the form of a servant, Who humbled Himself, and became obedient to the death of the Cross, Philippians 2:6; and St. Peter, in one familiar word, which so far as we know St. Paul never used, brings before his hearers the same sublime picture of obedience, humility, death and glory; Jesus is the ideal, the glorified “Servant” of God (see note on Acts 3:13). But almost in the same breath St. Peter speaks of the Servant as the Holy and Righteous One, Acts 3:14; holy, in that He was consecrated to the service of Jehovah ( ἅγιος, Acts 4:27; Acts 4:30, see note, and Acts 2:27); righteous, in that He was also the impersonation of righteousness, a righteousness which the Law had proclaimed, and which Prophets and Kings had desired to see, but had not seen (Isaiah 53:11). But whilst we note these titles, steeped each and all of them in O.T. imagery, whilst we may see in them the germs of the later and the deeper theology of St. Paul and St. John (see Dr. Lock, “Christology of the Earlier Chapters of the Acts,” Expositor, iv. (fourth series), p. 178 ff.), they carry us far beyond the conception of a mere humanitarian Christ. It is not only that Jesus of Nazareth is set before us as “the very soul and end of Jewish Prophecy,” as Himself the Prophet to whom the true Israel would hearken, but that He is associated by St. Peter even in his earliest utterances, as none other is associated, with Jehovah in His Majesty in the work of salvation, Acts 2:34; the salvation which was for all who called upon Jehovah’s Name, Acts 2:21, was also for all in the Name, in the power of Jesus Christ, Acts 4:12 (see notes, l. c, and cf. the force of the expression ἐπικαλεῖσθαι τὸ ὄνομα in 1 Corinthians 1:2, Schmid, Biblische Theologie, p. 407); the Spirit which Joel had foretold would be poured forth by Jehovah had been poured forth by Jesus raised to the right hand of God, Acts 2:18; Acts 2:33 (see further notes in chap. Acts 10:36; Acts 10:42-43).

One other matter must be briefly noticed—the correspondence in thought and word between the St. Peter of the early chapters of the Acts and the St. Peter of the First Epistle which bears his name. A few points may be selected. St. Peter had spoken of Christ as the Prince of Life; quite in harmony with this is the thought expressed in 1 Peter 1:3, of Christians as “begotten again” by the resurrection of Jesus Christ from the dead. St. Peter had spoken of Christ as the Holy and Righteous One, so in the First Epistle he sets forth this aspect of Christ’s peculiar dignity, His sinlessness. As in Acts, so also in 1 Pet. the thought of the sufferings of Christ is prominent, but also that of the glory which should follow, chap. 1, Acts 3:11. As in Acts, so also in 1 Pet. these sufferings are described as undeserved, but also as foreordained by God and in accordance with the voices of the Prophets, 1 Peter 1:11; 1 Peter 2:22-25. As in Acts, so in 1 Pet. it is the special task of the Apostles to be witnesses of the sufferings and also of the resurrection of Christ, chap. Acts 5:1. As in Acts, so in 1 Pet. we have the clearest testimony to the δόξα of Christ, 1 Peter 1:21; 1 Peter 4:11. As in Acts stress is laid not only upon the facts of the life of Christ, but also upon His teaching, Acts 10:34 ff., so also in 1 Pet., while allusions are made to the scenes of our Lord’s Passion with all the force of an eye-witness, we have stress laid upon the word of Christ, the Gospel or teaching, Acts 1:12; Acts 1:23; Acts 1:25, Acts 2:2; Acts 2:8, Acts 3:19, Acts 4:6. As in Acts, so in 1 Pet. we have a reference to the agency of Christ in the realm of the dead, 1 Peter 3:19; 1 Peter 4:6. As in Acts, Acts 10:42, so in 1 Pet. Christ is Himself the judge of quick and dead, Acts 4:6, or in His unity with the Father shares with Him that divine prerogative, cf. Acts 1:17. As in Acts, so in 1 Pet. the communication of the Holy Spirit is specially attributed to the exalted Christ, cf. Acts 2:33, 1 Peter 1:11-12. As in Acts, so in 1 Pet. Christ is the living corner-stone on which God’s spiritual house is built, Acts 4:12 and 1 Peter 2:4-10. As in Acts, so in 1 Pet. not only the details but the whole scope of salvation is regarded in the light and as a fulfilment of O.T. prophecy, cf. Acts 3:18-25, 1 Peter 2:22-23; 1 Peter 1:10-12. But this correspondence extends to words, amongst which we may note πρόγνωσις, Acts 2:23, 1 Peter 1:2, a word found nowhere else in the N.T., and used in each passage in the same sense; ἀπροσωπολήμπτως, 1 Peter 1:17, and only here in N.T., but cf. Acts 10:34, οὐκ ἐστιν προσωπολήμπτης. ξύλον twice used by St. Peter in Acts 5:30; Acts 10:39 (once by St. Paul), and again in 1 Peter 2:24; ἀθέμιτος only in the Cornelius history, Acts 10:28, by St. Peter, and in 1 Peter 4:3; μάρτυς with the genitive of that to which testimony is rendered, most frequently in N.T. used by St. Peter, cf. Acts 1:22; Acts 6:13; Acts 10:39, and 1 Peter 5:1; and further, in Acts 4:11 = 1 Peter 2:7, Acts 10:42 = 1 Peter 4:5, the verbal correspondence is very close.

See on the whole subject Nösgen, Apostelgeschichte, p. 48; Lechler, Das Apost. Zeitalter, p. 428 ff.; Scharfe, Die Petrinische Strömung, 2 c., p. 122 ff.; Lumby, Expositor, iv. (first series), pp. 118, 123; and also Schmid, Biblische Theologie, p. 389 ff. On the striking connection between the Didache 1, and the language of St. Peter’s sermons, and the phraseology of the early chapters of Acts, see Gore, Church and the Ministry, p. 416.

04 Chapter 4 
Verse 1
Acts 4:1. λαλούντων δὲ αὐτῶν: the speech was interrupted, as the present participle indicates, and we cannot treat it as if we had received it in full. It is no doubt possible to infer from αὐτῶν that St. John also addressed the people.— ἐπέστησαν αὐτοῖς: commonly used with the notion of coming upon one suddenly, so of the coming of an angel, Acts 12:7, Acts 23:11, Luke 2:9; Luke 24:4, sometimes too as implying a hostile purpose, cf. Acts 6:12, Acts 17:5, and St. Luke (Acts 10:40), Acts 20:1. For its use in the LXX cf. Wisdom of Solomon 6:5; Wisdom of Solomon 6:8; Wisdom of Solomon 19:1.— οἱ ἱερεῖς: “the priests,” so A. and R.V., but the latter, margin, “the chief priests,” see critical note. ἀρχιερεῖς would comprise probably the members of the privileged high-priestly families in which the high-priesthood was vested (Schürer, Jewish People, div. ii., vol. i., pp. 203–206, E.T.), Jos., B. J., vi., 2, 2. That the members of these families occupied a distinguished position we know (cf. Acts 4:6), and there is nothing improbable in the supposition that the description ἀρχιερεῖς would include them as well as the ex-high-priests, and the one actually in office; this seems justified from the words of Josephus in the passage referred to above (Derenbourg, Histoire de la Palestine, p. 231).— ὁ στρατηγὸς τοῦ ἱεροῦ: the captain of the Temple (known chiefly in Jewish writings as “the man of the Temple Mount”). He had the chief superintendence of the Levites and priests who were on guard in and around the Temple, and under him were στρατηγοί, who were also captains of the Temple police, although subordinate to the στρατηγός as their head. The στρατ. τοῦ ἱεροῦ was not only a priest, but second in dignity to the high-priest himself (Schürer, u. s., pp. 258, 259, 267, and Edersheim, u. s., and History of the Jewish Nation, p. 139), Acts 5:24; Acts 5:26, Jos., Ant., xx., 6, 2, B. J., vi, 5, 3. For the use of the term in the LXX, see Schürer, u. s., p. 258. In 2 Maccabees 3:4 the “governor of the Temple” is identified by some with the officer here and in Acts 5:24, but see Rawlinson’s note in loco in Speaker’s Commentary.— καὶ οἱ σαδδουκαῖοι: at this time, as Josephus informs us, however strange it may appear, the high-priestly families belonged to the Sadducean party. Not that the Sadducees are to be identified entirely with the party of the priests, since the Pharisees were by no means hostile to the priests as such, nor the priests to the Pharisees. But the Sadducees were the aristocrats, and to the aristocratic priests, who occupied influential civil positions, the Pharisees were bitterly opposed. Jos., Ant., xvii., 10, 6, xviii., 1, 4, xx., 9, 1. Schürer, u. s., div. ii., vol. ii., pp. 29–43, and div. ii., vol. i., p. 178 ff. The words οἱ σαδδ. and ἡ οὖσα αἴρεσις τῶν σ., Acts 4:17, are referred by Hilgenfeld to his “author to Theophilus,” as also the reference to the preaching of the Resurrection as the cause of the sore trouble to the Sadducees; but the mention of the Sadducees at least shows (as Weizsäcker and Holtzmann admit) that the author of Acts had correct information of the state of parties in Jerusalem: “The Sadducees were at the helm, and the office of the high-priest was in Sadducean hands, and the Sadducees predominated in the high-priestly families” (Weizsäcker, Apostolic Age, i., 61, E.T.).

Verse 2
Acts 4:2. διαπονούμενοι, cf. Acts 16:18, only in Acts in the N.T., not, as often in classical Greek, referring to the exertions made by them, but to the vexation which they felt, “being sore troubled,” R.V. ( πόνος, dolor, Blass), cf. LXX, Ecclesiastes 10:9, used of pain caused to the body, and 2 Maccabees 2:28, R. (A. al. ἀτονοῦντες), but cf. Aquila, Genesis 6:6; Genesis 34:7, 1 Samuel 20:3; 1 Samuel 20:34, of mental grief.— ἐν τῷ ἰησοῦ: not “through,” but as in R.V., “in Jesus,” i.e., “in persona Jesu quem resurrexisse dicebant” (Blass). Others render it “in the instance of Jesus” (so Holtzmann, Wendt, Felten, Zöckler).— τὴν ἀνάστασιν τὴν ἐκ νεκρῶν: on the form of the expression see Plummer on St. Luke, Luke 20:35, and Lumby’s note, in loco. It must be distinguished from ( ἡ) ἀνάστασις τῶν νεκρῶν. It is the more limited term implying that some from among the dead are raised, while others as yet are not; used of the Resurrection of Christ and of the righteous, cf. with this passage 1 Peter 1:3 (Colossians 1:18), but see also Grimm-Thayer, sub ἀνάστασις. It was not merely a dogmatic question of the denial of the Resurrection which concerned the Sadducees, but the danger to their power, and to their wealth from the Temple sacrifices and dues, if the Resurrection of Jesus was proclaimed and accepted (see Wendt and Holtzmann, in loco, and Plummer on Luke 23:1-7, note). Spitta agrees with Weiss, Feine, Jüngst, in regarding the mention of the distress of the Sadducees at the preaching of the Apostles as not belonging to the original source. But it is worthy of notice that in estimating the positive value of his source, A., he decides to retain the mention of the Sadducees in Acts 4:1—it would have been more easy, he thinks, for a forger to have represented the enmity to the Church as proceeding not from the Sadducees but from the Pharisees, as in the Gospels. But the Sadducees, as Spitta reminds us, according to Josephus, included the high-priestly families in their number, and it was by this sect that at a later date the death of James the Just was caused. Only once in the Gospels, John 12:10, the chief priests, rather than the Pharisees, take the initiative against our Lord, but this was in the case of what was essentially a question for the Sadducees (as here in Acts 4:2), the advisability of getting rid of Lazarus, a living witness to the truth which the Sadducees denied. It is no unfair inference that the chief priests in St. John occupy the place of the Sadducees in the Synoptists, as the latter are never mentioned by name in the fourth Gospel; and if so, this is exactly in accordance with what we should expect from the notices here and in Acts 5:17, and in Josephus; see on the point Lightfoot in Expositor, 1890, pp. 86, 87.

Verse 3
Acts 4:3. ἐπέβαλον αὐτοῖς τὰς χεῖρας: the verb is always as here joined with the same noun in Acts, and twice in the Gospel; the phrase is found once in Matthew and Mark, and twice in John; see Luke 20:19; Luke 21:12, Acts 4:3; Acts 5:18; Acts 12:1; Acts 21:27, cf. in LXX, Genesis 22:12, 2 Samuel 18:12; Esther 6:2, so also in Polybius.— τήρησιν, cf. Acts 5:18, only used elsewhere in N.T. by St. Paul, 1 Corinthians 7:19; in Thuc., vii., 86 (Wendt), it denotes not only the act of guarding, but also a place of custody. Five times in LXX, but in the former sense. For another instance of its meaning as a place of custody (see Deissmann, Neue Bibelstudien, p. 55), on papyrus in Egypt, second or third century after Christ.— ἦν γὰρ ἑσπέρα ἤδη, cf. Acts 3:1, the judicial examination must therefore be postponed until the next day, see Jeremiah 21:12, on which it appears that the Rabbis founded this prohibition against giving judgment in the night (Lumby and Felten, in loco).— ἑσπέρα: only in St. Luke in the N.T., Luke 24:29, Acts 4:3 (Acts 20:15, W.H(147) margin) and Acts 28:23.

Verse 4
Acts 4:4. ἐγενήθη: “came to be” R.V., only here in St. Luke, except in the quotation in Acts 1:20 (see also Acts 7:13, ., and Blass in (148)—hellenistic, frequently in LXX in N.T. cf. 1 Thessalonians 2:14, Colossians 4:11; also Jos., Ant., x., 10, 2, Winer-Schmiedel, p. 108, note).— ἀνδρῶν. This word here appears to be used of men only (so Wetstein, Blass), cf. Matthew 14:21, Mark 6:40, for although we cannot argue with Weiss from Acts 5:14, that women in great numbers did not join the Church until a later period (cf. also Acts 2:41, where women may well have been included), yet it seems that St. Luke, by his use of one word, ἀνδρῶν, here refers to the additional number of men. St. Luke does not say that five thousand of St. Peter’s hearers were converted, in addition to those already converted at Pentecost (although Dr. Hort, following Chrys., Aug(149), Jer(150), takes this view, Judaistic Christianity, p. 47), or that five thousand were added, but his words certainly mark the growing expansion of the Church in spite of threatening danger, as this is also evident on the view that five thousand represent the total number of believers. The instances above from the Gospels are generally quoted to confirm the view here taken, but Wendt, in loco, curiously quotes the same passages in proof that ἀνδρῶν here includes women. The numbers are regarded by him as by Weizsäcker as artificial, but see above on Acts 1:15.

Verse 5
Acts 4:5. ἐγένετο δὲ: the formula is another characteristic of St. Luke’s style, Friedrich, Das Lucasevangelium, p. 13, also Dalman, Die Worte Jesu, pp. 26, 29. Compare for the type of construction, according to which what takes place is put in the infinitive mood, depending upon ἐγένετο, Acts 9:32; Acts 9:37; Acts 9:43, Acts 11:26, Acts 14:1, and other instances in Dr. Plummer’s exhaustive note, St. Luke, p. 45— ἐπὶ τὴν αὔριον: here only and in Luke 10:35, in N.T. For the temporal use of ἐπί Acts 3:1— συναχθῆναι, i.e., the Sanhedrim, ἄρχοντας here = ἀρχιερεῖς, who are mentioned first as a rule, where the N.T. enumerates the different orders of the Sanhedrim, whilst οἱ ἄρχοντες is an interchangeable expression, both in the N.T. and in Josephus (see, for instance, Schürer, Jewish People, div. ii., vol. i., pp. 177, 205, E.T.), although there are two instances in which both words occur together, Luke 23:13; Luke 24:20. Whatever may have been the precise significance of the term ἀρχιερεῖς, Schürer, u. s., pp. 203–206, E.T., it included, beyond all doubt, the most prominent representatives of the priesthood, belonging chiefly, if not entirely, to the Sadducean party.— πρεσβυτέρους: those members were known simply by this title who did not belong to either of the two special classes mentioned.— γραμματεῖς: the professional lawyers who adhered to the Pharisees, Jos., Ant., xvii., 6, 2. Even under the Roman government the Sanhedrim possessed considerable independence of jurisdiction, both civil and criminal. Not only could it order arrests to be made by its own officers, but it could dispose, on its own authority, of cases where the death penalty was not involved, Schürer, u. s., p. 187, E.T., and Edersheim, History of the Jewish Nation, p. 103 ff.— εἰς ἰερουσαλήμ: Weiss would restrict ἐν ἰερ. to the scribes of Jerusalem to distinguish them from the scribes of Galilee, but it is doubtful whether the words can bear this (see also Rendall, who favours the same view as Weiss). Holtzmann and Wendt, on the other hand, defend εἰς, and suppose that the members of the Sanhedrim were obliged to hurry into the city from their country estates. Zöckler applies ἐν ἰερ. not only to γραμματεῖς, but also to the other members of the Sanhedrim, and sees in the words an intimation that the sitting was hurriedly composed of the members actually present in Jerusalem.

Verse 6
Acts 4:6. ἄννας: Caiaphas, the son-in-law of Annas, was the high priest actually, in office, but like other retired high priests, the latter retained not only the title, but also many of the rights and obligations of the office. Josephus certainly appears to extend the title to ex-high priests, and so in the N.T. where ἀρχιερεῖς appear at the head of the Sanhedrim as in this passage ( ἄρχοντες), the ex-high priests are to be understood, first and foremost, as well as the high-priest actually in office. The difficulty here is that the title is given to Annas alone, and this seems to involve that he was also regarded as president of the Sadducees, whereas it is always the actual ἀρχιερεύς who presides, cf. Acts 5:17; Acts 7:1; Acts 9:1; Acts 22:5; Acts 23:2; Acts 23:4; Acts 24:1. But not only is the laxity of the term to be considered, but also the fact that Annas on account of his influence as the head of the γένος ἀρχιερατικόν may have remained the presiding ἀρχιερεύς in spite of all the rapid changes in the tenure of the high-priestly office under the Romans. These changes the Jews would not recognise as valid, and if the early chapters of Acts came to St. Luke as seems probable from Jewish Christian sources, Annas might easily be spoken of as high-priest. His relationship to Caiaphas helps to explain the influence and power of Annas. On Hamburger’s view (Real-Encyclopädie des Judentums, ii., 8, p. 1151,“Synhedrion”), that a Rabbi and not the high-priest presided over the Sadducees, see Edersheim, History of the Jewish Nation, p. 522, and Schürer, u. s., p. 180. For Annas, see Jos., Ant., xviii., 2, 12, xx., 9, 1, and see further “Annas” in B.D.2 and Hastings’ B.D.— ἰωάννης: identified by J. Lightfoot (cf. also Wetstein) with the famous Johanan ben Zacchai, president of the Great Synagogue after its removal to Jamnia, who obtained leave from Vespasian for many of the Jews to settle in the place. But the identification is very uncertain, and does not appear to commend itself to Schürer; see critical note above.— ἀλέξανδρος: of him too nothing is known, as there is no confirmatory evidence to identify him with the brother of Philo, alabarch of Alexandria, and the first man of his time amongst the Jews of that city, Jos., Ant., xviii., 8, 1, xix., 5, 1, xx., 5, B.D.2 and Hastings’ B. D., “Alexander”.

Verse 7
Acts 4:7. ἐν τῷ μέσῳ: according to the Mishnah the members of the court sat in a semicircle, see Hamburger, u. s., to be able to see each other. But it is unnecessary to press the expression, it may be quite general, cf. Matthew 14:6, Mark 3:3, John 8:3. On the usual submissive attitude of prisoners, see Jos., Ant., xiv., 9, 4. In this verse R.V. supplies “was there” as a verb, Annas being its subject. Various attempts to amend the broken construction—all the proper names are in the nominative (not in accusative as T.R.), so W.H(151), R.V., Wendt, Weiss; . reads συνήχθησαν, so Blass in β.— ἐν ποίᾳ: by what kind of power; or may = τίνι, Acts 23:34— ἐν ποίῳ ὀνόματι: in virtue of what name? “nomen hic vis ac potestas” Grotius and Wetstein, in loco. They ask as if they would accuse them of referring to some magical name or formula for the performance of the miracles, Acts 19:13 (on ὄνομα see Acts 3:16), cf. LXX, Exodus 5:23. Probably they would like to bring the Apostles under the condemnation pronounced in Deuteronomy 13:1. “So did they very foolishly conceit that the very naming of some name might do wonders—and the Talmud forgeth that Ben Sadha wrought miracles by putting the unutterable name within the skin of his foot and then sewing it up,” J. Lightfoot.— ὑμεῖς: as if in scorn, with depreciatory emphasis at the close of the question, so Wendt, and Blass, Grammatik des N. G., p. 160.— τοῦτο: not this teaching (Olshausen), but the miracle on the lame man.

Verse 8
Acts 4:8. πλησθεὶς πνεύ. ἁγ.: the whole phrase is characteristic of St. Luke, who employs it in the Gospel three times and in Acts five (Friedrich, Lekebusch, Zeller). Acts has sometimes been called the Gospel of the Holy Spirit, and the number of times St. Luke uses the title “Holy Spirit” justifies the name, see above also p. 63. All three expressions, πνεῦμα ἅγιον, τὸ ἅγιον πνεῦμα, and τὸ πνεῦμα τὸ ἅγιον are found in the Gospel and Acts, though much more frequently in the latter, the first expression (in the text) occurring quite double the number of times in Acts as compared with the Gospel, cf. in the LXX, Psalms 50 (51):11, Isaiah 63:10-11, Wisdom of Solomon 1:5; Wisdom of Solomon 9:17; and with 1 Corinthians 2:10; 1 Corinthians 2:12, cf. Wisdom of Solomon 9:17, and Isaiah 63:10-11. On the omission of the article see Simcox, Language of N. T. Greek, p. 49. πλησθεὶς—the verb πίμπλημι common both in Gospel and in Acts, only found twice elsewhere in N.T., as against thirteen times in Gospel and nine times in Acts (Friedrich, Lekebusch). The word was also very frequent in LXX, cf. Sirach 48:12, A. The phrase πλησθῆναι πνεύμ. ἁγ. is peculiar to St. Luke, in Gospel three times, Luke 1:15; Luke 1:41; Luke 1:67, and Acts 2:4; Acts 4:31; Acts 9:17; Acts 13:9, cf. Luke 12:12; Luke 21:14; see also Matthew 10:20, Mark 13:11. St. Peter’s courage in thus openly proclaiming the Crucified for the first time before the rulers of his people might well be significantly emphasised, as in Acts 4:13. St. Chrysostom comments (Hom., x.) on the Christian wisdom of St. Peter on this occasion, how full of confidence he is, and yet how he utters not a word of insult, but speaks with all respect.

Verse 9
Acts 4:9. εἰ: chosen not without oratorical nicety, if, as is the case = ἐπεὶ ἡμεῖς, expressing at the same time the righteous indignation of the Apostles in contrast to the contemptuous ὑμεῖς of Acts 4:7, and their surprise at the object of the present inquiry; so too in ἐπʼ εὐεργεσίᾳ St. Peter again indicates the unfairness of such inquisitorial treatment (“cum alias dijudicari debeant, qui malum fecerunt,” Bengel).— ἀνακρινόμεθα: used here of a judicial examination, see Acts 12:19 and Luke 23:14, and cf. Acts 24:8; Acts 28:18, and 1 Corinthians 9:3, although the strictly technical sense of ἀνάκρισις as a preliminary investigation cannot be pressed here.— ἐπʼ εὐεργ. ἀ. ἀσθενοῦς: “concerning a good deal done to an impotent man”—the omission of the articles in both nouns adds to St. Peter’s irony; “he hits them hard in that they are always making a crime of such acts, finding fault with works of beneficence,” Chrys., Hom., x.; ἀνθρώπου on the objective genitive, Winer-Schmiedel, pp. 260 and 267.— ἐν τίνι: “by what means,” R.V.; “in whom,” margin. The neuter instrumental dative, cf. Matthew 5:13, is supported by Blass, Weiss, Holtzmann, and others, as if the expression embraced the two questions of Acts 4:7. Rendall, following the older commentators, regards the expression as masculine.— οὗτος: the healed man is thought of as present, although nothing is said of his summons; “this man,” R.V.— σέσωσται: the word familiar to us in the Gospels, Luke 7:50, Mark 10:52, with the pregnant meaning of health for body and soul alike.

Verse 10
Acts 4:10. St. Peter does not hesitate to refer his judges to the same passage of Scripture which a few short weeks before Jesus of Nazareth had quoted to a deputation of the Sanhedrim. In that case too the question put to Jesus had been as to the authority by which He acted, Matthew 21:42, Mark 12:10, Luke 21:17. It is possible that the words from Psalms 118:22 were already regarded as Messianic, from the fact that the people had welcomed Jesus at His public entry into Jerusalem with part of a verse of the same Psalm, Acts 4:26, Edersheim, Jesus the Messiah, ii., 368. Moreover, the passage, Isaiah 28:16, which forms the connecting link between the Psalm and St. Peter’s words, both here and in his First Epistle (1 Peter 2:7, cf. Romans 9:33; Romans 10:11), was interpreted as Messianic, apparently by the Targums, and undoubtedly by Rashi in his Commentary, cf. also Wetstein on Matthew 21:42; Edersheim, u. s., ii., 725. In the original meaning of the Psalm Israel is the stone rejected by the builders, i.e., by the heathen, the builders of this world’s empires, or the expression may refer to those in Israel who despised the small beginnings of a dawning new era (Delitzsch); but however this may be, in the N.T. the builders are the heads and representatives of Israel, as is evident from our Lord’s use of the verse, and also by St. Peter’s words here, “you the builders,” R.V. But that which the Psalmist had spoken of the second Temple, that which was a parable of the history of Israel, had its complete and ideal fulfilment in Him Who, despised and rejected of men, had become the chief corner-stone of a spiritual Temple, in whom both Jew and Gentile were made one (1 Corinthians 3:11, Ephesians 2:20).— ἐσταυρώσατε: mentioned not merely to remind them of their fault, cf. Acts 2:36, but perhaps also that they might understand how vain it was to fight against God (Calvin).— ἐν τούτῳ: “in him,” or “in this name” R. V. margin. For the former Wendt decides, although in the previous verse he takes ἐν τίνι as neuter; so too Page and Holtzmann. On the other hand Rendall (so De Wette, Weiss) adopts the latter rendering, while admitting that the reference to Jesus Himself is quite possible, as in Acts 4:12.— ἐνώπ. ὑμῶν: Hebraism, characteristic of St. Luke in his Gospel and in the Acts. The expression is never used in Matthew and Mark, and only once in John, John 20:30, but thirty-one times in the Hebraistic Apocalypse—frequent in LXX, but not found in classical or Hellenistic Greek, although τὰ ἐνώπια in Homer, Blass, in loco, and Grammatik des N. G., p. 125. The word is also found on papyri twice, so Deissmann, Neue Bibelstudien, p. 40.

Verse 11
Acts 4:11. οὗτος: “He, as in R.V. All E.V(152) previously translated it “this,” referring it to ὁ λίθος, but in the next verse a person is directly spoken of, not under the metaphor of a stone, and the pronoun finds its subject better in the ἐν τούτῳ, masculine of Acts 4:10. See Winer-Schmiedel, p. 216.— ὁ ἐξουθενηθεὶς: in the LXX and in the Gospels the word used is ἀπεδοκίμασαν. St. Peter, quoting apparently from memory, used a word expressing still greater contempt. It is used, e.g., very significantly by St. Luke in his Gospel, Acts 23:11, and again in Acts 18:9. The word is found in none of the other Gospels, and is characteristic of St. Luke and of St. Paul (cf. Romans 14:3; Romans 14:10, 1 Corinthians 1:28, 1 Corinthians 6:4, etc.). It occurs several times in the LXX cf. Wisdom of Solomon 3:11; Wisdom of Solomon 4:18, Sirach 19:1, 2 Maccabees 1:27, and Psalms of Solomon, Acts 2:5. In classical writers it is not found at all.— ὁ γενόμ. εἰς, “which was made,” R.V. Blass compares the Hebrew phrase הָיָהלְ and finds parallels in Acts 5:36, Luke 13:19, but γίγνεσθαι εἰς, while common in the LXX, is a correct expression in classical Greek, although the places in the N.T. in which the formula is found in O.T. quotations are undoubtedly Hebraisms (see below on Acts 5:36), Winer-Schmiedel, p. 257, and with this may be connected the frequency of its occurrence in the Apocalypse (see Simcox on the phrase, Language of the N. T., p. 143).— κεφαλὴν γωνίας: not “the top-most pinnacle-stone,” but a corner-stone uniting two walls, on which they rested and were made firm, cf. the meaning of ἀκρογωνιαῖος (Isaiah 28:16), 1 Peter 2:6-8, Ephesians 2:20, which is used here by Symmachus instead of κεφ. γων. The Hebrew פִּנָּה elsewhere always refers not to the upper part of the building, but to the lower (Isaiah 28:16, Jeremiah 51:26, Job 38:6, ὁ βαλὼν λίθον γωνιαῖον, Delitzsch). Probably therefore the expression here refers to a foundation-stone at the base of the corner. On the occurrence of the phrase from Psalms 118:22 in St. Peter’s First Epistle, and in his speech here, see p. 119, and also Scharfe, Die Petrinische Strömung, 2 c., p. 126.

Verse 12
Acts 4:12. ἡ σωτηρία, cf. Acts 5:31, Acts 17:11, i.e., κατʼ ἐξοχήν, the Messianic salvation. The interpretation which would limit ἡ σωτ. to bodily healing is less satisfactory; infinitely higher than the healing of one man, Acts 4:9, stands the Messianic salvation, for which even the Sanhedrists were hoping and longing, but see also Rendall’s note, in loco. A parallel to the expression is found in Jos., Ant., iii., 1, 5, but there are many passages in the O.T. which might have suggested the words to St. Peter, cf. Isaiah 12:2; Isaiah 49:6-8; Isaiah 52:10.— οὔτε γὰρ ὄνομα, see on Acts 1:15, Acts 2:21. οὐδὲ is the best reading, Winer-Moulton, liii. 10, “for not even is there a second name”—the claim develops more precisely and consequently from the statement ἐν ἄλλῳ οὐδενὶ· ἕτερος μὲν, ἐπὶ δυοῖν· ἄλλος δὲ, ἐπὶ πλειόνων (cf. 1 Corinthians 12:8, 2 Corinthians 11:1, Galatians 1:6-7), Ammonius, quoted by Bengel.— τὸ δεδομένον: on the force of the article with the participle, see Viteau, Le Grec du N. T., pp. 183, 184 (1893) = τοῦτο γὰρ τὸ ὄνομα, τὸ δεδομ. ἐν ἀνθρώποις, μόνον ἐστὶν ἐν ᾧ δεῖ … and Blass, Grammatik des N. G., p. 238; cf. Luke 18:9, Galatians 1:7, Colossians 2:8.— ᾧ δεῖ σωθῆναι: “Jesus when He spoke of the rejection as future, predicted that the stone would be a judgment-stone to destroy the wicked builders. But Peter takes up the other side, and presents the stone as the stone of Messianic salvation; this name is the only name under heaven that is a saving name. Here Peter apprehends the spiritual significance of the reign of the Messiah,” Briggs, Messiah of the Apostles, p. 34, and the whole passage.

Verse 13
Acts 4:13. θεωροῦντες δὲ, cf. Acts 3:16, not merely βλέπ., as in Acts 4:14, but “inest notio contemplandi cum attentione aut admiratione,” Tittm., Synon. N. T., p. 121. The present participle marks this continuous observation of the fearless bearing of the Apostles during the trial (Rendall).— παρρησίαν: either boldness of speech, or of bearing; it was the feature which had characterised the teaching of our Lord; cf. Mark 8:32, and nine times in St. John in connection with Christ’s teaching or bearing; and the disciples in this respect also were as their Master, c. Acts 4:29; Acts 4:31 (Acts 2:29); so too of St. Paul, Acts 28:31, and frequently used by St. Paul himself in his Epistles; also by St. John four times in his First Epistle of confidence in approaching God: “urbem et orbem hac parrhesia vicerunt,” Bengel. Cf. παρρησιάζεσθαι used of Paul’s preaching, Acts 9:27-28, and again of him and Barnabas, Acts 13:46, Acts 14:3, of Apollos, Acts 18:26, and twice again of Paul, Acts 19:8, Acts 26:26; only found in Acts, and twice in St. Paul’s Epistles, Ephesians 6:20, 1 Thessalonians 2:2, of speaking the Gospel boldly. For παρρησία, see LXX, Proverbs 13:5, 1 Maccabees 4:18, Wisdom of Solomon 5:1 (of speech), cf. also Jos., Ant., ix., 10, 4, xv., 2, 7.— ἰωάννου: even if St. John had not spoken, that “confidence towards God,” which experience of life deepened, 1 John 4:17; 1 John 5:14, but which was doubtless his now, would arrest attention; but it is evidently assumed that St. John had spoken, and it is quite characteristic of St. Luke’s style thus to quote the most telling utterance, and to assume that the reader conceives the general situation, and procedure in the trial, Ramsay’s St. Paul, pp. 371, 372.— καὶ καταλαβόμενοι: “and had perceived” R.V., rightly marking the tense of the participle; either by their dress or demeanour, or by their speech (cf. Acts 10:34, Acts 25:25, Ephesians 3:18, Blass, Grammatik des N. G., p. 181).— ὅτι … εἰσι … ὅτι σὺν τῷ ἰ. ἦσαν in dependent clauses where English usage would employ a past tense and a pluperfect, N.T. usage employs a present and an imperfect “perceived that they were … that they had been …,” Blass, and see Salmon on Blass’s Commentary, Hermathena, xxi., p. 229.— ἄνθρωποι: Wendt sees in the addition something depreciatory.— ἀγράμματοι: lit(153), unlettered, i.e., without acquaintance with the Rabbinic learning in τὰ ἱερὰ γράμματα (2 Timothy 3:15), the Jewish Scriptures (lit(154), letters, hence γραμματεύς), cf. John 7:15, Acts 26:24, where the word is used without ἱερά, so that it cannot be confined to the sacred Scriptures of the O.T., and includes the Rabbinic training in their meaning and exposition. In classical Greek the word = “illiterati,” joined by Plato with ὄρειος, ἄμουσος, see also Xen., Mem., iv., 2, 20; by Plutarch it is set over against the μεμουσωμένος, and elsewhere joined with ἄγροικος, Trench, N. T. Synonyms, ii., p. 134, and Wetstein, in loco, cf. Athenæus, x., p. 454 B., βοτὴρ δʼ ἐστὶν ἀγράμματος.— ἰδιῶται: the word properly signifies a private person (a man occupied with τὰ ἴδια), as opposed to any one who holds office in the State, but as the Greeks held that without political life there was no true education of a man, it was not unnatural that ἰδιώτης should acquire a somewhat contemptuous meaning, and so Plato joins it with ἀπράγμων, and Plutarch with ἄπρακτος and ἀπαίδευτος (and instances in Wetstein). But further: in Trench, u. s., p. 136, and Grimm, sub v., the ἰδιώτης is “a layman,” as compared with the ἰατρός, “the skilled physician,” Thuc. ii. 48, and the word is applied by Philo to the whole congregation of Israel as contrasted with the priests, and to subjects as contrasted with their prince, cf. its only use in the LXX, Proverbs 6:8 (cf. Herod., ii., 81, vii., 199, and instances in Wetstein on 1 Corinthians 14:16). Bearing this in mind, it would seem that the word is used by St. Paul (1 Corinthians 14:16; 1 Corinthians 14:23-24) of believers devoid of special spiritual gifts, of prophecy or of speaking with tongues, and in the passage before us it is applied to those who, like the ἀγράμματοι, had been without professional training in the Rabbinical schools. The translation “ignorant” is somewhat unfortunate. ἰδιώτης certainly need not mean ignorant, cf. Plato, Legg., 830, A., ἀνδρῶν σοφῶν ἰδιωτῶν τε καὶ συνετῶν. St. Paul uses the word of himself, ἰδιώτης ἐν λόγῳ, 2 Corinthians 11:6, in a way which helps us to understand its meaning here, for it may well have been used contemptuously of him (as here by the Sadducees of Peter and John) by the Judaisers, who despised him as “unlearned” and a “layman”: he would not affect the Rabbinic subtleties and interpretations in which they boasted. Others take the word here as referring to the social rank of the Apostles, “plebeians” “common men” (Kuinoel, Olshausen, De Wette, Bengel, Hackett), but the word is not so used until Herodian, iv., 10, 4. See also Dean Plumptre’s note on the transition of the word through the Vulgate idiota to our word “idiot”: Tyndale and Cranmer both render “laymen”.— ἐπεγίνωσκόν τε: if we take those words to imply that the Sanhedrim only recognised during the trial that Peter and John had been amongst the disciples of Jesus, there is something unnatural and forced about such an interpretation, especially when we remember that all Jerusalem was speaking of them, Acts 4:16; Acts 4:21, and that one of them was personally known to the high priest (John 18:15). In Codex (155) (so (156)) an attempt is apparently made to meet this difficulty by reading τινες δὲ ἐξ αὐτῶν ἐπεγίνωσκον αὐτοὺς. Others have pointed out that the same word is used in Acts 3:10 of the beggar who sat for alms, and that here, as there, ἐπεγίν. implies something more than mere recognition (see especially Lumby’s note on the force of ἐπί); thus the revisers in both passages render “took knowledge of”. But here as elsewhere Professor Ramsay throws fresh light upon the narrative, St. Paul, p. 371. And however we interpret the words, St. Chrysostom’s comment does not lose its beauty: ἐπεγίν. τε … ἦσαν, i.e., in His Passion, for only those were with Him at the time, and there indeed they had seen them humble, dejected—and this it was that most surprised them, the greatness of the change; Hom., x.—The τε after ἐπεγίν., and its repetition at the commencement of Acts 4:14 (so R.V., W.H(157), Weiss), is very Lucan (see Ramsay’s paraphrase above); for this closely connecting force of τε cf. Weiss’s commentary, passim. With σύν κ. τ. λ. Weiss compares Luke 8:38; Luke 22:56.

Verse 14
Acts 4:14. ἑστῶτα: standing, no longer a cripple, firmo talo (Bengel), and by his presence and attitude affording a testimony not to be gainsaid.— σὺν αὐτοῖς, i.e., with the disciples. We are not told whether the man was a prisoner with the disciples, but just as the healed demoniac had sought to be with Jesus, so we may easily imagine that the restored cripple, in his gratitude and faith, would desire to be with his benefactors: “great was the boldness of the man that even in the judgment-hall he had not left them: for had they (i.e., their opponents) said that the fact was not so, there was he to refute them,” St. Chrysostom, Hom., x. On St. Luke’s fondness for the shorter form, ἑστώς not ἑστηκώς, both in Gospel and Acts, see Friedrich, Das Lucasevangelium, p. 8.— οὐδὲν εἶχον ἀντ.: this meaning of ἔχω with the infinitive is quite classical; cf. the Latin habeo dicere; on St. Luke’s fondness for phrases with εὑρίσκειν and ἔχειν see Friedrich, u. s., pp. 11, 12.— ἀντειπεῖν: only used by St. Luke in the N.T., Luke 21:15. The miracle, as St. Chrysostom says, spoke no less forcibly than the Apostles themselves, but the word may be taken, as in the Gospel, of contradicting personal adversaries, i.e., here, the Apostles, so Weiss, and cf. Rendall, in loco.

Verse 15
Acts 4:15. συνέβαλον πρὸς ἀλλήλους, sc., λόγους: only in St. Luke’s writings, in different significations; cf. for the construction here, Eurip., Iphig. Aul., 830, and Plutarch, Mor., p. 222, C.—see on Acts 17:18.

Verse 16
Acts 4:16. τί ποιήσομεν: for the deliberative subjunctive, which should be read here, cf. Acts 2:37; it may express the utter perplexity of the Sanhedrists (so Rendall); in questions expressing doubt or deliberation, the subjunctive would be more usual in classical Greek than the future indicative, Blass, u. s., p. 205.— ὅτι μὲν: μέν answered by ἀλλά in Acts 4:17 (omitted by .), cf. Mark 9:12, see Simcox, Language of the N. T., p. 168, and for other instances of μέν similarly used, see also Lekebusch, Apostelgeschichte, pp. 74, 75.— γνωστὸν, that which is a matter of knowledge as opposed to δοξαστόν, that which is matter of opinion (so in Plato). The word is characteristic of St. Luke, being used by him twice in the Gospel, ten times in Acts, and elsewhere in N.T. only three times (Friedrich).

Verse 17
Acts 4:17. ἐπὶ πλεῖον may be taken as = latius (2 Timothy 2:16; 2 Timothy 3:9) or = diutius (Acts 20:9; Acts 24:4), but the context favours the former. The phrase is quite classical, and it occurs several times in LXX, cf. Wisdom of Solomon 8:12; 3 Maccabees 5:18.— διανεμηθῇ: only here in N.T. but frequently used in classical writers in active and middle—to divide into portions, to distribute, to divide among themselves—here = lest it should spread abroad (or better perhaps in ((158))) It has been taken by some as if it had a parallel in ὡς γάγγραινα νομὴν ἕξει, 2 Timothy 2:17, and expressed that the report of the Apostles’ teaching and power might spread and feed like a cancer (see Bengel, Blass, Zöckler, Rendall), but although νέμω in the middle voice (and possibly ἐπινέμω) could be so used, it is very doubtful how far διανέμω could be so applied. At the same time we may note that διανέμω is a word frequently used in medical writers, Hobart, Medical Language of St. Luke, pp. 196, 197, and that it, with the two other great medical words of similar import, διασπείρειν and ἀναδιδόναι, is peculiar to St. Luke. In the LXX διανέμω is only found once, Deuteronomy 29:26 (25), in its classical sense as a translation of the Hebrew חָלַק.— ἀπειλῇ ἀπειλησώμεθα: if we retain the reading in T.R., the phrase is a common Hebraism, cf. Acts 5:28, Acts 23:14, Acts 2:17; Acts 2:30, Luke 22:15, cf. John 6:29, James 5:7, and from the LXX, Matthew 13:14; Matthew 15:4. The form of the Hebrew formula giving the notion of intenseness is rendered in A.V. by “straitly,” as by the revisers (who omit ἀπειλῇ here) in Acts 5:28. Similar expressions are common in the LXX, and also in the Apocrypha, cf. Sirach 48:11, Judith 6:4, and occasionally a similar formula is found in Greek authors, see especially Simcox, Language of the N. T., p. 83, and Blass, Grammatik des N. G., pp. 116, 117.— ἐπὶ τῷ ὀνόματι: on the name, i.e., resting on, or with reference to, this name, as the basis of their teaching, Winer-Moulton, xlviii. c., cf. Acts 5:28, and Luke 24:47; Luke 9:48; Luke 21:8. The phrase has thus a force of its own, although it is apparently interchangeable with ἐν, Acts 4:10 (Simcox, see also Blass, in loco); Rendall takes it = “about the name of Jesus,” ἐπί being used as often with verbs of speech.— τούτῳ: “quem nominare nolunt, Acts 5:28, vid. tamen 18,” Blass; (on the hatred of the Jews against the name of Jesus and their periphrastic titles for him, e.g., otho ha’ish, “that man,” “so and so,” see “Jesus Christ in the Talmud,” H. Laible, pp. 32, 33 (Streane)).

Verse 18
Acts 4:18. καθόλου: only here in N.T. The word which had been very common since Aristotle (previously καθʼ ὅλου) is quite classical in the sense in which it is used here, and it is also found a few times in the LXX (see Hatch and Redpath for instances of its use without and with the art(159), as here in T.R.). It is frequently used by medical writers, Hobart, Medical Language of St. Luke, p. 197.— μὴ φθέγγεσθαι: “not to utter a word,” so Rendall, ne muttire quidem (Blass). The word seems to indicate more than that the disciples should not speak, “ne hiscerent aut ullam vocem ederent,” Erasmus. In contrast to διδάσκειν we might well refer it to the utterance of the name of Jesus in their miracles, as in Acts 3:6; only found twice elsewhere in N.T., and both times in 2 Peter 2:16; 2 Peter 2:18, but its use is quite classical, and it is also found several times in LXX.

Verse 19
Acts 4:19. Parallel sayings may be quoted from Greeks and Romans, and from Jewish sources, see instances in Wetstein, cf. Plato, Apol., 29, ., the famous words of Socrates: πεισόμεθα τῷ θεῷ μᾶλλον ἢ ὑμῖν, and Livy, xxxix., 37; Jos., Ant., xvii., 6, 3; xviii. 8, 2; on ἐνώπιον see Acts 4:10; ἀκούειν = πειθαρχεῖν, Acts 5:29, and cf. Acts 3:22, Luke 10:16; Luke 16:31; μᾶλλον = potius, cf. Romans 14:13, 1 Corinthians 7:21.— κρίνατε: this appeal to the Sadducees could only be justified on the ground that the Apostles were sure of the validity of their own appeal to a higher tribunal. No man could lay down the principle of obedience to every ordinance of man for the Lord’s sake, whether to the king or to governors, more plainly than St. Peter (1 Peter 2:13, cf. Romans 13:1), and he and his fellow-disciples might have exposed themselves to the charge of fanaticism or obstinacy, if they could only say οὐ δυν.… μὴ λαλεῖν; but they could add ἃ εἴδομεν καὶ ἠκούσ., cf. Acts 1:8. The same appeal is made by St. John, both in his Gospel (Acts 1:14) and in his First Epistle (Acts 1:1-2), in vindication of his teaching; and here the final answer is that of St. John and St. Peter jointly.

Verse 20
Acts 4:20. οὐ … μὴ: on the two negatives forming an affirmative cf. 1 Corinthians 12:15; Viteau, Le Grec du N. T., p. 220 (1893). Winer-Moulton, Leviticus , 9, compares Aristoph., Ran., 42; see also Burton, N. T. Moods and Tenses, p. 184.

Verse 21
Acts 4:21. προσαπειλησάμενοι: “when they had further threatened them” R.V., or the word may mean “added threats to their warning” Acts 4:18 (“prius enim tantum præceperunt,” Erasmus). So Wendt as against Meyer; cf. in LXX, Sirach 13:3, ., and Dem., p. 544, 26.— ἀπέλυσαν: “dimiserunt [Acts 3:13] non absolverunt,” Blass; see St. Chrysostom’s striking contrast between the boldness of the Apostles and the fear of their judges (Hom., xi.).— τὸ πῶς: finding nothing, namely ( τὸ), how they might, etc.; this use of the article is quite classical, drawing attention to the proposition introduced by it and making of it a compound substantive expressing one idea, most commonly with an interrogation; it is used by St. Luke and St. Paul, and both in St. Luke’s Gospel and in the Acts, cf. Luke 1:62; Luke 9:46; Luke 19:48; Luke 22:2; Luke 22:4; Luke 22:23-24, Acts 22:30, Romans 8:26, 1 Thessalonians 4:1, cf. Mark 9:23. So here the Sanhedrists are represented as asking themselves τὸ πῶς κολ. (Friedrich and Lekebusch both draw attention to this characteristic of St. Luke’s writings). See Viteau, Le Grec du N. T., pp. 67, 68 (1893). κολ. only here and in 2 Peter 2:9 in N.T.; cf. 3 Maccabees 7:3, where it is also used in middle, expressing to cause to be punished, cf. 1 Maccabees 7:7, AS.— διὰ τὸν λαόν belongs not to ἀπέλυσαν, but rather to μὴ εὑρίσκ. κ. τ. λ.— ἐδόξαζον: see on Acts 2:46; cf. Luke 2:20, 2 Corinthians 9:13, for the construction; the verb never has in Biblical Gr(160) mere classical meaning of to think, suppose, entertain an opinion (but cf. Polyb., vi., 53, 10; δεδοξασμένοι ἐπʼ ἀρετῇ); in the LXX very frequently of glory ascribed to God, see Plummer’s note on Luke 2:20.

Verse 22
Acts 4:22. Characteristic of St. Luke to note the age, as in the case of Æneas, Acts 9:33, and of the cripple at Lystra, Acts 14:8, cf. also Luke 8:42 (although Mark also here notes the same fact), Acts 13:11. The genitive with εἶναι or γίγνεσθαι, instead of the accusative, in reference to the question of age, is noted by Friedrich as characteristic of St. Luke; cf Luke 2:42 (Luke 3:23), Luke 8:42, and here; but cf. Mark 5:42.— ἐγεγόνει: in this episode “with its lights and shades” Overbeck (so Baur) can only see the idealising work of myth and legend, but it is difficult to understand how a narrative which purports to describe the first conflict between the Church and the Sanhedrim could be free from such contrasts, and that some collision with the authorities took place is admitted to be quite conceivable (Weizsäcker, Apostolic Age, i., 46, E.T.); we should rather say that St. Luke’s power as an historian is nowhere more visible than in the dramatic form of this narrative (Ramsay, St. Paul, u. s.).

Verse 23
Acts 4:23. τοὺς ἰδίους: not necessarily limited to their fellow-Apostles (so Meyer, Blass, Weiss), but as including the members of the Christian community (so Overbeck, Wendt, Hilgenfeld, Zöckler), cf. Acts 24:23, John 13:1, 1 Timothy 5:8, and also of one’s fellow-countrymen, associates, John 1:11, 2 Maccabees 12:22.

Verse 24
Acts 4:24. ὁμοθυμαδὸν, see above on Acts 1:14. The word must not be pressed to mean that they all simultaneously gave utterance to the same words, or that they were able to do so, because they were repeating a familiar Hymn; it may mean that the Hymn was uttered by one of the leaders, by St. Peter, or St. James (Zöckler), and answered by the responsive Amen of the rest, or that the words were caught up by the multitude of believers as they were uttered by an inspired Apostle (so Felten, Rendall).— ἦραν φωνήν: the same phrase is used in Luke 17:13, so in Acts 2:14; Acts 14:11; Acts 22:22, ἐπαίρειν, and also in Luke 11:27. Both phrases are peculiar to St. Luke, but both are found in the LXX, and both are classical (Friedrich, Das Lucasevangelium, p. 29, and Plummer on Luke 11:27).— δέσποτα κ. τ. λ.: the words form the earliest known Psalm of Thanksgiving in the Christian Church. In its tenor the Hymn may be compared with Hezekiah’s Prayer against the threats of Assyria, Isaiah 37:16; Isaiah 37:20. It begins like many of the Psalms (18, 19, 53) with praising God as the Creator, a thought which finds fitting expression here as marking the utter impotence of worldly power to withstand Him. The word δέσποτα, thus used in the vocative in addressing God here and in Luke 2:29 only (found nowhere else in Gospels, although several times in the Epistles), expresses the absolute control of a Master over a slave, cf. also Luke 2:29, where τὸν δοῦλόν σου answers to it, as here τοῖς δούλοις in Acts 4:29. It also expresses here as often in the LXX the sovereignty of God over creation, cf. Job 5:8, Wisdom of Solomon 6:7, Judith 9:12. So Jos., Ant., iv., 3, 2, puts it into the mouth of Moses. It is very rarely used in the N.T. as a name of God or of Christ, but cf. Revelation 6:10 of God, and 2 Peter 2:1 of Christ (where the metaphor of the master and slave is retained), and see Judges 1:4, R.V. (although the name may refer to God); and so in writings ascribed to men who may well have been present, and have taken part in the Hymn. The word is also used of the gods in classical Greek; but the Maker of heaven and earth was no “despot,” although His rule was absolute, for His power was never dissociated from wisdom and love, cf. Wisdom of Solomon 11:26, δέσποτα φιλόψυχε. On the use of the word in Didache 1, x., 3, in prayer to God, see Biggs’ note.

Verse 25
Acts 4:25. The words form an exact quotation from the LXX (Psalms 2:1). ἵνα τί, again in quotation, Acts 7:26; cf. Luke 13:7, 1 Corinthians 10:29; twice in Matthew 9:4; Matthew 27:46, quotation; W.H(161), Blass (Weiss, ἱνατί), sc., γένηται, Blass, Grammatik des N. G., p. 14, and Winer-Schmiedel, p. 36.— ἐφρύαξαν: in the active form the verb occurs once in LXX, viz., in this passage, as a translation of רָגַשׁ, φρυάσσομαι, primarily of the snorting and neighing of a high-spirited horse, then of the haughtiness and insolence of men; twice it is used as a dep. in LXX, 2 Maccabees 7:34, R.; Acts 3:2; Acts 3:2, and so in profane writers.— ἔθνη, i.e., the Gentiles, see on Acts 4:27. λαός might be used, and is used of any people, but it is used in Biblical Greek specially of the chosen people of God, cf. Luke 2:32, Acts 26:17; Acts 26:23, Romans 15:10, and it is significant that the word is transferred to the Christian community, which was thus regarded as taking the place of the Jewish theocracy, Acts 15:14; Acts 18:10, Romans 9:25, 1 Peter 2:10; Hort, Ecclesia, pp. 11, 12, Grimm, sub v., λαός; so too in the LXX, ἔθνος in the plural is used in an overwhelming number of instances of other nations besides Israel, cf. Psalms 56(57):9, Zechariah 1:15; in N.T., ἔθνη = pagans, Romans 3:29, and Roman Christians, Romans 15:27, cf. populus, the Roman people, as opposed to gentes, Lucan, Phars., i., 82, 83 (Page); Kennedy, Sources of N. T. Greek, p. 98.

Verse 26
Acts 4:26. παρέστησαν: not necessarily of hostile intent, although here the context indicates it; R.V., “set themselves in array,” lit(162) “presented themselves,” an exact rendering of the Hebrew יָצַב, which sometimes implies rising up against as here, Psalms 2:2, and cf. 2 Samuel 18:13 (R.V. margin). Of the generally accepted Messianic interpretation of the Psalm, and of the verses here quoted, there can be no doubt, cf. Edersheim, Jesus the Messiah, ii., 716 (appendix on Messianic passages), and Wetstein, in loco. The Psalm is regarded as full of Messianic references (Briggs, Messianic Prophecy, pp. 132–140, and 492, 493), cf., e.g., the comment on this verse of the Psalm in the Mechilta (quoted in the Yalkut Shimeoni, ii., f. 90, 1 Sch. p. 227), Perowne, Psalms (small edition), p. 16; and Edersheim, u. s. The Psalm carries us back to the great Davidic promise in 2 Samuel 7:11-16, and it reflects the Messianic hopes of the Davidic period. That hope the N.T. writers who quote this Psalm very frequently or refer to it, cf. Acts 13:33, Hebrews 1:5; Hebrews 5:5, see fulfilled in Christ, the antitype of David and of Solomon. Thus the gathering together of the nations and their fruitless decrees find their counterpart in the alliance of Herod and Pilate, and the hostile combination of Jew and Gentile against the holy Servant Jesus, the anointed of God, and against His followers; although the words of the Psalm and the issues of the conflict carry on our thoughts to a still wider and deeper fulfilment in the final triumph of Christ’s kingdom, cf. the frequent recurrence of the language of the Psalm in Revelation 12:5; Revelation 19:15, and cf. Revelation 1:5; Revelation 2:26-27.

Verse 27
Acts 4:27. γάρ: confirms the truth of the preceding prophecy, by pointing to its historical fulfilment, and does not simply give a reason for addressing God as ὁ εἰπών—to emphasise this fulfilment συνήχ. is again quoted, and placed first in the sentence.— ἐπʼ ἀληθείας, of a truth, i.e., assuredly, Luke 4:25; Luke 20:21; Luke 22:59, Acts 10:34; so too in LXX, Job 9:2, and also in classical Greek. The phrase is characteristic of St. Luke, and is only used elsewhere in N.T. in Mark 12:14; Mark 12:32, the usual expression being ἐν ἀληθείᾳ, never used by St. Luke (Friedrich).— παῖδα, see on Acts 3:13.— ὂν ἔχρισας: showing that Jesus = τοῦ χριστοῦ named in the quotation just made, cf. Luke 4:18, and Isaiah 61:1 and Acts 10:38. Nösgen compares also John 10:36, and refuses to limit the reference to Acts 3:21. The words may no doubt be referred to the Baptism, but they need not be confined to that.— ἡρῴδης = βασιλεῖς of the Psalm, π. πειλᾶτος = ἄρχοντες, but Nösgen, referring to Acts 3:17, regards the ἄρχ. as included in the λαοί. ἡρ. instead of ἡρωίδης, Blass, in loco, and Grammatik des N. G., pp. 7, 8, the iota subscript W.H(163) thus accounted for; Winer-Schmiedel, p. 41.— ἔθνεσιν καὶ λαοῖς ἰ.: the first word = the centurion and soldiers, those who carried out the orders of Pilate; λαοί the plural (quoted from the Psalm) does not refer with Calvin to the different nationalities out of which the Jews who came up to the Feast were gathered, but possibly to the tribes of Israel, Grimm-Thayer, sub, λαός, like עַמִּים, Genesis 49:10, Deuteronomy 32:8, Isaiah 3:13, etc., R. V., “the peoples of Israel”. St. Luke’s Gospel alone gives us the narrative of Herod’s share in the proceedings connected with the Passion, Acts 23:8-12; see Plumptre, in loco, and Friedrich, Das Lucasevangelium, pp. 54, 55.

Verse 28
Acts 4:28. ποιῆσαι, infinitive of purpose, see on Acts 3:2; but even this purpose was overruled by God to the accomplishment of His will, cf. Luke 22:22; Luke 24:26, συνῆλθον μὲν γὰρ ἐκεῖνοι ὡς ἐχθροὶ … ἐποίουν δὲ ἃ σὺ ἐβούλου, Oecum.— ἡ χείρ σου, a common expression to signify the controlling power of God, cf. in the N.T. (peculiar to St. Luke’s Gospel and the Acts) the phrases χεὶρ κυρίου, Luke 1:66, Acts 11:21; Acts 13:11.— ἡ βουλὴ: only used by St. Luke, cf. Luke 7:30, Acts 2:23; Acts 13:36; Acts 20:27.— προώρισε: only in St. Luke and St. Paul, but never in LXX or Apocrypha, Romans 8:29-30, 1 Corinthians 2:7, Ephesians 1:5; Acts 1:11, but the thought which it contains is in striking harmony with St. Peter’s words elsewhere; cf. Acts 2:23, Acts 10:42, and 1 Peter 1:2; 1 Peter 1:20; 1 Peter 2:4-6—see above on Peter’s speeches—cf. Ignat., Ephes., tit.— ἡ χείρ connected with β. by Zeugma, since only βουλή directly suits the verb; cf. 1 Corinthians 3:2, and Luke 1:64. (The two verses (Acts 4:27-28) are referred by Hilgenfeld to the “author to Theophilus”. In his view there is a want of fitness in introducing into the Church’s prayer the words of the Psalm, and their reference to the closing scenes of the life of Jesus; he thinks with Weiss that in the αὐτῶν of Acts 4:29 there is quite sufficient reference to the words of the Psalm.)

Verse 29
Acts 4:29. τὰ νῦν (cf. Acts 3:17) only used in the Acts 5:38; Acts 17:30; Acts 20:32; Acts 27:22, but frequently found in classical writers (Wetstein), cf. also 1 Maccabees 7:35; 1 Maccabees 9:9; 2 Maccabees 15:8, Klostermann, Vindiciœ Lucanœ, p. 53. As elsewhere St. Peter’s words have a practical bearing and issue, Acts 2:16, Acts 3:12 (Felten).— ἔπιδε: only used here and in Luke 1:25, and both times of God; so in Homer, of the gods regarding the affairs of men (and so too in Dem. and Herod.), cf. the use of the simple verb ἰδεῖν in Genesis 22:14, and also of ἐπιδεῖν in Genesis 16:13, 1 Chronicles 17:17, Psalms 30 (Psalms 31:7), 2 Maccabees 1:27; 2 Maccabees 8:2.— τὸν λόγον σου: a characteristic phrase in St. Luke, cf. his use of ὁ λόγ. τοῦ θεοῦ, Acts 4:31, four times in his Gospel, and twelve times in Acts, as against the use of it once in St. Mark, St. John and St. Matthew, Matthew 15:6 (W.H(164)). The phrase is of frequent occurrence in St. Paul’s Epistles, and it is found several times in the Apocalypse.— μετὰ παρρησίας, see above on Acts 4:13. There is an antithesis in the Greek words, for boldness of speech was usually the privilege, not of slaves, but of freemen—but it is the duty of those who are in the service of Christ (Humphry, Acts, in loco).

Verse 30
Acts 4:30. ἐν τῷ κ. τ. λ., Acts 3:26 : a Hebraistic formula; for similar expressions used of God cf. Exodus 7:5, Jeremiah 15:6, Ezekiel 6:14, etc., most frequently in the act of punishment; but here the context shows that it is for healing, Luke 5:13; Luke 6:10; “while thou stretchest forth thine hand”—the construction is very frequent in Luke and the Acts, see Burton, N. T. Moods and Tenses, p. 162, and Friedrich, p. 37. Commenting on the prayer, St. Chrysostom writes: “Observe they do not say ‘crush them, cast them down,’ … let us also learn thus to pray. And yet how full of wrath one would be when fallen upon by men intent upon killing him, and making threats to that effect! how full of animosity! but not so these saints.”— γίγνεσθαι: A. and R.V. make γιγ. to depend upon δός, but better to regard it as infinitive of purpose, subordinate to ἐν τῷ κ. τ. λ. (see Wendt and Page). Weiss regards from καὶ σημ. to γιγ. as the reviser’s insertion.— εἰς ἴασιν: St. Luke alone employs the good medical word ἴασις, see Acts 4:22, and Luke 13:32, so whilst ἰᾶσθαι is used only three or four times by St. Matthew, two or three times by St. John, and once by St. Mark, it is used by St. Luke eleven times in his Gospel, and three or four times in the Acts. The significant use of this strictly medical term, and of the verb ἰᾶσθαι in St. Luke’s writings, comes out by comparing Matthew 14:36, Mark 6:56, and Luke 6:19, see Hobart. ἴασιν— ἰησοῦ, paronomasia; Wordsworth. In this ver., 30, Spitta, agreeing with Weiss as against Feine, traced another addition in the reviser’s hand through the influence of source , in which the Apostles appear, not as preachers of the Gospel, but as performers of miraculous deeds.

Verse 31
Acts 4:31. δεηθέντων, cf. Acts 16:26, where a similar answer is given to the prayer of Paul and Silas: the verb is characteristic of St. Luke and St. Paul, and is only used by these two writers with the exception of one passage, Matthew 9:38; in St. Luke’s Gospel it is found eight times, and in Acts seven times, and often of requests addressed to God as here, cf. Acts 10:2, Acts 8:24, Luke 10:2; Luke 21:36; Luke 22:32, 1 Thessalonians 3:10. See on αἰτέω, Grimm-Thayer (Synonyms). This frequent reference to prayer is characteristic of St. Luke both in his Gospel and the Acts, cf. Acts 1:14; Acts 2:42; Acts 4:31; Acts 6:4; Acts 10:2; Acts 13:3; Acts 14:23; Acts 16:13; Acts 16:25; Acts 28:8; Friedrich, Das Lucasevangelium, pp. 59, 60.— ἐσαλεύθη, Acts 16:26; Luke (Luke 6:38; Luke 6:48, Acts 7:24) Acts 21:26; Hebrews 12:26-27; in the O.T. we have similar manifestations of the divine Presence, cf. Psalms 114:7, Amos 9:5, where the same word is used; cf. also Isaiah 6:4, Haggai 2:6, Joel 3:16, Ezekiel 38:19. For instance of an earthquake regarded as a token of the presence of a deity, see Wetstein, in loco; Virgil, Æneid, iii., 90; Ovid, Met., xv., 672, and so amongst the Rabbis, Schöttgen, Hor. Heb., in loco. In the Acts it is plainly regarded as no chance occurrence, and with regard to the rationalistic hypothesis that it was merely a natural event, accidentally coinciding with the conclusion of the prayer, Zeller admits that there is every probability against the truth of any such hypothesis; rather may we see in it with St. Chrysostom a direct answer to the appeal to the God in whose hands were the heaven and the earth (cf. Iren., Adv. Haer., iii., 12, 5). “The place was shaken, and that made them all the more unshaken” (Chrysostom, Theophylact, Oecumenius).— συνηγμένοι, “were gathered,” so in Acts 4:27; the aorist in the former verse referring to an act, but here the perfect to a state, but impossible to distinguish in translation, Burton, N. T. Moods and Tenses, p. 45. That the shaking is regarded as miraculous is admitted by Weiss, who sees in it the reviser’s hand introducing a miraculous result of the prayer of the Church, in place of the natural result of strengthened faith and popular favour.— καὶ ἐπλήσθησαν, Acts 4:8. So here the Holy Ghost inspired them all with courage: He came comfortari, to strengthen; they had prayed that they might speak the word μετὰ παρρ. and their prayer was heard and fulfilled to the letter (Acts 4:31) as Luke describes “with simple skill”.— ἐλάλουν: mark the force of the imperfect. ἐπλησθ. (aorist), the prayer was immediately answered by their being filled with the Holy Ghost, and they proceeded to speak, the imperfect also implying that they continued to speak (Rendall); there is no need to see any reference to the speaking with tongues. Feine sees in the narrative a divine answer to the Apostles’ prayer, so that filled with the Holy Ghost they spoke with boldness. And he adds, that such divine power must have been actually working in the Apostles, otherwise the growth of the Church in spite of its opposition is inexplicable—a remark which might well be considered by the deniers of a miraculous Christianity. It is in reality the same argument so forcibly put by St. Chrysostom: “If you deny miracles, you make it all the more marvellous that they should obtain such moral victories—these illiterate men!” Jüngst refers the whole verse to a redactor, recording that there was no one present with reference to whom the παρρησία could be employed. But the distinction between the aorist ἐπλήσ. and the imperfect ἐλάλουν shows that not only the immediate but the continuous action of the disciples is denoted.

Verse 32
Acts 4:32. δέ marks no contrast between the multitude and the Apostles; it introduces a general statement of the life of the whole Christian community, cf. Acts 15:12; Acts 15:30. On St. Luke’s frequent use of words expressing fulness, see Acts 4:32. Deissmann, Neue Bibelstudien, p. 59 (1897), points out that in the inscriptions πλῆθος with a genitive has a technical significance, not only in official political life, but also in that of religious communities, cf. Luke 1:10; Luke 19:37, Acts 2:6, but especially Acts 15:30; so too Acts 4:32, Acts 6:2; Acts 6:5, Acts 15:12, Acts 19:9, Acts 21:22, where the word = not Menge or Masse, but Gemeinde.— καρδία καὶ ψυχὴ μία: it is difficult to distinguish precisely between the two words, but they undoubtedly imply entire harmony in affection and thought according to a common Hebrew mode of expression; cf. passages in the LXX in which both ψυχή and καρδία occur as here with μία, 1 Chronicles 12:38, 2 Chronicles 30:12 (Wetstein); but in each passage the Hebrew word is the same, לב, and it would include not only affection and emotion, but also understanding, intelligence, thought; cf. Philippians 1:27; Philippians 2:2; Philippians 2:20. “Behold heart and soul are what make the together!” Chrys. δύο φίλοι, ψυχὴ μία, Plutarch, cf. instances in Blass, in loco, from Aristotle and Cicero. Grotius comments “erant ut Hebræi loquuntur כאיש אחד”.— καὶ οὐδὲ εἷς, “and not one of them said,” R.V., i.e., not one among so many; cf. John 1:3. οὐδὲ ἕν, “not even one thing”; cf. Romans 3:10; see above on Acts 2:45 and J. Lightfoot, Hor. Heb., in loco. On the difference between the classical and N.T. use of the infinitive after verbs of declaring, see Viteau, Le Grec du N. T., pp. 51, 52, 153, 155 (1896); except in Luke and Paul the infinitive tends to disappear, whilst these two writers retain the more literary usage.

Verse 33
Acts 4:33. ἀπεδίδουν τὸ μαρτύριον, “gave the Apostles their witness,” R.V. See Acts 4:12. τὸ μαρτ., prop., “res quæ testimonio est,” but sometimes in N.T. pro μαρτυρία (Blass). ἀπεδ., however, implies paying or rendering what is due; it suggests that there is a claim in response to which something is given (Westcott on Hebrews 13:11); cf. Matthew 12:36, Luke 12:59; Luke 16:2; Luke 20:25, Romans 13:7, 1 Corinthians 7:3, etc. This was its first and strict significance in classical Greek, cf. also its use in LXX, frequently. The Apostles therefore bear their witness as a duty to which they were pledged, cf. Acts 1:8; Acts 1:22, Acts 4:20; καὶ ὡς περὶ ὀφλήματος λέγει αὐτό, Oecum.— δυνάμει μεγάλῃ: the words may include miraculous powers, as well as stedfast witness. But the τε must not, as Weiss maintains, be so taken as to indicate that χάρις μεγάλη was the result, as in Acts 2:47. For if we regard χάρις as referring to the favour of the people (as in the former narrative in ii.), the γάρ in Acts 4:34 seems to point to the love and liberality of the Christians as its cause. But many commentators prefer to take χάρις as in Acts 6:8 (and as in Luke 2:40, Hilgenfeld), of the grace of God, since here as there it is used absolutely, and Acts 4:34 would thus be a proof of the efficacy of this grace, cf. 2 Corinthians 9:14 χάρις, as Bengel maintains, may include grace, favour with God and man, as in our Lord Himself, Gratia Dei et favor populi.

Verse 34
Acts 4:34. οὐδὲ γὰρ ἐνδεής: cf. Deuteronomy 15:4, where the same adjective occurs; cf. Acts 15:7; Acts 15:11, Acts 24:14, Isaiah 41:17. No contradiction with Acts 6:1, as Holtzmann supposes; here there is no ideal immunity from poverty and want, but distribution was made as each fitting case presented itself: “their feeling was just as if they were under the paternal roof, all for a while sharing alike,” Chrys., Hom., xi.— ὅσοι γὰρ … ὑπῆρχον, “non dicitur: omnes hoc fecerunt [aorist] ut jam nemo vel fundum vel domum propriam haberet, sed: vulgo [saepe] hoc fiebat [imperfect] ad supplendum fiscum communem pauperibus destinatum; itaque nunquam deerat quod daretur,” Blass, in loco, cf. remarks on Acts 2:47.— τὰς τιμὰς τῶν πιπρασκομένων, “the prices of the things which were being sold”. The language shows that we are not meant to infer that the men sold all that they had (cf. Wetstein, especially Appian, B. Civ., v., p. 1088, τιμὰς τῶν ἔτι πιπρασκ.). πωλοῦντες et πιπρασκ. both imperfect (Blass), and see also Burton, N. T. Moods and Tenses, p. 58.— κτήτορες in N.T. only here, rarely elsewhere, see instances in Wetstein; not in LXX, but cf. Symmachus, Joel 1:11.

Verse 35
Acts 4:35. The statement marks, it is true, an advance upon the former narrative, Acts 2:44, but one which was perfectly natural and intelligible. Here for the first time we read that the money is brought and laid at the Apostles’ feet. As the community grew, the responsibilities of distribution increased, and to whom could the administration of the common fund be more fittingly committed than to the Apostles? The narrative indicates that this commital of trust was voluntary on the part of the Ecclesia, although it was marked by an act of reverence for the Apostles’ authority. The fact that Barnabas is expressly mentioned as laying the value of his field at the Apostles’ feet, may be an indication that the other members of the community were acting upon his suggestion; if so, it would be in accordance with what we know of his character and forethought, cf. Acts 9:27, Acts 11:22-24, Hort, Ecclesia, pp. 47, 48. There is no reason to reject this narrative as a mere repetition of Acts 2:44-45. The same spirit prevails in both accounts, but in the one case we have the immediate result of the Pentecostal gift, in the case before us we have the permanence and not only the vitality of the gift marked—the Christian community is now organised under Apostolic direction, and stress is laid upon the continuance of the “first love,” whilst the contrast is marked between the self-sacrifice of Barnabas and the greed of Ananias and Sapphira, see Rendall, Acts, p. 196, and also Zöckler, Apostelgeschichte, p. 198, in answer to recent criticisms.— παρὰ τοὺς πόδας: the Apostles are represented as sitting, perhaps as teachers, Acts 22:3, cf. Luke 2:46, and also as an indication of their authority: the expression in the Greek conveys the thought of committal to the care and authority of any one, cf. Acts 5:2, Acts 7:58, Acts 22:20, so Matthew 15:30, or that of reverence and thankfulness. Oecumenius sees in the words an indication of the great honour of the Apostles, and the reverence of those who brought the money. Friedrich notes the expression as characteristic of St. Luke’s style, since it is used by him five times in the Gospel, six times in Acts, and is found in the N.T. only once elsewhere, see above, cf. Cicero, Pro Flacco, 28, and instances in Wetstein.— διεδίδετο: impersonal, or τὸ ἀργύριον may be supplied, Viteau, Le Grec du N. T., p. 57 (1896), and in St. Luke’s Gospel twice, Acts 11:22, Acts 18:22; only once elsewhere in N.T., John 6:11; on the abnormal termination ετο for οτο, cf. LXX, Kennedy, Sources of N. T. Greek, p. 159, cf. Exodus 5:13, ἐδίδοτο, but A - ετο; Jeremiah 52:34, ἐδίδοτο, but (165) (166)- ετο; 1 Corinthians 11:23, Winer-Schmiedel, p. 121.— καθότι: only found in St. Luke in N. T., twice in Gospel, four times in Acts; Luke 1:7; Luke 19:9, Acts 2:24; Acts 2:45; Acts 4:35; Acts 17:31; on the imperfect with ἄν in a conditional relative clause, Burton, N. T. Moods and Tenses, pp. 13, 125, and Viteau, Le Grec du N. T., p. 142 (1893), cf. Acts 2:45; Acts 2:33-35 are ascribed by Hilgenfeld to his “author to Theophilus,” but this reviser must have been very clumsy to introduce a notice involving a general surrender of all landed property, as Hilgenfeld interprets the verse, which could not be reconciled with St. Peter’s express words in Acts 5:4—words which, on Hilgenfeld’s own showing, the reviser must have had before him.

Verse 36
Acts 4:36. ἰωσῆς δὲ: δέ introduces the special case of Barnabas after the general statement in Acts 4:34.— ὁ ἐπικ., cf. Acts 1:23. On what occasion this surname was conferred by the Apostles nothing certain is known ( ἀπό as often for ὑπό, Acts 2:22), although the fact that it was conferred by them may indicate that he owed his conversion to them. Possibly it may not have been bestowed until later, and reference may here be made to it simply to identify him (Nösgen).— βαρνάβας: most commonly derived from בַּר נְבוּאָה (“quod neque ad sensum neque ad litteras prorsus convenit,” Blass) = properly υἱὸς προφητείας. But St. Luke, it is argued, renders this υἱὸς παρακλήσεως, because under the threefold uses of prophecy, 1 Corinthians 14:3, the special gift of παράκλησις distinguished Barnabas, cf. Acts 11:23. So Harnack (whose full article “Barnabas” should be consulted, Real-Encyclopädie für prot. Theol. und Kirche,” xv., 410) explains it as indicating a prophet in the sense in which the word was used in the early Church, Acts 15:32 (Acts 11:23), παράκλησις = edifying exhortation. But not only is בַּר an Aramaic word, whilst נבואה is Hebrew, but the above solution of St. Luke’s translation is by no means satisfactory (see Zöckler, in loco). In 1 Corinthians 14:3 παράκ. might equally mean consolation, cf. 2 Corinthians 1:3-7, and it is translated “comfort” (not “exhortation”) in the R.V. In St. Luke’s Gospel the word is used twice, Luke 2:25, Luke 6:24, and in both passages it means comfort, consolation, cf. the cognate verb in Acts 16:25. Another derivation has been suggested by Klostermann, Probleme im Aposteltexte, pp. 8–14. He maintains that both parts of the word are Aramaic, בר and נְוָחָא, solatium, and that therefore St. Luke’s translation is quite justified. Blass however points out that as in the former derivation so here there is a difficulty in the connection between βαρνάβας and the somewhat obscure Aramaic word. In the conversion of Barnabas, the first man whose heart was so touched as to join him, in spite of his Levitical status and culture, to ignorant and unlettered men, the Apostles might well see a source of hope and comfort (cf. Genesis 5:29), Klostermann, p. 13. It is also worthy of note that the LXX frequently uses παράκλησις as a translation of the common Hebrew words for comfort or consolation; cf. Job 21:2, Ps. 93:19, Isaiah 57:8, Jeremiah 16:17, etc., and cf. Psalms of Solomon 13, title, παράκλησις τῶν δικαίων. On the whole question, Deissmann, Bibelstudien, p. 175 ff., should be consulted. Deissmann, referring to an inscription recently discovered in Northern Syria, in the old Nicopolis, probably of the third or fourth century A.D., explains the word as follows: The inscription contains the name βαρνεβοῦν, which . considers rightly = Son of Nebo; cf., e.g., Symmachus, Isaiah 46:1, who renders נְבוֹ, Nebo (transcribed by the LXX, Aquila and Theodotion, ναβώ), by νεβοῦς. The view of the connection or identity of βαρνάβας with βαρνεβοῦς is facilitated by the fact that in other words the ε sound in Nebo is replaced by (167); cf. Nebuchadnezar = LXX ναβουχοδονοσορ, so Nebuzaradan = LXX ναβουζαρδαν. Very probably therefore βαρναβοῦς will occur instead of βαρνεβοῦς—and the Jews themselves might easily have converted βαρναβοῦς into βαρναβᾶς— ας being the constant termination of Greek names. In his Neue Bibelstudien, p. 16, Deissmann is able to refer to an Aramaic inscription from Palmyra, dating 114 A.D., with the word Barnebo, and cf. also Enc. Bibl., i., 484.— λευεΐτης: although the Levites were not allowed to hold possessions in land, since God Himself was their portion (Numbers 18:20, Deuteronomy 10:9), yet they could do so by purchase or inheritance, cf. Jeremiah 32:7-12, or it is possible that the field of Barnabas may not have been in Palestine at all (see Bengel, but, on the other hand, Wendt, in loco), and that the same Messianic regulations may not have applied to the Levites in other countries (Wetstein). It would also seem that after the Captivity the distribution of land, according to the Mosaic Law, was no longer strictly observed (Overbeck, Hackett (Hastings’ B.D.), “Barnabas,” e.g., Josephus, a Levite and Priest, has lands in the vicinity of Jerusalem, and gains others in exchange for them from Vespasian, Vita, 76.— κύπριος τῷ γένει: soon after the time of Alexander, and possibly before it, Jews had settled in Cyprus, and 1 Maccabees 15:23 indicates that they were there in good numbers. This is the first mention of it in the N.T.; see also Acts 11:19-20, Acts 13:4-13, Acts 15:39, Acts 20:16, and the geographical notices in Acts 21:3, Acts 27:4. From the neighbouring island, Cyprus, Barnabas might well have been sent to the famous University of Tarsus, and so have made the acquaintance of Saul. In this way the previous acquaintance between the two men goes far to explain succeeding events, Acts 9:27 : see “Cyprus,” B.D. (Hastings), Hamburger, Real-Encyclopädie des Judentums, i. 2, 216.— γένει, “a man of Cyprus by race,” R.V. not “of the country of Cyprus”: γένει refers to his parentage and descent, cf. Acts 18:2; Acts 18:24.

Verse 37
Acts 4:37. ἀγροῦ, better “a field” R.V.; the possession was not great, but if the field lay in the rich and productive island of Cyprus, its value may have been considerable.— τὸ χρῆμα: rarely in this sense in the singular, only here in the N.T., and never in Attic Greek, but cf. Herod., iii., 38, and instances in Wetstein, and see Blass, in loco. The money, i.e., the proceeds, the money got (German Erlös). Lumby suggests that the word may be used here to indicate the entirety, the sum without deduction, in contrast to the action of Ananias and Sapphira, Acts 5:2. The same unselfish spirit manifested itself in Barnabas at a later date, when he was content to live from the produce of his hands, 1 Corinthians 9:6. Possibly at Tarsus, so near his own home, he may have learnt with Saul in earlier days the craft of tent-making, for which the city was famous (Plumptre). In connection with this passage, and Acts 9:26, see Renan’s eulogy on the character of Barnabas. In him Renan sees the patron of all good and liberal ideas, and considers that Christianity has done him an injustice in not placing him in the first rank of her founders, Apostles, p. 191, E.T.

05 Chapter 5 

Verse 1
Acts 5:1. ἀνὴρ δέ τις: in striking contrast to the unreserved self-sacrifice of Barnabas, St. Luke places the selfishness and hypocrisy of Ananias and Sapphira. It is in itself no small proof of the truth of the narrative, that the writer should not hesitate to introduce this episode side by side with his picture of the still unbroken love and fellowship of the Church. He makes no apology for the facts, but narrates them simply and without comment.— ἀνανίας—written in W.H(168) (so Blass) ἁ., prob. Hebrew חֲנַנְיָה = Hananiah=to whom Jehovah has been gracious (the Hebrew name of Shadrach, Daniel 1:6, LXX, Jeremiah 28:1, Tobit 5:12, (Song of the Three Children, ver. 66) (Lumby, but see also Wendt, note, in loco).— σαπφείρῃ, so also W.H(169), either from σάπφειρος ( σάμφ., so here σαμφ., (170)*, Blass), a sapphire, or from the Aramaic שַׁפִּירָא, beautiful. The latter derivation is adopted by Blass (Grammatik des N. G., p. 8), and Winer-Schmiedel, p. 76. It is declined like σπεῖρα, μάχαιρα, Acts 10:1; Acts 12:2, etc., in N.T., and so makes dative ῃ, Winer-Schmiedel, pp. 80, 93, and Blass, u. s.— κτῆμα = χωρίον, Acts 5:3 : but may mean property of any kind. It is used in the singular several times in the LXX, as a possession, heritage, etc., Job 20:29, Proverbs 12:27; Proverbs 31:16, Wisdom of Solomon 8:5, Ecclus. 36:30, 51:21, etc.

Verse 2
Acts 5:2. ἐνοσφίσατο: may merely mean from its derivation, to set apart νόσφι. But both in LXX and N.T. it is used in a bad sense of appropriating for one’s own benefit, purloining, Joshua 7:1, of Achan, 2 Maccabees 4:32, so here and in Acts 5:3, and Titus 2:10, cf. also a similar use of the word in Jos., Ant., iv., 8, 29 (so in Greek authors, Xen., Polyb., Plut.).— ἀπό: the same combination in Joshua 7:1 (cf. Acts 2:17 above, ἐκχεῶ ἀπό, cf. Hebrew מִן. See Bengel’s note, in loco, on the sin of Achan and Ananias).— συνειδυίης: it was thus a deliberate and aggravated offence. On the irregular form, instead of - υιας, cf. the LXX, Exodus 8:21; Exodus 8:24, 1 Samuel 25:20; and see also Winer-Schmiedel, p. 81, note, and Blass on instances from the papyri, in loco.— παρὰ τοὺς πόδας: a further aggravation (Acts 4:35), since the money was brought ostentatiously to gain a reputation for the donors. Blass well comments: “in conventu ecclesiæ hoc liberalitatis documentum editum”; cf. Calvin, who in marking the ambition of Ananias to gain a reputation for liberality adds: “ita fit ut pedes Apostolorum magis honoret quam Dei oculos”.

Verse 3
Acts 5:3. διὰ τί: not simply “why?” but “how is it that?” R.V., cf. Luke 2:49; the force of the Greek seems to emphasise the fact that Ananias had it in his power to have prevented such a result, cf. James 4:7, 1 Peter 5:9— ἐπλήρωσεν, occupavit (cf. John 16:6), so that there is room for no other influence, Ecclesiastes 9:3. On the Vulgate, tentavit, which does not express the meaning here, see Felten’s note.— ψεύσασθαι, sc., ὥστε, often omitted; cf. Luke 1:54, the infinitive of conceived result, see Burton, N. T. Moods and Tenses, pp. 148, 154. The verb with the accusative of the person only here in N.T., but in LXX, Deuteronomy 33:29, Psalms 65:3, Isaiah 57:11, Hosea 9:2, 4 Maccabees 5:34, etc., and frequently in classical writers.

Verse 4
Acts 5:4. οὐχὶ, “id quaerit quod sic esse nemo negat,” Grimm, “while it remained, did it not remain thine own?” R.V. Very frequent in Luke as compared with the other Evangelists, see also Acts 7:50. This rendering better retains the kind of play upon the word μένω, to which Weiss draws attention, and compares 1 Maccabees 15:7 for the force of ἔμενεν.— πραθὲν, i.e., the price of it when sold (rectius πραθέντος τὸ ἀργύριον, cf. Viteau, Le Grec du N. T., p. 57 (1896)); so αὐτά in Acts 2:45 is used for the prices of the possessions and goods sold. The whole question, while it deprived Ananias of every excuse, also proves beyond doubt that the community of goods in the Church of Jerusalem was not compulsory but voluntary.— ἐξουσίᾳ, power or right ( ἔξεστι): “The Ecclesia was a society in which neither the community was lost in the individual, nor the individual in the community,” Hort, Ecclesia, p. 48.— τί ὅτι, sc., τί ἔστιν ὅτι, cf. Luke 2:49, and Viteau, Le Grec du N. T., p. 101 (1893), Blass, Grammatik des N. G., p. 173.— ἔθου ἐν τῇ καρδίᾳ σου, Acts 19:21, and Luke 21:14. The phrase is rightly described as having a Hebraistic colouring, cf. LXX, 1 Samuel 21:12, Daniel 1:8, Haggai 2:16; Haggai 2:19, Malachi 1:1, and the Homeric θέσθαι ἐν φρεσί, ἐν θυμῷ βάλλεσθαι.— τὸ πρᾶγμα τοῦτο: so frequently in LXX, Genesis 44:15, Exodus 1:18, Joshua 9:24, 1 Chronicles 21:8; Viteau, Le Grec du N. T., p. 149 (1896).— οὐκ ἐψεύσω: the words do not here of course mean that Ananias had not lied unto men, but an absolute negative is employed in the first conception, not to annul it, but rhetorically to direct undivided attention to the second, cf. Matthew 10:20, Mark 9:37, 1 Thessalonians 4:8, Winer-Moulton, Leviticus 8, 6. The dative of the person is found after ψεύδεσθαι in the LXX, but not in classical Greek. The sin of Ananias was much more than mere hypocrisy, much more than fraud, pride or greed—hateful as these sins are—the power and presence of the Holy Spirit had been manifested in the Church, and Ananias had sinned not only against human brotherhood, but against the divine light and leading which had made that brotherhood possible. In the words there lies an undeniable proof of the personality and divinity of the Holy Ghost, and a refutation of Macedonius long before he was born (see Bede’s note in loco, and on patristic authorities, Felten). We cannot satisfactorily explain the words by supposing that offence against the public spirit of that Church is meant, and that the sin against the Holy Ghost may be identified with this.

Verse 5
Acts 5:5. ἀκούων, “as he heard these words” = μεταξὺ ἀκούων, so Weiss, Blass, Rendall.— ἐξέψυξεν: only found here, in Acts 5:10 of Sapphira, and Acts 12:23 of the death of Herod, in the N.T.; not found in classical writers, and only twice in the LXX, Judges 4:21 where A reads it to describe the death of Sisera, but = a Hebrew word which may only mean to faint, to faint away; Ezekiel 21:7 (12) where it translates a Hebrew word כָּהָה meaning to be faint-hearted, to despond, to be dim. But as Blass points out it is used by Hippocrates; indeed it would seem that its use is almost altogether confined to medical writers (Hobart, Zahn). It is therefore a word which may probably be referred to St. Luke’s employment of medical terms; Hobart, Medical Language of St. Luke, p. 37, for instances of its use not only in Hippocrates but in Galen and Aretaeus (Lumby refers to Acta Andr. et Matth. Apocr., 19, where the word is also used of men suddenly falling down dead). In classical Greek ἀποψύχειν ( βίον), or ἀποψ. absolutely is the term employed. There can be no doubt that the narrative implies the closest connection between the guilt of Ananias and his sudden death. It therefore cannot be regarded as a narrative of a chance occurrence or of the effect of a sudden shock caused by the discovery of guilt in St. Peter’s words. No one has shown more clearly than Baur (Paulus, i., 27–33, especially against Neander) that all such explanations are unsatisfactory (see also Zeller and De Wette). In the early history of the Church, Origen, Tract. ix. in Matt., had espoused the view that Ananias had died overcome by shame and grief at the sudden detection of his sin. But no such explanation could account for the death of Sapphira which Peter foretells as about to follow without delay. That the narrative is not without historical foundation is frankly admitted by Wendt, and also by Baur, Zeller, Overbeck, and most recently by Weizsäcker, Holtzmann, Spitta. But this stern condemnation of any attempt to lie unto God is a stumbling-block even to those who with Wendt recognise not only some historical fact underlying the narrative, but also the danger and culpability of the action of Ananias and his wife. It may however be justly observed that our Lord Himself had condemned no sin so severely as that of hypocrisy, and that the action of Ananias and Sapphira was hypocrisy of the worst kind, in that they sought by false pretences to gain a reputation like the Pharisees for special sanctity and charity; the hypocrisy of the leaven of the Pharisees had entered the Church (Baumgarten), and if such a spirit had once gained ground in the Christian community, it must have destroyed all mutual affection and all brotherly kindness, for how could men speak the truth, every one with his neighbour, unless their love was without hypocrisy? Romans 12:9; how could they claim to be citizens of a city, into which none could enter who “made a lie”? Revelation 21:27; Revelation 22:15. The sin before us was not one sin but many (Chrys., Hom., xii., on Acts 5:9), and in its deliberateness it came perilously near that sin against the Holy Ghost which, whatever else it may mean, certainly means a wilful hardening against divine guidance. For further considerations on the necessity of this unhesitating condemnation of such a sin at the outset of the life of the Church, see St. Chrysostom’s remarks. We must guard against supposing that St. Peter had imprecated the death-penalty upon Ananias (as Porphyry asserted, see against such a view, Jerome, Epist., 130). St. Jerome speaks of Ananias and Sapphira as not only deceitful, but also as timid stewards, keeping back a part of the price “through fear of famine which true faith never fears”. On his judgment that the avenging stroke was inflicted, not in cruelty to them, but as a warning to others, see below.— καὶ ἐγένετο φόβος μέγας κ. τ. λ., i.e., upon all who were present, as distinct from Acts 5:11—but see Page’s note. Overbeck, with De Wette, regards the remark as proleptical, as if the writer hurried to describe the impression made—but why should the words not include the judgment uttered by St. Peter? for the construction see Luke 1:65; Luke 4:36. On the characteristic reference to φόβος as following upon the exhibition of divine miraculous power both in St. Luke’s Gospel and the Acts, see Friedrich, Das Lucasevangelium, p. 77, and above on Acts 2:43.

Verse 6
Acts 5:6. ἀναστάντες, see on Acts 2:14.— οἱ νεώτεροι: the fact that they are called simply νεανίσκοι in Acts 5:10 seems decisive against the view that reference is made to any definite order in the Church. Nor is it certain that we can see in the fulfilment of such duties by the νεώτεροι the beginnings of the diaconate, although on the natural distinction between πρεσβύτεροι and νεώτεροι it may well have been that official duties in the Church were afterwards based, cf. 1 Timothy 5:1, Titus 2:1-6, 1 Peter 5:5, Clem. Rom., i. 3; iii. 3; xxi. 6; Polycarp, Epist., v., 3 (cf. Luke 22:26). In comparatively early days it belonged to the duties of the deacons to provide for the burial of the strangers and the poor, but it seems hardly probable that οἱ νεώτεροι were appointed as a separate body to bury the dead, before any attempt had been made to relieve the Apostles of the more pressing duty of distributing the public funds, Acts 6:1. On the other hand it is possible that the company of public “buriers” whom the prophet saw in vision, Ezekiel 39:12-16, may have become quite customary in N.T. days. R.V. margin renders simply “the younger men”.— συνέστειλαν, “wrapped him round,” R.V., probably in their own mantles (for no formal laying-out in robes can be supposed by the context), for which περιστέλλω would be the usual word, cf. Eur., Troad., 378 (see Grimm, Blass, Weiss). But Meyer on the other hand is against the parallel, and argues, following Grotius, that the word should be rendered “placed him together,” i.e., laid out or composed his limbs, so that he might be carried out more conveniently (so too Overbeck, Holtzmann, Zöckler). Vulgate, amoverunt, followed by Luther, Erasmus, Beza, cannot be said to be supported by any parallel use of the word (Par.2 also same verb as Vulg.). The word is frequently used by medical writers in various senses, one of which, to bandage, to compress by bandaging, is that which seems to afford a possible parallel to its use here, Hobart, Medical Language, etc., pp. 37, 38. The use of the word by Josephus, Ant., xviii., 3; xix., 4, is not sufficient to justify us in taking it here to express all the preparations for burial.— ἐξενέγκαντες: outside the walls of the city, the usual place for graves—only prophets and kings had their graves in the city—Hamburger, Real-Encyclopädie des Judentums, i., 4, 475, “Grab”; Edersheim, Jewish Social Life, p. 169, cf. the use of ἐκφέρω and ἐκκομίζω in classical Greek, Latin, efferre.— ἔθαψαν: partly for sanitary reasons, partly to avoid defilement; the interval between death and burial was very brief, especially in Jerusalem (Numbers 19:11, Deuteronomy 21:23; Hamburger, u. s., i., 2, 161, “Beerdigung,” with reference to this passage, Edersheim, u. s., p. 168; for the existing custom in Jerusalem of speedy burial, see Hackett, in loco, and Schneller, Kennst du das Land? (eighth edition), p. 188).

Verse 7
Acts 5:7. ἐγένετο δὲ … καὶ, cf. for construction Luke 5:1; Luke 5:17; Luke 8:1; Luke 8:22; Luke 9:51; Luke 14:1, etc. Hebraistic, if not strictly a Hebraism; on καί thus uniting two co-ordinate statements with ἐγένετο see Plummer’s valuable note, p. 45; St. Luke, first edition; and on the use of καί see Simcox, Language of the N. T., pp. 161, 162; Blass, Grammatik des N. G., pp. 256, 257.— διάστημα: as if a nominative absolute, here parenthetical from ὡς, cf. Luke 9:28. Cf. Viteau, Le Grec du N. T., p. 83 (1896). St. Luke alone uses διάστημα (only here in N.T.), cf. Polyb., ix., 1, 1; διάστημα τετραετές, and the verb διίστημι, cf. Luke 22:59; Luke 24:51, Acts 27:28. In Apocryph. Act. Andrea, 14, we have ἡμιωρίου διάδτημα (Lumby), and in LXX, cf. Ecclesiast., prol., 24, 3 Maccabees 4:17.— ὡς = ὡσεί, fere, cf. Acts 1:15, Acts 2:4, etc.— ὡρῶν τριῶν: Nösgen supposes the approach of the next hour of prayer in this mention of the time, μὴ pro οὐ (Blass), see also Lumby’s note.

Verse 8
Acts 5:8. τοσούτου, monstrat pecuniam, Blass, so Zöckler, Holtzmann, Felten, Weiss, and others: genitive of the price. The position of the word in the question is emphatic, cf. Luke 15:29. Blass would render non pluris (Bornemann, tantilli), but this is implied rather than expressed by the word here (see Wendt’s note for classical instances). The question of St. Peter and the emphatic reply of Sapphira show that opportunity was given her by the inquiry to retract, and that she wilfully persisted in her sin (Chrys.; so Calvin, “tempus illi ad resipiscendum datur”).

Verse 9
Acts 5:9. τὶ ὅτι, Acts 5:4. συνεφωνήθη: only here in the N.T. in the passive, for its use in the active, Acts 15:15. Blass maintains that this passive usage συμφωνεῖταί τισι is Latin rather than Greek (convenit inter aliquos), and that it may have arisen from the intercourse between Greeks and Romans, see in loco, and Grammatik des N. G., pp. 112, 235; in LXX only in the active. Cf. also Viteau, Le Grec du N. T., p. 155 (1893). “The aggravation was that they committed the deed as with one soul, just as upon a settled compact between them,” Chrys., Hom., xii.; cf. the plural ἀπέδοσθε.— πειράσαι: the rendering “to tempt,” does not seem to express the idea so well as “to try,” to make trial whether the Holy Ghost would discover their deception, whether He knew all things: cf. Acts 15:10, and in LXX, Exodus 17:2; Exodus 17:7, Psalms 77(78):41, 56, etc. (in Revelation 2:2 the same verb as here = “try,” A. and R.V.).— ἰδοὺ, see on Acts 1:10. οἱ πόδες, cf. Luke 1:79, Romans 3:15; Romans 10:15. A Hebraistic expression—the whole description is full of dramatic intensity—the returning steps of the νεώτεροι are heard ἐπὶ τῇ θύρᾳ. But Alford thinks that they were probably bare-footed, and that the words mean that the time was just at hand for their return, cf. James 5:9.— ἐξοίσουσίν σε, see on Acts 5:6.

Verse 10
Acts 5:10. παραχρῆμα, see on Acts 3:7. The introduction of the word shows that the writer regarded the death as supernatural, see above on Acts 5:5. πρός, by, beside her husband = παρά with dative, Blass, Grammatik des N. G., p. 135, note; Winer-Moulton, xlix. h. Although the whole narrative shows that in each case the death was caused by the judgment of God, yet nothing whatever is said as to the world beyond the grave: “As it is, both the man himself is benefited, in that he is not left to advance further in wickedness, and the rest, in that they are made more earnest,” Chrys., Hom., xii. Wendt points out that the punishment inflicted by St. Paul, 1 Corinthians 5:5, was of a wholly different kind, because it had the avowed aim of saving the spirit of the sinner in the day of the Lord by delivering him over to Satan for the destruction of the flesh; but it should not be forgotten that St. Peter himself speaks of a judgment according to men in the flesh, which has its issue in a life according to God in the spirit (1 Peter 4:6). St. Augustine’s words may fairly be quoted not against but in favour of applying to the cases before us the principle of judgment employed by St. Paul: “Credendum est autem quod post hanc vitam eis pepercerit Deus.… Correpti sunt mortis flagello, ne supplicio puniantur æterno,” Serm., de Verbis Act. v., 4, cf. Origen, Tract. viii., in Matth., and Jerome, Epist., 130. See Speaker’s Commentary, in loco, and Bengel, Felten, Zöckler, Plumptre. Felten’s reverent thoughts, p. 124, may well be compared with the remarks of Dr. Pusey on the case of Ananias, What is of Faith? etc., p. 14.

Verse 11
Acts 5:11. φόβος μέγας: evidently one purpose in the infliction of this stern penalty was at once obtained, see above on Acts 5:5.— ἐφʼ ὅλην τὴν ἐκκλησίαν: St. Luke, as it seems, uses the word ἐκκλησία here for the first time. Dr. Hort thinks that he may employ it by anticipation, and that we cannot be sure that it was actually in use at this early date (Ecclesia, p. 49), but, as the same writer reminds us, our Lord’s saying to St. Peter, Matthew 16:18, must have had its influence upon the minds and teaching of the Apostles. Moreover, we can see a special fitness in the employment here, after the preceding description, not only of the growth, but of the organisation of the Christian community, Acts 4:32 ff., and of the judgment which followed upon the attempt to challenge its powers and to violate its harmony, cf. Bengel’s note, in loco. The context too probably marks a distinction between the members of the ἐκκλησία and those without (Weiss, Hort, Blass).

Verse 12
Acts 5:12. δέ: merely transitional; ἐγίνετο marking the continuance of the miracles; διὰ τῶν χειρῶν characteristic of St. Luke in Acts, cf. Acts 2:23; Acts 7:25; Acts 11:30; Acts 14:3; Acts 15:23; Acts 19:11. On Luke’s fondness for this and similar phrases with χείρ, see Friedrich, Das Lucasevangelium, p. 8; Lekebusch, Apostelgeschichte, p. 77. Such phrases, cf. διὰ στόματός τινος, are thoroughly Hebraistic; so also in Acts 3:13, Luke 3:21, κατὰ πρόσωπον, and for other instances, Blass, Grammatik des N. G., pp. 126, 147.— στοᾷ σολ., Acts 3:11.— ἅπαντες, cf. Acts 2:1, including other believers as well as the Apostles, see below. ὁμοθυμαδὸν, see Acts 1:14.

Verse 13
Acts 5:13. τῶν δὲ λοιπῶν: variously interpreted (1) of the rest of the believers in contrast to the Apostles, but this is unnatural, as the Apostles are not elsewhere regarded as objects of fear to their fellow-believers, and ἅπαντες above certainly need not = ἀπόστολοι as Hilgenfeld interprets it. See, however, Alford, in loco, and Gore, Church and the Ministry, p. 256, note. J. Lightfoot applies ἅπαντες to the hundred-and-eight (the Apostles making up the hundred-and-twenty), who durst not join themselves in the dignity and office of Apostleship, properly so called, having seen the judgment that one of the Twelve had brought upon Ananias, one of their own number (as Lightfoot ranks Ananias amongst the hundred-and-twenty); (2) of non-believers as contrasted with ἅπαντες; this is adopted by Blass, but it obliges him to translate κολλᾶσθαι, se eis immiscere=interpellare, vexare, whereas the word is more often used, as he admits, both in the Acts and in the LXX of friendly intercourse דבק, Deuteronomy 10:20, 2 Samuel 20:2, 2 Kings 18:6, Psalms 118(119):31, cf. Acts 8:29; Acts 9:26; Acts 10:28; Acts 17:34; (3) of the rest including ὁ λαός, who stood aloof from joining their lot, but at the same time regarded them with respect; (4) of the rest, i.e., rulers, scribes, priests, men of position, as contrasted, ἀλλά, with the λαός, the populace, cf. Acts 4:21, where the same contrast is marked (so Hort, Page, Rendall), see also Luke 21:38. For κολλᾶσθαι see further on Acts 5:36.

Verse 14
Acts 5:14. μᾶλλον δέ προσετίθεντο: the favour of the people which still protected the Church (cf. Acts 5:17) resulted in further increase of believers, “were the more added,” um so mehr; imperfect, signifying the continuous growth of the Church; on the verb see Acts 2:41. πλήθη, plural (only here in N.T.), because not only men as in Acts 4:4, but women also (Weiss), but Bengel “pluralis grandis: jam non initur numerus, uti 4, 4,” to the same effect Blass, “sæpe fiebat ut magnus numerus accederet, inde plur. hic tantum N.T.”. On St. Luke’s characteristic fondness for this and similar words see Acts 4:32. γυναικῶν: this mention of women forms as it were an introduction to the further mention in Acts 6:1 ff., cf. Acts 8:3, where women are again mentioned amongst the victims in the general persecution of the Church (see Plumptre’s note, in loco). This constant reference to the share of women in the ministry of the Gospel and the life of the Church is characteristic of St. Luke in both his writings.

Verse 15
Acts 5:15. ὥστε καὶ εἰς, “insomuch that they even,” R.V.— κατὰ, T.R., so Alford, Meyer, “all down the streets,” as if the streets were entirely beset with sick folk (see Holtzmann, in loco).— πλατείας, feminine of the adjective πλατύς, sc., ὁδός, a broad way, so here, the open streets, in classical Greek, and frequently in LXX, chiefly for Hebrew, רְחֹב, Tobit 13:17, Judith 1:14; Judith 7:14; Judith 7:22, 1 Maccabees 1:55; 1 Maccabees 2:9, 3 Maccabees 1:18, used by St. Luke three times in his Gospel, Acts 10:10, Acts 13:26, Acts 14:21, but only here in Acts, see below on Acts 9:11. For κλινῶν read κλιναρίων, which is found only here in N.T., not at all in LXX, and very rarely in other Greek authors, Aristoph., Frag., 33, d, and Arrian, Epict. Diss., iii., 5, 13, where it is used for the couch of a sick person; Artem., Oneir., ii., 57. As Dr. Hobart points out, St. Luke employs no less than four different words for the beds of the sick, two in common with the other Evangelists, viz., κλίνη (not in John), and κράβαττος (not in Matthew). But two are peculiar to him, viz., κλινίδιον (Luke 5:19; Luke 5:24), and κλινάριον only here. Neither word is found in the LXX, but κλινίδιον, although rare elsewhere, is used in Artem., also in Plutarch, and Dion. Hal. (Antiq. Rom., vii. 68), for a litter for carrying the sick, Hobart, Medical Language, etc., pp. 116, 117. Dr. Kennedy sees in κλινίδιον an instance of rare words used by the comic poets, especially Aristophanes, found also in the N.T., and almost nowhere else, and hence a proof of the “colloquial” language of the N.T. writers (Sources of N. T. Greek, pp. 76–79). But the fact remains that the word in question is found only in St. Luke, and that both it and κλινάριον were employed for the couch of a sick person.— ἐρχομένου πέτρου, genitive absolute, “as Peter came by,” R.V. (very frequent in Luke), it does not mean, as Felten admits, that none of the other Apostles possessed such powers.— κἄν = καὶ ἐάν—even if it were only his shadow, “at the least his shadow,” R.V., cf. Mark 5:28; Mark 6:56, 2 Corinthians 11:16; the usage is not unclassical, Soph., Elect., 1483; Simcox, Language of the N. T., p. 170; Viteau, Le Grec du N. T., p. 118 (1893).— ἐπισκιάση with dative, Luke 1:35, Mark 9:7; (171) so W.H(172), future indicative σει, a construction common with ὅπως in classical Greek (Page); for other examples of the future indicative with ἵνα see Viteau, Le Grec du N. T., p. 81 (1893), of which several are found in the N.T., although not in classical Greek; cf. Luke 14:10; Luke 20:10, 1 Corinthians 9:18, 1 Peter 3:1, Acts 21:24, W.H(173); John 7:3, Galatians 2:4, etc.; Burton, u. s., p. 86. Undoubtedly this action of the people showed the lively power of their faith (Chrys., Theod., Aug(174)), but the further question arises in spite of the severe strictures of Zeller, Overbeck, Holtzmann, as to how far the narrative indicates that the shadow of Peter actually produced the healing effects. Acts 5:16 shows that the sick folk were all healed, but Zöckler maintains that there is nothing to show that St. Luke endorses the enthusiastic superstition of the people (so J. Lightfoot, Nösgen, Lechler, Rendall). On the other hand we may compare Matthew 9:20, Mark 6:56, John 9:5, Acts 19:12; and Baumgarten’s comment should be considered that, although it is not actually said that a miraculous power went forth from Peter’s shadow, it is a question why, if no such power is implied, the words should be introduced at all into a narrative which evidently purports to note the extraordinary powers of the Apostles. The parallels just instanced from the Gospels could, of course, have no weight with critics who can only see in such comparisons a proof that the Acts cannot rise above the superstitious level of the Gospels, or who start like Renan with “an absolute rule of criticism,” viz., the denial of a place in history to all miraculous narratives. (175) adds ἀπηλλάσσοντο γὰρ κ. τ. λ.: but even here, as Blass says, Luke does not distinctly assert that cures were wrought by the shadow of Peter, although there is no reason to deny that the Evangelist had this in mind, since he does not hesitate to refer the same miraculous powers to St. Paul. Hilgenfeld refers Acts 5:14-16 to his “author to Theophilus,” and sees in the expressions used in Acts 5:16 a reminiscence of Luke 6:17.

Verse 16
Acts 5:16. δὲ καὶ: very common in St. Luke, Luke 2:4; Luke 3:9; Luke 5:10; Luke 9:61; Luke 14:12, etc., and also nine times in Acts. St. John uses it frequently, but seldom in Matt. and Mark; used for the sake of giving emphasis.— πέριξ only here, strengthened for περί, not in LXX, but see Hatch and Redpath, found in Acta Andr. et Matth. Apocr., 26 (see Lumby’s note), in classics from Æschylus.— τῶν π. πόλεων, “the cities round about Jerusalem,” omitting εἰς before ἱερουσ.— ὀχλουμένους: only here in N.T., cf. Luke 6:18, οἱ ἐνοχλούμενοι (W.H(176), R.V.) ὑπὸ πν. ἀκαθ. Both verbs are peculiar to St. Luke in the N.T. in connection with disease ( ἐνοχλεῖν is used in Hebrews 12:15 in a different sense), and both were often used by medical writers. In Tobit 6:8, ὀχλῇ the simple verb is used of the vexing and disturbing of an evil spirit, and ἐνοχλεῖν is used several times in the LXX, of being troubled with sicknesses, Genesis 48:1, 1 Samuel 19:14; 1 Samuel 30:13, Malachi 1:13. So J. Weiss, who is by no means inclined to overrate Dr. Hobart’s work, regards the use of the two verbs just mentioned as the employment in St. Luke of technical medical terms, Evangelium des Lukas, pp. 273, 274 (1892); found in Hipp., Galen, Dioscorides, cf. in the latter, Mat. Med., iii., 116, τοὺς ὑπὸ ξηρᾶς βηχὸς καὶ ὀρθοπνοίας ὀχλουμένους θεραπεύει, see also Luke 6:19; Luke 8:46, for a like effect following on the manifestation of the miraculous powers of Christ.

Verse 17
Acts 5:17. ἀναστὰς, see on Acts 1:15, cf. Acts 6:9 : it may denote a hostile intention (but need not force this), Mark 3:26, Luke 10:35, Matthew 12:41, in LXX, Job 16:8; see Overbeck, Blass, Weiss; ὁ ἀρχ., i.e., Annas not Caiaphas, Acts 4:6.— πάντες οἱ σὺν αὐτῷ: the context seems to imply that more are included than referred to in Acts 4:6.— ἡ οὖσα αἴρεσις (= οἵ εἰσιν αἵρεσις), a rare employment of the relative in the N.T., but found in Luke and Paul, most of all in the latter; cf. Acts 16:12, 1 Corinthians 3:17, Galatians 3:16, Ephesians 3:13, Acts 6:2, Philippians 1:28, etc. (cf. Revelation 4:5; Revelation 5:9); Viteau, Le Grec du N. T., p. 192 (1896).— αἵρεσις: (1) a choosing, choice, so in classical writers, cf. also LXX, Leviticus 22:18; Leviticus 22:21, 1 Maccabees 8:30; (2) that which is chosen, a chosen method of thought and action; (3) later, a philosophic principle; those who have chosen certain principles, a school, a sect, so six times in Acts. It is used thrice elsewhere in N.T., 1 Corinthians 11:29, Galatians 5:20, 2 Peter 2:1 in the plural, of factions or parties within the Church; in its later ecclesiastical use, applied to doctrines, “heresies,” which tended to cause separation from the Church. The word need not therefore be used in a bad sense, although it is so used of the Nazarenes, cf. Acts 24:5; Acts 24:14, Acts 28:22, whilst on the other hand St. Paul uses it of the Pharisees, Acts 26:5 (cf. Acts 15:5), in no depreciatory sense (cf. its use by Josephus of the Sadducees, Ant., xx., 9, 1). Lumby gives a disparaging use of the word in Apocr. Act. Phil. in Hellad., 10, see his note. It is not expressly said by St. Luke that Annas was a Sadducee, although he seems to imply it. But this is not in itself inconceivable (see Acts 4:1) in spite of the strictures of Zeller and Overbeck; Josephus distinctly says, u. s., that the son of Annas who bore his father’s name was of the sect of the Sadducees, and if he mentions this as something peculiar, and as showing why the younger Annas was so bold and insolent (Zeller, cf. Nösgen’s note, in loco), yet there is no difficulty in supposing that the elder Annas was at least associated with the Sadducees if only for political reasons.— ζήλου: jealousy, R.V., so rightly A.V in Acts 13:45; Wycliffe “envy,” cf. Romans 13:13, 1 Corinthians 3:3, 2 Corinthians 11:2, Galatians 5:20, James 3:14; James 3:16, Clem. Rom., Cor(177), iii. 4 and iv–vi (cf. Numbers 25:10-11, 1 Maccabees 8:16, οὔκ ἐστι φθόνος οὐδὲ ζῆλος ἐν αὐτοῖς, and 2:54, 58, Psalms of Solomon 2:27), and in some places of the jealousy which God has, as in 2 Corinthians 11:2, Numbers 25:10-11, and cf. Psalms of Solomon Acts 2:27, Acts 4:2, 1 Maccabees 2:54. But φθόνος is capable only of an evil signification. By Aristotle ζῆλος is used in its nobler sense (Rhet., ii., 11), as opposed to τὸ φθονεῖν, but it seems to be used by other writers as = φθόνος or coupled with it. The meaning is defined by the context. Trench, N. T. Synonyms, i., 99. Here the envy and jealousy of the Sanhedrim was provoked by the popular favour shown to the disciples, and hence to their doctrine of the resurrection.

Verse 18
Acts 5:18. ἐπέβαλον τὰς χεῖρας: a phrase used twice in St. Luke’s Gospel, and three times in the Acts, cf. Genesis 22:12. Cf. Hebrew שָׁלַח יָד אֶל.— ἐν τηρήσει δημοσίᾳ, “in public ward,” R.V. δημ. used here as an adjective, only found in N.T. in Acts, in the three other passages used as an adverb, Acts 16:37, Acts 18:28, Acts 20:20 (2 Maccabees 6:10, 3 Maccabees 2:2), cf. Thuc., v., 18, where τὸ δημόσιον = the public prison. See note above on Acts 4:3. Hilgenfeld is so far right in pointing out that the two imprisonments, Acts 4:3 and Acts 5:18, are occasioned by two different causes, in the first case by the preaching of the Apostles to the people, and in the second by the reverence which their miracles gained from the people.

Verse 19
Acts 5:19. ἄγγελος δὲ κ.: the narrative must be accepted or rejected as it stands. As Wendt, following Zeller in earlier days, candidly admits, every attempt to explain the narrative by referring the release of the prisoners to some natural event, such as an earthquake or lightning, or to some friendly disposed person, who with the assistance of the gaoler opened the prison doors, and who was mistaken by the Apostles for an angel in the darkness and excitement of the night, is shattered at once against the plain meaning of the text. Nor can it be deemed satisfactory to believe that St. Luke has unconsciously given us two narratives of the liberation of St. Peter, here and in 12, and that the former is merely an echo of the later deliverance transferred to an earlier date (Weiss, Sorof, Holtzmann). But St. Luke had the best means of knowing accurately the events narrated in 12 from John Mark (see below on chap. 12, and Ramsay, St. Paul, etc., p. 385), Introd., p. 17, and there is no ground whatever for supposing that 12 is simply an embellished version of this former incident. Attempts have been made to show that St. Luke introduces the same doubling of narratives in his Gospel (Wendt, Holtzmann), e.g., the sending forth of the disciples in Acts 9:3 and Acts 10:1, but the former chapter is concerned with the mission of the Twelve, and the latter with that of the Seventy. Further objections have been made as to the uselessness of the miracle—the disciples are found, to be imprisoned again! But not only was the miracle a source of fresh strength and faith to the disciples, but—as Hilgenfeld notes—their release can scarcely be described as purposeless, since it called forth a public transgression of the command of silence imposed upon the two chief Apostles, Acts 4:17-21. Moreover, the deliverance was another indication to the Sadducees, if they would have accepted it, that it was useless for them to attempt to stay the movement. “Quis ergo usus angeli?” asks Blass; and he answers: “Sed est aliquis: augetur enim apostolorum audacia (Acts 5:21), tum ira adversariorum magis accenditur; nihilominus Deus suos perire non patitur”. That the Sadducees should ignore the miracle (Acts 5:28) is surely not strange, although it may well have influenced their subsequent deliberations; that the action of the Sadducees should now be more coercive than on the former occasion was only natural on the part of men who feared that vengeance would be taken on them for the death of Jesus by an uprising of the people (Acts 5:28; Acts 5:26).— διὰ νυκτὸς = νυκτός, νύκτωρ (cf. Luke 2:8) in classical Greek. The phrase is used four times by St. Luke in Acts, cf. Acts 16:19; Acts 17:10; Acts 23:31, and cf. Luke 5:5 (and Acts 9:37, , διὰ τῆς ἡμέρας): nowhere else in N.T. In all the passages Meyer thinks that the expression means throughout the night, but such a meaning would be inconsistent with the context at all events here and in Acts 16:19; and Acts 17:10 is doubtful.—See Blass, Grammatik des N. G., p. 129, “by night” (nachts). Simcox speaks of this expression in Acts as an “almost adverbial phrase,” Language of N. T., p. 140.

Verse 20
Acts 5:20. πορεύεσθε: characteristic of St. Luke both in Gospel and Acts. The word appears here in Acts for the first time, and it is found in St. Luke’s Gospel about fifty times, and in this book nearly forty (Friedrich, Lekebusch).— σταθέντες, Acts 2:14, on this pictorial use of the word, see Page’s note, and Friedrich, Das Lucasevangelium, p. 42; so also ἀναστάς, ἐπιστάς, ἐγερθείς, καθίσας, στραφείς—here it intimates the boldness with which the Apostles were to proclaim their message.— ἐν τῷ ἱερῷ: they were to speak not only boldly but publicly.— τῆς ζωῆς ταύτης (cf. Acts 13:26, τῆς σωτηρίας ταύτης, and Romans 7:24), i.e., the life to which the whole Apostolic preaching referred, the life which the Sadducees denied, bestowed by Him who was Himself the Resurrection and the Life, cf. Acts 3:15, Acts 4:12. This or a similar explanation is accepted by Holtzmann, Wendt, Weiss, Zöckler, Blass. On the attempt to explain the words as simply = these words of life, see Winer-Moulton, xxxiv. 3, b., and see also Grimm, sub v. ῥῆμα.

Verse 21
Acts 5:21. ὑπὸ τὸν ὄρθρον, “about day-break,” R.V., i.e., without delay they obeyed the angel’s command (Weiss). The words may also indicate the customary usage of Palestine where the heat was great in the daytime. The people rose early and came to our Lord to hear Him, Luke 21:38 (John 8:2). ὑπὸ = sub, circa (of time), so in classical Greek, Blass, Grammatik des N. G., p. 132. The first sacrifice took place in the Temple very early, Edersheim, Temple and its Services, p. 132, and it may be that the Apostles went to catch the people at the hour of their early devotions (Plumptre).— ὑπό is used nowhere else in the N.T. with an accusative in this sense, cf. Tobit 7:11, , al; ὑπὸ τὴν νύκτα, 3 Maccabees 5:2— παραγενόμενος: having come, i.e., to the place where the Sadducees met, not merely pleonastic; the verb may fairly be regarded as characteristic of St. Luke in both his writings—it occurs eight times in his Gospel and thirty in the Acts, and frequently absolutely as here—elsewhere in N.T. only eight or nine times, frequent in LXX.— τὸ συνέδριον καὶ πᾶσαν τὴν γερουσίαν: does γερουσία represent an assembly or body in addition to the συνέδριον, or do the two words represent the same Court? The word γερ. appears nowhere else in the N.T., but in the LXX it is used in several places of the Jewish Sanhedrim, 1 Maccabees 12:6, 2 Maccabees 1:10; 2 Maccabees 4:44; 2 Maccabees 11:27, Judges 4:8; Judges 14:4; Judges 15:8. In the N.T. the Sanhedrim is also called πρεσβυτέριον, Luke 22:66, Acts 22:5. If the two words denote the same body καὶ must be regarded as merely explicative (so Wendt as against Meyer) to emphasise the solemn importance and representative nature of the assembly (so Grimm-Thayer to signify the full Sanhedrim sub v. γερ. and so apparently Blass). If we adopt Rendall’s view καί may still be explicative, but in another way, specifying the comprehensive character of this meeting as compared with the hasty and informal gathering in Acts 4:5-6 (cf. Kuinoel’s view, in loco). The difficulty has caused others to suggest that γερ. refers to men of age and experience who were asked to join the Council as assessors, or to some other assembly larger than the Sanhedrim and only summoned on special occasions. For the former view, Lumby and Plumptre (see also Page’s note) refer to Mishna, Joma, i., 1, where mention is made of “the chamber of the assessors,” parhedrin = πάρεδροι. Further we may note, Schürer, Jewish People, div. ii., vol. i., p. 172, E.T., in a note on this passage points out that as there can be no doubt as to the identity of the two conceptions συνέδριον and γερουσία (so too Zöckler and Weiss, in loco), καί must be taken as explanatory, or St. Luke makes a mistake in assuming that the συνέδριον was of a less comprehensive character than the γερουσία, “the Sanhedrin and all the elders of the people together”. Schürer prefers the latter alternative, but the former may reasonably be maintained not only from the Greek text but also because St. Luke’s information admittedly derived from a Jewish-Christian source is not likely to have been inaccurate. Hilgenfeld agrees with Weiss that in the source the O.T. expression γερουσία, Exodus 3:16; Exodus 4:29; Exodus 12:21, stood alone, but that the reviser prefixed the usual expression συνέδριον which in Acts 5:27; Acts 5:34 is found without any addition. On “Synhedrion,” see Hamburger, Real-Encyclopädie des Judentums, ii., 8, 1149, and “Aelteste,” i., 1, pp. 59, 60, and O. Holtzmann, Neutestamentliche Zeitgeschichte, pp. 175, 176 (1895).— δεσμωτήριον, Acts 16:26; Thuc. vi. 60 and LXX, Genesis 39:20-23; Genesis 40:3-5. On the jurisdiction of the Sanhedrim and its right to order arrests by its own officers, and to dispose of cases not involving capital punishment, Schürer, Jewish People, div. ii., vol. i., 187, 188, E.T., O. Holtzmann, u. s., p. 173.

Verse 22
Acts 5:22. ὑπηρέται: apparently some of the Temple guard, Acts 5:26; see above on ὁ στρατηγός Acts 4:1, and Edersheim, Temple and its Services, pp. 119, 120. In the N.T. the word is not used of the military.— ἀναστρέψαντες: used only here in this sense (Acts 15:16 is not strictly a parallel), cf. LXX, Genesis 8:9, 1 Kings 21(20):5, and frequently.

Verse 23
Acts 5:23. ἐν πάσῃ ἀσφαλείᾳ, “in all safety,” R.V. (not cum omni diligentia, Vulgate); “in omni firmitate,” Flor.; in LXX generally μετά with genitive; cf. 2 Maccabees 3:22; 2 Maccabees 15:1, μετὰ πάσης ἀσφ. The Vulgate is misleading; the words mean not that the prison had been carefully shut, but that it was found in a state of perfect security.

Verse 24
Acts 5:24. ὅ τε ἱερεὺς καὶ ὁ στρατηγὸς τοῦ ἱεροῦ καὶ οἱ ἀρχ.: if we retain ὁ ἱερεύς it must mean the high priest, Acts 5:27, cf. 1 Maccabees 15:1; Jos., Ant., vi., 12, 1. But Weiss and Wendt both follow W.H(178) and R.V., and omit ἱερεὺς καὶ ὁ (so Blass (179)). ὁ στρατ. and οἱ ἀρχ. are thus closely united by the τε καὶ, inasmuch as the former in the flight of the prisoners had the greatest responsibility, and the ἀρχ. had occasioned the imprisonment, Acts 5:17. The στρατ. τοῦ ἱερ. was present at the meetings of the Sanhedrim, and assisted in their deliberations.— ἀρχιερεῖς: see on Acts 4:1. The word is probably used as including the heads of the twenty-four courses, those who had been high priests and still retained the title, and also those referred to in Acts 4:6. Schürer, Jewish People, div. ii., vol. i., 203–206; O. Holtzmann, Neutestamentliche Zeitgeschichte, p. 142.— διηπόρουν, Acts 2:12, “were much perplexed,” R.V.—See on περὶ αὐτῶν, sc., λόγοι: not the Apostles, as Alford and Meyer.— τί ἂν γένοιτο τοῦτο, “whereunto this might grow,” so A. and R.V. Blass interprets quomodo hoc factum esse posset, cf. Acts 10:17; Grammatik des N. G., p. 173. St. Luke alone uses the optative with ἄν in the N.T., cf. Luke 1:62; Luke 6:11; Luke 9:46, Acts 5:24; Acts 8:31; Acts 10:17; Acts 17:18 (Luke 15:26; Luke 18:36, Acts 26:29, doubtful text); Burton, N. T. Moods and Tenses, pp. 80 and 133; see also Viteau, Le Grec du N. T., p. 66 (1893).

Verse 25
Acts 5:25. ἰδοὺ … εἰσὶν: on the characteristic use of the verb εἰναι after ἰδοὺ or ἴδε in St. Luke’s writings as compared with other N.T. writers and the LXX, see Viteau, Le Grec du N. T., pp. 200, 205 (1896); cf. Acts 2:7, Acts 16:1, and Luke 2:25; Luke 7:25; Luke 11:41, etc.— παραγεν., see on Acts 5:22.— ἑστῶτες, cf. Acts 5:20. antitheton: posuistis (Bengel).

Verse 26
Acts 5:26. ἤγαγεν: but imperfect with W.H(180) and Weiss, so Blass “quia modus quo res gesta est describitur; perfecta res indicatur, Acts 5:27, ἀγαγόντες”.— οὐμετὰ βίας, “but without violence,” R.V. Weiss compares with the whole phrase ἦγεν … βίας (Exodus 14:25); βία three or four times in Acts only, Acts 21:35, Acts 24:7 (omit W.H(181), R.V.), Acts 27:41; used in the LXX in the same sense as here and with the genitive, cf. Exodus 14:25 (cf. Acts 1:14), 3 Maccabees 4:7; classical usage more frequently has βίᾳ, ἐκ βίας, etc.— ἐφοβοῦντο γὰρ: the favour of the people which the Apostles so fully enjoyed at this time might well have caused an outbreak of fanaticism as later in the case of Stephen. The subjects to ἐφοβ. and to ἔστησαν (27) are ὁ στρατ. and οἱ ὑπηρέται. St. Chrysostom well comments on those who would thus fear—not God, but the people. On the Greek of the verse, see Viteau, Le Grec du N. T., p. 116 (1896).— ἵνα μὴ λιθασθῶσιν: the reading μὴ undoubtedly correct, so W.H(182), Wendt, Weiss, Blass.— τὸν λαόν: denoting the persons feared, and μὴ λιθασ., the thing feared, so that the meaning is as in R.V., “for they were afraid that they should be stoned by the people,” or ἐφοβοῦντο γὰρ τὸν λαὸν may be taken as parenthetical (so Weiss), and μὴ λιθασ. as limiting ἦγεν … βίας. In the N.T. after verbs of fearing the subjunctive only is used where after secondary tenses we should have expected the optative, or sometimes the subjunctive is explained as implying more certainty of a result. Burton, N. T. Moods and Tenses, pp. 95, 96.— λιθασ.: very seldom in Attic Greek, where we should expect καταλεύειν; only twice in LXX, 2 Samuel 16:6; 2 Samuel 16:13, where usually λιθοβολέω (not used in classical writers, but six or seven times in N.T.); but λιθάζειν is found eight or nine times in N.T.

Verse 27
Acts 5:27. ἔστησαν, cf. Acts 4:7, during the investigation the judges would sit, Acts 6:15, Acts 23:3, the accused, the witnesses, and those speaking, stood, Mark 14:57; Mark 14:60, Acts 4:7; Acts 5:27; Acts 5:34; Acts 6:13; Acts 23:9, O. Holtzmann, Neutestamentliche Zeitgeschichte, p. 177.

Verse 28
Acts 5:28. παραγγελίᾳ παρηγγείλαμεν: for the Hebraism cf. Acts 4:17, “we straitly,” etc., R.V. (and A.V.), expressing intensity—“commanding, we commanded you,” Wycliffe. The T.R. makes the clause a question, commencing with οὐ, but the evidence is too strong against it, evidently it was occasioned by the ἐπηρώτησεν, but St. Chrysostom adopts it, see Hom., xiii., 1. Bengel remarks on παραγγελίᾳ, “pudet dicere minando, Acts 4:17, nam non poterant punire” But St. Chrysostom rightly notes that they ought to have asked πῶς ἐξήλθετε, i.e., from the prison, but they ask as if nothing had happened.— ἐπὶ τῷ ὀνόματι τούτῳ, Acts 4:17, here as there the Council do not mention the name of Jesus, perhaps because they disdained it; in sharp contrast stands not only St. Peter’s mention of the name, but his glorying in it, Acts 5:30-31.— τὴν ἱερουσαλὴμ: fem. here and elsewhere, cf. Galatians 4:25, Revelation 3:12, so in Matthew 2:3, Blass, Grammatik des N. G., p. 32; Winer-Schmiedel, p. 153.— διδαχῆς, “teaching,” R.V., cf. Matthew 7:28.— βούλεσθε: the charge was untrue—the wish was their own, not that of the Apostles, cf. Matthew 27:25. St. Peter’s earnest desire was that they should be saved.— ἐπαγαγεῖν, Acts 18:6, Acts 22:20, and 2 Samuel 1:16, cf. 2 Peter 2:1; 2 Peter 2:5; nowhere else in N.T.— ἐφʼ ἡμᾶς: to bring His blood upon us, i.e., the vengeance of the people for His murder, αἷμα pro φόνον, Hebraistic—no thought of divine punishment from their point of view; cf. LXX. Genesis 20:9, Exodus 32:34, Judges 9:24, and cf. Joshua 23:15 (in N.T., Matthew 23:35, Revelation 18:24).

Verse 29
Acts 5:29. St. Peter as the spokesman, primus inter pares; the Apostles as a body are associated with him in his answer: “but Peter and the Apostles,” R.V. A.V. renders “Peter and the other Apostles,” and we may understand an ellipse of ἄλλοι or λοιποί before οἱ ἀπόστολοι, Blass, Grammatik des N. G., p. 286.— ἀποκ., cf. Viteau, Le Grec du N. T., p. 112 (1896).— πειθαρχεῖν: only used by St. Luke and St. Paul; cf. Acts 5:32, Acts 27:21, Titus 3:1; in this chapter and in St. Paul, in its classical use, obeying one in authority, or τοῖς νόμοις, etc. The word is used in Polybius, and Josephus, and frequently in Philo, but only three times in the LXX cf. 1 Esdras 8:94, of obeying the law of the Lord. The reply of St. Peter, who speaks for all the Apostles, is practically the same as in Acts 4:19, but still more decisive in its tone as was natural after the recent command, Acts 5:20.

Verse 30
Acts 5:30. ὁ θεὸς τῶν πατέρων ἡμῶν, cf. Acts 3:13. St. Peter, as before, will not dissociate himself from the common wealth of Israel, or his hearers from the message and works of the Christ.— ἤγειρεν: does this word refer to the Resurrection, or to the sending of Jesus into this world, and His raising up by God as the Messiah? The former is the view taken by St. Chrysostom, Oecumenius, Erasmus, and amongst moderns by Meyer-Wendt, Nösgen, Alford, Overbeck, Felten, Blass, Holtzmann, Weiss, Hilgenfeld; but in Acts 3:15, Acts 4:10, the phrase is ἤγειρεν ἐκ νεκρῶν (cf. Sirach 48:5 : ὁ ἐγείρας νεκρὸν ἐκ θανάτου), although in Acts 10:40, Acts 13:37, the word evidently refers to the Resurrection. Others interpret the word as ἀνίστημι in Acts 3:22, and as in Acts 13:22, ἤγειρεν αὐτοῖς τὸν δαυείδ (cf. Luke 1:69; Luke 7:16), so Calvin, Bengel, De Wette, Lechler, Hackett, Page. One of the chief arguments for the former interpretation is the contrast marked in the next clause between the death of the Cross and the Resurrection, but this contrast would still be marked by the following verb. Is it not possible that, as in the days of old God had raised up a Saviour, or Saviours, for Israel, cf. Judges 2:18, ἤγειρε κ. αὐτοῖς κριτάς, Judges 3:9; Judges 3:15, ἤγειρε κ. σωτῆρα τῷ ἰ., St. Peter may now speak of Him as raising up ἰησοῦς, i.e., a Saviour? see further, Acts 5:31.— διεχειρίσασθε, cf. Acts 26:21, “whom ye slew, hanging Him on a tree,” R.V., not as in A.V., “whom ye slew and hanged on a tree,” which would make the words refer to a Jewish mode of punishment, for, according to Jewish law, only those were hanged who were already dead (Deuteronomy 21:22, Joshua 10:26). The word which means in middle to lay hands upon, and so to slay, to kill, is only used by St. Luke (not in LXX), and forcibly represents the guilt of the Jews in the murder of Jesus, as if they had perpetrated it with their own hands (cf. Acts 26:24), “made away with violently,” Page; cf. instances in Wetstein (trucidastis).— κρεμάσαντες ἐπὶ ξύλου, LXX, Genesis 40:19, Deuteronomy 21:22-23, Joshua 10:26, Esther 5:14; Esther 6:4 (Galatians 3:13). Although St. Luke uses κρευασθείς of crucifixion, Luke 23:39, St. Peter alone uses the exact phrase of the text given in Acts 10:39, and so he too has ξύλον, 1 Peter 2:24, for the Cross (although St. Paul uses the same word, Acts 13:29). The word may therefore have a place amongst the many coincidences between St. Peter’s addresses and the language of his Epistles, see above on pp. 121 ff. The fact that their victim was thus accursed in the eyes of the law aggravated their guilt, and at the same sharply contrasted their act and that of God; for a similar contrast see Acts 3:14-15.

Verse 31
Acts 5:31. ἀρχηγὸν καὶ σωτῆρα: the former word as it is used here without any qualification, cf. Acts 3:15, may imply, like σωτῆρα, a reference to the earlier days of Israel’s history, when God raised up for them from time to time judges of whom the title ἀρχηγός, Judges 11:6; Judges 11:11, might be used no less than σωτήρ. In Jesus of Nazareth, the Christ, St. Peter saw the true Leader and Saviour. For St. Peter no less than for St. Paul the ascended Jesus had led captivity captive and received gifts for men, cf. Luke 24:47-49.— ὕψωσεν τῇ δεξιᾷ αὐτοῦ, cf. Acts 2:33 : “exalt with his right hand,” R.V., “at” margin. Here as elsewhere Briggs interprets τῇ δεξιᾷ as local not instrumental, and prefers R.V. margin, Messiah of the Apostles, p. 37, note; but see note on Acts 2:33 above. The verb is used also by St. John 3:14; John 8:28; John 12:32, and also by St. Paul, Philippians 2:9 (see Westcott on St. John 3:14). But in the passive (as twice in St. John) it is employed in the LXX of the high exaltation of the Servant of God, in the picture which had evidently passed before the eyes of St. Peter, Isaiah 52:13; and he sees in the ascension of his Lord, and His spiritual sovereignty, a fulfilment of the prophecy of the suffering Servant, who is also a Prince and a Saviour.

Verse 32
Acts 5:32. “And we are witnesses of these things,” R.V. (W.H(183)), but in margin, “witnesses in Him,” ἐν αὐτῷ (cf. Luke 24:47); “nos in eo testes sumus,” Iren., see also above critical notes. For an explanation of the reading in T.R. and the two genitives, see Simcox, Language of the N. T., p. 84, note, and compare 2 Corinthians 5:1, Philippians 2:30, 1 Thessalonians 1:3.— ῥημάτων: here=Hebrew דָּבַר, cf. Acts 10:37 (Grotius, Blass), the words standing for their contents, i.e., the things, the facts. Meyer understood the facts to be the Resurrection and Ascension of Jesus, but Wendt understands them to be the gifts of the Messianic salvation mentioned in Acts 5:31, and compares Acts 5:20. But the use of the word in Acts 5:20 need not limit its use here: the Apostles were called above all things to witness to the facts of Christ’s life, Acts 10:37, and the ζωή in Acts 5:20 depended upon the Resurrection. In Luke 1:37 R.V. has “no word,” ῥῆμα, where A.V. has “no thing,” cf. Luke 1:65, where A. V. has “things” in the margin ( ῥήματα), and R.V. reads “sayings” in text: Luke 2:15, where R.V. has “this thing” ( ῥῆμα) in the text, and “saying” in margin; in Luke 2:19; Luke 2:51, R.V. has “sayings” in the text, “things” in the margin—so in LXX, the same uncertainty, cf. Genesis 15:1; Genesis 18:14, Exodus 2:14-15. ῥῆμα is used frequently by St. Luke in his writings, and much more so than by the other Evangelists; although it is found in all parts of the Acts, it is noticeable that it is employed more frequently in the earlier chapters, as in the first two chapters of the Gospel.— καὶ τὸ πνεῦμα τὸ ἅγιον δὲ: on the expression see Acts 4:8. The Holy Ghost συμμαρτυρεῖ with the Apostles, Romans 8:16 (cf. Acts 15:28). We may well compare with these words of St. Luke our Lord’s parting words in John 15:26-27. Here we have also the twofold witness—the historical witness borne to the facts—and the internal witness of the Holy Ghost in bringing home to men’s hearts the meaning of the facts (see Westcott on St. John, in loco).— τοῖς πειθαρχοῦσιν αὐτῷ: not to be limited to the Apostles, although by repeating this verb used at the opening of the speech St. Peter intimates that the ὑπακοὴ τῆς πίστεως (Romans 1:5) was the first requisite for the reception of the divine gift. In their own case the witness of the Spirit had been clearly shown, not only in the miracles which the Apostles had done, but also in the results of their preaching, in the enthusiasm of their charity, and we need not limit with Nösgen the thought of the gift of the Holy Spirit to the events of Pentecost. If this short speech of St. Peter, 29–32, reads like a summary of much which he is represented as saying on former occasions, we have no warrant for dismissing it as unhistorical, or even for supposing that St. Luke has only given us a summary of the address. It is rather “a perfect model of concise and ready eloquence,” and a striking fulfilment of the Lord’s promise, Matthew 11:19. Nothing was more natural than that St. Peter and his fellow-Apostles, like men whose minds were finally made up, should thus content themselves with an emphatic reassertion of the main issues involved in teaching which was already widely known, and with a justification of their disobedience to man by an appeal to the results which accompanied their obedience to God.

Verse 33
Acts 5:33. διεπρίοντο: lit(184), were sawn asunder (in heart), dissecabantur, Vulgate (cf. use of findo in Persius and Plautus), cf. Acts 7:54 (Luke 2:35), Euseb., H. E., v., i., 6 (see Grimm, sub v.). The word is used in its literal sense in Aristoph., Equites, 768, Plato, Conv., p. 193 a, and once in the LXX, 1 Chronicles 20:3. The rendering “sawed their teeth” would certainly require τοὺς ὀδόντας as in other cases where the verb (and the simple verb also) has any such meaning. Dr. Kennedy, Sources of N. T. Greek, pp. 72, 73, also refers to its use in the comic poet Eubulus (Meineke), 3, 255, and classes it among the words (colloquial) common to the comic poets (including Aristophanes) and the N.T. Here we have not the pricking of the heart, Acts 2:37, which led to contrition and repentance, but the painful indignation and envy which found vent in seeking to rid themselves of the disciples as they had done of their Master.— ἀνελεῖν: the verb is found no less than nineteen times in Acts, twice in St. Luke’s Gospel, and only two or three times in the rest of the N.T., once in Matthew 2:16, Hebrews 10:9 (2 Thessalonians 2:8); often used as here in LXX and classical Greek; it is therefore not one of those words which can be regarded as distinctly medical terms, characteristic of St. Luke (so Hobart and Zahn), although it is much used in medical writers. The noun ἀναίρεσις, Acts 8:1, is only found in St. Luke, and is also frequent in medical writers, Hobart, Medical Language of St. Luke, pp. 209, 210; but this word is also used in LXX of a violent death or destruction, cf. Numbers 11:15, Judith 15:4, 2 Maccabees 5:13. At the same time it is interesting to note that ἐπιχειρεῖν, another medical word characteristic of St. Luke, and used by him in the sense of attempting, trying, is found with ἀνελεῖν in Acts 9:29, cf. Zahn, Einleitung, ii., p. 384, with which Hobart compares ὁ μὲν γὰρ ἰατρὸς ἀνελεῖν ἐπιχειρεῖ τὸ νόσημα (Galen), see in loco.

Verse 34
Acts 5:34. ἀναστὰς, see Acts 5:17.— συνεδρίῳ: the word is used here and in Acts 5:27 above, without γερουσία, and this seems to indicate that in Acts 5:21 the Sanhedrim is meant, and no additional council.— γαμαλιήλ: it has sometimes been urged that Saul, the persecutor, could not have been the pupil of such a man as is here described—a man who was so liberal in his religious opinions, and so adverse to political agitation. But whatever may have been the extent of his liberality, Gamaliel remained firmly attached to the traditions of the fathers, and whilst we may see in his recorded principle his abhorrence of wrangling and over-scrupulosity, we may also see in it a proof of his adherence to traditionalism: “Procure thyself a teacher, avoid being in doubt; and do not accustom thyself to give tithes by guess” (Edersheim, History of the Jewish Nation, p. 128). But in itself there is nothing strange in the fact that Saul should surpass the zeal of Gamaliel, for not only does history often show us how one side of the teaching of a master may be exaggerated to excess by a pupil, but also the specific charge against Stephen of destroying the Temple and of changing the customs of Moses had not been formulated against St. Peter and his brother-Apostles, who still attended the Temple worship, and whose piety gained them the regard of the people. That charge against the first martyr was nothing less than the charge brought against Jesus of Nazareth: the burning words and scathing denunciations of Stephen could only be answered, as those of Jesus had been answered, by the counter charge of blasphemy, and the punishment of death (see Sabatier’s L’Apôtre Paul, 21 ff.).

Gamaliel appears as an ordinary member, and there can be no reasonable doubt that the high priest was always the President during the Roman-Herodian period. Not until after the destruction of Jerusalem, when the priesthood had lost its importance, was a Rabbi chosen as President of a reconstituted Sanhedrim. For a summary of the views for and against the Rabbinic tradition that this Gamaliel was the President of the Sanhedrim, see Appendix iii., “The President of the Sanhedrim,” by the late Rev. H. A. White, in Dr. Edersheim’s History of the Jewish Nation, p. 522 ff. The influence of Gamaliel may easily be understood (1) when we remember that whilst the ἀρχιερεῖς belonged chiefly if not exclusively to the Sadducees, the Pharisees who also had seats in the Sanhedrim (cf. Acts 23:6, and Jos., B. J., ii., 17, 3, Vita, 38, 39, C. Apion, ii., 22) possessed practically a predominating influence in the Council. The remark of Jos., Ant., xviii., 1, 4, gives us, as Schürer says, “a deep insight into the actual position of matters,” Schürer, Jewish People, div. ii., vol. i., p. 178 ff., E.T., and O. Holtzmann Neutest. Zeitgeschichte, p. 175. (2) But we have also to take into account the personal influence of the man, which was no doubt at its height about the time described in Acts 5—he died A.D. 57–58. Not only was he the first teacher of the seven to whom the title Rabban was given (higher than that of Rab or Rabbi), but Jewish tradition respecting him shows the dignity and influence which attached to his name, Hamburger, Real-Encyclopädie des Judentums, ii., 2, 236, and see on the titles given to Gamaliel, Derenbourg, Histoire de la Palestine, pp. 239–246, and Schürer, u. s., p. 364. We may see a further proof of his influence in the fact that a certain proviso with regard to the determining leap year, which was passed in the Sanhedrim in his absence, was only to come into force if it received the confirmation of Gamaliel (Edajoth, vii., 7). So far then St. Luke’s account of the weight which would be carried by Gamaliel in the assembly is amply justified, and Schürer’s description of the constitution of the Sanhedrim, u. s., p. 174 ff., is sufficient reply to the strictures of Jüngst against Gamaliel’s appearance as a member of the Council, cf. Derenbourg, u. s., pp. 201, 213. On the words attributed to Gamaliel see below.— νομοδιδάσκαλος: only in St. Luke and St. Paul, cf. Luke 5:17, 1 Timothy 1:7, almost = γραμματεύς, νομικός, not found in LXX.— βραχύ ( τι): = “a little while,” R.V., Luke 22:58, “a little space,” A.V.; ambiguous, in classical Greek the word might be used as either βραχύ, a short distance, Xen., Anab., iii., 3, 7, or ἐν βραχέϊ, “in a short time,” Herod., Acts 5:24, cf. Thuc., vi., 12. In Acts 27:28 the word may be taken either of space or time (see Blass). In the LXX it is used of space in 2 Samuel 16:1, and 2 Samuel 19:36, and most likely of degree in Psalms 8:6 (although the expression may be taken of time, cf. Hebrews 2:7; Hebrews 2:9, R.V.), and of time in Psalm 93:17, and in Isaiah 57:17 (Weiss, Westcott; but see Hatch and Redpath, doubtful). But whether we take the word of space or time in this passage, it is noteworthy that St. Luke alone of the N.T. writers can be said to use βραχύ temporally (in Hebrews it is a quotation), Friedrich, and so Klostermann, Vindiciœ Lucanœ, p. 54.— ἔξω ποιεῖν (hinausthun): only here in this sense, cf. Blass, in loco, for classical instances, and cf. Psalms 141:8 (Symmachus)—Weiss, Wendt.

Verse 35
Acts 5:35. ἄνδρες ἰσραηλεῖται, see on Acts 2:22. προσέχετε ἑαυτοῖς: phrase only found in St. Luke, cf. Luke 12:1; Luke 17:3; Luke 21:34, and Acts 20:28. προσέχειν without the pronoun is found six times in Matthew alone of the Evangelists, but in LXX frequently used in the phrase πρόσεχε σεαυτῷ. The phrase may be connected with ἐπὶ τοῖς ἀνθρώποις τούτοις, “as touching these men, what you are about to do,” R.V., hence the reading ἀπὸ τῶν, etc., E. Or we may take it with μέλλετε πράσσειν, “what you are about to do to these men”. In favour of the latter it may be said that the construction πράσσειν τι ἐπί τινι is very common, whereas προσέχειν ἑαυτοῖς is never found in construction with ἐπί, and that this rendering rightly marks the evidently emphatic position of τοῖς ἀνθρώποις (so Weiss, Wendt, Holtzmann, Hackett).— τί μέλλετε πράσσειν, quid acturi sitis, Vulgate. Burton, N. T. Moods and Tenses, p. 36, μέλλειν never found with future infinitive except in the phrase μέλλειν ἔσεσθαι used in Acts, almost always has a present infinitive, although its force is akin to that of the future (Grimm-Thayer); also Simcox, Language of the N. T., p. 120. μέλλειν is used over thirty times in Acts in all its parts, and is found very often in St. Luke’s Gospel.

Verse 36
Acts 5:36. πρὸ γὰρ τούτων τῶν ἡμερῶν: Gamaliel appeals to the experience of the past—the phrase is placed first with emphasis, cf. Acts 21:38; on St. Luke’s fondness for phrases with ἡμέρα see above, and Friedrich, pp. 9, 89. But whilst Gamaliel appeals to the past, his appeal is not to a remote but to a near past which was still fresh in the memories of his generation, perhaps because, as St. Chrysostom urges, such recent examples μάλιστα πρὸς πίστιν ἦσαν ἰσχυρά.— ἀνέστη, cf. Acts 7:18, like the Hebrew קוּם, and so constantly in LXX, Exodus 1:8, Deuteronomy 13:1; Deuteronomy 34:10, Judges 2:10; Judges 4:9; Judges 5:7, etc.— θεῦδας: St. Luke evidently places Theudas before Judas. But a difficulty arises from the fact that the only Theudas of this period known to us is placed by Josephus in the reign of Claudius, about the year 44, 45. He gave himself out as a false prophet, gathered round him “a great part of the people,” and persuaded them to follow him to the Jordan with a promise that its waters should miraculously divide before him as in the days of Moses. But the Roman procurator, Cuspius Fadus, sent a troop of horse to meet him, some of his followers were slain, others taken captive, whilst he himself was made prisoner and beheaded, and his head sent to Jerusalem, Jos., Ant., xxx., 5, 1. But a serious chronological discrepancy must be faced if the Theudas of Josephus is the Theudas of St. Luke. Gamaliel speaks of a Theudas who arose before the days of the enrolment, R.V., which marked the attempt of Judas, i.e., about 6–7 A.D. But are they the same? As early as the days of Origen their identity was denied (c. Cels., i., 57), see “Acts,” B.D.2, Bishop Lightfoot, p. 40, and in comparing the two accounts in Josephus and Acts there is no close resemblance beyond the name, see Nösgen, in loco, and Belser, Theol. Quartalschrift, i., p. 70 (1896). St. Luke speaks definitely of 400 followers; Josephus evidently considers that the pretender was much more successful, so far as numbers were concerned, for he writes: πείθει τὸν πλεῖστον ὄχλον. These and similar discrepancies are also well insisted upon by Zahn in his recent Introduction, ii., 416, 417 (1899), and his own conclusion is that only such ordinary words are common to the two accounts as Luke, ἀνῃρέθη; Jos., ἀνεῖλε; Luke, ἐπείθοντο; Jos., ἔπειθε; and that we cannot get beyond the bounds of possibility that the two authors refer to the same fact (on Zahn’s criticism of Krenkel’s view of the dependence of Luke on Josephus in the narrative, see u. s.). In referring to the appearance of the many false Messiahs, such as the Theudas of Josephus, Ant., xx., 5, 1, Dr. Edersheim, Sketches of Jewish Social Life, p. 66, remarks: “Of course this could not have been the Theudas of Acts 5:36-37, but both the name and the movement were not solitary in Israel at the time”; see also Ramsay, Was Christ born in Bethlehem? p. 259. And no testimony could be stronger than that of Josephus himself to the fact that at the time of the Advent Judæa was full of tumults and seditions and pretenders of all kinds, Ant., xvii., 10, 4, 8; B. J., ii., 4, 1. The view has been maintained by many commentators that the Theudas of Josephus may reasonably be supposed to be one of the many false teachers and leaders mentioned by the Jewish historian and not always by name, who pandered to the feverish hopes of the people and gave themselves out as of kingly rank—(so recently Belser, Felten, Page, Plumptre, Knabenbauer). The name Theudas contracted from Theodorus may not have been so common as that of Simon or Judas (although on the other hand, see Nösgen, Apostelgeschichte, p. 147)—“Josephus describes four men bearing the name of Simon within forty years, and three that of Judas within ten years, all of whom were instigators of rebellion”—but it was the Greek equivalent to several familiar Hebrew names, e.g., Jonathan, Matthias; and Bishop Lightfoot allows that there is something to be said for Wieseler’s suggestion that on the ground of the name the Theudas here may be identified with Matthias, the son of Margalothus, an insurgent in the time of Herod, prominent in the pages of Josephus, Ant., xvii., 6, 2 (see also Zöckler on the whole question, Apostelgeschichte, p. 197, 2nd edit.). We must admit the objection of Wendt that this and other identifications of names and persons cannot be proved (and some of them certainly are very precarious, as Alford pointed out), but we cannot suppose that St. Luke could have made the gross blunder attributed to him in the face of his usual accuracy (see Blass, Acta Apostolorum, p. 90), or endorse with Schürer what he calls “the slight authority of the Acts in such matters” (Jewish People, div. i., vol. ii., p. 169). If it is hardly possible that Josephus can have been mistaken, although some writers have held that it is by no means impossible that even here he may have been (cf. Alford, Rendall, Belser, and compare the remarks of Zahn, ubi supra), we may at least claim the same probability of freedom from error for St. Luke, “temporum bene memorem se scriptor monstrat: quo minus est probabile eum de Theuda tam graviter errasse quam plerique putant” (Blass), and see the recent remarks of Ramsay, Was Christ born at Bethlehem? p. 252 ff. It cannot be said that some recent attempts at a solution of the difficulty are very promising; for whilst H. Holtzmann severely blames Blass for maintaining that some Christian had interpolated the name Theudas in the text of Josephus (see Blass, in loco, and p. xvi., edit. min.), he himself is prepared to endorse the view recently maintained amongst others by Clemen that the writer of Acts in his mention of Theudas gives us a vague but yet recognisable recollection of Jos., Ant., xx., 5, 1; see in loco and Theol. Literaturzeitung, 3, 1896, and 13, 1897. B. Weiss thinks that the notorious difficulty may easily be got rid of by supposing that the reviser inserted the example of Theudas in the wrong place, Einleitung in das N. T., p. 574.— λέγων εἶναί τινα ἑαυτόν: of consequence, really “somebody,” cf. Acts 8:9 (and R.V.); “ein grosser Mann,” Blass, Grammatik des N. G., p. 76; so we have its opposite, οὐδείς, cf. instances in Wetstein in classical Greek; so in Latin quidam, aliquis, Juvenal, i., 74; Cicero, ad Atticum, iii., 15; and cf. also 1 Corinthians 3:7, Galatians 2:6; Galatians 6:3; Viteau, Le Grec du N. T., p. 148 (1893). And yet the jealous eye of the Pharisees was blind to the difference between such a man as Theudas, whom Gamaliel so contemptuously described, and the Apostles who sought not their own honour (Nösgen); cf. Vulgate, “dicens se esse aliquem,” so Rhem. and Wycl., “saying that he was somebody”.— προσεκολλήθη: better reading προσεκλίθη, a word not found elsewhere in N.T., cf. 2 Maccabees 14:24; and so also in LXX, cf. Psalms 39(40):2, Symmachus; cf. Polyb., iv., 51, 5; so also πρόσκλισις; for its further use see Clem. Rom., Cor(185), xlvii., 4— ὡσεὶ ( ὡς) τετρακοσίων, see above on “Theudas”.— ἀνῃρέθη, see also on ἀναιρέω, Acts 5:33, often of violent death in Acts. The two clauses stand in sharp contrast—the one emphasises the large number which joined Theudas, the other the fact that notwithstanding he was slain; cf. Acts 4:10.— διελύθησαν κ. τ. λ.: nowhere else in N.T., but its use is quite classical, cf. Thuc., ii., 12; Xen., Cyr., v., 5, 43; Polyb., iv., 2. Blass remarks that the whole phrase “apte de secta quæ paullatim dilabitur, minus apte de multitudine per vim disjecta”.— ἐγένοντο εἰς οὐδέν: phrase only here in N.T. (cf. Acts 19:27), but see in LXX, Job 24:25, Isaiah 40:17, Wisdom of Solomon 3:17; Wisdom 20:16. γίνομαι εἰς in LXX and also in classics; in N.T. cf. Luke 13:19; Luke 20:17, Acts 4:11, and cf. 1 Thessalonians 3:5. In the first passage it is Hebraistic; in the passage before us and in 1 Thess. the phrases are quite possibly Greek, cf. especially Simcox, Language of the N. T., p. 143. The phrase is more frequent in St. Luke’s writings than in any other books of the N.T., except the Apocalypse.

Verse 37
Acts 5:37. ἐν ταῖς ἡμέραις τῆς ἀπογ., see Blass, in loco, on St. Luke’s accuracy. We must be careful to distinguish this from Luke 2:1. The tribal method of numbering which forms an essential part of St. Luke’s story in the Gospel may explain why no such serious disturbance followed as resulted from the Roman numbering and valuation which marked Quirinius’ second Roman administration, “the great census,” ἡ ἀπογ. (in 6–8 A.D.), taken when Judæa had just become a part of the Roman province of Syria. This “great census,” taken after the Roman method, involved the imposition of a tax, Jos., Ant., xviii., 1, 1, and it was this impost which roused the indignation of Judas. To pay tribute to a foreign power was to violate an Israelite’s allegiance to Jehovah: “We have no Lord and Master but God,” was the watchword of Judas and his followers. For the whole subject see Ramsay, Expositor, April and June, 1897, and Was Christ born at Bethlehem? (1898), e.g., pp. 107, 108, 127, 139.— καὶ ἀπέστησε λαὸν: used here transitively, and here only in the N.T., cf. Deuteronomy 7:4, and in classical writers, Herod., i., 76. The verb ἀφίστημι is not found in any of the Gospels except St. Luke’s, where it occurs four times, and in the Acts six times. It is not only one of the words characteristic of the two books, but also of St. Luke and St. Paul (so also μεθίστημι, see on Acts 19:26), as it is only found once outside St. Paul’s Epistles (in which it is employed four times), viz., Hebrews 3:12; “drew away some of the people,” R.V. There is no word which actually expresses this as in T.R., where we have ἱκανόν = “much,” A.V.— ὀπίσω αὐτοῦ: this prepositional use of ὀπ. is not found in classical writers, where the word is always an adverb. In the N.T. and LXX the prepositional use is derived from Hebrew אַחֲרֵי, cf. Acts 20:30, Luke 9:23; Luke 21:8. Blass, Grammatik des N. G., p. 126.— διεσκορπίσθησαν: it is true that the sect revived under the name of Zealots, and played an active part in the Jewish wars, but there is no reason for charging St. Luke’s account with inaccuracy (so Overbeck following De Wette). The fate of the leader and the dispersion of his followers was quite sufficient to point the moral which Gamaliel wished to draw.

Verse 38
Acts 5:38. καὶ τὰ νῦν, cf. also in Acts 4:29, Acts 17:30, Acts 20:32, Acts 27:22. τὰ neuter accusative absolute—as respects the present, now, cf. 2 Maccabees 15:8; thus in all parts of Acts, Vindiciœ Lucanœ, Klostermann, p. 53, so Zeller, Lekebusch, Friedrich. The expression is quite classical.— ἐάσατε: ἐάω characteristic of Luke, and is only used once elsewhere in the Gospels, Matthew 24:43 (also in 1 Corinthians 10:13), but twice in St. Luke’s Gospel, and seven times in Acts— ἀφίηιι occurs only thrice in Acts 8:22; Acts 14:17.— καταλυθήσεται, “will be overthrown,” R.V. evertere, Blass, so Rendall. This rendering gives the proper force of the word; it is not διαλύομαι as in Acts 5:36, which might be rendered “will be dissolved,” but κατά indicates subversion, cf. Romans 14:20, Acts 6:14, Galatians 2:18; cf. 2 Maccabees 2:22, 4 Maccabees 4:16, and frequently ibid., Vulgate, “dissolvetur”.

Verse 39
Acts 5:39. ἐάν … εἰ δὲ: it has sometimes been thought that the change of mood from subjunctive to indicative, “but if it is of God,” as if indicating that the second supposition were the more probable (cf. Galatians 1:8-9), indicates sympathy on the part of Gamaliel. It is of course possible that he may have been rendered favourably disposed towards the Christians by their strict observance of the Law, and by their appeal to a doctrine which widely divided Pharisees and Sadducees. Others have attributed the change in mood, not to Gamaliel at all, but to the author (so Overbeck, Holtzmann), and have maintained (so Blass, Weiss, cf. Winer-Moulton, xli. 2) that the indicative may be used because the second is the case with which the Council had actually to deal, the assertion, i.e., of the Apostles. There may also be an underlying contrast between the transitoriness of all mere human schemes, all of which would be overthrown, and the certainty of that which is “of God,” and which has Him for its Author. There cannot be the least ground for supposing that Gamaliel’s counsel was in its tenor a mere invention, as it bears the impress of a thorough Rabbinical wise saying, cf. Sayings of the Jewish Fathers, v., 24 (Taylor, p. 93, second edition). See too Herod., ix. 16; Eur., Hippol., vi., 76; for the construction, cf. Burton, N. T. Moods and Tenses, p. 96, and Viteau, Le Grec du N. T., pp. 103, 113 (1893), who compares LXX, Genesis 44:23; Genesis 44:26.— οὐ δύνασθε: R.V. and W.H(186), δυνήσεσθε. καταλῦσαι with accusative of person in Xen., Cyr., viii., 5, 24; Plato, Legg., iv., p. 714, ., cf. 4 Maccabees 4:16. But without this addition it is usual to refer back to προσέχετε in Acts 5:35 (cf. Luke 21:34) for the construction of μήποτε; but μήποτε … εὑρεθῆτε may be explained on the principle that a verb of fearing is sometimes unexpressed, the idea of fear being supplied by the context (in clauses where μή with the subjunctive is found), Burton, u. s., p. 96.— μήποτε, “lest haply,” its use in later Greek, Blass, Grammatik des N. G., p. 208. καί sometimes interpreted (so Alford, Wendt, Holtzmann), as if it meant not only against man but also against God. θεομάχοι: not found elsewhere, but cf. LXX, Job 26:5, Symm., and in Proverbs 9:18; Proverbs 21:16, applying the word to the Rephaim (see B.D.2 “Giants”); in 2 Maccabees 7:19 we have θεομαχεῖν ἐπεχείρησας. In classical Greek the same verb is found, see Grimm and Wendt for instances; θεομαχία, Plato, Rep., 378, D. (as certain books of the Iliad were called, especially the 19). The tolerance of the sentiments here attributed to Gamaliel is undoubtedly in perfect accordance with what we know of his character and opinions; the decisions attributed to him, e.g., that relating to the law of the Sabbath (Hamburger, Real-Encyclopädie des Judentums, ii., 2, 237; see also Derenbourg, Histoire de la Palestine, pp. 239–246, and cf. also Renan, Apostles, p. 153, E.T.), are marked by a tendency to mildness and liberality; and perhaps a still more remarkable illustration of the same tendency is afforded by the enactment so often referred to him (Hamburger, u. s.) to allow to the poor of the heathen, as well as of Israel, the gleaning and a participation in the corn left standing in the corner of the fields, to inquire after the welfare of the Gentile poor, to maintain them, to visit their sick, to bury their dead (the prayer against heretics belonged not to this Gamaliel, but to Gamaliel II.). But the decision of Gamaliel was not prompted by any sympathy with the Christians; it was the judgment of toleration and prudence, but certainly nothing more, although it scarcely falls under the head of “cynical”; it was rather, as Ewald called it, that of an ordinary politician. No credence whatever can be attributed to the tradition that Gamaliel became a Christian, or that he was secretly a Christian, although we may sympathise with St. Chrysostom’s words, “it cannot be that he should have continued in unbelief to the end”. The Talmud distinctly affirms that he died a Jew, and, if he had betrayed his faith, we cannot understand the honour which Jewish tradition attaches to his name, “Gamaliel,” B.D.2; Schürer, Jewish People, div. ii., vol. i., p. 364. Wendt, while he refuses to admit the historical character of the speech of Gamaliel, is evidently puzzled to discover any definite grounds for St. Luke’s wilful introduction of the famous Rabban into the scene (so too Feine). He therefore supposes that the decision in Acts 5:38, in which he sees a wise saying similar to those attributed to other Rabbis, was assigned by tradition to Gamaliel, and that St. Luke, who was in possession of the further tradition that Gamaliel had given a decisive judgment in the trial of the Apostles, introduces this saying into the speech which he attributes to Gamaliel as fitting to the occasion. But there is no indication in our authorities that the sentiment thus attributed to Gamaliel was in any way different from what might have been expected of him (see Schürer, Jewish People, u. s.). The chief objection to the speech, viz., the alleged anachronism involved in the mention of Theudas, really begs the question as to its authenticity, and even on the supposition of an inaccuracy in the point mentioned, we cannot get rid of the fact that the attitude of Gamaliel in itself betrays no inconsistency. It was this alleged anachronism which caused Spitta to refer the incident of Gamaliel in this chapter to his inferior source ., and to refuse to adopt the solution of Weiss and Feine, who solved the difficulty involved in the mention of Theudas by introducing the hand of a reviser.

Verse 40
Acts 5:40. ἐπείσθησαν δὲ αὐτῷ: whatever scruples Gamaliel may have had in pressing matters against the Apostles, or even if the teaching of Christ, as some have conjectured, with much of which he might have sympathised as a follower of Hillel, had influenced his mind, or if, like Joseph of Arimathea, he too had not consented to the counsel and will of his fellow-Sanhedrists, there is no reason to suppose (see above) that he ever advanced beyond the compromise here suggested. It may be that Neander was right in his judgment that Gamaliel was too wise a man to render a fanatical movement more violent still by opposing it. Others however see in his words a mere laisser-aller view of matters, or a timid caution which betokened a mere waiter upon Providence. But at the same time there are occasions when Gamaliel’s advice may not be out of place, see Bengel on Acts 5:38, and Farrar, St. Paul, i., 110 ff.— δείραντες, Deuteronomy 25:3, 2 Corinthians 11:24 : the punishment was for minor offences, and it was now inflicted upon the Apostles because they had trangressed the command enjoined upon them previously, Acts 4:18. The Pharisees, probably by their superior number in the Sanhedrim (Jos., Ant., xiii., 10, 6), were able to secure the following of Gamaliel’s advice, and to prevent extreme measures against the Apostles, but they were not prepared to disregard the previous injunction of the Council which bade the Apostles refrain from uttering a word in the name of Jesus. But the Apostles themselves must have seen in the punishment a striking fulfilment of their Lord’s words, as in the closing hours of His earthly life He foretold their future sufferings for His Name. The penalty which must have been a very painful one, although the command not to exceed forty stripes often led to its mitigation, was often inflicted by the synagogues, and not only by the great Sanhedrim, for all kinds of offences as against heretics and others. These Acts 5:40-42, with the exception of the words ἐπείσθησαν δὲ αὐτῷ, were referred by Jüngst to the redactor on the ground that they do not fit in well after Gamaliel’s speech, and that the Apostles would have been at once released, but the Apostles were punished for a transgression of the command previously laid upon them in Acts 4:18. According to Jüngst, who here follows Spitta, the original conclusion of the narrative is to be found in inserting after Acts 5:39, chap. Acts 6:7! Here we are told is a notice, which is quite out of place where it now stands, that a great number of the priests were obedient to the faith: this was the result of the speech of Gamaliel, and his warning not to be found “fighting against God”; a speech delivered in the Sanhedrim in the midst of the priests!

Verse 41
Acts 5:41. οἱ μὲν οὖν: no answering δέ as after Acts 1:6, Acts 2:41, but explained because immediately upon ἐπορεύοντο (which answers to ἀπέλυσαν) follows χαίροντες, marking the attitude of the Apostles, and showing how little they proposed to obey the injunction from fear of further punishment. But see also Mr. Rendall’s note, and also his Appendix on μὲν οὖν, Acts, p. 163, in which he examines this view at length; according to him there is an answering δέ, but it is found in the antithesis to this sentence in chap. Acts 6:1, the connection being that the Apostles now became more absorbed in their spiritual work, and a murmuring arose in consequence of their neglect of the distribution of the common funds. But this antithesis does not seem natural, and a censure on the Apostles is not necessarily contained in Acts 6:1. ff.— ἐπορεύοντο χαίροντες: “imperf. quia describitur modus” (Blass, Grammatik des N. G., p. 186; if one prophecy of their Lord had been already fulfilled, another was fulfilled in the sequel, Matthew 5:11-12, Philippians 1:29.— κατηξιώθησαν … ἀτιμασθῆναι: oxymoron, cf. 2 Corinthians 6:8-10; cf. Bengel’s note—he calls it “eximium oxy.”. The verb καταξ. is used by St. Luke in his Gospel, Acts 20:35 (Acts 21:36, T.R., but not W.H(187) or R.V.), and here; only found once elsewhere, 2 Thessalonians 1:5, in a passage where the thought of Christian suffering and inheritance is combined; 2 Maccabees 13:12, 3 Maccabees 3:21; 3 Maccabees 4:11, 4 Maccabees 18:3. ἀτιμασθῆναι only used once elsewhere by St. Luke, cf. Luke 20:11, where it is also found in connection with δέρω.— ὑπὲρ τοῦ ὀνόμ., “the Name”—i.e., the Name κατʼ ἐξοχήν, cf. 3 John 1:7, and James 5:14 (Acts 2:7) ( τοῦ κ. doubtful), cf. also Clem. Rom., 2 Cor. (so called), xiii. 4, Ignat., Ephes., iii., 1, used here as the absolute use of שֵׁם in Leviticus 24:11; Leviticus 24:16, by which the Jews understood Jehovah. See Grimm, Mayor’s St. James above, and Taylor, Pirke Aboth, p. 67, second edition; cf. τῆς ὁδοῦ, “the Way,” Acts 9:2, etc.— πᾶσάν τε ἡμέραν: the τε joins the imperfect ἐπαύοντο closely to the preceding, indicating the continuance of the work of the Apostles in spite of threats and blows, and of their resolve to welcome suffering for Christ as an honour = κατὰ πᾶσαν ἡμέραν. This use of παύεσθαι with the participle almost entirely in Luke and Paul may be regarded as a remains of literary usage, Luke 5:4, Colossians 1:9, Ephesians 1:16 (Hebrews 10:2); Viteau, Le Grec du N. T., p. 193 (1893).— ἐν τῷ ἱερ. καὶ κατʼ οἶκον: the words may mark a contrast between the public preaching which was not discontinued, cf. Acts 5:21, and the teaching continued at home in a household assembly, or κατά may be taken distributively, and refer to the Christian assemblies met together in various houses in the city, as in Acts 2:46. See Zöckler’s note, and Edersheim, Jewish Social Life, pp. 259, 260.— τὸν χρ. ἰ.: “Jesus as the Christ,” R.V. The contents of the first Apostolic preaching, the sum and substance of the Apostles’ message to their fellow-countrymen. This is allowed and insisted upon by Schwegler, Renan, and others, but in the statement what an intimate knowledge of the life of Jesus is presupposed, and how great must have been the impression made by Him upon His daily companions!

06 Chapter 6 

Verse 1
Acts 6:1. δὲ; cf. Acts 1:15, and see above in Acts 5:41. There seems no occasion to regard δὲ as marking a contrast between Acts 5:41 and the opening of this chapter, or as contrasting the outward victory of the Church with its inward dissensions (as Meyer, Holtzmann, Zechler, see Nösgen’s criticism in loco); simply introduces a new recital as in Acts 3:1. It may refer back to the notice in Acts 5:14 of the increase of the disciples, and this would be in harmony with the context. On the expression ἐν ταῖς ἡμέρ. ταύτ., as characteristic of Luke, see above, and Friedrich, Das Lucasevangelium, p. 9; in both his Gospel and the Acts expressions with ἡμέρα abound. Harnack admits that in passing to this sixth chapter “we at once enter on historical ground,” Expositor, 5, p. 324 (3rd series). For views of the partition critics see Wendt’s summary in new edition (1899), p. 140, Hilgenfeld, Zeitschrift für wissenschaft. Theol., p. 390 ff. (1895), and also in commentary below. Wendt sees in Acts 6:1-7 the hand of the redactor, the author of Acts 2:5; others suppose that we have in 6 the commencement of a new Hellenistic source; so Feine, J. Weiss, Hilgenfeld. Clemen refers Acts 6:7-8 to his Historia Petri, whilst Acts 6:9 commences his Historia Hellenistarum (Acts 6:1-6 belong to a special source); others again see in chap. 6 the continuance of an earlier source or sources.— πληθυνόντων, when the number of the disciples was multiplying (present part(188)); verb frequent in LXX, sometimes intrans. as here, Exodus 1:20, etc., and see Psalms of Solomon, Acts 10:1, and note in Ryle and James’ edition; cf. also its classical use in its more correct form, πληθύω, in the Acts: Acts 6:7; Acts 7:17; Acts 9:31; Acts 12:24. On St. Luke’s fondness for this and similar words (Friedrich) see p. 73. Weiss calls it here a very modest word, introduced by one who knew nothing of the conversions in many of the preceding chapters. But the word, and especially its use in the present participle, rather denotes that the numbers went on increasing, and so rapidly that the Apostles found the work of relief too great for them.— μαθητῶν, the word occurs here for the first time in the Acts (surely an insufficient ground for maintaining with Hilgenfeld that we are dealing with a new source). The same word is found frequently in each of the Gospels, twenty-eight times in Acts ( μαθήτρια once, Acts 9:36), but never in the Epistles. It evidently passed into the ancient language of the early Church from the earthly days of the ministry of Jesus, and may fairly be regarded as the earliest designation of the Christians; but as the associations connected with it (the thought that Jesus was the διδάσκαλος and His followers His μαθηταί) passed into the background it quickly dropped out of use, although in the Acts the name is still the rule for the more ancient times and for the Jewish-Christian Churches; cf. Acts 21:16. In the Acts we have the transition marked from μαθηταί to the brethren and saints of the Epistles. The reason for the change is obvious. During the lifetime of Jesus the disciples were called after their relationship to Him; after His departure the names given indicated their relation to each other and to the society (Dr. Sanday, Inspiration, p. 289). And as an evidential test of the date of the various N.T. writings this is just what we might expect: the Gospels have their own characteristic vocabulary, the Epistles have theirs, whilst Acts forms a kind of link between the two groups, Gospels and Epistles. It is, of course, to be remembered that both terms ἀδελφοί and ἅγιοι are also found in Acts, not to the exclusion of, but alongside with, μαθηταί (cf., e.g., Acts 9:26; Acts 9:30, Acts 21:4; Acts 21:7; Acts 21:16-17): the former in all parts of the book, and indeed more frequently than μαθηταί, as applied to Christians; the latter four times, Acts 9:13; Acts 9:32; Acts 9:41, Acts 26:10. But if our Lord gave the charge to His disciples recorded in St. Matthew 28:19, bidding them make disciples of all the nations, μαθητεύσατε (cf. also Acts 14:21 for the same word), then we can understand that the term would still be retained, as it was so closely associated with the last charge of the Master, whilst a mutual discipleship involved a mutual brotherhood (Matthew 23:8). St. Paul in his Epistles would be addressing those who enjoyed through Christ a common share with himself in a holy fellowship and calling, and whom he would therefore address not as μαθηταί but as ἀδελφοί and ἅφιοι. They were still μαθηταί, yet not of man but of the Lord (only in one passage in Acts, and that a doubtful one, Acts 9:43, is the word μαθηταί or μαθητής used of any human teacher), and the word was still true of them with that significance, and is still used up to a period subsequent (we may well believe) to the writing of several of Paul’s Epistles, Acts 21:16. How the word left its impress upon the thought of the Church, in the claim of the disciple to be as his Master, is touchingly evidenced by the expressions of St. Ign., Ephes. i. 2; Magn., ix., 2; Rom. iv. 2; Tral., v., 2 (St. Polyc., Martyr, xvii., 3, where the word is applied to the martyrs as disciples of the Lord, and the prayer is offered: ὧν γένοιτο καὶ ἡμᾶς συγκοινωνούς τε καὶ συμμαθητάς γενέσθαι).— γογγυσμὸς and γογγύζειν are both used by St. Luke (cf. Luke 5:30), by St. John, and also by St. Paul, Philippians 2:14, and 1 Corinthians 10:10, the noun also by St. Peter, Acts 1:4; Acts 1:9. The noun is found seven times in the LXX of Israel in the wilderness (cf. 1 Corinthians 10:10); so in Philippians 2:14 it is probable that the same passage, Exodus 16:7, was in the Apostle’s mind, as in the next verse he quotes from the Song of Moses, Deuteronomy 32:5, LXX so γόγγυσις is also found in LXX with the same meaning, Numbers 14:27. γογγυσμός is also found in Wisdom of Solomon 1:10, Sirach 46:7, with reference to Numbers 14:26-27, and twice in Psalms of Solomon Acts 5:15, Acts 16:11. In Attic Greek τονθυρισμός would be used (so τονθρίζω and τονθυρίζω). Phrynichus brands the other forms as Ionian, but Dr. Kennedy maintains that γογγυσμός and γογγύζειν from their frequent use in the LXX are rather to be classed amongst “vernacular terms” long continued in the speech of the people, from which the LXX drew. Both words are probably onomatopoetic.—Kennedy, Sources of N. T. Greek, pp. 38–40, 72, 73, 76; see also Rutherford, New Phrynichus, p. 463; Deissmann, Bibelstudien, p. 106. Here the word refers rather to indignatio clandestina, not to an open murmuring.— ἑλληνιστῶν. The meaning of the term, which was a matter of conjecture in St. Chrysostom’s day, cannot be said to be decided now (Hort, Judaistic Christianity, p. 48). The verb ἑλληνίζειν, to speak Greek (Xen., Anab., vii., 3, 25), helps us reasonably to define it as a Greek-speaking Jew (so also Holtzmann and Wendt). The term occurs again in Acts 9:29 (and Acts 11:20? see in loco), and includes those Jews who had settled in Greek-speaking countries, who spoke the common Greek dialect in place of the vernacular Aramaic current in Palestine, and who would be more or less acquainted with Greek habits of life and education. They were therefore a class distinguished not by descent but by language. This word “Grecians” (A.V.) was introduced to distinguish them from the Greeks by race, but the rendering “Grecian Jews” (R.V.) makes the distinction much plainer. Thus in the Dispersion “the cultured Jew was not only a Jew but a Greek as well”; he would be obliged from force of circumstances to adapt himself to his surroundings more or less, but, even in the more educated, the original Jewish element still predominated in his character; and if this was true of the higher it was still more true of the lower classes amongst the Hellenists—no adoption of the Greek language as their mode of speech, no separation of distance from the Holy City, no defections in their observances of the law, or the surrender as unessential of points which the Pharisees deemed vital, could make them forget that they were members of the Commonwealth of Israel, that Palestine was their home, and the Temple their pride, see B.D.2, “Hellenist,” Schürer, Jewish People, div. ii., vol. ii., p. 282, E.T.; Hamburger, Real-Encyclopädie des Judentums, ii., 3, “Griechenthum”. But bearing this description in mind, we can the more easily understand the conflict with Stephen, and his treatment by those who were probably his fellow-Hellenists. If as a cultured Hellenist St. Stephen’s sympathies were wider and his outlook less narrow than that of the orthodox Jew, or of the less educated type of Hellenist, such a man, who died as St. Stephen died with the prayer of Jesus on his lips (see Feine’s remarks), must have so lived in the spirit of his Master’s teaching as to realise that in His Kingdom the old order would change and give place to new. But the same considerations help us to understand the fury aroused by St. Stephen’s attitude, and it is not difficult to imagine the fanatical rage of a people who had nearly risen in insurrection because Pilate had placed in his palace at Jerusalem some gilt shields inscribed with the names of heathen gods, against one who without the power of Pilate appeared to advocate a change of the customs which Moses had delivered (see Nösgen, Apostelgeschichte, p. 69).— ἑβραῖοι—in W.H(189) with smooth breathing, see W.H(190), Introduction, p. 313, and Winer-Schmiedel, p. 40; here those Jews in Palestine who spoke Aramaic; in the Church at Jerusalem they would probably form a considerable majority, cf. Philippians 3:5, and Lightfoot’s note. In the N.T. ἰουδαῖος is opposed to ἕλλην (Romans 1:16), and ἑβραῖος to ἑλληνιστής, Acts 6:1. In the former case the contrast lies in the difference of race and religion; in the latter in the difference of customs and language. A man might be called ἰουδαῖος, but he would not be ἑβραῖος in the N.T. sense unless he retained in speech the Aramaic tongue; the distinction was therefore drawn on the side of language, a distinction which still survives in our way of speaking of the Jewish nation, but of the Hebrew tongue. See Trench, Synonyms, i., p. 156 ff. In the two other passages in which ἑβρ. is used, Philippians 3:5 and 2 Corinthians 11:22, whatever difficulties surround them, it is probable that the distinctive force of the word as explained above is implied. But as within the nation, the distinction is not recognised by later Christian writers, and that it finds no place at all in Jewish writers like Philo and Josephus, or in Greek authors like Plutarch and Pausanias (Trench, u. s.).— πρὸς, cf. St. Luke 5:30, ἐγόγγυζον πρὸς τ. μαθητὰς αὐτοῦ.— παρεθεωροῦντο: not found elsewhere in N.T. and not in LXX, but used in this sense in Dem. (also by Diodorus and Dion. Hal.) = παρορᾶν, Attic: imperfect, denoting that the neglect had been going on for some time; how the neglect had arisen we are not told—there is no reason to suppose that there had been previously Palestinian deacons (so Blass in (191), critical notes), for the introduction of such a class of deacons, as Hilgenfeld notes, is something quite new, and does not arise out of anything previously said, although it would seem that in the rapidly growing numbers of the Church the Hebrew Christians regarded their Hellenist fellow-Christians as having only a secondary claim on their care. Possibly the supply for the Hellenists fell short, simply because the Hebrews were already in possession. The Church had been composed first of Galileans and native Jews resident in Jerusalem, and then there was added a wider circle—Jews of the Dispersion. It is possible to interpret the incident as an indication of what would happen as the feeling between Jew and Hellenist became more bitter, but it is difficult to believe that the Apostles, who shared with St. James of Jerusalem the belief that θρησκεία consisted in visiting the fatherless and widows in their affliction, could have acted in a spirit of partiality, so that the neglect, if it was due to them, could be attributed to anything else than to their ignorance of the greatness of the need.— διακονίᾳ, see below on Acts 6:2.— καθημερινῇ: not found elsewhere in N.T. or in LXX, only in Judith 12:15. It is a word only used in Hellenistic Greek, cf. Josephus, Ant., iii., 10, 1; but it may be noted that it is also a word frequently employed by medical writers of a class of fevers, etc. See instances in Hobart, pp. 134, 135, and also in Wetstein, in loco.— αἱ χῆραι αὐτῶν: not merely a generic term for the poor and needy—under the Mosaic dispensation no legal provision was made for widows, but they would not only receive the privileges belonging to other distressed classes, but also specific regulations protected them—they were commended to the care of the community, and their oppression and neglect were strongly condemned—it is quite possible that the Hellenistic widows had previously been helped from the Temple Treasury, but that now, on their joining the Christian community, this help had ceased. On the care of the widow in the early Church, see James 1:27 (Mayor’s note); Polycarp, Phil., vi., 1, where the presbyters are exhorted to be εὔσπλαγχνοι μὴ ἀμελοῦντες χήρας ἤ ὀρφανου ἤ πένητος, and cf. Acts 4:3. The word χήρα occurs no less than nine times in St. Luke’s Gospel, three times in the Acts, but elsewhere in the Evangelists only three times in St. Mark (Matthew 23:14, omitted by W.H(192) and R.V.), and two of these three in an incident which he and St. Luke alone record, Mark 12:42-43, and the other time in a passage also peculiar to him and St. Luke (if we are justified in omitting Matthew 23:14), viz., Mark 12:40.

Verse 2
Acts 6:2. προσκαλεσάμενοι δὲ οἱ δώδεκα: whatever may have been the irritation caused by the pride or neglect of the Hebrews, the Apostles recognised that there was ground for complaint, and thus showed not only their practical capacities, but also their freedom from any partiality. οἱ δώδ.: only here in Acts, but cf. 1 Corinthians 15:5, where St. Paul uses the title as if it were well and widely known, and required no explanation from him. It is found six times in St. Luke’s Gospel, and no less than ten in St. Mark’s. See also above Acts 1:26, Acts 2:14.— τὸ πλῆθος = the whole Church, not the hundred-and-twenty, as J. Lightfoot. The expression is a general one, and need not imply that every single member of the Church obeyed the summons. For the word πλῆθος and the illustration of its use in religious communities on the papyri by Deissmann, see p. 73. The passage has been quoted in support of the democratic constitution of the Apostolic Church, but the whole context shows that the government really lay with the Apostles. The Church as a whole is under their direction and counsel, and the Apostles alone determine what qualification those chosen should possess, the Apostles alone lay hands upon them after prayer: “The hand of man is laid upon the person, but the whole work is of God, and it is His hand which toucheth the head of the one ordained, if he be duly ordained” (Chrys., Hom., xiv.). The dignity of the Apostles, and their authority as leaders of the Church and ordainers of the Seven, is fully recognised by Feine, but he considers that their position is so altered, and the organisation of the Church so much more developed, that another source and not the Jerusalem Quellen-schrift must be supposed; but if, as Feine allows, such passages as Acts 4:34, Acts 5:2, belong to the Jerusalem source, it would appear that the authority of the Apostles in the passage before us was a very plain and natural development.— καταλείψαντας: on the formation of the first aorist see Blass, Grammatik, p. 43, and also Deissmann, Neue Bibelstudien, p. 18; Winer-Schmiedel, p. 109.— διακονεῖν τραπέζαις: there seems to be an intentional antithesis between these words and τῇ διακονίᾳ τοῦ λόγου in Acts 6:3. The Twelve do not object to the work of ministering, but only to the neglect of ministering to the higher sustenance for the sake of the lower (Hort, Ecclesia, p. 206); thus Bengel speaks of the expression as used with indignation, “Antitheton, ministerium verbi”. διακονία and διακονεῖν are used for ministrations to man, although more usually of man to God; cf. Acts 19:22, of service to St. Paul, διακονία, Acts 11:29; Acts 12:25, of service to the brethren of Judæa in the famine, Romans 15:25; Romans 15:31, 2 Corinthians 8:4; 2 Corinthians 9:1; 2 Corinthians 9:12-13, of the Gentile collections for the same purpose, so too probably in Romans 16:1 of the service rendered by Stephanas to travelling Christians, cf. Hebrews 6:10, and its use of the verb in the Gospels of ministering to our Lord’s earthly wants, Luke 8:3; Luke 10:40 (both noun and verb), John 12:2; cf. also Luke 12:37; Luke 22:27, Matthew 4:11, Luke 4:39; see further on the use of the word in classical Greek, Hort, Ecclesia, p. 203. The word had a high dignity conferred upon it when, in contrast to the contemptuous associations which surrounded it for the most part in Greek society, Epictetus remarks that it is man’s true honour to be a διάκονος of God (Diss., iii., 22, 69; 24, 65; iv. 7, 20; cf. iii. 26, 28), and a dignity immeasurably higher still, when the Son of Man could speak of Himself as in Matthew 20:28, Mark 10:45; cf. Luke 22:27. “Every clergyman begins as a deacon. This is right. But he never ceases to be a deacon. The priest is a deacon still. The bishop is a deacon still. Christ came as a deacon, lived as a deacon, died as a deacon: μὴ διακονηθῆναι, ἀλλὰ διακονῆσαι” (Lightfoot, Ordination Sermons, p. 115). In the LXX the verb does not occur at all, but διάκονος is used four times in Esther 1:10; Esther 2:2; Esther 6:3; Esther 6:5, of the king’s chamberlains and of the servants that ministered to him, and once in 4 Maccabees 9:17; διακονία is also found in two of the passages in Esther just quoted, Acts 6:3; Acts 6:5, where in A we read οἱ ἐκ τῆς διακοίας (BS διάκονοι), and once in 1 Maccabees 11:58, of the service of gold sent by Jonathan to Antiochus. What is meant by the expression here? does it refer to distribution of money or in kind? The word in itself might include either, but if we were to limit διακονία to alms, yet the use of the word remarked upon above renders the service higher than that of ordinary relief: “ministration” says St. Chrysostom (although he takes it of alms, Hom., 15), “extolling by this at once the doers and those to whom it was done”. But τραπέζαις presents a further difficulty; does it refer to the tables of exchange for money, a rendering which claims support from Matthew 21:12; Matthew 25:27, Luke 19:23, John 2:15, or to tables for food, Luke 16:21; Luke 22:21; Luke 22:30? Possibly the use of the word in some passages in the N.T., and also the fact that the διακονία was καθημερινή, may indicate the latter, and the phrase may refer to the actual serving and superintending at the tables at which the poor sat, or at all events to the supplying in a general way those things which were necessary for their bodily sustenance. Zöckler, Apostelgeschichte (second edition), refers the word to the ministration of the gifts of love offered at the Eucharist in the various Christian houses (so Scaliger understood the expression of the Agapæ). Mr. Humphry reminds us that the words were quoted by Latimer (1548) in a sermon against some bishops of his time who were comptrollers of the mint.

Verse 3
Acts 6:3. ἐπισκέψασθε οὖν: the verb, though frequently used by St. Luke in both his writings, is not elsewhere used in the sense of this verse, “look ye out,” cf. σκέπτεσθαι in Genesis 41:33.— μαρτυρουμένους, cf. Hebrews 11:2; Hebrews 11:39; Hebrews cf.4, 5, and 1 Timothy 5:10, Acts 10:22; Acts 22:12, also Acts 16:2; cf. its use also in Clem. Rom., Cor(193), Acts 17:1; Acts 18:1, etc.; Ignat., Phil., xi., 1; Ephes., xii. 2. See also the interesting parallels in Deissmann, Neue Bibelstudien, p. 93. In Jos., Ant., iii., 2, 5, and xv., 10, 5, it is used as here, but of hostile testimony in Matthew 23:31, John 18:23.— ἑπτὰ: why was the number chosen? Various answers have been given to the question: (1) that the number was fixed upon because of the seven gifts of the Spirit, Isaiah 11:2, Revelation 1:4; (2) that the number was appointed with regard to the different elements of the Church: three Hellenists, three Hebrews, one Proselyte; (3) that the number was regulated by the fact that the Jerusalem of that day may have been divided into seven districts; (4) that the number was suggested by the Hebrew sacred number—seven; (5) Zöckler thinks that there is no hypothesis so probable as that the small Jerusalem ἐκκλησίαι κατʼ οἶκον were seven in number, each with its special worship, and its special business connected with alms-giving and distribution—alms-giving closely related to the Eucharist or to the Love-Feasts; (6) the derivation of the number from Roman usage on the analogy of the septemviri epulones advocated by Dean Plumptre, officials no doubt well known to the Libertini (see also B.D.2 “Deacon,” and the remarks of Ramsay, St. Paul, p. 375, on Roman organisation and its value). This is far more probable than that there should be any connection between the appointment of the Seven and the two heathen inscriptions quoted by Dr. Hatch (Bampton Lectures, p. 50, note 56), in which the word διάκονος is used of the assistants in the ritual of sacrificial and temple feasts at Anactorium in Acarnania and Metropolis in Lydia (see on the other hand, Hort, Ecclesia, p. 210), for in the incident before us the word διάκονος is not used at all, and later in the history, Acts 21:8, Philip is described not by that title but as one of the Seven. Nor is there any real likeness to be found between the office assigned to the Seven and that of the Chazzan or officer of the Jewish synagogue ( ὑπηρέτης, Luke 4:20), who corresponded rather to our parish-clerk or verger, and whose duties were confined to the synagogue; a nearer Jewish parallel is to be found in the צְדָקָה גִּבָּאֵי, collectors of alms, but these officers would rather present a parallel to the tax-gatherers than to those who ministered to the poor (see “Deacon” in Hastings, B.D.). Whilst, however, these analogies in Jewish offices fail us, we stand on much higher ground if we may suppose that as our Lord’s choice of the Twelve was practically the choice of a number sacred in its associations for every Israelite, so the number Seven may have been adopted from its sacredness in Jewish eyes, and thus side by side with the sacred Apostolic College there existed at this period another College, that of the Seven. What was the nature of the office? Was it the Diaconate in the modern sense of the term? But, as we have noted above, the Seven are never called Deacons, and therefore it has been thought that we have here a special office to meet a special need, and that the Seven were rather the prototypes of the later archdeacons, or corresponded to the elders who are mentioned in Acts 11:30 and Acts 14:23. On the other hand St. Luke, from the prominence given to the narrative, may fairly be regarded as viewing the institution of the office as establishing a new departure, and not as an isolated incident, and the emphasis is characteristic of an historian who was fond of recording “beginnings” of movements. The earliest Church tradition speaks of Stephen and Nicolas as ordained to the diaconate, Iren., Adv. Haer., i., 26; iv., 15, and the same writer speaks of Stephen as “the first deacon,” Acts 3:12; cf. also the testimony of St. Cyprian, Epist., 3, 3, and the fact that for centuries the Roman Church continued to restrict the number of deacons to seven (Cornelius, ap. Euseb. H. E., vi., 43). It is quite true that the first mention of διάκονοι in the N.T. (although both διακονία and διακονεῖν are used in the passage before us) is not found until Philippians 1:1, but already a deaconess had been mentioned in writing to the Church at Rome (Acts 16:1, where Phœbe is called διάκονος), in the Church at Philippi the office had evidently become established and familiar, and it is reasonable to assume that the institution of the Seven at Jerusalem would have been well known to St. Paul and to others outside Palestine, “and that analogous wants might well lead to analogous institutions” (Hort, and to the same effect, Gore, The Church and its Ministry, p. 403). But if the Seven were thus the prototypes of the deacons, we must remember that as the former office though primarily ordained for helping the Apostles in distribution of alms and in works of mercy was by no means confined to such duties, but that from the very first the Seven were occupied in essentially spiritual work, so the later diaconate was engaged in something far different from mere charity organisation; there were doubtless qualifications demanded such as might be found in good business men of tact and discretion, but there were also moral and spiritual qualities which to a great extent were required of the διάκονοι no less than of the πρεσβύτεροι and ἐπίσκοποι: there was the holding the mystery of the faith in a pure conscience, there was the moral and spiritual courage which would enable the διάκονοι to gain even in the pursuit of their διακονία “great boldness in the faith which is in Christ Jesus,” 1 Timothy 3:13 (Moberly, Ministerial Priesthood, p. 138 ff.); see also on the whole subject, Felten, Apostelgeschichte, p. 139 ff.; Zöckler, Apostelgeschichte, p. 206 ff.; Lightfoot, Philippians, “Dissertation on the Christian Ministry,” and Real-Encyclopädie für protest. Theol. und Kirche (Hauck), “Diakonen” (Heft 38, 1898).— σοφίας: practical wisdom, prudentia, cf. 1 Corinthians 6:5 (Blass, so Grimm); in Acts 6:10 the use of the word is different, but in both places σοφία is referred to the Spirit, “it is not simply spiritual men, but full of the Spirit and of wisdom … for what profits it that the dispenser of alms speak not, if nevertheless he wastes all, or be harsh and easily provoked?” Chrys., Hom., xiv.— οὒς καταστήσομεν (on the reading whom ye, which was exhibited in some few editions of A.V., see Speaker’s Commentary, in loco): the appointment, the consecration, and the qualifications for it, depend upon the Apostles—the verb implies at all events an exercise of authority if it has no technical force, cf. Titus 1:5. The same shade of meaning is found in classical writers and in the LXX in the use of the verb with the genitive, with ἐπί, sometimes with a dative, sometimes with an accusative: Genesis 39:4; Genesis 41:41, Exodus 2:14; Exodus 18:21, Numbers 3:10, Nehemiah 12:44, Daniel 2:48-49, 1 Maccabees 6:14; cf. its use in Luke 12:14; Luke 12:42; Luke 12:44. The opposite is expressed by μεταστήσασθαι ἀπὸ τῆς χρ., Polyb., iv., 87, 9; 1 Maccabees 11:63 (Wendt).— χρείας: the word might mean need in the sense of necessity, Latin opus, want, 2 Chronicles 2:16, Wisdom of Solomon 13:16, 1 Maccabees 3:28, or it might mean business, Latin negotium, officium. In the LXX it seems to be employed in both senses, as also in classical writers, but here both A. and R.V. render “business” (so in Polybius), cf. Judith 12:10 (194) (195)., 1 Maccabees 10:37; 1 Maccabees 11:63; 1 Maccabees 12:45 ( χρεία is found no less than eight times in 1 Macc., seven times in 2 Macc., once in 3 Macc.); see Wetstein for uses of the word in Philo and Josephus.

Verse 4
Acts 6:4. ἡμεῖς δὲ: in marked contrast to the service of tables, etc., but still every work in the Church, whether high or low, was a διακονία.— τῇ διακ. τοῦ λ., see above.— προσκαρτερήσομεν, “will continue steadfastly,” R.V., see above on Acts 1:14.— τῇ προσ., “the prayer” (Hort); the article seems to imply not only private prayer and intercession, but the public prayer of the Church.

Verse 5
Acts 6:5. ἤρεσεν ἐνώπιον: phrase not usual in classical Greek; but ἐνώ. in this sense, so κατενώπιον ἔναντι κατέναντι, derived from the LXX ( ἐναντίον frequent in LXX, is also classical); cf., e.g., Deuteronomy 1:23 A, 2 Samuel 3:36, 1 Kings 3:10; 1 Kings 3:20(1 Kings 3:21), Jeremiah 18:4, Judges 7:16; Judges 13:20, 1 Maccabees 6:60; 1 Maccabees 8:21 ( ἐναντίον, ), where the whole phrase occurs. Blass, Grammatik, p. 125, and see on Acts 4:10.— πλήθους, cf. Deissmann, Neue Bibelstudien, p. 60, and above on p. 73.— ἐξελέξαντο, see above, cf. Acts 15:22; Acts 15:25, always in the middle in N.T. (Luke 9:35 doubtful), so in LXX. Blass, Grammatik, p. 181, nearly always = בָּחַר. On the importance of the step thus taken as marking a distinct stage in the organisation of the Church, and in the distribution of work amongst the members of what was now a true body politic, see Ramsay, St. Paul, p. 372; Hort., Ecclesia, p. 52, and on its further importance in the emancipation of the Church, see Lightfoot’s “Paul and the Three”. The choice of the names has often been held to indicate the liberal spirit in which the complaint of the Hellenists was met, since the Seven bear purely Greek names, and we infer that the bearers were Hellenists, “elegerunt ergo Graecos non Hebræos, ut magis satisfacerent murmuri Graecorum” Cornelius à Lapide. But the inference is not altogether certain, however probable (see Wendt, Felten), for Greek names, e.g., Philip, Didymus, Andrew, were also found amongst the Palestinian Jews. Bengel holds that part were Hebrew, part Hellenist, whilst Gieseler hazarded the opinion that three were Hebrews, three Hellenists, and one a proselyte. But we cannot conclude from the fact that they were probably Hellenists, that the Seven were only charged with the care of distribution amongst the Hellenist section of the Church, as there is nothing in the narrative to warrant this. We cannot say that we know anything of the Seven except Stephen and Philip—Stephen the preacher and martyr of liberty, Philip the practical worker (Lightfoot, “Paul and the Three”). Baronius hazarded the fanciful conjecture that Stephen as well as Saul was a pupil of Gamaliel. Both Stephen and Philip were said to have been amongst the Seventy, Epiphanius, Haer., xx., 4 (but see Hooker, v., lxxviii., 5). If so, it is possible that they may have been sent to labour in Samaria as our Lord had laboured there, Luke 9:52; Luke 17:11; and possibly the after work of Philip in that region, and possibly some of the remarks in St. Stephen’s speech, may be connected with a mission which had been committed to Hellenistic Jews. See further on his name and work, Dean Plumptre, in loco, and also below, notes on chap. 7. He may well be called not only the proto-martyr, but also the first great Christian Ecclesiastic (B.D. “Stephen”).—The description given of Stephen (as of Barnabas, so closely similar, Acts 11:24, cf. Numbers 27:18 of Joshua) shows that the essential qualifications for office were moral and spiritual; see also below on φίλιππον.— πλήρη: in some MSS. the word appears as indeclinable, W.H(196) margin, so in Acts 6:3, Acts 19:28, Mark 8:19, 2 John 1:8. Blass, Grammatik, p. 81. St. Luke uses the adjective twice in his Gospel, and eight times in the Acts; on his fondness for such words, see p. 73.— πίστεως: not in the lower sense of honesty or truthfulness, but in the higher sense of religious faith, cf. Acts 11:24, “non modo fidelitate sed fide spirituali,” Bengel.— φίλιππον, cf. Acts 8:5, Acts 21:8 : we may probably trace his work also along the coasts of Palestine and Phœnicia, cf. Acts 8:40, Acts 15:3, Acts 21:3; Acts 21:7 (Plumptre’s notes on these passages), and no doubt St. Luke would have learnt from him, when he met him at Cæsarea, Acts 21:8, much that relates to the early history of the Church, Introd., 17. It would appear both in his case and in that of St. Stephen that the duties of the Seven could not have been confined to service of the tables. In the deacons M. Renan saw a proclamation of the truth that social questions should be the first to occupy the attention of man, and the deacons were, for him, the best preachers of Christianity; but we must not forget that they did not preach merely by their method and works of charity, but by a proclamation of a Saviour and by the power of the Holy Ghost. In the reference to Philip in Acts 21:8 as simply “one of the Seven” we may fairly see one of the many proofs of the unity of the authorship of Acts, see Salmon, Introd., chapter 18, and Lightfoot, “Acts,” B.D.2, and see further, Salmon in the same chapter, on the proof which is afforded in the account of Philip of the antiquity of the Acts; see below also on Acts 21:8.— πρόχορον: tradition says that he was consecrated by St. Peter Bishop of Nicomedia, and a fabulous biography of John the Evangelist had his name attached to it, as a companion of the Apostle in Asia, and his biographer—but we cannot attach any credence to any such professed information; see Blass, in loco, Hilgenfeld, Zeitschrift für wissenschaft. Theol., 1895, p. 426; B.D.1 iii. sub v. Of Simon, Parmenas, Nicanor, it cannot be said that anything is known, as is frankly admitted by the Romanist commentator Felten.— νικόλαον προσήλυτον ἀ.: that the name proselyte is given to him has been held by many to mark him out as the only proselyte among the Seven; otherwise it is difficult to see why he alone is so designated (so Ramsay, St. Paul, p. 375, Lightfoot, Hort, Weiss, Felten, and amongst earlier writers, De Wette and Ewald). No doubt he was a proselyte of the higher and more complete type (a “proselyte of the gate,” the lower type—as distinct from a “proselyte of righteousness”—is always in Acts φοβούμενος or σεβόμενος τὸν θεόν), but Ramsay sees in his election to office another distinct step in advance: “the Church is wider than the pure Jewish race, and the non-Jewish element is raised to official rank,” although, as Ramsay himself points out, there was nothing in this step out of harmony with the principle of the extreme Judaistic party (St. Paul, p. 375, cf. 157). The case of Cornelius was of a different kind, see below on chap. 10. But the notice is all the more interesting because it contains the first mention of the Church afterwards so important, the Mother Church of the Gentiles, Antioch in Syria, and this may point to the reason of the description of Nicolaus as a proselyte of Antioch. It was a notice of special interest to St. Luke if his own home was at Antioch, but we cannot say positively that the notice means that Nicolaus was the only proselyte among the Seven. That the Jews were numerous at Antioch and had made many proselytes we learn from Jos., B. J., vii., 3, 3: of the supposed connection between this Nicolaus and the sect of the Nicolaitans, Revelation 2:6; Revelation 2:14, we may hesitate to say with Blass that it is worthy of no more credit than the notice which attaches to Prochorus, although we may also well hesitate to accept it, but it has been advocated by Lightfoot, Galatians, p. 297, and recently by Zöckler, Apostelgeschichte, p. 199. Zöckler goes so far as to see in the list of the Seven a copy of the list of the Apostles, inasmuch as the most distinguished is placed first, the traitor last. But Nicolaus would be fitly placed last if he were the only proselyte. The Patristic evidence in support of the connection in question is by no means conclusive, see Ritschl, Altkatholische Kirche, p. 135 and note (second edition), Felten, Apostelgeschichte, p. 140, and Wendt, in loco, Hilgenfeld, Zeitschrift für wissenschaft. Theol., p. 425 (1895). Holtzmann on Revelation 2:6 holds that the Nicolaitans, who are not to be connected with Nicolaus the deacon, may = symbolically, the Bileamites, Acts 6:14; so Grimm, sub. v. νικολαΐτης, if we take the latter as coinciding with the Hebrew בִּלְעָם = destruction of the people.

Verse 6
Acts 6:6. ἔστησαν, cf. Acts 1:23; for ἐνώπιον, see above.— καὶ προσευξάμενοι ἐπέθηκαν αὐτοῖς τὰς χεῖρας: change of subject. This is the first mention of the laying on of hands in the Apostolic Church. No doubt the practice was customary in the Jewish Church, Numbers 27:18, Deuteronomy 34:9; see also Edersheim, Jewish Social Life, p. 281, and Jesus the Messiah, ii., 382, and Hamburger, Real-Encyclopädie, ii., 6, pp. 882–886, “Ordinirung, Ordination”; Hort, Ecclesia, p. 216; Gore, Church and the Ministry, pp. 187, 382; but the constant practice of it by our Lord Himself was sufficient to recommend it to His Apostles. It soon became the outward and visible sign of the bestowal of spiritual gifts in the Apostolic Church, cf. Acts 8:15; Acts 13:3, 1 Timothy 4:14; 1 Timothy 5:22, 2 Timothy 1:6, and every convert was instructed in its meaning as one of the elementary teachings of the faith, Hebrews 6:2. That the act was a means of grace is evident from St. Paul’s words, for he reminds Timothy of the grace thus bestowed upon him, 1 Timothy 4:14, 2 Timothy 1:6, and from the narrative of St. Luke in Acts 8:15; Acts 8:17, and passages below. But that it was not a mere outward act dissociated from prayer is evident from St. Luke’s words in the passage before us, in Acts 8:17, Acts 13:3, and Acts 19:6. See especially Hooker, v., lxvi., 1, 2; see below in 8 and 13, and Gore, Church and the Ministry, especially note G. Holtzmann would draw a distinction between the laying on of hands here and in Acts 8:17, Acts 19:6. Here, he contends, it only corresponds to the customary usage at the ordination of a Rabbi, as the Seven had already received the Holy Ghost, Acts 6:3; Acts 6:5, cf. Acts 13:1. But Acts 6:8 undoubtedly justifies us in believing that an accession of power was granted after the laying on of hands, and now for the first time mention is made of St. Stephen’s τέρατα καὶ σημεῖα μεγάλα (see St. Chrysostom’s comment).

Verse 7
Acts 6:7. τῶν ἱερέων: the reading ἰουδαίων is advocated by Klostermann, Probleme in Aposteltexte, pp. 13, 14, but not only is the weight of critical evidence overwhelmingly against it, but we can scarcely doubt that St. Luke would have laid more stress upon the first penetration of the Christian faith into districts outside Jerusalem—this is represented as the result of the persecution about Stephen, Acts 8:4; cf. John 12:42 (see also Wendt, 1899, p. 145, note). The whole verse shows that the γογγυσμός had not interfered with the growth of the Church. The conjecture that in the word ὄχλος reference is made to the priests of the plebs in contrast to the learned priests is in no way satisfactory; if this had been the meaning, the words would have been πολλοί τε ἱερεῖς τοῦ ὄχλου, and no such distinction of priests is anywhere noticed in the N.T., see further below.— ἐν ἱερουσαλὴμ: Hilgenfeld (so Weiss) considers that, as this notice implies that there were disciples outside Jerusalem, such a remark is inconsistent with the statements of the after-spread of the Church in this chapter and in 8, and that therefore the words ἐν ἱ. are to be referred to the “author to Theophilus”. But so far from the words bearing the interpretation of Hilgenfeld, the historian may have introduced them to mark the fact that the growth of the Church continued in Jerusalem, in the capital where the hierarchical power was felt, and that the growth included the accession of priests no less than of laymen.— ὑπήκουον τῇ πίστει: the imperfect may denote repetition—the priests kept joining the new community, Blass, in loco; cf. Romans 1:5; Romans 1:16-17; Romans 10:16, 2 Thessalonians 1:8—the verb (very frequent in LXX) is only used in Acts in this place in the sense given, but often in St. Paul’s Epistles. No doubt when the number of Jewish priests was so large (according to Josephus, twenty thousand) both poor and wealthy would have been included in the statement, and we cannot limit it to the Sadducees. It must be borne in mind that the obedience of these priests to the Christian faith need not of necessity have interfered with the continuance of their duties in the Temple (so Felten), especially when we remember the attitude of Peter and John; but the words certainly seem to mark their complete obedience to the faith (see Grimm-Thayer, sub v. πίστις, i. b, (197)), and in face of the opposition of the Sadducees and the more wealthy priestly families, an open adherence to the disciples of Jesus may well have involved a break with their former profession (Hort, Judaistic Christianity, p. 49, and Ecclesia, p. 52). May there not have been many among the priests waiting for the consolation of Israel, men righteous and devout like the Pharisee priest or priests, to whom perhaps we owe that expression of the hopes of the pious Jew in the Psalms of Solomon, which approach so nearly in style and character to the Hymns of the priest Zacharias and the devout Symeon in the early chapters of St. Luke’s Gospel? see Ryle and James’s edition, Psalms of Solomon, Introd., lix., lx. Spitta refers the whole verse to his source , as a break in the narrative, without any connection with what follows or precedes. Clemen assigns Acts 6:1-6 to his special source, H(istoria) H(ellenistarum); Acts 6:7 to his H(istoria) Pe(tri). Jüngst assigns Acts 6:1 to Acts 6:7 b, c, to his source , 7a to his R(edactor). The comment of Hilgenfeld on Acts 6:7 is suggestive (although he himself agrees with Spitta, and regards the verse as an interpretation), “Clemen und Jüngst nicht einmal dieses Verstein ungeteilt”.

Verse 8
Acts 6:8. πλήρης πίστεως, but χάριτος, R.V. Vulgate, gratia = divine grace, Acts 18:27, not merely favour with the people—the word might well include, as in the case of our Lord, the λόγοι χάριτος which fell from his lips (Luke 5:22). On the word as characteristic of St. Luke and St. Paul, see Friedrich, Das Lucasevangelium, pp. 28, 96; in the other Gospels it only occurs three times; cf. John 1:14; John 1:16-17. See Plummer’s note on the word in St. Luke, l. c.— δυνάμεις: not merely power in the sense of courage, heroism, but power to work miracles, supernatural power, cf. Acts 8:13 and Luke 5:17. That the word also means spiritual power is evident from Acts 6:10.— ἐποίει, “was doing,” imperfect, during Stephen’s career of grace and power the attack was made; notice imperfect combined with aorist, ἀνέστησαν, see Rendall’s note. In Acts 6:8 Spitta sees one of the popular legendary notices of his source B. St. Stephen is introduced as the great miracle-worker, who is brought before the Sanhedrim, because in Acts 5:17, a parallel incident in , the Apostles were also represented as miracle-doers and brought before the same assembly; it would therefore seem that the criticism which can only see in the latter part of the Acts, in the miracles ascribed to St. Paul, a repetition in each case of the miracles assigned in the former part to St. Peter, must now be further utilised to account for any points of likeness between the career of St. Stephen and the other leaders of the Church. But nowhere is it said that Stephen was brought before the Sanhedrim on account of his miracles, and even if so, it was quite likely that the ζῆλος of the Sanhedrim would be stirred by such manifestations as on the former occasion in chap. 5.

Verse 9
Acts 6:9. ἀνέστησαν: in a hostile sense, cf. Luke 10:25, Mark 14:57, and see above on Acts 5:17.— τῆς συναγωγῆς: in Jerusalem, Alexandria, Rome and the larger towns there was no doubt a considerable number of synagogues, but the tradition that assigned no less than four hundred and eighty to Jerusalem alone is characterised by Schürer as a Talmudic myth (Jewish Temple, div. ii., vol. ii., p. 73, E.T., so too Edersheim, Jewish Social Life, pp. 83, 252, but see also Renan, Apostles, p. 113, E.T.). The number four hundred and eighty was apparently fixed upon as the numerical equivalent of the Hebrew word for “full,” in Isaiah 1:21, a city “full of judgment”. The names which follow have been variously classified, but they have always proved and still prove a difficulty. Ramsay considers that the bad form of the list is due to the fact that St. Luke is here dependent on an authority whose expressions he either translated verbatim or did not understand, Expositor (1895), p. 35. One thing seems certain, viz., that λιβερτίνων does not refer to any town Libertum in the neighbourhood of Carthage, which has been urged as an explanation of the close juxtaposition of Cyrene, also in Africa. The existence of a town or region bearing any such name is merely conjectural, and even if its existence could be demonstrated, it is improbable that many Jews from such an obscure place should have been resident in Jerusalem. There is therefore much probability that St. Chrysostom was correct in referring the word to the Libertini, ῥωμαῖοι ἀπελεύθεροι. The Libertini here were probably Roman “freedmen” who were formerly captive Jews brought to Rome by Pompey, B.C. 63 (Suet., Tib., 36; Tac., Ann., ii., 85; Philo, Legat. ad Gaium, 23), and afterwards liberated by their Roman masters. These men and their descendants would enjoy the rights of Roman citizenship, and some of them appear to have returned to Jerusalem, where they had their own community and a synagogue called συναγ. λιβερτίνων (according to Grimm-Thayer, sub v. λιβερτ., some evidence seems to have been discovered of a “synagogue of the Libertines” at Pompeii), see Schürer, Jewish Temple, div. ii., vol. ii., pp. 57, 276, 277; O. Holtzmann, Neutest. Zeitgeschichte, p. 89; and Zöckler, Apostelgeschichte, p. 201 (second edition). But a further question arises as to the number of synagogues intended. Thus it has been maintained that they were five in number. This is Schürer’s decided view, Weiss, Meyer (in earlier editions), so Hackett, so Matthias, Handbuch zum N. T., V. Apostelgeschichte, 1897. By other writers it is thought that reference is made to two synagogues. This is the view advocated by Wendt as against Meyer. Wendt admits that as in the places named there were undoubtedly large numbers of Jewish inhabitants, so it is possible that in Jerusalem itself they may have been sufficiently numerous to make up the five synagogues, but his own view is based upon the ground that τῶν before ἀπὸ κ. καὶ ἀ. is parallel with the τῶν after τινες (so Holtzmann, Felten). So too Zöckler, who depends upon the simple καί before κυρηναίων and ἀλεξ. as pointing to one group with the Libertines; τῶν ἀπὸ κ. καὶ ἀσίας forming a second group. Dr. Sanday, Expositor, viii., p. 327 (third series), takes the same view of two synagogues only, as he considers that it is favoured by the Greeks (so too Dean Plumptre and Winer-Moulton, xix., 5a, note, but see also Winer-Schmiedel, p. 158; cf. critical note above). Mr. Page is inclined to think that three synagogues are intended: (1) i.e., of the Libertini, (2) another of the men of Alexandria and Cyrene, (3) another of the men of Cilicia and Asia; whilst many writers from Calvin, Bengel and others to O. Holtzmann and Rendall hold that only one synagogue is intended; so Dr. Hort maintains that the Greek suggests only the one synagogue of the Libertines, and that the other names are simply descriptive of origin—from the south, Cyrene, and Alexandria; from the north, Cilicia, and Proconsular Asia. On the whole the Greek seems, to favour the view of Wendt as above; καὶ κυρην. καὶ ἀλεξ. seem to form, as Blass says, a part of the same appellation with λιβερτίνων. Blass himself has recently, Philology of the Gospels, p. 49 ff., declared in favour of another reading, λιβυστίνων, which he regards as the correct text, λιβερτίνων being corrupt although differing only in two letters from the original. In the proposed reading he is following Oecumenius and Beza amongst others; the same reading is apparently favoured also by Wetstein, who gives both the passages to which Blass refers, one from Catullus, lx., 1, “Leæna montibus Libystinis,” and the other from the geographical Lexicon of Stephanus Byzantinus. λιβυστίνων would mean Jews inhabitants of Libya, not Libyans, and the synagogue in question bore the name of λιβυσ. καὶ κυρηναίων καὶ ἀλεξ., thus specifying the African Jews in the geographical order of their original dwelling-places.— κυρηναίων, see on Acts 2:9, and below, Acts 11:20, Acts 13:1.— ἀλεξ.: probably there was no city, next to Jerusalem and Rome, in which the Jewish population was so numerous and influential as in Alexandria. In his new city Alexander the Great had assigned the Jews a place: their numbers rapidly grew, and, according to Philo, two of the five districts of the town, named after the first five letters of the alphabet, were called “the Jewish,” from the number of Jews dwelling in them, one quarter, Delta, being entirely populated by them. Julius Caesar and Augustus confirmed their former privileges, and they retained them for the most part, with the important exception described by Philo, during subsequent reigns. For some time, until the reign of Claudius, they had their own officer to represent them as ethnarch (alabarch), and Augustus appointed a council who should superintend their affairs according to their own laws, and the Romans evidently recognised the importance of a mercenary race like the Jews for the trade and commerce of the city. Here dwelt the famous teacher Philo, B.C. 20–A.D. 50; here Apollos was trained, possibly under the guidance of the famous philosopher, and here too St. Stephen may have belonged by birth and education (Edersheim, Jewish Social Life, p. 253). St. Paul never visited Alexandria, and it is possible that the Apostle may have felt after his experience at Corinth, and the teaching of Apollos (1 Corinthians 1:12), that the simplicity of his own message of Christ Crucified would not have been acceptable to hearers of the word of wisdom and the lovers of allegory. On the causes which tended to produce a distinct form of the Jewish character and faith in the city, see B.D.2 “Alexandria,” and Hastings, B.D., sub v.; Stanley’s Jewish Church, iii., xlvii.; Hamburger, Real-Encyclopädie des Judentums, ii., 1, 47. We know that Alexandria had, as was only likely, a synagogue at Jerusalem, specially gorgeous (Edersheim, Jewish Social Life, p. 253); on the history of the place see, in addition to literature already mentioned, Schürer, Jewish People, div. ii., vol. ii., pp. 73, 228, 229, 244, E.T.; Jos., Ant., xiv., 7, 2; x., 1; xix., 5, 2.— κιλικίας: of special interest because Saul of Tarsus would probably be prominent amongst “those of Cilicia,” and there is no difficulty in supposing with Weiss and even Spitta (Apostelgeschichte, p. 115) that he belonged to the members of the Cilician synagogue who disputed with Stephen. To the considerable Jewish community settled in Tarsus, from the time of the Seleucidæ, Saul belonged. But whatever influence early associations may have had upon Stephen, Saul by his own confession was not merely the son of a Pharisee, but himself a Pharisee of the Pharisees in orthodoxy and zeal, Galatians 1:14, Philippians 3:5. It would seem that there was a synagogue of the Tarsians at Jerusalem, Megilla, 26a (Hamburger, u. s., ii., 1, 148); see also B.D.2 “Cilicia,” Schürer, u. s., p. 222; O. Holtzmann, Neutest. Zeitgeschichte, p. 100. The “Jews from Asia” are those who at a later date, Acts 21:27, are again prominent in their zeal for the sacredness of the Holy Place, and who hurl against Paul the same fatal charge which he now directs against Stephen (Plumptre, in loco; Sabatier, L’Apôtre Paul, p. 20).— συνζητοῦντες: not found in LXX or other Greek versions of the O.T., or Apocrypha, although it may occur, Nehemiah 2:4, in the sense of request, but the reading is doubtful (see Hatch and Redpath). In the N.T. it is used six times by St. Mark and four times by St. Luke (twice in his Gospel), and always in the sense of questioning, generally in the sense of disputatious questioning. The words of Josephus in his preface (sect. 5), B. J., may help us to understand the characteristics of the Hellenists. The same verb is used by St. Paul himself, as in this same Jerusalem he disputed, possibly in their synagogue, with the Hellenists on behalf of the faith which he was now seeking to destroy, Acts 9:29. In modern Greek the verb has always the meaning to discuss, to dispute (Kennedy).

Verse 10
Acts 6:10. καὶ οὐκ ἴσχυον ἀντιστῆναι: the whole phrase is an exact fulfilment of Luke 21:15, cf. 1 Corinthians 1:17; 1 Corinthians 2:6. πνεῦμα, as Wendt points out, was the Holy Spirit with which Stephen was filled, cf. 3, 5. Vulgate renders “Spiritui Sancto qui loquebatur,” as if it read ὅ; see critical notes.

Verse 11
Acts 6:11. ὑπέβαλον: only found here in N.T., not in LXX in this sense; sub-ornaverunt; Vulgate, submiserunt (Suet., Ner., 28), cf. Appian, B. C., i., 74, ὑπεβλήθησαν κατήγοροι, and Jos., B. J., v., 10, 41, μηνυτύς τις ὑπόβλητος.— ῥήματα βλασφημίας = βλάσφημα, Hebraism, cf. Revelation 13:1; Revelation 17:3, Winer-Schmiedel, p. 266.— εἰς ΄ωυσῆν καὶ τὸν θεόν: Rendall draws a distinction between λαλοῦντος … εἰς and λαλῶν ῥήματα κατά in Acts 6:13, the former denoting charges of blasphemy about Moses, and the latter against, etc., cf. Acts 2:25, Hebrews 7:14, but it is doubtful whether this distinction can be maintained, cf. Luke 12:10; Luke 22:65. The R.V. renders both prepositions against: cf. Dan., LXX, Daniel 7:25, and Daniel 3:29 (96; LXX and Theod.).

Verse 12
Acts 6:12. συνεκίνησαν: not found in LXX or other Greek versions of O.T., or in the Apocrypha, cf. Polyb., xv., 17, 1, so too in Plutarch. As this word and συνήρπασαν are found only in St. Luke it is perhaps worth noting that they are both frequent in medical writers, see below.— τὸν λαὸν: a crafty design to gain the people first, not only because they had hitherto favoured the Nazarenes, but because the Sanhedrim would be more inclined to take action if they felt that the people were with them, cf. Acts 4:26.— ἐπιστάντες, see on Acts 4:1.— συνήρπασαν, “seized him,” R.V.; “caught,” A.V., signifies rather capture after pursuit than a sudden seizure (Humphry); only in St. Luke in the N.T., once in his Gospel, Acts 8:29, and Acts 19:29; Acts 27:15. In the first passage it is used of the demoniac of the country of the Gerasenes; many times the evil spirit συνηρπάκει αὐτόν; see 2 Maccabees 7:27, Proverbs 6:25, 2 Maccabees 4:41, 4 Maccabees 5:4. The word is also quite classical, see Hobart, Medical Language, pp. 204, 243; on the hostility against Stephen and its causes, see above. At this word συνήρπ. Hilgenfeld would stop, and the rest of the verse, ἤγαγον to Acts 7:2, is referred by him to his “author to Theophilus”. The leading Stephen before the Sanhedrim is thus excluded by Hilgenfeld, because nothing is said of the previous summoning of the Council as in Acts 4:5-6! and the introduction of false witnesses and their accusation is something quite different from the charge of blasphemous words against Moses and God! In somewhat the same manner Spitta refers Acts 6:1-6; Acts 6:9-12 a, to his source A, and sees so far a most trustworthy narrative, no single point in which can fairly be assailed by criticism, Apostelgeschichte, p. 115, whilst vi. 7 f., 12b–15 constitute , a worthless document on account of its legendary and fictitious character—instituting a parallel between the death of Stephen and that of Christ, and leaving nothing historical except the fact that Stephen was a conspicuous member of the early Church who died as a martyr by stoning. But whilst Hilgenfeld and Spitta thus treat the passage beginning with καὶ ἤγαγον, Jüngst refers these verses and the rest of the chapter as far as Acts 6:14 to his source A, whilst the previous part of Acts 6:12, συνεκίνησαν— αὐτόν, is in his view an insertion of the Redactor. Clemen regards the whole incident of the bringing before the Sanhedrim as a later addition, and as forming part of his Historia Petri, the revolutionary nature of Stephen’s teaching being placed in the mouth of false witnesses, and the fanaticism of the Jews being lessened by their susceptibility at any rate to the outward impression made by their opponents (Acts 6:15).

Verse 13
Acts 6:13. οὗτος: here and in Acts 6:14 used contemptuously, iste, so Vulgate; cf. Acts 7:40, Acts 18:18, Acts 19:26, ὁ παῦλος οὗτος.— οὐ παύεται λαλῶν: the words in themselves are sufficient to indicate the exaggerated and biassed character of the testimony brought against Stephen—“invidiam facere conantur,” Bengel, βλάσφημα omitted, see above.— μάρτυρας ψευδεῖς, “false,” inasmuch as they perverted the meaning of Stephen’s words, which were no blasphemy against Moses or against God, although no doubt he had taught the transitory nature of the Mosaic law, and that the true worship of God was not confined to the Temple (see Weizsäcker, Apostolic Age, i., 64, 83, E.T., and Wendt, p. 148 (1899)). So also in the very same manner Christ’s words had been perverted (John 2:21, cf. Mark 14:56, Matthew 27:63), and it is likely enough that the spirit of His teaching as to the Sabbath, the laws of purifying, the fulfilling of the law, breathed again in the words of His disciples. But such utterances were blasphemous in the eyes of the Jewish legalists, and Stephen’s own words, Acts 7:48-49, might well seem to them an affirmation rather than a denial of the charges brought against him.— κατἀ τοῦ τόπου τοῦ ἁγίου τούτου: if τούτου is retained (W.H(198)), phrase could refer not only to the Temple as the holy place, but also to the place of assembly of the Sanhedrim, where according to Acts 6:15 the charge was brought, which was probably situated on the Temple Mount on the western side of the enclosing wall, Schürer, Jewish People, div. ii., vol. i., p. 190, E.T., so Hilgenfeld and Wendt, and also Blass, who adds “itaque etiam τούτου (, cf. 14) recte se habet,” although he omits the word in his own text. Weiss thinks that the word dropped out because it could have no reference to a scene in the Sanhedrim.

Verse 14
Acts 6:14. ὁ ναζ. οὗτος: not part of the words of Stephen, but of the witnesses—see however Blass, in loco.— καὶ καταλύσει: the closest similarity to the words in Mark 14:58 (cf. Matthew 26:61), and in both passages the same verb καταλύειν is used. It is also found in all three Synoptists in our Lord’s prophecy of the destruction of the Temple, Matthew 24:2, Mark 13:2, Luke 21:6, and we find it again in the bitter scorn of the revilers who passed beneath the cross (Mark 15:29, Matthew 27:40). The prophecy, we cannot doubt, had made its impression not only upon the disciples, but also upon the enemies of Jesus, and if St. Stephen did not employ the actual words, we can easily understand how easily and plausibly they might be attributed to him.— ἀλλάξει τὰ ἔθη, cf. Ezra 6:11, Isaiah 24:5. ἔθος is used by St. Luke seven times in Acts, three times in his Gospel, and it is only found twice elsewhere in the N.T., John 19:40, Hebrews 10:25; in the Books of the Maccabees it occurs three or four times, in Wisdom of Solomon 4:16 (but see Hatch and Redpath), in Bel and the Dragon Acts 6:15, in the sense of custom, usage, as so often in the classics. Here it would doubtless include the whole system of the Mosaic law, which touched Jewish life at every turn, cf. Acts 15:1, Acts 21:21, Acts 26:3, Acts 28:17. For the dignity which attached to every word of the Pentateuch, and to Moses to whom the complete book of the law was declared to have been handed by God, see Schürer, Jewish People, div. ii., vol. i., p. 307, E.T., and Weber, Judische Theologie, p. 378 (1897). We have moreover the testimony of Jewish literature contemporary with the N.T. books, cf., e.g., Book of Jubilees, placed by Edersheim about 50 A.D., with its ultra-legal spirit, and its glorification of Moses and the Thorah, see too Apocalypse of Baruch, e.g., xv., 5; xlviii., 22, 24; li., 3; lxxxiv., 2, 5.

Verse 15
Acts 6:15. ἀτενίσαντες, see above on Acts 1:10.— ὡσεὶ πρόσωπον ἀγγέλου, cf. LXX, Esther 5:2, where Esther says to the king in reverence εἶδόν σε κύριε, ὡς ἄγγελον θεοῦ; in 2 Samuel 14:17; 2 Samuel 14:20, the reference is not to outward appearance, but to inward discernment (see Wetstein, who refers also to Genesis 33:10, and quotes other instances from the Rabbis, e.g., Dixit R. Nathanael: parentes Mosis viderunt pulchritudinem ejus tanquam angeli Domini: and we have the same expression used by St. Paul in Acta Pauli et Theklœ, 2; ἀγγέλου πρόσωπον εἶχεν. See too Schöttgen, in loco. R. Gedalja speaks of Moses and Aaron when they came to Pharaoh as angels ministering before God). At such a moment when Stephen was called upon to plead for the truth at the risk of his life, and when not only the calmness and strength of his convictions, but also the grace, the beauty of his Master, and the power of His spirit rested upon him, such a description was no exaggeration, cf. a striking passage in Dr. Liddon’s Some Elements of Religion, p. 180. It was said of the aged Polycarp, as he faced a martyr’s death: τὸ πρόσωπον αὐτοῦ χάριτος ἐπληροῦτο and “to have lived in spirit on Mount Tabor during the years of a long life, is to have caught in its closing hours some rays of the glory of the Transfiguration”. But if the brightness on the face of St. Stephen is represented by St. Luke as supernatural (as Wendt admits), we are not called upon to conclude that such a description is due to the glorification of the Saint in Christian legend: “the occasion was worthy of the miracle,” the ministration of the Spirit, ἡ διακονία τοῦ πνεύματος, in which St. Stephen had shared, might well exceed in glory; and a brightness like that on the face of Moses, above the brightness of the sun, might well have shone upon one who like the angels beheld the face of the Father in heaven, and to whom the glory of the Lord had been revealed: “As if in refutation of the charge made against him, Stephen receives the same mark of divine favour which had been granted to Moses” (Humphry). St. Chrysostom speaks of the face of Stephen as being terrible to the Jews, but lovable and wonderful to the Christians (cf. Theophylact, in loco). But although St. Stephen’s words must afterwards have proved terrible to his opponents, we scarcely associate the thought of terror with the verse before us; we may speak of such faces as that of the proto-martyr as αἰδέσιμα but scarcely as φοβερά. It is possible that the representation of St. Stephen in sacred art as a young man may be due to this comparison of his face to that of an angel, angels being always represented as in the bloom of youth (Dr. Moore, Studies in Dante, first series, p. 84).

07 Chapter 7 

Verse 1
Acts 7:1. The question of the high priest breaks in upon the silence (Holtzmann). St. Chrysostom, Hom., xv., thought that the mildness of the inquiry showed that the assembly was overawed by St. Stephen’s presence, but the question was probably a usual interrogation on such occasions (Felten, Farrar).—On εἰ see Acts 1:6, and Blass, Grammatik, p. 254.

Verse 2
Acts 7:2. ἄνδρες ἀδελφοὶ καὶ πατέρες, cf. St. Paul’s address, Acts 22:1, and also note on Acts 23:1. On St. Stephen’s speech see additional note at the end of chapter.— ὁ θεὸς τῆς δόξης: lit(199), “the God of the glory,” i.e., the glory peculiar to Him, not simply ἔνδοξος, a reference to the Shechinah, Exodus 24:16-17, Psalms 29:3, Isaiah 6:3, and in the N.T. cf. 1 Corinthians 2:8, and James 2:1 (John 1:14). The appearances to Abraham and Moses were similar to those later ones to which the term Shechinah was applied. Such words were in themselves an answer to the charge of blasphemy; but Stephen proceeds to show that this same God who dwelt in the Tabernacle was not confined to it, but that He appeared to Abraham in a distant heathen land. ὤφθη: there was therefore no need of a Temple that God might appear to His own (Chrys., Hom., xv.; see Blass, in loco).— τῷ πατρὶ ἡμῶν: emphatic, cf. Acts 7:19; Acts 7:38-39; Acts 7:44-45; St. Stephen thus closely associates himself with his hearers. Wetstein comments: “Stephanus ergo non fuit proselytus, sed Judæus natus,” but it would seem from Wetstein himself that a proselyte might call Abraham father; cf. his comment on Luke 1:73, and cf. Sirach 44:21; Speaker’s Commentary, “Apocrypha,” vol. ii.; see also Lumby’s note, in loco, and cf. Schürer, Jewish People, div. ii., vol. ii., p. 326, note, E.T.— ΄εσοποταμίᾳ: a difficulty at once arises in comparing this statement with the Book of Genesis. Here the call of Abraham is said to have come to him before he dwelt in Haran, but in Genesis 12:1, after he removed thither. But, at the same time Genesis 15:7, cf. Joshua 24:3, Nehemiah 9:7, distinctly intimates that Abraham left “Ur of the Chaldees” (see “Abraham,” Hastings’ B.D., p. 14, and Sayce, Patriarchal Palestine, pp. 166–169, as to its site) in accordance with the choice and guidance of God. St. Stephen applies the language of what we may describe as the second to the first call, and in so doing he was really following on the lines of Jewish literature, e.g., Philo, De Abrah., ii., 11, 16, Mang., paraphrases the divine counsel, and then adds διὰ τοῦτο τὴν πρώτην ἀποικίαν ἀπὸ τῆς χαλδαίων γῆς εἰς τὴν χαῤῥαίων λέγεται ποιεῖσθαι. Moreover the manner of St. Stephen’s quotation seems to mark the difference between the call in Ur and the call in Haran (R.V., not Charran, Greek form, as in A.V.). In Genesis 12:1 we have the call to Abraham in Haran given as follows: ἔξελθε ἐκ τῆς γῆς σου καὶ ἐκ τῆς συγγενείας σου καὶ ἐκ τοῦ οἴκου τοῦ πατρός σου. But the call in Ur, according to St. Stephen’s wording, is one which did not involve the sacrifice of his family, for Abraham was accompanied by them to Haran, and so the clause ἐκ τοῦ οἴκου κ. τ. λ. is omitted because inappropriate. Of course if we omit ἐκ before τῆς συγγενείας (see critical notes), St. Stephen’s words become more suitable still to the position of Abraham in Ur, for we should then translate the words, “from thy land and the land of thy kindred” (Rendall, cf. Lightfoot, Hor. Heb.). St. Stephen may naturally have referred back to Abraham’s first migration from Ur to Haran, as desiring to emphasise more plainly the fact that since the call of God came to him before he had taken even the first step towards the Holy Land by settling in Haran, that divine revelation was evidently not bound up with any one spot, however holy.— χαῤῥὰν, Genesis 11:31; Genesis 12:5; Genesis 27:43, LXX, in the old language of Chaldea = road (see Sayce, u. s., pp. 166, 167, and “Haran” Hastings’ B.D., and B.D.2, i. (Pinches)), in Mesopotamia; little doubt that it should be identified with the Carrœ of the Greeks and Romans, near the scene of the defeat of Crassus by the Parthians, B.C. 53, and of his death, Lucan, i., 104; Pliny, N.H., v., 24; Strabo, xvi., p. 747. In the fourth century Carrœ was the seat of a Christian bishopric, with a magnificent cathedral. It is remarkable that the people of the place retained until a late date the Chaldean language and the worship of the Chaldean deities, B.D.2, “Haran,” and see Hamburger, Real-Encyclopädie des Judentums, i., 4, p. 499, and references cited by him for identification with Carrœ (cf. Winer-Schmiedel, p. 57).

Verse 4
Acts 7:4. μετὰ τὸ ἀποθανεῖν: St. Stephen apparently falls into the same chronological mistake as is made in the Pentateuch and by Philo (De Migr. Abrah., i., 463, Mang.). According to Genesis 11:26 Terah lived seventy years and begat Abraham, Nahor, Haran; in Genesis 11:32 it is said that Terah’s age was 205 years when he died in Haran; in Genesis 12:4 it is said that Abraham was seventy-five years old when he left Haran. But since 70 + 75 = 145, it would seem that Terah must have lived some sixty years after Abraham’s departure. Perhaps the circumstance that Terah’s death was mentioned, in Genesis 11:32, before the command to Abraham to leave Haran, Acts 12:1, may be the cause of the mistake, as it was not observed that the mention of Terah’s death was anticipatory (so Alford). Blass seems to adopt a somewhat similar view, as he commends the reading in Gigas: “priusquam mortuus est pater ejus,” for the obedience of the patriarch, who did not hesitate to leave even his father, is opposed to the obstinacy of the Jewish people (see Blass, in loco). Other attempts at explanation are that reference is made to spiritual death of Terah, who is supposed to have relapsed into idolatry at Haran, a view which appears to have originated with the Rabbis, probably to get rid of the chronological difficulty (Lightfoot, Hor. Heb.; Meyer-Wendt, in loco), but for which there is absolutely no justification in the context; or that Abraham need not have been the eldest son of Terah, but that he was mentioned first because he was the most famous, a view adopted with more or less variation by Wordsworth, Hackett, and recently by Felten (see too B.D.2, p. 16, note), but apparently in opposition to the authority of Hamburger, who states that Terah was seventy years old when Abraham was born, that he was alive when Abraham departed at the age of seventy-five, being released from the duty of caring for his father by the more imperative command to obey the call of God. Lumby quotes from Midrash Rabbah, on Genesis, cap. 39, that God absolved Abraham from the care of his father, and yet, lest Abraham’s departure from Terah should lead others to claim the same relaxation of a commandment for themselves, Terah’s death is mentioned in holy Holy Scripture before Abraham’s departure, cf. Genesis 11:32; Genesis 12:1. One other solution has been attempted by maintaining that μετῴκισεν does not refer to the removal, but only to the quiet and abiding settlement which Abraham gained after his father’s death, but this view, although supported by Augustine and Bengel, amongst others, is justly condemned by Alford and Wendt. The Samaritan Pentateuch reads in Genesis 11:32, 145 instead of 205, probably an alteration to meet the apparent contradiction. But it is quite possible that here, as elsewhere in the speech, Stephen followed some special tradition (so Zöckler).— μετά with infinitive as a temporal proposition frequent in Luke (analogous construction in Hebrew), cf. Luke 12:5; Luke 22:20, etc., cf. LXX, Baruch 1:9; Viteau, Le Grec du N. T., p. 165 (1893).— μετῴκισεν, subject ὁ θεός: cf. for a similar quick change of subject Acts 6:6. Weiss sees in this the hand of a reviser, but the fact that Stephen was speaking under such circumstances would easily account for a rapid change of subject, which would easily be supplied by his hearers; verb only in Acts 7:43 elsewhere, in a quotation—found several times in LXX, and also in use in classical Greek.

Verse 5
Acts 7:5. κληρονομίαν: the field which Abraham bought, Genesis 23:9-17, could not come under this title—the field was Abraham’s purchase, not God’s gift as κληρονομία (see Meyer-Wendt, and Westcott, Hebrews 6:12, additional note, also Bengel, in loco); Acts 7:16 sufficiently shows that Stephen was fully acquainted with Abraham’s purchase of the field.— οὐδὲ βῆμα ποδός, cf. Deuteronomy 2:5; Deuteronomy 11:24, same Hebrew (cf. Hebrews 11:9), “spatium quod planta pedis calcatur” (Grimm); cf. also its use in Xen. It may have been a kind of proverbial expression, cf. Genesis 8:9 (Schöttgen).— καὶ ἐπηγγείλατο, cf. Genesis 12:7 (Genesis 17:8, Genesis 48:4), so that here again God appeared unto Abraham in what was a strange and heathen land. See also for verb, James 1:12; James 2:5. On the force of the word see p. 54.— εἰς κατάσχεσιν: “in possession,” R.V., the A.V. renders the word in its secondary or derivative sense, which is found in Acts 7:45.— οὐκ ὄντος αὐτῷ τέκνου: the faith of Abraham “tecte significatur” (Blass), first because nothing was given—there was only a promise—and secondly because the promise was made while yet he had no child.

Verse 6
Acts 7:6. δέ: not in contrast to the fact just mentioned that Abraham had no child, but introducing a fuller account of God’s promise. The quotation is from LXX, Genesis 15:13, with a few alterations; in LXX and Heb., the second person, not the third, is used; instead of οὐκ ἰδίᾳ in LXX, ἀλλοτρίᾳ, cf. Hebrews 11:9; and instead of αὐτούς, αὐτό corresponding to σπέρμα. Wendt takes ὅτι as “recitantis,” and not with Meyer as a constituent part of the quotation itself, LXX: γιγνώσκων γνώσῃ ὅτι κ. τ. λ.— πάροικον in LXX as a stranger or so journer in a country not one’s own, several times in combination with ἐν γῇ ἀλλοτρίᾳ, cf. Genesis 21:23; Genesis 21:34; Genesis 26:3, and in N.T. cf. this passage and Acts 7:29. In Ephesians 2:19, 1 Peter 2:11, the word is also used, but metaphorically, although the usage may be said to be based on that of the LXX cf. Epist. ad Diognet. v., 5, and Polycarp, Phil., inscript. See Kennedy, Sources of N. T. Greek, p. 102.— ἔτη τετρακόσια: so too Genesis 15:13. The period named belongs not only to κακώσουσιν but also to ἔσται, as Meyer rightly observes. But in Exodus 12:40 four hundred and thirty years are mentioned as the sojourning which Israel sojourned in Egypt, and in both passages the whole space of time is so occupied; or, at all events it may be fairly said that this is implied in the Hebrew text in both Genesis 15:13 and Exodus 12:40 : cf. also for the same mode of reckoning Philo, Quis rer. div. her., 54, p. 511, Mang. But neither here nor in Galatians 3:17 is the argument in the least degree affected by the precise period, or by the adoption of one of the two chronological systems in preference to the other, and in a speech round numbers would be quite sufficient to mark the progressive stages in the history of the nation and of God’s dealings with them. For an explanation of the point see Lightfoot, Galatians 3:17, who regards the number in Genesis as given in round numbers, but in Exodus with historical exactness (to the same effect Wendt, Felten, Zöckler). But in the LXX version, Exodus 12:40, the four hundred and thirty years cover the sojourn both in Egypt and in Canaan, thus including the sojourn of the Patriarchs in Canaan before the migration, and reducing the actual residence in Egypt to about half this period, the Vatican MS. reading four hundred and thirty-five years after adding καὶ ἐν γῇ χαναὰν (the word five, however, πέντε, being erased), and the Alexandrian MS. reading after ἐν χαναὰν the words αὐτοὶ καὶ οἱ πατέρες αὐτῶν, making the revision in the chronology more decisive. This is the chronology adopted in Galatians 3:17, and by Josephus, Ant., ii., 15, 2; but the latter writer in other passages, Ant., ii., 9, 1, and B.J., v., 9, 4, adopts the same reckoning as we find here in Acts. But see also Charles, Assumption of Moses, pp. 3, 4 (1897).

Verse 7
Acts 7:7. The oratio recta is introduced by the words εἶπεν ὁ θεός … κρινῶ ἐγώ emphatic, cf. Romans 12:19. In this verse the quotation is a free rendering of Genesis 15:14, the words ὧδε μετὰ ἀποσκευῆς πολλῆς being omitted after and the latter part of the verse being apparently introduced from Exodus 3:12. And so at length, after so long a time, God appointed for Himself a “holy place,” cf. Acts 6:13 (Blass).— ᾧ ἐὰν δουλεύσωσι, cf. LXX, Genesis 15:14, and see critical note above, cf. also Burton, N. T. Moods and Tenses, p. 123.

Verse 8
Acts 7:8. διαθήκην, fœdus (Grimm, Blass), the same word is used in LXX, Genesis 17:10, and with two or three exceptions uniformly in LXX for “covenant,” so too in the Apocrypha with apparently two exceptions. The ordinary word for “covenant,” συνθήκη, is very rare in LXX (though used by the later translators, Aquila, Sym., Theod., for בְּרִית, but see also Ramsay, Expositor, ii., pp. 322, 323 (1898)). But the word διαθ. would be suitably employed to express a divine covenant, because it could not be said that in such a case the contractors are in any degree of equal standing ( συνθήκη). In the N.T. the sense of “covenant” is correct (except in Galatians 3:15 and Hebrews 9:16). But in classical writers from the time of Plato διαθήκη generally has the meaning of a will, a testament, a disposition of property, and in the Latin renderings of the word in the N.T. we find uniformly testamentum in cases where the sense of “covenant” is beyond dispute (Luke 1:72, Acts 3:25 d. dispositionis; and here d. has dispositionem, also in Romans 11:27), cf., e.g., in this verse, Vulgate and Par. No doubt the early translators would render διαθήκη by its ordinary equivalent, although in the common language it is quite possible that testamentum had a wider meaning than the classical sense of will, see Westcott, Hebrews, additional note on Acts 9:16; Lightfoot on Galatians 3:15; A. B. Davidson, Hebrews, p. 161; and “Covenant” in Hastings’ B.D. and Grimm-Thayer, sub v.; Hatch, Essays in Biblical Greek, pp. 47, 48; and more recently Ramsay, Expositor, ii., pp. 300 and 321 ff. (1898).

Verse 9
Acts 7:9. ζηλώσαντες, cf. Genesis 37:11, and so in Genesis 26:14; Genesis 30:1, Isaiah 11:13, Sirach 37:10; used also in a bad sense in Acts 17:5, 1 Corinthians 13:4, James 4:2, and so in classical writers. It may be used here absolutely, as in A.V. (see Grimm, Nösgen), or governing ἰωσήφ, as in R.V.— ἀπέδ. εἰς, cf. for construction Genesis 45:4.

Verse 10
Acts 7:10. ἧν ὁ θεὸς μετʼ αὐτοῦ, cf. Genesis 39:2; Genesis 39:21; Genesis 39:23 (cf. Luke 1:28; Luke 1:66).— ἐξείλετο … ἐκ: the same construction in Genesis 32:11, Exodus 3:8, and in N.T., Acts 12:11; Acts 26:17, Galatians 1:4; so in classical Greek. The middle force of the verb in the sense of causing to be saved is lost.— χάρις, cf. Acts 2:41. The word means primarily, as the context shows, favour with man, cf. Genesis 39:21; but this χάρις was also a divine gift: ἔδωκεν. It is significant also that Pharaoh speaks of Joseph, Genesis 41:38, as a man in whom the spirit of God is, although no doubt the expression refers primarily to Joseph’s skill in foretelling and providing against the famine.— σοφίαν: in interpreting the king’s decree, Genesis 41:25 ff.— ἐναντίον, so in Genesis 39:21.— βασ. αἰγ.: without the article as in Hebrew (Blass), cf. Genesis 41:46; see also Winer-Schmiedel, p. 185.— καὶ κατέστησεν, sc., Pharaoh, cf. change of subject as in Acts 7:4, in which Weiss also sees the hand of a reviser, but see above. The same word is used in Genesis 41:43, and cf. for ἡγούμενον the same chap., Acts 7:41, where the sense of the title is shown—the exact word is used of Joseph in Sirach 49:15 ( ἡγούμενος ἀδελφῶν); in N.T. four times in Luke, see Luke 22:26, Acts 7:10; Acts 14:12; Acts 15:22; elsewhere only in Hebrews, cf. Hebrews 13:7; Hebrews 13:17; Hebrews 13:24.

Verse 11
Acts 7:11. λιμὸς, cf. Luke 4:25, where ἐπί follows.— χορτάσματα: sustenance, R.V., fodder, provender for their cattle, cf. Genesis 24:25; Genesis 24:32; Genesis 42:27, Judges 19:19; only here in N.T., cf. Polyb., ix., 43. The want of it would be a most pressing need for large owners of flocks. Blass takes it as meaning frumentum, corn, food for man as well as for beasts, since χορτάζειν, both in LXX and N.T. (Mark 8:4; cf. Mark 7:27-28), is used of the food of man, cf. Kennedy, Sources of N. T. Greek, pp. 82, 156.

Verse 12
Acts 7:12. σῖτα, but σιτία in R.V. (Blass follows T.R.), cf. LXX, Proverbs 30:22 = properly food made of corn opposed to χόρτος ( σῖτα not elsewhere in N.T., but in LXX τὰ σῖτα, corn, frumenta). In Genesis 42:2 we have σῖτος. But as Wendt points out, in the words which follow: πρίασθε ἡμῖν μικρὰ βρώματα we have what may well correspond to σιτία.— ὄντα: on the participle after verbs of sense, e.g., ὁρῶ, ἀκούω, οἶδα, in classical Greek, construction same as here—especially in Luke and Paul in N.T., cf. Viteau, Le Grec du N. T., p. 196 (1893).— πρῶτον = “the first time,” R.V. = τὸ πρότερον to opposed to ἐν τῷ δευτέρῳ, Acts 7:13, which is only found here in N.T.: generally δεύτερον (cf. ἐκ δευτέρου, 1 Maccabees 9:1 and Daniel 2:7 (LXX)).

Verse 13
Acts 7:13. ἀνεγνωρίσθη: the compound verb apparently from LXX, Genesis 45:1.— φανερὸν ἐγέν., cf. Luke 8:17; Luke 4:36; Luke 1:65; Luke 6:49, etc.; on Luke’s fondness for periphrasis with γίνομαι, see Plummer on Luke 4:36.— τὸ γένος τοῦ ἰ.: R.V. “race,” so Acts 7:19, cf. Acts 4:36, because wider than συγγένειαν, “kindred,” in Acts 7:14. R.V. “became manifest” strictly; the captain of the guard, Genesis 41:12, had previously mentioned that Joseph was a Hebrew, but the fact which had been only mentioned incidentally “became manifest” when Joseph’s brethren came, and he revealed himself to them, so that Pharaoh and his household were aware of it, Acts 7:16. It was not until later that five of Joseph’s brethren were actually presented to Pharaoh, Genesis 47:1 ff. (Hackett).

Verse 14
Acts 7:14. μετεκαλέσατο: four times in Acts, and nowhere else in N.T., cf. Acts 10:32, Acts 20:17, Acts 24:25, only once in LXX, H. and R., cf. Hosea 11:2, A so εἰσκαλέομαι, only once in N.T., cf. Acts 10:23; not in LXX or Apocrypha. Both compounds are peculiar to St. Luke in N.T., and are frequent in medical writers, to “send for” or to “call in” (although Polyb. in middle voice, Acts 22:5; Acts 22:2, in same sense) a physician, Hobart, Medical Language, etc., p. 219. In Attic Greek we should have μεταπέμπεσθαι.— ἐν ψυχαῖς ἑβδομήκοντα πέντε: ἐν = Hebrew בְּ, cf. Deuteronomy 10:22, in (consisting in) so many souls, cf. Luke 16:31. Here in Deut., LXX, as also in Hebrew, we have the number given as seventy (although in A, seventy-five, which seems to have been introduced to make the passage similar to the two others quoted below) who went down into Egypt. But in Genesis 46:27, and in Exodus 1:5, LXX, the number is given as seventy-five (the Hebrew in both passages however giving seventy as the number, although in Genesis 46:26 giving sixty-six, making up the seventy by adding Jacob, Joseph, and his two sons). For the curious Rabbinical traditions current on the subject, see Lumby, Acts, p. 163. In Genesis 46:27 the LXX make up the number to seventy-five by adding nine sons as born to Joseph while in Egypt, so that from this interpolation it seems that they did not obtain their number by simply adding the sons and grandsons, five in all, of Ephraim and Manasseh from Genesis 46:20 (LXX) to the seventy mentioned in the Hebrew text, as Wetstein and others have maintained. But there is nothing strange in the fact that Stephen, as a Hellenist, should follow the tradition which he found in the LXX. Josephus in Ant., ii., 7, 4; vi., 5, 6, follows the Hebrew seventy, and Philo gives the two numbers, and allegorises about them. See Meyer-Wendt, p. 174, note, Hackett, Lumby, in loco, and Wetstein. Nothing in the argument is touched by these variations in the numbers.

Verse 15
Acts 7:15. The frequent mention of Egypt may perhaps indicate that Stephen meant to emphasise the fact that there, far away from the land of promise, God’s Presence was with the chosen race (who were now all in a strange land) and His worship was observed.— μετετέθησαν: only here in this sense in N.T. Some have supposed that only οἱ πατέρες and not αὐτός is the subject; this would no doubt avoid the first difficulty of the verse, viz., that Jacob was buried in Shechem, whereas according to Genesis 50:13 he was laid to rest in the cave of Machpelah. But a further difficulty must be met. Joseph is the only son of the Patriarch who is expressly stated to have been buried in Shechem, Joshua 24:32, and of the removal of the bodies from Egypt nothing is said. But the silence as to the latter fact need not trouble us, as whether we accept the tradition mentioned by Josephus or by St. Jerome, they both presuppose the removal of the bodies of the Patriarchs to the promised land, cf. the discussion on Exodus 13:19. Mechilta (Lumby, p. 164), Wetstein, in loco, and see also the tradition in the Book of Jubilees, chap. xlvi., that the children carried up the bones of the sons of Jacob, and buried them in Machpelah, except those of Joseph. But another tradition is implied in Sot. 7 b. According to Josephus, who probably repeats a local tradition, Ant., ii., 8, 2, they were buried at Hebron. But according to St. Jerome their tombs were shown at Shechem, and the Rabbinical tradition mentioned by Wetstein and Lightfoot places their burial there, a statement supported by a Samaritan tradition existing to this day (Palestine Exploration Fund, December, 1877, see Felten and Plumptre, in loco). When we consider the prominent position of Shechem as compared with Hebron in the time of Joshua, there is nothing strange in the fact that the former place rather than Machpelah should have been chosen as the resting-place not only of Joseph but also of his brethren. Plumptre has ingeniously contended that St. Stephen might have followed the Samaritan tradition, cf. Acts 6:5, and see Expositor, vol. vii., first series: “The Samaritan element in the Gospels and Acts,” p. 21 ff., although we need not suppose that in this reference to the hated Samaritans Stephen proposed to show that not even they had been rejected by God. There is certainly no difficulty in supposing that here and elsewhere Stephen might easily have adopted some popular tradition, and at all events the fact that the mistake, if it is one, is left unnoticed by the historian is a plain proof of the truthfulness of the record. But a further difficulty. Abraham purchases the cave of Machpelah, but from Ephron the Hittite, Genesis 23:16. The sons of Hamor sell a field, but to Jacob—a field at Shechem, Genesis 33:19, Joshua 24:32. How can we explain this with reference to the statement in the text? Shechem was the earliest settlement of Abraham when he entered Canaan, and there he built an altar, Genesis 12:6-7. But no devout Hebrew worshipper, with all his reverence for holy places, would be content to see the altar so consecrated belonging to others, and so exposed to desecration; the purchase of the ground on which an altar stood would therefore seem to follow as a kind of corollary from the erection of an altar on that ground. This is at all events a more satisfactory solution than omitting the word ἀβραάμ or exchanging it for ἰακώβ (see Hackett). Of course the reading of R.V., W.H(200) (as above), prevents a further difficulty as to the rendering of τοῦ συχέμ if the reading τοῦ συχέμ is retained, cf. Wendt, critical note, p. 157 (edition 1899), who follows A.V. in supporting “the father of Sichem,” so Hackett, but see on the other hand Plumptre, Acts, in loco, and Felten, in loco. For the way in which the two purchases and the two burials may have been confused in popular tradition, see Zöckler, Apostelgeschichte, p. 302, 2nd edit. (cf. Bengel, Stier, Nösgen).

Verse 17
Acts 7:17. καθὼς: not “when” as in A.V., but “as” R.V., prout, quemadmodum, cf. Mark 4:33 : “in the degree that”: Felten thinks that it is temporal, as in 2 Maccabees 1:31.— τῆς ἐπαγγελίας, cf. Acts 2:33.— ἧς: Attic attraction.— ὤμοσεν: but if we read with R.V., etc., ὡμολόγησεν “vouchsafed,” so in classical Greek, cf. Jeremiah 51:25 (LXX), Matthew 14:7 ( ὤμοσεν, a gloss from the LXX according to Wendt).— ηὔξησεν ὁ λ. καὶ ἐπληθύνθη, cf. Exodus 1:7, so in a strange land the blessing was continued (Weiss).

Verse 18
Acts 7:18. Cf. Exodus 1:8, and Jos., Ant., ii., 9, 1. After ἕτερος add ἐπʼ αἰγ., see above. ἕτερος not ἄλλος, probably meaning the native sovereign after the expulsion of the Shepherd Kings, “Joseph,” B.D.2; “Egypt,” B.D.2, pp. 886, 887; Hamburger, Real-Encyclopädie des Judentums, i., 5, pp. 759, 760; Sayce, Higher Criticism and the Monuments, p. 237.— ἄχρις οὗ: only in Luke amongst the Evangelists, Luke 21:24, Acts 7:18; Acts 27:33. Sayce, following Dr. Naville, argues in favour of Ramses II. as the Pharaoh of the Oppression, see u. s. and Expository Times, January and April, 1899, but see on the other hand the number of February, p. 210 (Prof. Hamond), and Expositor, March, 1897, Prof. Orr on the Exodus. Joseph settled under the Hyksos or Shepherd Kings, but the words “who knew not Joseph” should apparently refer, according to Dr. Sayce, not to the immediately succeeding dynasty, i.e., the eighteenth, in which a Canaanite might still have occupied a place of honour, but rather to the nineteenth, which led to the overthrow of the stranger, and to a day of reckoning against the Hebrews. But it becomes difficult to speak with absolute confidence in the present state of Egyptological research, see Expositor, u. s., p. 177. οὐκ ᾔδει: in Robinson’s Gesenius, p. 380, the word is taken literally, or it may mean “who does not know Joseph’s history or services”; others take it “who had no regard for his memory or services”. Hamburger understands by it that Joseph was quite forgotten under the new national dynasty, whilst Nösgen refers to the use of οἶδα in Matthew 25:12.

Verse 19
Acts 7:19. κατασοφισάμενος: in Exodus 1:10 we have the same verb “let us deal wisely with them” here translated “deal subtilly”; Vulgate, “circumveniens,” cf. Rhemish version: “circumventing our stock” ( γένος, as in Acts 4:36); cf. Judith 5:11; Judith 10:19, in both passages the same verb is used, translated (R.V.), Acts 5:11, “dealt subtilly”—the Syriac, probably nearest to the Hebrew, “dealt wisely with them,” i.e., the Egyptians dealt so with the Hebrews. In the second passage, R.V., word is rendered “might deceive”; same verb in Syriac as in Exodus 1:10, Heb.; Speaker’s Commentary, “Apocrypha,” i., p. 290. Josephus and Philo use verb in same sense as in text; see for the force and meaning of κατά here, Page and Rendall.— ἐκάκωσε, cf. Exodus 1:11, where the same word is used of task-masters afflicting the people with burdens. For other ways in which Pharaoh is said to have afflicted the people, see Jos., Ant., ii., 9, 1.— τοῦ ποιεῖν κ. τ. λ., “that they [or he, margin] should cast out their babes,” R.V. But a comparison with Exodus 1:22 (LXX) justifies us in taking these words, as in R.V. margin, as describing the tyranny of Pharaoh, not as declaring that the parents themselves exposed their children. For the construction see Blass, Grammatik, p. 231; cf. 1 Kings 17:20, etc., genitive of result, see Page on Acts 3:12, and in loco, and Burton, N. T. Moods and Tenses, p. 157.— ἔκθετα: only here in N.T. and not in LXX, but used with γόνος in Eur., Andr., 70.— εἰς τὸ: expressing the purpose, cf. Luke 5:17.— ζωογονεῖσθαι: in the active the verb is used three times, in Exodus 1, of the midwives saving the Hebrew children alive, Acts 7:17-18; Acts 7:22 (cf. Judges 8:19, etc.), vivum conservare. In the N.T. the word is only used by St. Luke here and in his Gospel, chap. Acts 17:33, and once by St. Paul, 1 Timothy 6:13 (see R.V. margin). St. Chrysostom comments on the thought that where man’s help was despaired of, and the child was cast forth, then God’s benefit did shine forth conspicuous, Hom., xvi.

Verse 20
Acts 7:20. ἐν ᾧ καιρῷ, cf. Acts 1:7, Acts 3:19, characterising the time, comp. Bengel, tristi, opportuno: on the name ΄ωυσῆς see Blass, Grammatik. p. 10, and Hamburger, Real-Encyclopâdie des Judentums, i., 5, p. 768, and critical notes.— ἀστεῖος τῷ θεῷ: if we render the expression as in A. and R.V., “exceeding fair,” the dative τῷ θεῷ is used as an equivalent of the Hebrew expression employed almost in a superlative sense, לֵאלהִים, Jonah 3:3. πόλις μεγ. τῷ θεῷ. Or the expression may be rendered “fair to God,” i.e., in the judgment of God; cf. δυνατὰ τῷ θεῷ, 2 Corinthians 10:4 and James 2:5, τοὺς πτωχοὺς τῷ κόσμῳ. Page and Wendt compare Æsch., Agam., 352, and see also Simcox, Language of the N. T., p. 81. ἀστεῖος, lit(201), belonging to the city (opposite to ἄγροικος), witty, clever; then, elegant, pretty; Vulgate, elegans, used as a general word of praise: applied to Moses here, in Exodus 2:2, and Hebrews 11:23, and also by Philo, cf. also Jos., Ant., ii., 97, and see Hamburger, u. s., i., 5, p. 773; Jalkut Rubeni, f. 75, 4. For other instances of the use of the word see LXX, Numbers 22:32, Judges 3:17, and Judith 11:23, Susannah, ver 7; in the last two passages used of physical fairness, prettiness (cf. Arist., Eth. Nic., iv., 3, 5, and instances in Wetstein). In 2 Maccabees 6:23 it is also used, and ἀστείως in 2 Maccabees 12:43 in the general sense of right and good, honestly.— ἀνετράφη μῆνας τρεῖς, cf. Exodus 2:2, verb used only by St. Luke, twice in this chapter, and in Acts 20:3, once in Luke 4:16, but cf. margin, W.H(202)—not used in LXX, but in Wisdom of Solomon 7:4 (where A has ἀνεστρ.), and see also 4 Maccabees 10:2; 4 Maccabees 11:15 (but A.R., τραφ.). The word is used in classical Greek, as in Wisdom of Solomon 7:4 and here, of a child nourished to promote its growth (although sometimes with the idea of improving the mind, cf. Acts 20:3). In the N.T. it is peculiar to St. Luke, and it is just the word which a medical man would use, frequently found in medical writings, opposed to ἰσχναίνω; see L. and ., sub v., and Hobart, Medical Language, p. 207.

Verse 21
Acts 7:21. ἐκτεθ.: the regular word for exposure of children in classical Greek; see also Wisdom of Solomon 18:5, peculiar to Luke in N.T., and only here in this sense; cf. Exodus 2:3, and (203) critical note above.— ἀνείλετο—same word in Exodus 2:5. The verb, though very frequent in Luke in the sense of to kill, is only used here in the sense of A. and R.V., Vulgate, sustulit—but cf. Aristoph., Nub., 531; Epict., Diss., i. 23, 7. ἑαυτῇ: as in contrast to the child’s own mother. According to tradition, Pharaoh’s daughter designed him for the throne, as the king had no son, Jos., Ant., ii., 9, 7.— εἰς υἱόν, Exodus 2:10; cf. Acts 13:22; Acts 13:47; Simcox, Language of N. T., p. 80.

Verse 22
Acts 7:22. ἐπαιδεύθη, cf. Acts 22:3 here with instrumental dative, or, better, dative of respect or manner; not mentioned in Exodus, but see Philo, Vita Moys., ii., 83, Mang., and also Schürer, Jewish People, div. ii., vol. i., p. 343, E.T.; cf. the knowledge of magic ascribed to Pharaoh’s wise men in Exodus 7:11, and “Jannes and Jambres,” B.D.2, and also 1 Kings 4:30, and Isaiah 19:2; Isaiah 19:11-12; Hamburger, Real-Encyclopädie des Judentums “Zauberei,” i., 7, 1068, and references in Wetstein, in loco. παιδεύω, both in LXX and N.T., used in the sense of training; cf. Proverbs 5:13 (Jos., C. Apion, i., 4), 1 Timothy 1:20, Titus 2:12, and also in the sense of chastising, so often in LXX and in N.T., and also similarly used in classical Greek. The passage is also important because it helped to fix the attention of cultivated early Christian writers upon the wisdom of Greek poets and philosophers, and to give a kind of precedent for the right pursuit of such studies; cf. Clem. Alex., Strom., i., 5, 28; vi., 5, 42; Justin Martyr, Dial. c. Tryph., c., 1–4; see Dean Plumptre’s note, in loco.— ἦν δὲ δυνατὸς, cf. Acts 18:24, and especially Luke 24:19; see also Sirach 21:7, Judith 11:8. If αὐτοῦ is retained, the mode of expression is Hebraistic (Blass). There is no contradiction with Exodus 4:10, and no need to explain the expression of Moses’ writings, for Stephen has in his thoughts not so much, as we may believe, the oratorical form as the powerful contents of Moses’ words (e.g., his prophetical teaching, Hamburger, “Moses,” Real-Encyclopädie des Judentums, i., 5, 772). Josephus speaks of him as πλήθει ὁμιλεῖν πιθανώτατος, Ant., iii., 1, 4 (see also Jos., Ant., ii., 10, 1, for the traditional exploits of Moses, and Hamburger, u. s., p. 771).

Verse 23
Acts 7:23. ὡς, cf. Acts 1:10, Lucan. The exact age is not mentioned in O.T., but it was traditional (Weiss refers its mention to the reviser, perhaps introduced as a parallel to Acts 7:30). According to the tradition, which Stephen apparently followed, Moses lived forty years in Pharaoh’s palace, but some accounts give twenty years; his dwelling in Midian occupied forty years, and he governed Israel for the same period, Acts 13:18. See Midrash Tanchuma on Exodus 2:6 (Wetstein, with other references, so too Lumby).— ἐπληροῦτο, “but when he was well-nigh,” etc., R.V., lit(204) “when the age of forty years was being fulfilled to him” (imperf. tense), cf. Luke 21:24, Acts 2:1; Acts 9:23; Acts 24:27, and Acts 7:30 below; so repeatedly in LXX.— ἀνέβη ἐπὶ τὴν καρδίαν αὐτοῦ, cf. 1 Corinthians 2:9 for the expression, probably taken from LXX, Isaiah 65:17, cf. Jeremiah 3:16; Jeremiah 32:35, Ezekiel 38:10, and 2 Kings 12:4. The phrase is an imitation of the Hebrew. Gesenius compares the phrase before us with Heb., Ezekiel 14:3-4; see also Viteau, Le Grec du N. T., p. 66 (1896).— ἐπισκέψασθαι, cf. Luke 1:68; Luke 1:78; Luke 7:16, cf. Exodus 4:31, of God visiting His people by Moses and Aaron (Acts 15:14). In each of these passages the verb is used of a divine visitation, and it is so used by St. Luke only amongst N.T. writers, except Hebrews 2:6 = Psalms 8:5, LXX. It is used elsewhere in Matthew 25:36; Matthew 25:43, James 1:27, Acts 6:3; Acts 15:36 (cf. Judges 15:1). The word is used of visits paid to the sick, cf. Sirach 7:35, and so in classical Greek (see Mayor on James 1:27), often in medical writings and in Plutarch (Grimm, sub v., and Kennedy, Sources of N. T. Greek, p. 105); mostly in the LXX, as always in the N.T., in good sense (Genesis 21:1, Ps. 8:4, 79:14, Sirach 46:14, Judith 8:33, but also with reference to divine punishment, Ps. 88:31, 32, Jeremiah 9:9; Jeremiah 9:25; Jeremiah 11:22; Jeremiah 34:8, etc.), cf. its use in Psalms of Solomon, where it is generally employed with reference to divine visitation, either for purposes of punishment or deliverance. In modern Greek = to visit, same sense as in LXX and N.T.; Kennedy, u. s., p. 155. For its old English sense of visit, as looking upon with kindness, Lumby compares Shaks., Rich. II., i., 3, 275: “All places that the eye of heaven visits”.— τοὺς ἀδελφοὺς αὐτοῦ: though in a king’s palace, and far removed in one sense from his people, Moses remembers that he is an Israelite, and that he has brethren; while others forgot their brotherhood he reminded them of it: “motivum amoris quod Moses etiam aliis adhibuit Acts 7:26,” Bengel, cf. Exodus 2:10, and Hebrews 11:24-25.

Verse 24
Acts 7:24. ἀδικούμενον, “wronged,” i.e., by blows, Exodus 2:11.— ἠμύνατο: only here in N.T. (sc., τὸν ἀδικοῦντα); in active the verb means to defend, “debebat scribere ἤμυνε,” says Blass, but in the middle it means defence of oneself, or of a friend, with the collateral notion of requital or retaliation on an enemy (see Rendall). In the middle it has also the meaning of avenging, and therefore might mean here “he took vengeance on” or “he repulsed” (cf. Joshua 10:13, 2 Maccabees 10:17, Wisdom of Solomon 11:3, and Jos., Ant., ix., 1, 2), although this is expressed in the next words.— ἐποίησεν ἐκδίκησιν, cf. Luke 18:7-8; Luke 21:22; lit(205), “wrought an avenging,” Romans 12:19 (cf. Hebrews 10:30), 2 Corinthians 7:11, 2 Thessalonians 1:8, 1 Peter 2:14. This and similar expressions are common in LXX, Judges 11:36, Psalms 149:7, Ezekiel 25:17, 1 Maccabees 3:15; 1 Maccabees 7:9; 1 Maccabees 7:24; 1 Maccabees 7:38; ἐκδ. in Polybius with ποιεῖσθαι, Acts 3:8; Acts 3:10.— καταπονουμένῳ: only here and in 2 Peter 2:7; cf. 2 Maccabees 8:2 (R has καταπ α τ ούμ., of the Jews oppressed, trodden down, in the days of Judas Maccabæus), 3 Maccabees 2:2; 3 Maccabees 2:13; used in Polyb. and Josephus, etc. The exact word is found in Didache 1, v., 2.— πατάξας: lit(206), to strike, hence to kill, in Biblical language only, cf. Exodus 2:12; Exodus 2:14, and Acts 7:28 below: so also in Matthew 26:31, Mark 14:27 (Zechariah 13:7, LXX). The verb is very frequent in LXX. “Smiting the Egyptian,” R.V.— τὸν αἰγ.: not previously mentioned, but implied in ἀδικ., which involves an oppressor; as in Acts 7:26 the facts are regarded by St. Stephen as known to his audience.

Verse 25
Acts 7:25. ἐνόμιζε δὲ: a comment by St. Stephen, but we are not told upon what grounds Moses based his expectation (see however Lumby’s note, in loco). The verb is found in Luke 2:44; Luke 3:23, and seven times in Acts, but elsewhere in the Gospels only three times in St. Matthew; it is used three times by St. Paul. It is frequently found in ii. and iv. Macc., twice in Wisdom and once in Ecclesiasticus.— διὰ χειρὸς αὐτοῦ, Acts 2:23. δίδωσι, “was giving them,” R.V. (not “would give,” A.V.), as if the first step in their deliverance was already taken by this act, so συνιέναι, “understood,” R.V. (not “would understand,” A.V.). In Jos., Ant., ii., 9, 2, 3, reference is made to the intimation which was said to have been vouchsafed by God to Amram the father of Moses that his son should be the divine agent who was expected to arise for the deliverance of the Hebrews, and whose glory should be remembered through all ages. It has been sometimes thought that St. Stephen had this tradition in mind.— οἱ δὲ οὐ συνῆκαν: Mr. Page notes the rhetorical power in these words, cf. Acts 7:53 καὶ οὐκ ἐφυλάξατε.

Verse 26
Acts 7:26. ὥφθη: Wendt commends Bengel, who sees in the word the thought that he appeared ultro, ex improviso, cf. Acts 2:3, Acts 7:2, Hebrews 9:28.— συνήλασεν: but if we read συνήλλασσεν, see critical note = imperfect, de conatu, cf. Matthew 3:14, Luke 1:59; Luke 15:14, Acts 26:11, see Burton, N. T. Moods and Tenses, p. 12, from συναλλάσσω, only found here in N.T., not in LXX or Apocrypha, but in classical Greek, cf. Thuc., i., 24.— ἱνατί = ἵνα τί γένηται; cf. Acts 4:25, and Luke 13:7 (Matthew 9:4; Matthew 27:46, 1 Corinthians 10:29), and with the words ἱνατί ἀδικεῖτε ἀλλήλους; Exodus 2:13 (Moulton and Geden); used several times in LXX, also by Aristoph, and Plato. Like the Latin ut quid? see Grimm, sub v., and for spelling; and comp. also Blass, Gram., p. 14, and Winer-Schmiedel, p. 36.— ἄνδρες, ἀδελφοί ἐστε: the fact of their brotherhood aggravated their offence; it was no longer a matter between an Egyptian and a Hebrew as on the previous day, but between brother and brother—community of suffering should have cemented and not destroyed their sense of brotherhood. Hackett and Alford take ἄνδρες as belonging to ἀδελφοί (not as = κύριοι, ‘Sirs’ in A. and R.V.), men related as brethren are ye, cf. Genesis 13:8.

Verse 27
Acts 7:27. ἀπώσατο for Attic ἀπεώσατο (see also Acts 7:45), not found in the O.T. parallel, but added by Stephen, cf. Acts 7:38, compare LXX, Jeremiah 4:30. The word may be introduced to emphasize the contumaciousness of the people, which in Stephen’s narrative is the motive of the flight of Moses; in Exodus, Moses flees from fear of Pharaoh, and the answer of the Hebrew demonstrates to him that his deed of yesterday was known—but there is no contradiction in the two narratives. The matter would become known to Pharaoh, as the words of the Hebrew intimated; it could not be hidden; and in spite of the attempt at concealment on the part of Moses by hiding the body in the sand, his life was no longer safe, and so he fled because he had nothing to hope for from his people. Stephen’s words would be quite consistent with the narrative in Exodus (Nösgen, Apostelgeschichte, p. 163, as against Overbeck).

Verse 28
Acts 7:28. Cf. Exodus 2:14.

Verse 29
Acts 7:29. ἐν τῷ λόγῳ τούτῳ· Weiss points out that Moses fled on account of this word, because he saw that his people would not protect him against the vengeance of Pharaoh. Jos., Ant., ii., 11, 1, makes the cause of the flight of Moses not the words which told him that his deed was known, but the jealousy of the Egyptians, who represented to the king that he would prove a seditious person.— ΄αδιάμ: generally taken to mean or to include the peninsula of Sinai (Exodus 2:15; Exodus 3:1), and thus agrees with the natural supposition that his flight did not carry Moses far beyond the territory of Egypt (cf. Exodus 18:1-27). The name Midianites would be applied to the descendants of Abraham’s fourth son by Keturah, who in various clans, some nomadic, some mercantile (e.g., those to whom Joseph was sold), may be described as Northern Arabs. (Dr. Sayce, u. s., p. 270, maintains that Moses to get beyond Egyptian territory must have travelled further than to the . peninsula of our modern maps, and places Sinai in the region of Seir, with Midian in its close neighbourhood.) Amongst one of these tribes Moses found a home in his flight, Hamburger, “Midian,” Real-Encyclopädie des Judentums, i., 5, 755. Hackett, Acts, p. 104, “Midian,” B.D.1.— οὗ ἐγένν., cf. Exodus 2:22; Exodus 4:20; Exodus 18:3. Weiss thinks the notice due to a reviser, who wished to show that Moses had given up his people, and made himself a home in a strange land.

Verse 30
Acts 7:30. πληρωθέντων, see Acts 7:23, cf. Exodus 7:7, “fulfilled,” R.V. ὤφθη, Acts 7:2, so the second fundamental revelation of God to Israel took place in the wilderness far away from the Promised Land (Weiss), see also Acts 7:33.— τεσσαράκοντα, cf. Acts 1:3.— σινᾶ: there is no contradiction between this and Exodus 3:1, where the appearance is said to take place in Horeb, for whilst in the N.T. and Josephus Sinai only is named for the place of the law-giving, in the O.T. the two names are interchanged, cf. also Sirach 48:7. According to Hamburger the two names are identical, signifying in a narrower sense only one mountain, the historical mountain of the giving of the law, but in a wider sense given to a whole group of mountains. Thus Hamburger declines to accept the view that Horeb was the name of the whole ridge of mountain-cluster, whilst Sinai specially denotes the mountain of the law-giving, since Horeb is also used for the same event (cf. Exodus 3:1; Exodus 17:6; Exodus 33:6), Real-Encyclopädie des Judentums, i., 7, 940. See also B.D.1, “Sinai,” Wendt, edition (1899), in loco; Schaff-Herzog, Encyclopœdia, iv., “Sinai” (also for literature); and Grimm-Thayer, sub v. According to Sayce, Higher Criticism and the Monuments, p. 263 ff., Sinai is a mountain of Seir, rather than of the Sinaitic peninsula so called. The same writer lays stress upon the fact that Sinai is associated with Seir and Edom, Deuteronomy 33:2, Judges 5:4-5, and maintains that it is nowhere in the O.T. transported to the Sinaitic peninsula of our modern maps. The word σινᾶ is an indeclinable noun τό (sc., ὄρος); Josephus τὸ σιναῖον and τὸ σιναῖον ὄρος; Grimm-Thayer, Winer-Schmiedel, p. 91, Blass, Gram., 8, 32; and see also Sayce, u. s., p. 268, 269, and Patriarchal Palestine, p. 259, who renders as adjective “(the mountain) which belongs to Sin,” i.e., like desert which it overlooked, to the worship of the Babylonian Moon-God Sin in that region.— ἄγγελος: in Exodus 3:2 “the angel of the Lord,” but in Acts 7:7 “the Lord said,” so here in Acts 7:31 “the voice of the Lord said,” cf. Acts 7:33. For the same mode of expression cf. Acts 27:23 with Acts 23:11. In this Angel, the Angel of the Lord, cf. Exodus 3:2 with Acts 7:6; Acts 7:14 and Genesis 22:11 with Acts 7:12; the Angel of the Presence, Exodus 33:11, cf. Isaiah 63:9 (Acts 7:38 below), although Jewish interpreters varied, the Fathers saw the Logos, the Eternal Word of the Father. See references in Felten, in loco, and Liddon, Bampton Lectures, Lect. ii., and “Angel,” B.D.2. Otherwise we can only say that Jehovah Himself speaks through the Angel (Weiss, Blass, in loco).— ἐν φλογὶ πυρὸς βάτου: words interchanged as in LXX A, Exodus 3:2; according to Hebrew πυρὸς ἐκ τοῦ βάτου— πυρός here = an adjective, rubus incensus (Blass, Weiss); cf. 2 Thessalonians 1:8, ἐν πυρὶ φλογός. For gender of βάτος see Acts 7:35.

Verse 31
Acts 7:31. κατανοῆσαι: this careful observation is implied in the narrative of Exodus though the word is not employed. It is a favourite word with St. Luke, and is used by him four times in his Gospel and four times in Acts, elsewhere in Gospels only in Matthew 7:3 (five times in Epistles). On its force see Westcott on Hebrews 3:1 : “oculos vel mentem defigere in aliquo” Grimm; properly = to take notice of, so in classical Greek; it is used also in the sense of observing, looking at, cf. James 1:27; and in a general sense, to see, cf. LXX, Ps. 93:9, cf. Psalms 90:8; and also, to consider, Hebrews 10:24 (Mayor, note on James 1:27). In the LXX, where it is frequent, it is used with both shades of meaning.

Verse 32
Acts 7:32. ἔντρομος γεν. (cf. Acts 10:4, ἔμφοβος γεν.), Acts 16:29, cf. Exodus 3:6, expression used only in Acts in these two passages (Hebrews 12:21, quotation from LXX). ἔμφοβος is found five times in Luke, Luke 24:5; Luke 24:37, in Acts 10:4; Acts 24:25 (only once elsewhere, in Revelation 11:13. with ἐγένοντο), and in each passage with γενόμενος. ἔντρομος, Dan. (Theod.) Acts 10:11, Wisdom of Solomon 17:10, 1 Maccabees 13:2, and in Psalms 17:7 (Psalms 18:7), psa 76:18 (Psalms 77:18), ἔντρομος ἐγενήθη ἡ γῆ—the word is also used by Plutarch.

Verse 33
Acts 7:33. λῦσον, cf. Joshua 5:15, λῦσον A., cf. Exodus 3:5; in classical Greek, λῦσαι, omitting σου. On the custom of worshipping bare-footed, as the priests when actually engaged in the Temple, or as the Arabs enter their mosques with bare feet, or the Samaritan the holiest place on Gerizim, see instances, both classical, Juvenal, Sat., vi., 158, and from Josephus and others, Wetstein and Wendt, in loco. The latter refers to an Egyptian custom the order of Pythagoras ἀνυπόδητος θῦε καὶ προσκύνει, Jamblich., Vit. Pyth., 23, and cf. 18 in Wetstein.— τὸ ὑπόδημα, cf. Acts 13:25, and John 1:27, where in each passage the singular is used. Both Weiss and Wendt note the significance of the verse—a strange land is consecrated (cf. Acts 6:13, τόπος ἅγιος) by the presence of God—the Jews thought that the Temple was the only holy place, cf. add. note for significance in connection with the aim of St. Stephen’s speech, and St. Chrysostom’s comment in loco.

Verse 34
Acts 7:34. ἰδὼν εἶδον: Hebraism, so LXX, Exodus 3:7, and so frequently, e.g., Psalms 40:1, cf. Matthew 13:14, Hebrews 6:14 (Genesis 22:17), the participle with the verb emphasising the assurance. But similar collocations are not wanting in classical Greek, see Page, in loco, and Wendt, who compares 1 Corinthians 2:1. The phrase ἰδὼν εἶδον occurs in Lucian, Dial. Mar., iv., 3 (Wetstein). “I have surely seen,” R.V., so in A. and R.V., Exodus 3:7, see Simcox, Language of N. T., p. 130, and Viteau, Le Grec du N. T., p. 217 (1896).— καὶ νῦν δεῦρο ἀποστελῶ, but cf. Exodus 3:10; ἀποστείλω; see critical notes. On the hortatory subj. in first person singular with δεῦρο or ἄφες prefixed, see Burton, N. T. Moods and Tenses, p. 74, cf. Matthew 7:4, Luke 6:42, but translated by the revisers, “I will send,” with an imperative force as of a divine command (see Rendall’s note, in loco). For classical instances cf. Wendt, in loco.

Verse 35
Acts 7:35. τοῦτον: followed by the triple οὗτος, a significant and oratorical repetition—anaphora or repetition of the pronoun, cf. Acts 2:23, Acts 5:31 (so Bengel, Blass, Viteau, see also Simcox, Language of the N. T., pp. 65, 66). It plainly appears to be one of the purposes, although we cannot positively say the chief purpose, of the speech to place Moses in typical comparison to Jesus and the behaviour of the Jews towards Him, Acts 7:25.—( καὶ) ἄρχοντα καὶ λυτρωτὴν: Moses was made by God a ruler and even more than a judge—not δικαστής but λυτρωτής. But just as the denial of the Christ is compared with the denial of Moses, cf. ἠρνήσαντο and ἠρνήσασθε in Acts 3:13, so in the same way the λὑτρωσις wrought by Christ is compared with that wrought by Moses, cf. Luke 1:68; Luke 2:38, Hebrews 9:12, Titus 2:14 (so Wendt, in loco) “omnia quæ negaverant Judæi Deus attribuit Moysi” (Blass). λυτρωτής in LXX and in Philo, but not in classical Greek. In the Sept. the word is used of God Himself, Psalms 19:14; Psalms 78:35 (cf. Deuteronomy 13:5, and Psalms of Solomon, Acts 9:1).— ἐν χειρὶ, cf. Acts 11:21, but σύν is closer to the classical σὺν θεοῖς with the helping and protecting hand, ἐν χειρὶ = בְּיָד, cf. Galatians 3:19.— τῇ βάτῳ: ὁ Attic, ἡ Hellenistic, but in N.T. it varies, in Luke 20:37 feminine, in Mark 12:26 (and in LXX) masculine (W.H(207)); Blass, Gram., p. 26; Grimm-Thayer, sub v.

Verse 36
Acts 7:36. On οὗτος see Acts 7:35.— ἐξήγαγεν, Exodus 3:10, καὶ ἐξάξεις τὸν λαόν μου.— ἐρυθρᾷ θαλάσσῃ in LXX frequent, יָם סוּף sometimes with, sometimes without the article, here as in the Heb. without: cf. the parallel in Assumption of Moses, iii., 11 (ed. Charles), and see below on Acts 7:38.

Verse 37
Acts 7:37. οὗτός, cf. Acts 7:35, cf. Deuteronomy 18:15; Deuteronomy 3:22, above. The introduction of the prophecy may mean that St. Stephen wished in this as in the preceding and following verse to emphasise the position and the work of Moses, and to mark more strongly the disobedience of the people. Blass regards οὗτός ἐστιν ὁ ΄. κ. τ. λ. as intended to show that Moses, whom the Jews accused. Stephen of injuring, was himself by his own words a supporter of the claims of Christ: “hic est ille . qui dixit”.

Verse 38
Acts 7:38. οὗτός: again emphatic use.— ἐκκλησίᾳ: “in the congregation,” R.V. margin: held in the wilderness for the giving of the law, although the word does not occur in Exodus 19, but cf. Deuteronomy 31:30, Joshua 8:35 (Acts 9:2). By Wycliffe the word was translated “Church” here, but afterwards “congregation,” so in Tynd., Cranm., Gen., until A.V. again rendered “Church,” cf. Hebrews 2:12, and on the word see above on Acts 5:11, Hort, Ecclesia, p. 3 ff., and B.D.2 “Church”. In Hebrews 2:12, R.V. reads “congregation” in text (but “Church” in margin), following Tynd. and Cranm., and Psalms 22:22 from which the quotation is made (where both A. and R.V. have “congregation”). Schmiedel would dismiss the word as a later gloss, which has been inserted here in a wrong place, see Wendt (edit. 1899), p. 160, note.— γενόμ.… μετὰ, cf. Acts 9:19, Acts 20:18 (Mark 16:10); no Hebraism, cf. σύν in Luke 2:13.— τοῦ ἀγγέλου τοῦ λαλ., but in Exodus Moses is said to speak with God, cf. Acts 7:30 above, and see also Acts 7:53, “who was with the angel … and with our fathers,” i.e., who acted as the mediator between the two parties, who had relations with them both, cf. Galatians 3:19, and Philo, Vit. Moys., iii., 19, where Moses is called μεσίτης καὶ διαλλακτής, cf. also Hebrews 2:2, and Jos., Ant., xv., 5, 3; the latter passage represents Herod as saying that the Jews learned all that was most holy in their law διʼ ἀγγέλων παρὰ τοῦ θεοῦ (see Westcott Hebrews, and Wetstein on Galatians 3:19). On the title μεσίτης as given to Moses, see further Assumption of Moses, i., 14, and Charles’ note and introd. lxiii., but it does not follow that the inference is justified that the Apocryphal Book in question was known to the writer of St. Stephen’s speech. Dr. Charles maintains this on the ground of three passages, but of (1) it may be said that the term μεσίτης evidently could have been known from other sources than Acts, (2) the parallel between Acts 7:36 and Assumption of Moses, iii., 11, is, as Dr. Charles admits, an agreement verbally “for the most part,” but the words “Egypt, the Red Sea, and the wilderness for forty years” might often be used as a summary of the history of Israel at a particular period, whilst the context with which the words are here associated is quite different from that in Assumption of Moses, l.c., and (3) there is no close resemblance between the prophecy from Amos quoted in Acts 7:43 below and the prophecy in Assumption of Moses, ii., 1–3; in both the phraseology is quite general. Perhaps the omission of the word μετά before τῶν πατέρων gives emphasis to the privilege of “our fathers,” when one can speak of being with the angel and with them, Simcox, Language of the N. T., p. 159. Thus Moses prefigures the Mediator of the new coventant, cf. Hebrews 8:5; Hebrews 9:15; Hebrews 12:24, and the mention of this honour bestowed upon Moses emphasises still more fully the indignity which he received from his countrymen, cf. St. Chrysostom on the force of οὗτος in this verse.— λόγια, cf. Romans 3:2, as in LXX of the words of God, cf. Numbers 24:4; Numbers 24:16, and chiefly for any utterance of God whether precept or promise, only once of human words (Psalms 18(19):14); so Philo speaks of the decalogue as τὰ δέκα λόγια, and Jos., B. J., vi., 5, 4, of the prophecies of God in the O.T., and Philo writes τὸ λόγιον τοῦ προφήτου (i.e., Moses), Vit. Moys., iii., 35, see Grimm-Thayer, sub v., λόγιον, lit(208), a little word, from the brevity of oracular responses.— ζῶντα: “vim vitalem habentia,” Blass, cf. Hebrews 4:12, 1 Peter 1:23, cf. Deuteronomy 32:47. The words again show how far St. Stephen was from despising the Law of Moses, cf. Hebrews 4:12, “living,” R.V. (“quick,” A.V.); 1 Peter 1:3; 1 Peter 2:5, where R.V. has “living” instead of “lively”; in Psalms 38:19 “lively” is retained in R.V. (see also in Exodus 1:19, in contrast to feeble, languid), cf. Spenser, Faërie Queene, iii., 8, 5. Here the word has the sense of living, i.e., enduring, abiding, cf. “thy true and lively [living] word” in prayer for the Church Militant, cf. 1 Peter 1:23, R.V.

Verse 39
Acts 7:39. ἐστράφησαν, i.e., in their desires after the Egyptian gods, cf. Acts 7:40, not “turned back again,” but simply “turned” (Rendall, in loco). The words cannot be taken literally (as Corn. à Lap. and others), or we should have to render “who may go before us in our return to Egypt,” which not only is unsupported by the Greek, but cf. Exodus 32:4, 1 Kings 12:28; see also on this verse, Exodus 16:3, Numbers 11:4-5, but the desires there expressed marked a later date.

Verse 40
Acts 7:40. προπορεύσονται (Exodus 16:3, Numbers 11:4-5), only elsewhere in N.T., in Luke 1:76, with which cf. Deuteronomy 31:3. The words in Acts are taken from Exodus 32:1; Exodus 32:23; frequent in LXX, 1 Maccabees 9:11 (but see H. and R.), and also in Xen. and Polyb.— οὗτος, iste, cf. Acts 6:14, the same anacoluthon as in LXX, Exodus 32:23, so in the Heb., “who brought us up”: no mention of God—they ascribed all to Moses (Chrysostom); see Viteau, Le Grec du N. T., p. 135 (1896).

Verse 41
Acts 7:41. ἐμοσχοποίησαν: not in LXX or in classical Greek; in Exodus 32:2, ἐποίησαν μόσχον.— ἀνήγαγον θυσίαν, cf. 1 Kings 3:15 (and 2 Samuel 6:17, A.), for similar use of the word, “quia victima in aram tollitur,” Grimm.— εὐφραίνοντο, cf. Exodus 32:6; Exodus 32:18; the word is very frequent in LXX, and several times with ἐν, cf., e.g., 2 Chronicles 6:41, Sirach 14:5, 1 Maccabees 3:7; χαίρειν ἐν, Luke 10:20; used only by St. Luke amongst the Evangelists, six times in his Gospel, twice in Acts (but Acts 2:26 is a quotation). Bengel points out that God rejoices in the works of His own hands, and men in the work of God’s hands, but not as here—half irony in the words.

Verse 42
Acts 7:42. ἔστρεψε: properly intransitive. Weiss takes it transitively: God turned them from one idol worship to another; but here probably means that God turned away from them, in the sense that He cared no longer for them as before; so Grimm, sub v.; or that He actually changed so as to be opposed to them; cf. Joshua 24:20, Heb., so Wetstein “Deus se ab iis avertit,” and cf. LXX, Isaiah 63:10.— παρέδωκεν, cf. Romans 1:24, and εἴασε in Acts 14:16; Ephesians 4:19, “gave themselves up”. ἑαυτοὺς παρέδωκαν, from the side of man.— λατρεύειν τῇ στρατιᾷ τοῦ οὐρ., cf. Deuteronomy 17:3, 2 Kings 17:16; 2 Kings 21:3, 2 Chronicles 33:3; 2 Chronicles 33:5, Jeremiah 8:2; Jeremiah 19:13, a still grosser idolatry: “antiquissima idolatria, ceteris speciosior” Bengel. The created host was worshipped in place of Jehovah Sabaoth, “the Lord of Hosts”. The word, though used always in the N.T. of religious service, is sometimes applied to the worship of idols, as well as of the One God; cf. Romans 1:25 (LXX, Exodus 20:5; Exodus 23:24, Ezekiel 20:32), so λατρεία is used of the worship of idols in 1 Maccabees 1:43; see Trench, Synonyms, i., p. 142 ff.— ἐν βίβλῳ τῶν προφ.: here part of the Hebrew Scriptures which the Jews summed up under the title of “the Prophets,” as a separate part, the other two parts being the Law and the Hagiographa (the Psalms, Luke 24:44); or Twelve Minor Prophets which probably formed one book.— ΄ὴ σφάγια κ. τ. λ.: a quotation from Amos 5:25-27, with little variation—the quotation in Acts 7:42 is really answered by the following verse. The question does not mean literally that no sacrifices were ever offered in the wilderness, which would be directly contrary to such passages as Exodus 24:4, Numbers 7:9. The sacrifices no doubt were offered, but how could they have been real and effectual and acceptable to God while in their hearts the people’s affections were far from Him, and were given to idol deities? μή, expecting a negative answer = num (see Zöckler’s note, in loco).— οἶκος: nominative for vocative, as often, as if in apposition to the ὑμεῖς contained in προσηνέγκατε (Blass). Some emphasise μοι = mihi soli, or suppose with Nösgen that the question is ironical.

Verse 43
Acts 7:43. The answer of God to His own question: καί should be explained “ye actually took up” (“yea,” R.V., in Amos 5:26); ἀνελάβετε, “ye took up,” i.e., to carry in procession from one halting place to another. τὴν σκηνὴν, properly σκηνή = סִכּוּת, which has sometimes been explained as the tent or tabernacle made by the idolatrous Israelites in honour of an idol, like the tabernacle of the covenant in honour of Jehovah, but R.V. renders “Siccuth your king” (margin, “the tabernacle of your king”), Amos 5:26, see below.— τοῦ ΄ολόχ: s in LXX, but in Hebrew, מַלְכְּכֶם, i.e., your king (as A.V. in margin, Amos 5:26). The LXX, either as explanatory, or perhaps through another reading מִלְכֹּם, 2 Kings 23:13, here render by the name of the idol. Sayce also (Patriarchal Palestine, p. 258) renders “Sikkuth your Malik,” i.e., the Babylonian god Sikkuth also represents “Malik,” the king, another Babylonian deity (= Moloch of the O.T.). Most commentators maintain that Acts 7:26 (Amos 5) is not in the original connected with Acts 7:25 as the LXX render, referring the latter verse back to Mosaic times. The LXX may have followed some tradition, but not only does the fact that the worship of Moloch was forbidden in the wilderness seem to indicate that its practice was a possibility, but there is also evidence that long before the Exodus Babylonian influence had made itself felt in the West, and the statement of Amos may therefore mean that the Babylonian god was actually worshipped by the Israelites in the wilderness (Sayce, u. s., p. 259). In margin of R.V. we have “shall take up,” i.e., carry away with you into exile (as a threat), while others take the verb not in a future but in a perfect sense, as referring to the practice of the contemporaries of the prophet: “de suo tempore hæc dicit Amos” (Blass). Siccuth or rather Saccuth is probably a proper name (a name given to Nin-ip, the warlike sun-god of Babylonia (Sayce)), and both it and Kewan (Kaivan), כִּיּוּן, represent Babylono-Assyrian deities (or a deity), see Schrader, Cun. Inscript. and the O. T., ii., 141, 142, E.T.; Sayce, u. s., Art(209) “Chiun” in Hastings’ B.D., and Felten and Wendt, in loco. For the thought expressed here that their gods should go into captivity with the people, cf. Isaiah 46:2.— καὶ τὸ ἄστρον … ῥεμφάν, T.R.—but R.V. ῥεφάν, on the reading see critical notes, and Wendt, p. 177. For the Hebrew (Amos 5:26) כִּיּוּן Chiun, the LXX has ῥαιφάν. How can we account for this? Probably LXX read the word not Chiun but Kewan כֵּיוָן (so in Syr. Pesh., Kewan = Saturn your idol), of which ῥαιφάν is a corruption through καιφάν (cf. similar change of כ into ר in Nahum 1:6, כאש in LXX ἀρχάς as if ראש, Robinson’s Gesenius, p. 463). Kewan = Ka-ai-va-nu, an Assyrian name for the planet Saturn, called by the same name in Arabic and Persian (Hamburger, Real-Encyclopädie des Judentums, i., 2, 216, and Art(210) “Chiun,” u. s.); and this falls in perfectly with the Hebrew, “the star of your god” (your star-god)— אֱלֹהֵיכֶם כּוֹכַב, the previous word, צַלְמֵיכֶם, “your images,” being placed after the two Hebrew words just quoted, cf. LXX (but see also Sayce, u. s., who renders “Chiun, your Zelem,” Zelem denoting another Babylonian deity = the image or disc of the sun). It seems plain at all events that both in the Hebrew and in the LXX reference is made to the divine honours paid to the god Saturn. In the words “ye took up the star,” etc., the meaning is that they took up the star or image which represented the god Saturn—your god with some authorities (so in LXX, see Blass, in loco). ὑμῶν, i.e., the deity whom these Israelites thus placed on a level with Jehovah. If we take כִּיּוּן Chiun = the litter, or pedestal, of your gods, i.e., on which they were carried in procession, as if from כּוּן (a meaning advocated by Dr. Robertson Smith), and not as a proper name at all: “the shrines of your images, the star of your God,” R.V. margin, Amos 5:26, we may still infer from the mention of a star that the reference is to the debasement of planet worship (so Jerome conjectured Venus or Lucifer). It is to be noted that the vocalisation of Siccuth and Chiun is the same, and it has been recently suggested that for the form of these two names in our present text we are indebted to the misplaced zeal of the Massoretes, by the familiar trick of fitting the pointing of one word to the consonant skeleton of another—here the pointing is taken from the word שִׁקּוּצ, “abomination,” see Art(211), “Chiun,” u. s.— τοὺς τύπους, simulacra: in LXX, in opposition to σκηνή and ἄστρον. If the σκηνή is to be taken as meaning the tent or tabernacle containing the image of the god, it might be so described. τύποι is used, Jos., Ant., i., 19, 11; xv. 9, 5, of the images of Laban stolen by Rachel.— προσκυνεῖν αὐτοῖς: not in LXX, where we read τοὺς τύπους αὐτῶν οὓς ἐποιήσατε ἑαυτοῖς.— ἐπέκεινα βαβυλῶνος: in LXX and Hebrew “Damascus” ἐπέκ. only here in N.T., but in classical authors, and in LXX, Genesis 35:16 (21), Jeremiah 22:19 (and Aquila on passage in Genesis). “Babylon” may have been due to a slip, but more probably spoken designedly: “interpretatur vaticinium Stephanus ex eventu” (as the Rabbis often interpreted passages), see Wendt, in loco, and Light-foot. It may be that St. Stephen thus closes one part of his speech, that which shows how Israel, all through their history, had been rebellious, and how punishment had followed. If this conjecture is correct, we pass now to the way in which Stephen deals with the charge of blasphemy against the temple.

Verse 44
Acts 7:44. Here again we notice that the first sanctuary of the fathers was not the temple, nor was it erected on holy ground, but ἐν τῇ ἐρήμῳ according to God’s direct command.— ἡ σκηνὴ τοῦ μαρτ.: it is possible that there was in the speaker’s mind a contrast to the σκηνή in Acts 7:43, but the connection is not clearly drawn out, ἀσυνδέτως, “ut in oratione concitatiore” (Blass).— ἡ σ. τοῦ μαρτυρίου, “the tabernacle of the testimony”. The same phrase in LXX is used (incorrectly as Meyer noted) to translate the Hebrew tabernacle of the congregation or tabernacle of meeting, i.e., of God with His people, cf. Exodus 27:21. But the tabernacle was justly called μαρτυρίου, because it contained “the ark of the testimony,” LXX, Exodus 25:9 (Exodus 25:10), κιβωτὸς μαρτυρίου and so frequently in the rest of the book, and Exodus 31:18, τὰς δύο πλάκας τοῦ μαρτυρίου. The tabernacle might properly be so called as a witness of God’s presence, and a testimony to the covenant between God and His people. See also Westcott on Hebrews 8:5, additional note.— διετάξατο, cf. Acts 20:13, Acts 24:23; only in St. Luke and St. Paul in N.T., except once in Matthew 11:1; in Gospel four times, in Acts four or five times, and frequent in LXX. Grimm compares disponere (verordnen).— καθὼς δ. ὁ λαλῶν: “even as he appointed who spake,” R.V.; “per reverentiam appellatio siletur” Blass; cf. Exodus 25:40, Hebrews 8:5.— κατὰ τὸν τύπον, cf. Wisdom of Solomon 9:8, where the command is given to Solomon.— μίμημα σκηνῆς ἁγίας ἢν προητοίμασας: “according to the figure,” L.V., i.e., pattern, likeness, cf. Acts 7:43 and Romans 5:14. Again we see how far Stephen was from denying the divine sanction given to Moses for the tabernacle. In the thought thus implied lies the germ of Hooker’s great argument, Eccles. Pol., iii., 11 (Plumptre).

Verse 45
Acts 7:45. διαδεξάμενοι: having received in their turn, i.e., from Moses, only here in N.T., cf. 4 Maccabees 4:15; so also in classical Greek, in Dem. and in Polyb., cf. διαδοχῆς, “in their turn,” Herod., viii., 142: (on the technical meaning of διάδοχος, to which in the LXX διαδεχόμενος is akin to the term of a deputy, or of one next to the king, see Deissmann, Bibelstudien, pp. 111, 112).— μετὰ ἰησοῦ, cf. Hebrews 4:8, where Syr. Pesh. has “Jesus the son of Nun” (but not here).— ἐν τῇ κατασχέσει τῶν ἐθνῶν: “when they entered on the possession of the nations,” R.V., lit(212), in the taking possession of the nations, i.e., of the land inhabited by the nations (Wendt). A.V. follows Vulgate; frequent in LXX, cf. Jos., Ant., ix., 1, 2, and Test. xii. Patr., x., used by Philo in the sense of a portion given to keep (Grimm-Thayer).— ὧν: Attic attraction, cf. Acts 1:1.— ἀπὸ προσώπου: for a similar phrase cf. Deuteronomy 11:23; Deuteronomy 12:29-30, etc., and frequently in LXX, Hebrew מִפְּנֵי.— ἕως τῶν ἡμ. δ.: to be connected with the first part of the verse, “which also our fathers brought in … unto the days of David” (inclusively), see Wendt, in loco, i.e., “et mansit tabernaculum usque ad tempora Davidis” (Blass). Rendall takes the words as closely joined to ὧν ἐξῶσεν, but the clause ὧν ἐξῶσεν … ἡμῶν is rather subordinate.

Verse 46
Acts 7:46. ὃς εὗρε χάριν, cf. Luke 1:30, Hebraistic, cf. Genesis 6:8; it may be tacitly implied that had the temple been so important as the Jew maintained, God would have allowed the man who found favour before him to build it; on the phrase ἐνώπ. κ. or θεοῦ see above on Acts 4:10.— ἠτήσατο εὗρειν, i.e., σκήνωμα, cf. Acts 3:3; ἠρώτα λαβεῖν, and instances in Wetstein, “asked to find,” not only “desired,” LXX, 2 Samuel 7:2 ff., 1 Chronicles 22:7, Psalms 81:5.— σκήνωμα: perhaps used by David (as in the Psalm quoted) in his humility (Meyer); used of the temple in 1 Esdras 1:50. David of course desired to build not a σκηνή, which already existed.— τῷ θεῷ ἰακώβ, see critical notes.

Verse 47
Acts 7:47. σολομῶν, see above on Acts 3:11.— δὲ: “But” or “And”— δὲ, adversative as in A. and R.V., cf. 2 Chronicles 6:7-9, where Solomon is represented as claiming God’s promise that he should build the house—afavour denied to his father David.

Verse 48
Acts 7:48. ἀλλʼ οὐχ: But the presence of the Most High (in contrast to the smallness of any building made by hands) was not so confined—the previous words must not be misunderstood by Stephen’s hearers. Solomon’s οἶκος might have given the idea of greater permanency, but still Isaiah had taught, Isaiah 66:1-2, and even the builder of the temple, Solomon himself, had acknowledged that God was not confined to any single place of worship, 1 King Acts 8:27, 2 Chronicles 6:18 (Hackett), cf. also David’s prayer, 1 Chronicles 29:10-19.— ἐν χειροποιήτοις ναοῖς κατοικεῖ—omit ναοῖς, probably an exegetical addition, cf. Acts 17:24, where the word is found. The omission makes the contrast with οἶκος still more emphatic. “But Solomon … a house, howbeit the Most High dwelleth not in houses made with hands” (R.V.). For χειροποίητος and ἀχειρ. see Westcott on Hebrews 9:11; Hebrews 9:24. Both words occur in Mark 14:58, in the charge of the false witness against our Lord. In the LXX χειροποίητος is used several times of idols made with hands, and occasion ally found in classical Greek. Weiss compares as a parallel with its use here Isaiah 16:12 (see R.V.), but the meaning is doubtful.— ὁ ὕψιστος, emphatic—Solomon’s building a house must not be misunderstood—see too Acts 7:49. ὁ ὕψ., Acts 16:17, used here absolutely (cf. Luke 1:32; Luke 1:35; Luke 1:76; Luke 6:35, without the article), so often in LXX, 2 Samuel 22:14, Psalms 17:13, and often in Psalms, Isaiah 14:14, Sirach 12:6, etc. R.V. writes “Most High,” instead of A.V. “most High,” thus making the proper name of God more emphatic, cf. Winer-Schmiedel, p. 172—so in classical Greek ζεὺς ὕψιστος; ὁ ὕψιστος θεός in Greek inscriptions of Asia Minor; for the Hebrew equivalents, see Grimm-Thayer, sub v. St. Stephen’s words apparently impressed at least one of his hearers, for the same thought is reproduced in the words of St. Paul at Athens, where he asserts the same truth, and makes St. Stephen’s words as it were his text to emphasise the real power and worship of God: “atque similiter hic Judæi atque illic Græci castigantur” (Blass), cf. the teaching of our Lord in John 4:21 (and see Flumptre’s note on this passage in Acts).— καθὼς ὁ προφ., Isaiah 66:1-2 (LXX). The quotation is almost identical with few slight changes, as e.g.,

Verse 49
Acts 7:49. τίς τόπος for ποῖος, and οὐχὶ introducing the conclusion instead of γάρ-Although Solomon had expressed this same truth in the dedicatory prayer of his temple, St. Stephen appeals to the great Messianic prophet. It is not, as some have thought, the worthlessness of the temple, but rather its relative value upon which Stephen insists. Those who take the former view of the words must suppose that St. Stephen had forgotten that Solomon had given utterance to the same thought at the moment when he was consecrating the temple (so Wendt, Felten, McGiffert, in loco). Weiss sees in the question another proof of the thought running through the whole address, that God’s presence, with the blessings which He confers and the revelations which He imparts, is not confined to the temple: cf. the use of the same quotation as here against the Jews, Epist. Barn., xvi., 2, after the destruction of the temple.

Verse 51
Acts 7:51. σκληροτράχηλοι καὶ ἀπερίτμητοι τῇ καρδίᾳ, cf. Exodus 33:3; Exodus 33:5; Exodus 34:9, Deuteronomy 9:6, Baruch 2:30, etc., Sirach 16:11 (cf. Cicero, Verr., iii., 95, “tantis cervicibus est”). Both adjectives had been used to describe the sins of Israel in former days. On this reading see above and Wendt, critical note, p. 190, cf. Kennedy, Sources of N. T. Greek, p. 116. For the expression ἀπερ., cf. Deuteronomy 10:16, Jeremiah 4:4, and ἀπερ. τὰ ὦτα, Jeremiah 6:10. In the N.T. cf. Romans 2:25; Romans 2:29 (which sounds like another echo of St. Stephen’s teaching), cf. also Epist. Baru., ix. (Jeremiah 4:4). Similar expressions occur in Philo and the Rabbis, and also 1 Maccabees 1:48; 1 Maccabees 2:46, and see further Deissmann, Bibelstudien, pp. 150, 151. Many writers have maintained that St. Stephen’s sharp and abrupt declaration marks the increasing impatience of his hearers at this point, as if the speaker felt that the murmurs of his audience would not allow him much more speech. But on the other hand St. Stephen’s whole speech led up to this point, and his words were not so much an interruption, but a continuance and a summary of what had gone before. No doubt the speech was left unfinished: “cujus cursus ad Iesum tendebat” (Blass); since in His rejection the obstinacy of the people which had marked and marred their history had reached its climax; and the indignant words of St. Stephen bring to mind the indignation of a greater than he against the hyprocrisy and wilfulness of the nation—“the wrath of the Lamb” against the Pharisees and the oppressors (Briggs, Messiah of the Apostles, p. 68).— ἀεὶ: “summa tractationis—semper quotiescumque vocamini” Bengel.— ἀντιπίπτετε, cf. Numbers 27:14, of Israel striving against God, and also in Polyb. and Plut.

Verse 52
Acts 7:52. τίνα τῶν προφ.— ἀσυνδέτως, to mark the vehemence of the speech, as above, Acts 7:51 : cf. 2 Chronicles 36:16 for the general statement, and for individual cases, Jeremiah, Amos, and probably Isaiah, the prophet just quoted. We may compare the words of our Lord, Matthew 5:12, Luke 13:34, and also Luke 11:49, Matthew 23:29-37 where the same words ἐδίωξαν and ἀπέκτειναν are used of the treatment of the prophets.— καὶ ἀπέκ.: “they even slew”—perhaps the force of καί (Wendt), “they slew them also” (Rendall).— ἐλεύσεως: only here in the N.T., not in LXX or Apocrypha, or in classical writers, but found in Acta Thomæ 28, and in Iren., i., 10, in plural, of the first and second advent of Christ (see also Dion. Hal., iii., 59).— τοῦ δικαίου, see Acts 3:14 and note. It has been suggested that it is used here and elsewhere of our Lord from His own employment of the same word in Matthew 23:29, where He speaks of the tombs τῶν δικαίων whom the fathers had slain whilst the children adorned their sepulchres. But it is more probable that the word was applied to our Lord from the LXX use of it, cf. Isaiah 53:11. Even those Jews who rejected the idea of an atoning Messiah acknowledged that His personal righteousness was His real claim to the Messianic dignity, Weber, Jüdische Theologie, p. 362; Taylor, Sayings of the Jewish Fathers, p. 185, second edition. We cannot forget that one of those present who heard St. Stephen’s burning words was himself to see the Just One and to carry on the martyr’s work, cf. Acts 22:14, ἰδεῖν τὸν δίκαιον κ. τ. λ.— νῦν ἐγένεσθε: “of whom ye have now become,” R.V., the spirit of their fathers was still alive, and they had acted as their fathers had done; ὑμεῖς again emphatic.

Verse 53
Acts 7:53. οἴτινες, quippe qui (“ye who,” R.V.), as often in Acts and Epistles not simply for identification, but when as here the conduct of the persons already mentioned is further enlarged upon (Alford), cf. Acts 8:15, Acts 9:35, Acts 10:41; Acts 10:47, and Winer-Schmiedel, p. 235, but see also Blass, Grammatik, p. 169.— εἰς διαταγὰς ἀγγέλων: “as it was ordained by angels,” R.V. εἰς: at the appointment of, cf. its use in Matthew 12:41, or better εἰς as in Acts 7:21 = received the law as ordinances of angels ( νόμον being regarded as an aggregate of single acts and so with plural “ordinances”), so Rendall, who takes εἰς = ὡς, and Page, cf. Hebrews 11:8, i.e., it was no human ordinance. But see on the other hand Wendt’s note, p. 192, where he points out that the law was not received as commands given by angels but by God. This was undoubtedly the case, but St. Stephen was here probably referring to the current tradition in Philo and Josephus, and LXX, Deuteronomy 33:2. ἐκ δεξιῶν αὐτοῦ ἄγγελοι μετʼ αὐτοῦ, cf. Ps. 67:17; Philo, De Somn., p. 642 Mang., so Jos., Ant., xv., 5, 3, and also Book of Jubilees, chap. i. (see Wetstein and Lightfoot (J. B.) on Galatians 3:19). Others again take εἰς = ἐν, “accepistis legem ab angelis promulgatam” = διατασσόντων ἀγγέλων, so Blass. Certainly it does not seem possible to take διαταγή = διάταξις = agmen dispositium (cf. Judith 1:4; Judith 8:36), and to render “præsentibus angelorum ordinibus,” so that here also εἰς = ἐν (Meyer and others). Lightfoot (J.) takes the “angels” as = Moses and the Prophets; Surenhusius as = the elders of the people, whilst St. Chrysostom sees a reference to the angel of the burning bush. It must not be thought that St. Stephen is here depreciating the Law. From a Christian standpoint it might of course be urged that as Christ was superior to the angels, so the introduction of angels showed the inferiority of the Law to the Gospel (cf. Hebrews 2:2, Galatians 3:19), but St. Stephen’s point is that although the Law had been given with such notable sanctions, yet his hearers had not kept it, and that therefore they, not he, were the real law-breakers.— οὐκ ἐφύλαξατε: “cum omnibus phylacteriis vestris,” Bengel. Note the rhetorical power of the words cf. Acts 7:25 (Page).

Verse 54
Acts 7:54. No charge could have been more hateful to such an audience, cf. our Lord’s words, John 7:19; see Schürer, Jewish People, vol ii., div. ii., p. 90 ff., E.T. Schürer twice quotes St. Paul’s words, pp. 96, 124, ζῆλον θεοῦ ἔχουσιν ἀλλʼ οὐ κατʼ ἐπίγνωσιν: no words could better characterise the entire tendency of the Judaism of the period.— διεπρίοντο, cf. Acts 5:33.— ἔβρυχον: not elsewhere in N.T., in LXX, Job 16:10 (9), Psalms 34(5):16, 36(7):12, cf. 111(12):10; Lamentations 2:16, cf. Plutarch, Pericles, 33 (without ὀδόντας, intransitive). The noun βρύχη is found in the same sense, Ap. Rh., ii., 83, of brute passion, not the despair so often associated with the cognate noun; cf. Matthew 8:12; Matthew 13:42, etc.

Verse 55
Acts 7:55. ἀτενίσας, cf. Acts 1:10, εἰς τὸν οὐρανόν, cf. John 17:1, “ubi enim est oculus, ibi est cor et amor”. In the power of the Holy Ghost, with which Stephen is represented as being full, as in life so in death, he saw δόξαν θεοῦ, in which He had appeared to Abraham, cf. Acts 7:2, πλήρης, “crescente furore hostium, in Stephano crescit robur spiritus, omnisque fructus Spiritus,” Bengel.— ἰησοῦν ἑστῶτα: elsewhere He is represented as sitting, Acts 2:34. If St. Luke had placed this saying in the mouth of St. Stephen in imitation of the words of Jesus, 21:64, Mark 16:19, Luke 22:69, he would, without doubt, have described Him as sitting, cf. also the expression “Son of Man,” only here outside the Gospels, and never in the Epistles (Revelation 1:13, a doubtful instance), a noteworthy indication of the primitive date and truthfulness of the expression and the report. See especially Wendt’s note on p. 194 (1888). Standing, as if to succour and to receive His servant, ἵνα δείξῃ τὴν ἀντίληψιν τὴν εἰς αὐτόν (Oecum., and so Chrys.); “quasi obvium Stephano,” Bengel, so Zöckler, and see Alford’s note and Collect for St. Stephen’s day. St. Augustine represents Christ as standing: “ut Stephano stanti, patienti, et reo, ipse quoque stans, quasi patiens et reus compatiatur”. Alford supposes reference in the vision to that of Zechariah 3:1.— ἐκ δεξιῶν: as the place of honour, cf. 1 Kings 2:19, Matthew 20:21. The Sanhedrin would recall the words “the Son of Man,” as they had been spoken by One Who was Himself the Son of Man, and in Whom, as in His follower, they had seen only a blasphemer. On the expression “Son of Man” cf. Charles, Book of Enoch, Appendix B, p. 312 ff., and Witness of the Epistles, p. 286 1892).

Verse 57
Acts 7:57. κράξαντες: so as to silence him.— συνέσχον τὰ ὦτα αὐτῶν: in order that the words which they regarded as so impious should not be heard, cf. Matthew 26:65. Blass compares the phrase LXX, Isaiah 52:15, καὶ συνέξουσι βασιλεῖς τὸ στόμα αὐτῶν.— ὥρμησαν … ἐπʼ αὐτόν, cf. 2 Maccabees 10:16, and in several places in 2 Macc. the verb is found with the same construction (although not quite in the same sense).

Verse 58
Acts 7:58. ἔξω τῆς πόλεως: according to the law, Leviticus 24:14, so in Luke 4:29, our Lord is cast out of Nazareth to be stoned.— ἐλιθοβόλουν: as guilty of blasphemy. St. Stephen’s closing remarks were in the eyes of his judges a justification of the charge; imperf. as in Acts 7:59, see note below. The judicial forms were evidently observed, at least to some extent (Weiss attributes the introduction of the witnesses to a reviser), and whilst the scene was a tumultuous one, it was quite possible that it was not wholly bereft of judicial appearances.— μάρτυρες: whose part it was to throw the first stone, cf. Deuteronomy 17:7 (John 8:7).— ἀπέθεντο τὰ ἱμάτια αὐτῶν: to perform their cruel task with greater ease and freedom, cf. Acts 22:20.— νεανίου: only used in Acts, where it occurs three or four times, Acts 20:9, Acts 23:17 (18), several times in LXX. It has been thought (Wendt) that the term could not have been used of Saul if he had been married, or if he was at this time a widower, but if νεανίας might be used to denote any man of an age between twenty-four and forty, like Latin adulescens and the Hebrew נַעַר, Genesis 41:12 (Grimm-Thayer), Saul might be so described. Josephus applies the term to Agrippa I. when he was at least forty. Jos., Ant., xviii., 6, 7. See further on Acts 26:10.— σαύλου: “If the Acts are the composition of a second-century writer to whom Paul was only a name, then the introduction of this silent figure in such a scene is a masterpiece of dramatic invention” (Page, Acts, Introd., xxxi.); for the name see below on Acts 13:9, and also on its genuineness, Zahn, Einleitung in das N. T., ii., 49, as against Krenkel. Of Saul’s earlier life we gather something from his own personal notices, see notes on Acts 22:3, Acts 23:6, Acts 24:14, Acts 26:4, and cf. Acts 9:13. He was a Hebrew sprung from Hebrews, Philippians 3:5; he was a Roman citizen, and not only so, but a Tarsian, a citizen of no mean city; cf. for the two citizenships, Acts 21:39 (Acts 9:11) and Acts 22:27, “Citizenship,” Hastings’ B.D.; Zahn, u. s., p. 48; Ramsay, St. Paul, p. 30. Zahn, u. s., pp. 35, 49, maintains that Saul’s family had only recently settled in Tarsus (but see Ramsay, u. s.), and defends the tradition that his parents had come there from Gischala, their son being born to them in Tarsus. On Saul’s family and means see notes on Acts 23:16 and Acts 24:26. But whatever his Roman and Tarsian citizenship may have contributed to his mental development, St. Paul’s own words clearly lead us to attach the highest and most significant influence to the Jewish side of his nature and character. Paul’s Pharisaism was the result not only of his training under Gamaliel, but also of the inheritance which he claimed from his father and his ancestors (Acts 23:6, φαρισαίων not φαρισαίου, cf. Galatians 1:14). His early years were passed away from Jerusalem, Acts 26:4 (the force of τε (R.V.) and the expression ἐν τῷ ἔθνει μου, Zahn, u. s., p. 48), but his home-training could not have been neglected (cf. 2 Timothy 1:3), and when he went up to the Holy City at an early stage to study under Gamaliel (Acts 22:3, ἀνατεθραμμένος, on its force see Sabatier L’Apôtre Paul, p. 30) he “lived a Pharisee,” and nothing else than his well-known zeal is needed to account for his selection to his dreadful and solemn office at St. Stephen’s martyrdom. As a Pharisee he had been “a separated one,” and had borne the name with pride, not suspecting that a day was at hand when he would speak of himself as ἀφωρισμένος in a far higher and fuller sense, Romans 1:1, Galatians 1:15 (Zahn, u. s., p. 48); as a Pharisee he was “separated from all filthiness of heathenism” around (Nivdal), but he was to learn that the Christian life was that of the true “Chasid,” and that in contrast to all Pharisaic legalism and externalism there was a cleansing ourselves from all filthiness of the flesh and spirit, a perfecting holiness in the fear of God—God Who chooseth before all temples the upright heart and pure-(Edersheim, Jewish Social Life, p. 231). On the question whether St. Paul ever saw our Lord in the flesh, see Keim, Geschichte Jesu, i., 35, 36, and references, and for the views of more recent writers, Witness of the Epistles (Longmans), chaps. i. and ii.

Verse 59
Acts 7:59. καὶ ἐλιθ. τὸν σ. ἐπικ.: imperf., as in Acts 7:58, “quia res morte demum (60) perficitur,” Blass. ἐπικ., present participle, denoting, it would seem, the continuous appeal of the martyr to his Lord. Zeller, Overbeck and Baur throw doubt upon the historical truth of the narrative on account of the manner in which the Sanhedrists’ action is divided between an utter absence of formal proceedings and a punctilious observance of correct formalities; but on the other hand Wendt, note, p. 195 (1888), points out with much force that an excited and tumultuous crowd, even in the midst of a high-handed and illegal act, might observe some legal forms, and the description given by St. Luke, so far from proceeding from one who through ignorance was unable to distinguish between a legal execution and a massacre, impresses us rather with a sense of truthfulness from the very fact that no attempt is made to draw such a distinction of nicely balanced justice, less or more. The real difficulty lies in the relations which the scene presupposes between the Roman Government and the Sanhedrim. No doubt at this period the latter did not possess the power to inflict capital punishment (Schürer, Jewish People, div. ii., vol. i., p. 187, E.T.), as is evident from the trial of our Lord. But it may well be that at the time of Stephen’s murder Roman authority was somewhat relaxed in Judæa. Pilate had just been suspended from his functions, or was on the point of being so, and he may well have been tired of refusing the madness and violence of the Jews, as Renan supposes, or at all events he may well have refrained, owing to his bad odour with them, from calling them to account for their illegal action in the case before us (see McGiffert, Apostolic Age, p. 91). It is of course possible that the stoning took place with the connivance of the Jewish authorities, as Weizsâcker allows, or that there was an interval longer than Acts supposes between the trial of Stephen and his actual execution, during which the sanction of the Romans was obtained. In the absence of exact dates it is difficult to see why the events before us should not have been transacted during the interregnum between the departure of Pontius Pilate, to answer before Tiberius for his misgovernment, and the arrival of Marcellus, the next Procurator. If this was so, we have an exact historical parallel in the illegal murder of James the Just, who was tried before the high priest, and stoned to death, since Ananias thought that he had a good opportunity for his violence when Festus was dead, and Albinus was still upon his road (Jos., Ant., xx., 9, 1). But if this suggestion of an interregnum is not free from difficulties, we may further take into consideration the fact that the same Roman officer, Vitellius, prefect of Syria, who had caused Pilate to be sent to Rome in disgrace, was anxious at the same time to receive Jewish support, and determined to effect his object by every means in his power. Josephus, Ant., xviii., 4, 2–5, tells us that Vitellius sent a friend of his own, Marcellus, to manage the affairs of Judæa, and that, not content with this, he went up to Jerusalem himself to conciliate the Jews by open regard for their religion, as well as by the remission of taxation. It is therefore not difficult to conceive that both the murder of Stephen and the persecution which followed were connived at by the Roman government; see, in addition to the above references, Rendall’s Acts, Introd., p. 19 ff.; Farrar, St. Paul, i., p. 648 ff., and note, p. 649. But this solution of the difficulty places the date of Saul’s conversion somewhat late—A.D. 37—and is entirely at variance with the earlier chronology adopted not only by Harnack (so too by McGiffert), but here by Ramsay, St. Paul, 376, 377, who places St. Stephen’s martyrdom in A.D. 33 at the latest. In the account of the death of Stephen, Wendt, following Weiss, Sorof, Clemen, Hilgenfeld, regards Acts 7:58 b, Acts 8:1 a, 3, as evidently additions of the redactor, although he declines to follow Weiss and Hilgenfeld in passing the same judgment on Acts 7:55 (and 56, according to H.), and on the last words of Stephen in Acts 7:59 b. The second ἐλιθοβόλουν in 59b, which Hilgenfeld assigns to his redactor, and Wendt now refers to the action of the witnesses, as distinct from that of the whole crowd, is repeated with dramatic effect, heightened by the present participle, ἐπικ., “ruthless violence on the one side, answered by continuous appeals to heaven on the other”; see Rendall’s note, in loco.— ἐπικ.: “calling upon the Lord,” R.V. (“calling upon God,” A.V.), the former seems undoubtedly to be rightly suggested by the words of the prayer which follow—on the force of the word see above, Acts 2:21.— κύριε ἰησοῦ, δέξαι τὸ πνεῦμά μου: a direct prayer to our Lord, cf. for its significance and reality, Zahn, “Die Anbetung Jesu” (Skizzen aus dem Leben der alten Kirche, pp. 9, 288), Liddon, Our Lord’s Divinity, lect. vii.; cf. Luke 23:46. (Weiss can only see an imitation of Luke, and an interpolation here, because the kneeling, and also another word follow before the surrender of the spirit; but see on the other hand the remarks of Wendt, note, p. 196.)

Verse 60
Acts 7:60. θεὶς δὲ τὰ γόνατα: a phrase not used in classical writers, but Blass compares Ovid, Fasti, ii., 438; five times in St. Luke’s writings, Luke 22:41, Acts 9:40; Acts 20:36; Acts 21:5; only once elsewhere in N.T., Mark 15:19. The attitude of kneeling in prayer would no doubt commend itself to the early believers from the example of their Lord. Standing would seem to have been the more common attitude among the Jews, but cf. instances in the O.T. of kneeling in prayer, LXX, 1 Kings 8:54, Ezra 9:5, Daniel 6:10, and also the expression used twice by St. Paul, κάμπτειν τὰ γόνατα, 1 Chronicles 29:20, 1 Esdras 8:73, Isaiah 45:23, etc., Ephesians 3:14, and Philippians 2:10 (Romans 11:4; Romans 14:11). See Friedrich, Das Lucasevangelium, p. 42.— φωνῇ μεγάλῃ, cf. Luke 23:46. The last final effort of the strong love which showed itself also in the martyr’s bended knees (see Wendt, in loco), Eusebius, H. E., v., 2, tells us how the martyrs of Vienne and Lyons took up St. Stephen’s words in their own prayer for their persecutors (cf. the famous instance of the last words of Sir Thomas More before his judges, and Dante, Purgatorio, xv., 106 ff., on the dying Stephen): μὴ στήσῃς αὐτοῖς τὴν ἁμαρτίαν ταύτην: the negative expression best corresponds to the positive ἀφιέναι τὴν ἁμαρτίαν (Wendt), cf. 1 Maccabees 13:38-39; 1 Maccabees 15:5; 1 Maccabees 15:8, where the contrast marked between ἱστάναι and ἀφιέναι seems to favour this explanation. Blass takes it as marking a contrast like that between ἱστάναι and ἀναιρεῖν, cf. Hebrews 10:9. Weiss lays stress upon ταύτην, and regards the prayer as asking that their present sin might not be weighed out to them in an equivalent punishment, cf. Grotius on the Hebrew שָׁקַל, 1 Kings 20:39, whilst De Wette (so Felten) takes it as simply “reckon it not,” i.e., “weigh it not,” cf. Zechariah 11:12. Schöttgen sees a reference to the Rabbinical notion “si quis bonum aut malum opus facit, hoc sequitur eum, et stat juxta eum in mundo futuro,” Revelation 14:13, and cf. a similar view quoted by Farrar, St. Paul, i., 167. Rendall regards it as a judicial term, as if Stephen appealed to Christ as Judge not to impute their sin to the murderers in condemnation (Romans 10:3). The words of St. Stephen again recall the words of his Master, Luke 23:34, words which (Eusebius, H. E., cf. ii., 20) also formed the dying prayer of James, “the Lord’s brother”. In James as in Stephen we may see how the true Christian character, whilst expressing itself in righteous indignation against hypocrisy and wrong, never failed to exhibit as its counterpart the meekness and gentleness of Christ.— ἐκοιμήθη (cf. 1 Corinthians 15:18), a picture-word of rest and calmness which stands in dramatic contrast to the rage and violence of the scene. The word is used of death both in LXX and in classical Greek, cf., e.g., Isaiah 14:8; Isaiah 14:18; Isaiah 43:17, 1 Kings 11:43, 2 Maccabees 12:45, etc.; Homer, Il., xi., 241; Soph., Elect., 509. Blass well says of this word, “sed nullo loco æque mirandum,” and describes the reference in Homer, κοιμήσατο χάλκεον ὕπνον, as “et simile et dissimile”: Christians sleep in death, but no “brazen sleep”; they sleep ἐν χριστῷ; simple words which formed the epitaph on many a Christian grave—in Him, Who is Himself “the Resurrection and the Life”. Page notes the cadence of the word expressing rest and repose, cf. Farrar, St. Paul, i., 167, note, and ἀκωλύτως, Acts 28:31.

St. Stephen’s Speech.—Many and varied explanations have been given of the drift and purpose of St. Stephen’s address. But the various explanations need not be mutually exclusive, and St. Stephen, like a wise scribe instructed unto the kingdom, might well bring out of his treasury things new and old. It is often said, e.g., that the address is no reply to the charges alleged, that it would be more intelligible how the charges were framed from a perversion of the speech, than how the speech could be framed out of the charges; whilst, on the other hand, it is possible to see from the opening to the closing words an implicit repudiation of the charges of blasphemy against God and contempt of the law. The speech opens with a declaration of the divine majesty of Jehovah; it closes with a reference to the divine sanction of the law, and with the condemnation of those who had not kept it. This implicit repudiation by Stephen of the charges brought against him is also contained in St. Chrysostom’s view of the purpose of the martyr, viz., that he designed to show that the covenant and promises were before the law, and sacrifice and the law before the temple. This view, which was adopted by Grotius and Calvin, is in some degree retained by Wendt (so also Felten), who sums up the chief aim of the speech as a demonstration that the presence of God is not confined to the holy place, the temple, but that long before the temple was built, and before the people had settled in the promised land, God had given to the fathers a share in the proofs of this revelation, and that too in strange countries (although there is no reason to suppose that Stephen went so far as to contend that Jew and Gentile were on a precisely equal footing). But Wendt is conscious that this view does not account for the whole of the speech, and that it does not explain the prominence given in it to the obstinacy of Israel against the revelation of God vouchsafed to Moses, with which the counter accusation against Stephen is so closely connected (see Spitta’s severe criticism, Apostelgeschichte, pp. 111, 112, and Weizsäcker’s evident failure to maintain the position that the climax of the whole address is to be found in the declaration about Solomon’s temple, which he is obliged to explain as a later thought belonging to a later time, Apostolic Age, i., pp. 68–71, E.T.). Thus in his last edition, p. 151 (1899), he points out that in section Acts 7:35-43, as also in Acts 7:25; Acts 7:27, the obstinacy of the people against Moses, sent to be their deliverer, is evidently compared with their obstinacy in rejecting Jesus as the Messiah, and in Acts 7:51-53 the murder of Jesus is condemned as a fresh proof of the opposition of the people to God’s revelation to them: here is a point of view which in Wendt’s judgment evidently had a share in the composition of the address. Wendt urges his view against the older one of Meyer and to some extent at all events that of Baur, Zeller and Overbeck, that the central point of the speech is to be found in Acts 7:51, to which the whole preceding sketch of the history of the people led up: however great had been the benefits bestowed by God upon His people, on their part there had been from the beginning nothing in return but a corresponding thanklessness and resistance to this purpose. McGiffert, Apostolic Age, pp. 87, 88, also recognises that the theme of the address is to be found in Acts 7:51-53, but he also admits the double purpose of St. Stephen, viz., not only to show (as Meyer and others) that at all stages of their history Israel had been stiffnecked and disobedient, but also (as Wendt) to draw a parallel between their conduct and the treatment of Jesus by those whom he is addressing.

This leads us to a consideration of the view of Spitta as to the main purpose of St. Stephen’s speech. Whatever may be thought of its merits, it gives a unity to the speech which is wanting in many earlier and more recent expositions of it, as Hilgenfeld recognises, although he himself holds a different view, and one essentially similar to that of Baur. According to Spitta, in Acts 7:2-16 we have an introduction to the chief section of the address which begins with Acts 7:17, καθὼς δὲ ἤγγιζεν ὁ χρόνος τῆς ἐπαγ. Moses, Acts 7:20, was the person through whom God would save His people, and lead them to His true service in the promised land, Acts 7:7; Acts 7:35; Acts 7:38; Acts 7:44. If we ask why Moses occupies this important place in the speech, the answer is found in Acts 7:37, which forms the central point of the description of Moses, and divides it into two parts (a verse in which Clemen and Hilgenfeld can only see an interpolation of a redactor, and in which Weiss finds something suspicious, see Zöckler’s note, in loco). In the first part, 17–36, we are told how Moses by divine and miraculous guidance grows up to be the deliverer of Israel. But when he would commence his work of deliverance his brethren will not understand his aim and reject him, 23–28. In the wilderness he receives a fresh commission from God to undertake the delivery of the people, 29–34. But this Moses ( οὗτος) who was thus repulsed God had sent to be a ruler and deliverer—this man was he who led these people forth—and it was this Moses who said to the children: “A prophet” etc., Acts 7:37. Why is this prophecy introduced except to support the inference that as Moses, a type of the Messiah, was thus repulsed, and afterwards raised to be a ruler and deliverer, so must, according to Moses’ own words, the Messiah of Israel be first rejected by His people? In the next division, Acts 7:38-50, the same parallel is again instituted between Moses and the Messiah. The former had delivered a law which consisted of “living oracles,” but instead of receiving it, Israel had given themselves up to the worship of idols, 35–43; instead of establishing a worship well-pleasing to God, those who came after Moses, not content with the tabernacle, which was not confined to one place, and which represented the heavenly archetype, had built a temple which called forth the cutting words of the prophet, 47–50. In his explanation of these last verses there lies at least one weakness of Spitta’s explanation, for he does not seem in his disapproval of the temple to allow that it had even a relative value, and that Solomon was well aware that God did not dwell only in temples made with hands. But Spitta’s main point is to trace again a connection with the verse which forms his centre, Acts 7:37 (Deuteronomy 18:15). As Moses in vain communicated a spiritual law and a corresponding worship to a people whose heart turned after idols and the service of a temple, so the Messiah must also experience that the carnal mind of the people would oppose His revelation of the divine will in relation to a rightful service. Thus the whole speech becomes a proof of the Messiahship of Jesus as against those who appealed to the authority of Moses, and saw in Jesus a twofold cause of offence: (1) that He was rejected by His people and crucified; (2) that He had treated with impiety that which they held most sacred—the law and the temple.

In all this Spitta sees no direct answer to the false witnesses; but the speech, he maintains, is much rather an answer to the two causes of offence which must have been discussed in every synagogue, and which the infant Church must have been obliged to face from the first, especially as it took its stand upon the proof that Jesus was the Christ. Stephen in his disputations, Acts 6:9, must have often faced opponents who thus sought to invalidate the Messianic claims of Jesus; what more natural than that he should now repeat before the whole assembly the proofs which he had before given in the synagogue, where no one could resist the spirit and the wisdom with which he spake? In this way Spitta maintains that the charges in Acts 7:52-53 occupy their proper place; the Jews had rejected the prophets—Moses and his successors—finally they rejected the Messiah, whom the prophets had foretold (Apostelgeschichte, p. 105 ff.). Whatever strictures we may be inclined to pass upon Spitta (see, e.g., Wendt in new edition, 1899, pp. 150, 151), it is not unlikely that he has at all events grasped what others have failed to see, viz., that in the nature of the case, Stephen in his ἀπολογία, or counter-accusation—whichever it was—could not have been unmindful of the Prophet like unto Moses, whom Moses had foretold: his dying prayer revealed the Name, not uttered in the speech, which was enshrined in his inmost heart; Jesus was the Christ—He came οὐ καταλῦσαι ἀλλὰ πληρῶσαι, whether that fulfilment was made by a spiritual temple or a spiritual law. In thus keeping the thought of Jesus of Nazareth prominent throughout the speech, whilst not actually uttering His Name, in thus comparing Moses and Christ, Stephen was answering the charges made against him. “This Nazarene” (so it was said in the charge made against Stephen) “would destroy this place and change the customs,” etc.—the prophet Moses had given the people living oracles, not a law which should stifle the spirit in the letter; the prophet Isaiah had spoken of a presence of God far transcending that which filled any earthly temple; and if these prophets had pointed on to the Messiah, and if the Nazarene were indeed the Christ thus foretold, what wonder that He should reveal a commandment unto life, and a worship of the Father in spirit and in truth? Nor must it be forgotten that if Stephen was interrupted before his speech was concluded, he may well have intended to drive home more closely the manifest fulfilment in Christ of the deliverance dimly foreshadowed in the work of Moses and in the freedom from Egyptian bondage. This was the true parallel between Moses and the Messiah on which the Rabbis were wont to dwell. Thus the Messiah, in comparison with Moses, was the second, but in comparison with all others the great, deliverer; as Moses led Israel out of Egypt, so would the Messiah accomplish the final deliverance, and restore Israel to their own land (Weber, Jüdische Theologie, pp. 359, 364 (1897)). It is to be observed that Spitta warmly supports the historical character of the speech, which he ascribes without interpolations to his source A, although in Acts 7:55-60 he refers some “insertions” to B. His criticism as against the tendency critics, especially Overbeck, is well worth consulting (pp. 110–123), and he quotes with approval the judgment of Gfrörer—“I consider this speech unreservedly as the oldest monument of Gospel history”. So too Clemen, pp. 97, 288, allows that the speech is essentially derived, with the exception of Acts 7:37, as also the whole chapter with the exception of Acts 7:60, from an old written source, H.H., Historia Hellenistarum; and amongst more recent writers, McGiffert holds that whilst many maintain that the author of the Acts composed the speech and put it into the mouth of Stephen, its contents are against such a supposition, and that Luke undoubtedly got the substance of the discourse from an early source, and reproduced it with approximate accuracy (p. 89 and note). So Weiss refers the speech to his Jewish-Christian source, and refuses to admit that with its profound knowledge of the O.T. it could have been composed by the author of the book. The attempt of Feine (so also Holtzmann and Jüngst) to split up the speech into two distinct parts is based upon the idea that in one part an answer is made to the charge that Stephen had spoken against God, and that the other part contains an answer to the charge that he had spoken against the temple. The first part is contained in Acts 7:2-21; Acts 7:29-34; Acts 7:44-50, and the second part in Acts 7:22-28; Acts 7:35-43; Acts 7:51-53. The latter sections are taken from Feine’s Jerusalem source; they are then added to those which belong to a new source, and finally combined by the canonical Luke. Hilgenfeld may well ask how it is possible to break up in this manner the narrative part of the speech relating to Moses, so as to regard Acts 7:22-28 as a section atien from what precedes and what follows! (see especially Hilgenfeld’s criticism on Feine, Zeitschrift für wissenschaft. Theol., p. 396 (1895) and Knabenbauer, p. 120); on the truthful record of the speech see Lightfoot’s striking remarks “Acts,” B.D.2, i., p. 33. Whatever may be said as to the various difficulties which the speech contains, two things are apparent: (1) that these difficulties do not touch the main drift of the argument; (2) that the fact of their presence, where their removal was easy, bears witness to the accuracy of the report.

08 Chapter 8 

Verse 1
Acts 8:1. σαῦλος δὲ κ. τ. λ., R.V. joins these words to the conclusion of the previous chapter, and thus brings them into a close and fitting connection with Acts 7:58. So too Wendt, Blass, Nösgen, Zöckler.— ἦν συνευδοκῶν: for this characteristic Lucan use of the imperfect of the substantive verb with a participle, see chap. Acts 1:10. The formula here indicates the lasting and enduring nature of Saul’s “consent”. The verb συνευδοκέω is peculiar to St. Luke and St. Paul, and is used by the former in his Gospel as well as in Acts, cf. Luke 11:48, Acts 22:20 (by St. Paul himself with reference to his share in the murder of St. Stephen), Romans 1:32, 1 Corinthians 7:12-13. The word is also found in 1 Maccabees 1:57 (Acts 4:28), 2 Maccabees 11:24; 2 Maccabees 11:35, signifying entire approval; it is also twice used by St. Clement, Cor(213), xxxv. 6; xliv. 3: “consent” does not express the force of the word—“was approving of his death” (Rendall).— ἀναιρέσει: used only here in N.T. (on St. Luke’s favourite word ἀναιρέω, see Friedrich, Das Lucasevangelium, p. 22); both verb and noun were frequent in medical language (Hobart, Zahn), see below on Acts 9:29, but the noun in LXX, Numbers 11:15, Judith 15:4, 2 Maccabees 5:13, and in classical Greek, e.g., Xen., Hell., vi., 3, 5.— ἐγένετο δὲ: another characteristic formula in St. Luke, Friedrich, u. s., p. 13; here introduces a new section of the history.— ἐν ἐκείνῃ τῇ ἡμέρᾳ: (R.V. “on that day” (A.V. “at that time”), cf. Acts 2:41; the persecution broke out at once, “on that very day” (so Wendt, Rendall, Hort, Hackett, Felten, Zöckler, Holtzmann), the signal for it being given by the tumultuous stoning of the first martyr (but see on the other hand Alford, in loco). Weiss draws attention to the emphatic position of ἐκείνῃ before τῇ ἡμέρᾳ.— ἐπὶ τὴν ἐκκλησίαν τὴν ἐν ἱ.: hitherto as, e.g., Acts 5:11, the Church has been thought of as one, because limited in fact to the one city Jerusalem, but here we have a hint that soon there would be new Ecclesiæ in the one Ecclesia, as it spread throughout the Holy Land (Hort, Ecclesia, pp. 53–56, 227, and Ramsay, St. Paul, etc., pp. 41, 127, 377).— πάντες τε: “ridiculum est hoc mathematica ratione accipere” (Blass)—it is evident from Acts 8:3 that there were some left for Saul to persecute. In Acts 9:26 we have mention of a company of disciples in Jerusalem, but there is no reason to suppose (Schnecken-burger, Zeller, Overbeck) that Luke has made a mistake in the passage before us, for there is nothing in the text against the supposition that some at least of those who had fled returned again later.— διεσπάρησαν: only in St. Luke in N.T., here and in Acts 8:4, and in Acts 11:19. This use of the word is quite classical, and frequent in LXX, e.g., Genesis 9:19, Leviticus 26:33, 1 Maccabees 11:47. Feine remarks that even Holtzmann allows that the spread of Christianity throughout Judæa and Samaria may be regarded as historical.— χώρας: here rendered “regions”: Blass takes the word as almost = κώμας, and see also Plummer on Luke 21:21, ἐν ταῖς χώραις “in the country,” R.V. The word is characteristic of St. Luke, being used in his Gospel nine times, and in Acts eight; it is used thrice by St. Matthew and by St. John, four times by St. Mark, but elsewhere in N.T. only once, James 5:4. It is found frequently in LXX and in 1, 2, 3 Macc.— τῆς ἰουδαίας καὶ σαμαρείας: thus the historian makes another step in the fulfilment of the Lord’s command, Acts 1:8, and see also Ramsay, St. Paul, etc., p. 41. St. Chrysostom remarks ὅτι οἰκουομίας ὁ διωγμὸς ἦν, since the persecution became the means of spreading the Gospel, and thus early the blood of the martyrs became the seed of the Church.— πλὴν τῶν ἀποστόλων— πλήν: characteristic of St. Luke, sometimes as an adverb, sometimes as a preposition with genitive as here and in Acts 15:28, Acts 27:22; elsewhere it is only found once as a preposition with genitive, in Mark 12:32, although very frequent in LXX. The word occurs at least thirteen times in the Gospel, four times in Acts, in St. Matthew five times, in St. Mark once, and in John 8:10; see Friedrich, Das Lucasevangelium, pp. 16, 91. This mention of the Apostles seems unlikely to Schneckenburger. Schleiermacher, and others, but, as Wendt points out, it is quite consistent with the greater steadfastness of men who felt themselves to be πρωταγωνισταί, as Œcumenius calls them, in that which concerned their Lord. Their position too may well have been more secure than that of the Hellenists, who were identified with Stephen, as they were held in favour by the people, Acts 5:13, and as regular attendants at the temple services would not have been exposed to the same charges as those directed against the proto-martyr. There was, too, a tradition (very old and well attested according to Harnack, Chronologie, i., 243) to the effect that the Apostles were commanded by Christ not to depart from Jerusalem for twelve years, so that none should say that he had not heard the message, Euseb., H. E., v., 18, 14; nor is there anything inconsistent with this tradition in the visit of St. Peter and St. John to Samaria, since this and other journeys are simply missionary excursions, from which the Apostles always returned to Jerusalem (Harnack). The passage in Clem. Alex., Strom., vi., 5, 43, limited the Apostles’ preaching for the time specified not to Jerusalem, but to Israel.— σαμαρείας: our Lord had recognised the barrier between the Samaritan and the Jew, Matthew 10:5; but now in obedience to His command (Acts 1:8) both Samaritan and Jew were admitted to the Church, for although the Apostles had not originated this preaching they very plainly endorsed it, Acts 8:14 ff. (cf. Hort, Judaistic Christianity, p. 54). Possibly the very fact that Philip and others were flying from the persecution of the Jewish hierarchy would have secured their welcome in the Samaritan towns.

Verse 2
Acts 8:2. Spitta connects Acts 8:2 with Acts 11:19-21, and all the intermediate section, Acts 8:5 to Acts 11:19; forms part of his source (so also Sorof, Clemen, who joins his H.H., Acts 8:1 to Acts 11:19; but on the other hand see Hilgenfeld, Zeitschrift für wissenschaft. Theol., p. 501 (1895), and Jüngst, Apostelgeschichte, p. 79). According to Spitta the whole narrative of Philip’s ministry in 8 ought not to be connected so closely with the death of Stephen, but should fall after Acts 9:31. The only reason for its earlier insertion is the desire to connect the second deacon with the first (but Hilgenfeld, u. s., pp. 413, 414 (1895), as against both Spitta and Clemen, regards the account of Philip and that of Stephen as inseparable). Spitta strongly maintains that Philip the Apostle, and not the deacon, is meant; and if this be so, he would no doubt help us to answer the objection that in Acts 8:14-17, and indeed in the whole section 9–24 we have an addition of the sub-Apostolic age inserted to show that the Apostles alone could bestow the Holy Spirit. But it cannot be said that Spitta’s attempt at the identification of Philip in 8 with the Apostle is in any way convincing, see, e.g., Zöckler, Apostelgeschichte, p. 212; Hilgenfeld, u. s., p. 416 (note), and Jüngst, u. s., p. 81. Feine’s objection to Acts 8:14-17 leads him, whilst he admits that the meeting with Simon Magus is historical, to regard the conversion of the sorcerer as doubtful, because the whole passage presupposes (Acts 8:18-24) that the laying on of the Apostles’ hands bestowed the Spirit; so Clemen refers the whole representation in its present form of the communication of the Spirit, not through Baptism, but through the laying on of the Apostles’ hands, to his Redactor Antijudaicus (cf. Acts 19:6), and to the same hand he attributes the πλὴν τῶν ἀποστόλων, Acts 8:1, and cf. Acts 8:25, introduced for the purpose of showing that the Apostles Peter and John sanctioned the Samaritan mission from the central home of the Christian Church.— συνεκόμισαν: in its primary sense the verb means to carry or bring together, of harvest; to gather in, to house it; so also in LXX, Job 5:26; in a secondary sense, to help in burying; so Soph., Ajax, 1048; Plut., Sull., 38. The meaning is not “carried to his burial,” as in A.V., but rather as R.V., “buried,” for, although the Greek is properly “joined in carrying,” the word includes the whole ceremony of burial—it is used only here in the N.T., and in LXX only in l. c.— εὐλαβεῖς: only found in St. Luke in N.T., and used by him four times, once in Luke 2:25, and in Acts 2:5; Acts 22:12 ( εὐσεβής, T.R.). The primary thought underlying the word is that of one who handles carefully and cautiously, and so it bears the meaning of cautious, circumspect. Although εὐλάβεια and εὐλαβεῖσθαι are both used in the sense of caution and reverence towards the gods in classical Greek, the adjective is never expressly so used. But Plato connects it closely with δίκαιος (cf. Luke 2:25), Polit. 311 A and 311 (214) (so εὐσεβῶς and εὐλαβῶς are used together by Demosthenes). In the LXX all three words are found to express reverent fear of, or piety towards, God; εὐλαβεῖσθαι, frequently, εὐλάβεια in Proverbs 28:14, where σκληρὸς τὴν καρδίαν in the second part of the verse seems to point to the religious character of the εὐλαβ., whilst εὐλαβής is found in Micah 7:2 as a rendering of חסיד (cf. Psalms of Solomon, p. 36, Ryle and James’ edition); cf. also Sirach 11:17 (but see for both passages, Hatch and Redpath); in Leviticus 15:31 we find the word εὐλαβεῖς ποιήσετε τοὺς υἱοὺς ἰ. ἀπὸ τῶν ἀκαθαρσιῶν αὐτῶν, נָוַר hi. The adverb εὐλαβῶς is found once, 2 Maccabees 6:11. St. Luke uses the word chiefly at all events of O.T. piety. In Luke 2:45 it is used of Simeon, in Acts 2:5 of the Jews who came up to worship at the feasts in Jerusalem, and in Acts 22:12, although Ananias was a Christian, yet the qualifying words εὐλ. κατὰ τὸν νόμον point again to a devout observance of the Jewish law. Trench, N. T. Synonyms, i., pp. 38, 198 ff.; Westcott, Hebrews, on Acts 5:7; Grimm-Thayer, sub v., and sub v. δειλία.— ἄνδρες εὐλ.: much discussion has arisen as to whether they were Jews or Christians. They may have been Christians who like the Apostles themselves were still Jews, attending the temple services and hours of prayer, some of whom were doubtless left in the city. But these would have been described more probably as ἀδελφοί or μαθηταί (so Felten, Page, Hackett). Or they may have been devout Jews like Nicodemus, or Joseph of Arimathea, who would show their respect for Stephen, as Nicodemus and Joseph for Jesus (so Holtzmann, Zöckler). Wetstein (so too Renan and Blass) explains of Gentile proselytes, men like Cornelius, who rendered the last offices to Stephen out of natural respect for the dead, and who stood outside the jurisdiction of the Sanhedrim, so that the funeral rites need not have been performed in secret. But St. Luke as a rule uses other words to denote Gentile proselytes, and the Sanhedrim would probably not have interfered with the burial, not only on account of the known Jewish care for the dead, but also because devout Jews would not have been obnoxious in their eyes to the charges brought against Stephen, Acts 6:14 (so Nösgen). The word might therefore include both devout Jews and Jewish Christians who joined together in burying Stephen.— κοπετὸν μέγαν, from κόπτω, κόπτομαι, cf. planctus from plango, to beat the breast or head in lamentation. Not used elsewhere in N.T., but frequent in LXX cf., e.g., Genesis 1:10, 1 Maccabees 2:70; 1 Maccabees 4:39; 1 Maccabees 9:20; 1 Maccabees 13:26, for the same allocation as here, and for ποιῆσαι κοπετόν, Jeremiah 6:26, Micah 1:8, and cf. also Zechariah 12:10. In classical Greek κομμός is found, but see Plut., Fab., 17, and Kennedy, Sources of N. T. Greek, p. 74, for reference to the comic poet Eupolis (cf. also Blass), and Grimm-Thayer, sub v. For the Jewish customs of mourning cf. Matthew 9:23, Hamburger, Real-Encyclopädie des Judentums, i., 7, 996, “Trauer”; Edersheim, Jesus the Messiah, i., p. 616, and Sketches of Jewish Social Life, p. 172 ff. If the mourners included Jews as well as Jewish Christians, it may well have been that the lamentation was not only a token of sorrow and respect, but also in the nature of a protest on the part of the more moderate section of the Pharisees (see also Trench’s remarks, u. s., p. 198). According to the tradition accepted by St. Augustine, it is said that both Gamaliel and Nicodemus took part in the burial of Stephen, and were afterwards laid in the same grave (Felten, Apostelgeschichte, p. 167, and Plumptre in loco).

Verse 3
Acts 8:3. ἐλυμαίνετο: deponent verb, used in classical Greek of personal outrage ( λύμη), of scourging and torturing, of outraging the dead, of the ruin and devastation caused by an army (Wetstein). In the LXX it is found several times, cf. especially Psalms 79(80):13, of a wild boar ravaging a vineyard, and cf. also Sirach 28:23. As the word is used only by St. Luke it is possible that it may have been suggested by its frequent employment in medical language, where it is employed not only of injury by wrong treatment, but also of the ravages of disease, Hobart, Medical Language, pp. 211, 212. R.V. renders “laid waste,” A.V. (so Tyndale) “made havoc of,” but the revisers have rendered πορθέω by the latter, cf. Acts 9:21, Galatians 1:3. St. Paul’s description of himself as ὑβριστής, 1 Timothy 1:13, may well refer to the infliction of personal insults and injuries, as expressed here by λυμαίνομαι (cf. Paley, Horæ Paulinæ, xi., 5).— τὴν ἐκκλησίαν, i.e., the Church just mentioned at Jerusalem—Saul’s further persecution, even to Damascus, probably came later (Hort, Ecclesia, p. 53).— κατὰ τοὺς οἴκους εἰσπορ.: the expression may denote “entering into every house,” R. and A.V., or perhaps, more specifically, the houses known as places of Christian assembly, the ἐκκλησίαι κατʼ οἶκον, see on Acts 2:46. In any case the words, as also those which follow, show the thoroughness and relentlessness of Saul’s persecuting zeal.— σύρων: haling, i.e., hauling, dragging (schlappend), cf. James 2:6. The word is used by St. Luke three times in Acts (only twice elsewhere in N.T.), and he alone uses κατασύρω, Luke 12:58, in the same sense as the single verb (where St. Matthew has παραδῷ). For its employment in the Comic Poets see Kennedy, Sources of N. T. Greek, p. 76, and also Arrian, Epict., i. 29, 22, and other instances in Wetstein; cf. LXX, 2 Samuel 17:13, 4 Maccabees 6:1, ἔσυραν ἐπὶ τὰ βασανιστήρια τὸν ἐλ.— γυναῖκας: repeated also in Acts 9:2, and Acts 22:4, as indicating the relentless nature of the persecution. Some of the devout and ministering women may well have been included, Luke 8:2-3, Acts 1:14.

Verse 4
Acts 8:4. οἱ μὲν οὖν: marking a general statement, δὲ in following verse, introducing a particular instance (so Rendall, Appendix on μὲν οὖν, Acts, p. 162, and see also p. 64).— διῆλθον: the word is constantly used of missionary journeys in Acts, cf. Acts 5:40; Acts 11:19; Acts 9:32 (Luke 9:6), cf. Acts 13:6, note.— εὐαγγελιζόμενοι: it is a suggestive fact that this word is only used once in the other Gospels (Matthew 11:5 by our Lord), but no less than ten times in St. Luke’s Gospel, fifteen in Acts, and chiefly elsewhere by St. Paul; truly “a missionary word,” see Acts 8:12. Simcox, Language of the N. T., p. 79, speaks of its introduction into the N.T. with “such a novel force as to be felt like a new word”. It is used several times in LXX, and is also found in Psalms of Solomon, Acts 11:2 (cf. Isaiah 40:9; Isaiah 52:7, and Nahum 1:15). On its construction see Simcox, u. s., p. 79, and Vogel, p. 24.

Verse 5
Acts 8:5. φίλιππος δὲ: the Evangelist, cf. Acts 21:8, and note on Acts 6:5.— εἰς πόλιν: if we insert the article (see above on critical notes), the expression means “the city of Samaria,” i.e., the capital of the district (so Weiss, Wendt, Zöckler, see Blass, in loco), or Sebaste, so called by Herod the Great in honour of Augustus, σεβαστή (Jos., Ant., xv., 7, 3; 8, 5; Strabo, xvi., p. 860), see Schürer, Jewish People, div. ii., vol. 1, p. 123 ff., E.T., and O. Holtzmann, Neutest. Zeitgeschichte, p. 93.— ἐκήρυσσεν: the revisers distinguish between this verb and εὐαγγελ. in Acts 8:4, the latter being rendered “preaching,” or more fully, preaching the glad tidings, and the former “proclaimed” (see also Page’s note on the word, p. 131), but it is doubtful if we can retain this full force of the word always, e.g., Luke 4:44, where R.V. translates κηρύσσων, “preaching”.— αὐτοῖς, i.e., the people in the city mentioned, see Blass, Grammatik, p. 162, and cf. Acts 16:10, Acts 20:2.

Verse 6
Acts 8:6. προσεῖχον … τοῖς λεγ., cf. Acts 16:14, 1 Timothy 1:4, Titus 1:14, 2 Peter 1:9, see note on Acts 5:35, used in classical Greek sometimes with νοῦν, and sometimes without as here; frequent in LXX, cf. with this passage, Wisdom of Solomon 8:12, 1 Maccabees 7:12.— ὁμοθυμαδόν, see above on Acts 1:14.

Verse 7
Acts 8:7. πολλῶν γὰρ κ. τ. λ.: if we accept reading in R.V. (see critical notes above), we must suppose that St. Luke passes in thought from the possessed to the unclean spirits by which they were possessed, and so introduces the verb ἐξήρχοντο (as if the unclean spirits were themselves the subject), whereas we should have expected that ἐθεραπεύθησαν would have followed after the first πολλοί as after the second, in the second clause of the verse. Blass conjectures that ἄ should be read before βοῶντα, which thus enables him, while retaining ἐξήρχοντο, to make πολλοί in each clause of the verse the subject of ἐθεραπ. One of the most striking phenomena in the demonised was that they lost at least temporarily their own self-consciousness, and became identified with the demon or demons, and this may account for St. Luke’s way of writing, as if he also identified the two in thought, Edersheim, Jesus the Messiah, i., 479, 647, ff. As a physician St. Luke must have often come into contact with those who had unclean spirits, and he would naturally have studied closely the nature of their disease. It is also to be noted that πολλοί with the genitive, τῶν ἐχόντων (not πολλοὶ ἔχοντες), shows that not all the possessed were healed, and if so, it is an indication of the truthfulness of the narrative. Moreover, St. Luke not only shows himself acquainted with the characteristics of demoniacal possession, cf. his description in Luke 8:27; Luke 9:38-39, but he constantly, as in the passage before us, distinguishes it from disease itself, and that more frequently than the other Evangelists. Hobart draws special attention to Luke 6:17; Luke 8:4; Luke 13:32, which have no parallels in the other Gospels, and Acts 19:12. To which we may add Luke 4:40, Acts 5:16 (Wendt); see further on Acts 19:12.— βοῶντα, cf. Mark 1:26, Luke 4:33.— παραλελυμένοι: St. Luke alone of the Evangelists uses the participle of παραλύειν, instead of παραλυτικός, the more popular word; and here again his usage is exactly what we should expect from a medical man acquainted with technical terms (Hobart, Zahn, Salmon), cf. Acts 9:33 and Luke 5:18; Luke 5:24 ( παραλυτικῷ, W.H(215) margin). Dr. Plummer, St. Luke, Introd., 65, points out that Aristotle, a physician’s son, has also this use of παραλελυμένος (Eth. Nic., i., 13, 15), but he adds that its use in St. Luke may have come from the LXX, as in Hebrews 12:12, where we have the word in a quotation from Isaiah 35:3 (cf. also Sirach 25:23). It may be added that the participle is also found in 3 Maccabees 2:22, καὶ τοῖς μέλεσι παραλελυμένον, and cf. 1 Maccabees 9:15, where it is said of Alcimus, καὶ παρελύθη. But the most remarkable feature in St. Luke’s employment of the word is surely this, that in parallel passages in which St. Matthew and St. Mark have παραλυτικός he has παραλελυμένος, cf. Luke 5:18, Matthew 9:2, Mark 2:3; in Luke 5:24 this same distinction is also found in the Revisers’ text (but see W.H(216) above), when this verse is compared with Matthew 9:6 and Mark 2:10.

Verse 8
Acts 8:8. This detail, and indeed the whole narrative, may have been derived by St. Luke from the information of St. Philip himself, cf. Acts 21:8, Acts 24:27, or from St. Paul as he travelled through Samaria, Acts 15:3.

Verse 9
Acts 8:9. σίμων: very few of the most advanced critics now dismiss Simon as an unhistorical character, or deny that the account before us contains at least some historical data; see McGiffert’s note, Apostolic Age, p. 100. Hilgenfeld and Lipsius may be reckoned amongst those who once refused to admit that Simon Magus was an historical personage, but who afterwards retracted their opinion. But it still remains almost unaccountable that so many critics should have more or less endorsed, or developed, the theory first advocated by Baur that the Simon Magus of the Clementine Homilies is none other than the Apostle Paul. It is sufficient to refer for an exposition of the absurdity of this identification to Dr. Salmon “Clementine Literature” (Dict. of Christ. Biog., iii., pp. 575, 576; see also Ritschl’s note, Die Entstehung der altkatholischen Kirche, p. 228 (second edition)). This ingenuity outdid itself in asking us to see in Simon’s request to buy the power of conferring the Holy Ghost a travesty of the rejection of Paul’s apostolic claims by the older Apostles, in spite of the gift of money which he had collected for the poor Saints in Jerusalem (Overbeck). No wonder that Spitta should describe such an explanation as “a perfect absurdity” (Apostelgeschichte, p. 149). Before we can believe that the author of the Acts would make any use of the pseudo-Clementine literature in his account of Simon, we must account for the extraordinary fact that an author who so prominently represents his hero as triumphing over the powers of magic, Acts 13:6-12, Acts 19:11-19, should have recourse to a tradition in which this same hero is identified with a magician (see Spitta, u. s., p. 151; Salmon, “The Simon of Modern Criticism,” Dict. of Christian Biog., iv., p. 687; Zöckler, Apostelgeschichte, p. 212, and Wendt’s note, p. 201). In Acts 21:8 we read that St. Luke spent several days in the house of Philip the Evangelist, and if we bear in mind that this same Philip is so prominent in chap. 8, there is nothing impossible in the belief that St. Luke should have received his narrative from St. Philip’s lips, and included it in his history as an early and remarkable instance of the triumph of the Gospel—we need not search for anymore occult reason on the part of the historian (see Salmon, u. s., p. 688). Simon then is an historical personage, and it is not too much to say that to all the stories which have gathered round his name the narrative of Acts always stands in a relation of priority—the two facts mentioned in Acts, that Simon was a magician, and that he came into personal antagonism with St. Peter, always recur elsewhere—but Acts tells us nothing of the details of Simon’s heretical preaching, and it draws the veil entirely over his subsequent history. But “the hero of the romance of heresy” comes into prominence under the name of Simon in Justin Martyr, Apol., i., 26, Irenæus, i., 23 (who speaks of Simon the Samaritan, from whom all heresies had their being), and in the Clementine literature. But there is good reason for thinking that St. Irenæus, whilst he gives us a fuller account, is still giving us an account dependent on Justin, and there is every reason to believe that the Clementine writers also followed the same authority; see further, Salmon, “Simon Magus,” u. s., 4, p. 681 ff., and for a summary of the legends which gathered round the name of the Samaritan magician Plumptre’s note, in loco, may be consulted. To the vexed question as to the identification of the Simon of Justin with the Simon of the Acts Dr. Salmon returns a decided negative answer, u. s., p. 683, and certainly the Simon described by Justin seems to note rather the inheritor and teacher of a Gnostic system already developed than to have been in his own person the father of Gnosticism. Simon, however, was no uncommon name, e.g., Josephus, Ant., xx., 7, 2, speaks of a Simon of Cyprus, whom there is no valid reason to identify with the Simon of the Acts (although famous critical authorities may be quoted in favour of such an identification). On the mistake made by Justin with reference to the statue on the Tiberine island with the words Semoni Sanco Deo Fidio inscribed (cf. the account of the marble fragment, apparently the base of a statue, dug up in 1574, marked with a similar inscription, in Lanciani’s Pagan and Christian Rome) in referring it to Simon Magus, Apol., i, 26, 56, Tertullian, Apol., c. xiii., and Irenæus, i., 23, whilst in reality it referred to a Sabine god, Semo Sancus, the Sabine Hercules, see further, Salmon, u. s., p. 682, Rendall, Acts, p. 220. (Van Manen, followed by Feine, claims to discover two representations of Simon in Acts—one as an ordinary magician, Acts 8:9; Acts 8:11, the other as a supposed incarnation of the deity, Acts 8:10—so too Jüngst, who refers the words from μαγεύων to σαμαρίας to his Redactor; but on the other hand Hilgenfeld and Spitta see no contradiction, and regard the narrative as a complete whole.)— μαγεύων: only here in N.T., not found in LXX (but cf. μάγος in Daniel 1:20; Daniel 2:2), though used in classical Greek. The word μάγος was used frequently by Herodotus of the priests and wise men in Persia who interpreted dreams, and hence the word came to denote any enchanter or wizard, and in a bad sense, a juggler, a quack like γόης (see instances in Wetstein). Here (cf. Acts 13:6) it is used of the evil exercise of magic and sorcery by Simon, who practised the charms and incantations so extensively employed at the time in the East by quacks claiming supernatural powers (Baur, Paulus, i, p. 107; Neander, Geschichte der Pflan zung, cf. i., 84, 85 (fifth edit.); Wendt, Apostelgeschichte, p. 202; Blass, in loco; Deissmann, Bibelstudien, p. 19, and see below on Acts 13:6.— ἐξιστῶν, from ἐξιστάω ( ἐξίστημι); so ἐξιστάνων, W. H. from ἐξιστάνω (hellenistic), see Blass, Grammatik, pp. 48, 49, transitive in present, future, first aorist active, cf. Luke 24:22—so ἐξεστακέναι, Acts 8:11, perfect active, hellenistic form, also transitive; see Blass, u. s. (also Winer-Schmiedel, p. 118, and Grimm-Thayer, sub v.) (in 3 Maccabees 1:25 ἐξιστάνειν also occurs).— ἵσταμαι, intransitive, Acts 8:13, Blass, u. s., p. 49—the revisers have consistently rendered the verb by the same English word in the three Acts 8:9; Acts 8:11; Acts 8:13, thus giving point and force to the narrative, see on Acts 8:13.— λέγων κ. τ. λ., cf. Acts 5:36 Blass, Grammatik, p. 174, regards μέγαν as an interpolation, and it is not found in the similar phrase in Acts 5:36 (so too Winer-Schmiedel, p. 243), cf. Galatians 2:6; Galatians 6:3, and the use of the Latin aliquis, Cicero, Att., iii., 15, so too vii. 3, etc. It may be that Simon set himself up for a Messiah (see Ritschl’s note, p. 228, Die Entstehung der altkatholischen Kirche, second edition), or a Prophet, Jos., Ant., xviii., 4, 1, but Acts 8:14 points to a definite title, and it is likely enough that the people would repeat what Simon had told them of himself. His later followers went further and made him say, “Ego sum sermo Dei, ego sum speciosus, ego paraclitus, ego omnipotens, ego omnia Dei” Jerome, Commentar. in Matt., c. Acts 20:24 (Neander, Geschichte der Pflan zung, cf. i., 85, note).— ἑαυτὸν: contrast Philip’s attitude; he preached Christ, not himself (cf. Revelation 2:20).

Verse 10
Acts 8:10. ἡ δύναμις το͂ υ θεοῦ ἡ μεγάλη: in R.V. the power of God which is called ( καλουμένη) Great, see above, critical notes. T.R. may have omitted the word because it appeared unsuitable to the context; but it could not have been used in a depreciatory sense by the Samaritans, as if to intimate that the person claimed was the so-called “Great,” since they also gave heed to Simon. On the other hand it has been argued that the title “Great” is meaningless in this relation, for every divine power might be described by the same epithet (so Wendt, in loco, and Blass: “mirum maxime ἡ καλ. quasi δύναμις θ. μικρά quoque esse possit”. This difficulty leads Blass in his notes to introduce the solution proposed by Klostermann, Problem im Aposteltexte, pp. 15–20 (1883), and approved by Wendt, Zöckler, Spitta, and recently by Zahn, Einleitung in das N. T., ii. 420; see also Salmon’s remarks in Hermathena, xxi., p. 232), vix., that μεγάλη is not a translation of the attribute “great” רב, but rather a transcription of the Samaritan word מגלי or מגלא meaning qui revelat (cf. Hebrew גָּלָה, Chaldean גְּלָא גְּלַה, to reveal). The explanation would then be that in contrast to the hidden essence of the Godhead, Simon was known as its revealing power. Nestle however (see Knabenbauer in loco) objects on the ground that καλουμένη is not read at all in many MSS. But apart from Klostermann’s explanation the revised text might fairly mean that amongst the “powers” of God (cf. the N.T. use of the word δυνάμεις in Romans 8:38, 1 Peter 3:22, and cf. Book of Enoch lxi. 10) Simon was emphatically the one which is called great, i.e., the one prominently great or divine. The same title was assigned to him in later accounts, cf. Irenæus, i., 23 (Clem. Hom., ii., 22; Clem. Recog., i., 72; ii, 7; Tertullian, De Præscr., xlvi.; Origen, c. Celsum, v.). But whatever the claims made by Simon himself, or attributed to him by his followers, we need not read them into the words before us. The expression might mean nothing more than that Simon called himself a great (or revealing) angel of God, since by the Samaritans the angels were regarded as δυνάμεις, powers of God (cf. Edersheim, Jesus the Messiah, i., 402, note 4, and De Wette, Apostelgeschichte, p. 122, fourth edition). Such an explanation is far more probable than the attribution to the Samaritans of later Gnostic and philosophical beliefs, while it is a complete answer to Overbeck, who argues that as the patristic literature about Simon presupposes the emanation theories of the Gnostics so the expression in the verse before us must be explained in the same way, and that thus we have a direct proof that the narrative is influenced by the Simon legend. We may however readily admit that Simon’s teaching may have been a starting-point for the later Gnostic developments, and so far from Acts 8:10 demanding a Gnostic system as a background, we may rather see in it a glimpse of the genesis of the beliefs which afterwards figure so prominently in the Gnostic schools (Nösgen, Apostelgeschichte, in loco, and p. 186, and see McGiffert, Apostolic Age, p. 99, and “Gnosticism,” Dict. of Christ. Biog., ii., 680). On the close connection between the Samaritans and Egypt and the widespread study of sorcery amongst the Egyptian Samaritans see Deissmann, Bibelstudien, pp. 18, 19. In Hadrian’s letter to Servianus we find the Samaritans in Egypt described, like the Jews and Christians there, as all astrologers, sooth sayers and quacks (Schürer, Jewish People, div. ii., vol. ii., p. 230 E.T.): no doubt an exaggeration, as Deissmann says, but still a proof that amongst these Egyptian Samaritans magic and its kindred arts were widely known. In a note on p. 19 Deissmann gives an interesting parallel to Acts 8:10, ἐπικαλοῦμαί σε τὴν μεγίστην δύναμιν τὴν ἐν τῷ οὐρανῷ ( ἄλλοι· τὴν ἐν τῇ ἄρκτῳ) ὑπὸ κυρίου θεοῦ τεταγμένην (Pap. Par. Bibl. nat., 1275 ff.; Wessely, i., 76) (and he also compares Gospel of Peter, Acts 8:19, ἡ δύναμίς μου (2)). The expression according to him will thus have passed from its use amongst the Samaritans into the Zauber-litteratur of Egypt.

Verse 11
Acts 8:11. ἱκανῷ χρόνῳ: dative for accusative, cf. Acts 13:20, and perhaps Luke 8:29, Romans 16:25—the usage is not classical, Blass, Grammatik, p. 118, but see also Winer-Moulton, xxxi. 9 a. St. Luke alone uses ἱκανός with χρόνος, both in his Gospel and in Acts (Vogel, Klostermann).— μαγείαις: only here in N.T., not found in LXX or Apocryphal books, but used in Theophrastus and Plutarch, also in Josephus. It is found in a striking passage in St. Ignatius (Ephes., xix., 3) in reference to the shining forth of the star at the Incarnation, ὅθεν ἐλύετο πᾶσα μαγεία καὶ τᾶς δεσμός, and it is also mentioned, Didache 1, v., 1, amongst the things comprised under “the way of death,” and so in Acts 2:1 we read οὐ μαγεύσεις οὐ φαρμακεύσεις.— ἐξεστακέναι, see above on Acts 8:9.

Verse 12
Acts 8:12. εὐαγγελ. περὶ: only here with περί, cf. Romans 1:3 (Jos., Ant., xv., 7, 2). Amongst the Samaritans Philip would have found a soil already prepared for his teaching, cf. John 4:25, and a doctrine of the Messiah, in whom the Samaritans saw not only a political but a religious renewer, and one in whom the promise of Deuteronomy 18:15 would be fulfilled (Edersheim, Jesus the Messiah, i., 402, 403; Westcott, Introduction to the Study of the Gospels, pp. 162, 163).— ἄνδρες τε καὶ γυναῖκες, cf. Acts 5:14 : “etiam mulieres quae a superstitionibus difficilius abstrahuntur,” Wetstein, cf. John 4:35 ff.

Verse 13
Acts 8:13. καὶ αὐτὸς: characteristic of St. Luke, see Friedrich, Das Lucasevangelium, p. 37.— βαπτισθεὶς— ἐβαπτίσθη ἀλλʼ οὐκ ἐφωτίσθη (St. Cyril).— ἦν προσκαρτερῶν: on ἦν with a participle as characteristic of St. Luke see on Acts 1:10, and Friedrich, u. s., p. 12; on προσκαρτ. see on Acts 1:14. Here with dative of the person (cf. Acts 10:7); the whole expression shows how assiduously Simon attached himself to Philip.— θεωρῶν: the faith of Simon rested on the outward miracles and signs, a faith which ended in amazement, ἐξίστατο—but it was no permanent abiding faith, just as the amazement which he had himself inspired in others gave way before a higher and more convincing belief. The expression δυνάμεις μεγάλας may have been purposely chosen; hitherto men had seen in Simon, and he himself had claimed to be, ἡ δύν. ἡ μεγάλη (Weiss).— ἐξίστατο: “Simon qui alios obstupefaciebat, jam ipse obstupescit,” Wetstein. ἐξίσταμαι, intransitive, Blass, Grammatik, p. 49. Irenæus speaks of him as one who pretended faith, Acts 1:23 (so too St. Cyril, St. Chrysostom, St. Jerome, St. Ambrose): he may have believed in the Messianic dignity of Christ, and in His Death and Resurrection, constrained by the miracles which Philip wrought in attestation of his preaching, but it was a belief about the facts, and not a belief in Him whom the facts made known, a belief in the power of the new faith, but not an acceptance of its holiness, Acts 8:18 (see further, Rendall’s note in loco, and on the Baptism of Simon, “Baptism,” in Hastings’ B.D.).

Verse 14
Acts 8:14. ἡ σαμ.: here the district; Weiss traces the revising hand of St. Luke (but see on the other hand Wendt, in loco). There is nothing surprising in the fact that the preaching of the Gospel in the town should be regarded by the Apostles at Jerusalem as a proof that the good news had penetrated throughout the district, or that the people of the town should themselves have spread the Gospel amongst their countrymen (cf. John 4:28).— δέδεκται τὸν λόγον τοῦ θ.: the phrase is characteristic of St. Luke, as it is used by him, Luke 8:13, Acts 11:1; Acts 17:11, but not by the other Evangelists—it is found once in St. Paul, 1 Thessalonians 1:6 (cf. Acts 2:13 and James 1:21). In the mention of John here, as in Acts 3:4, Weiss can only see the hand of a reviser, since the beloved disciple is mentioned with Peter in a way for which, as Weiss alleges, no reason can be assigned, Acts 3:4; Acts 3:11, Acts 4:13; but nothing was more likely than that Peter and John should be associated together here as previously in the Gospels, see Plumptre’s note on Acts 3:1.

Verse 15
Acts 8:15. οἵτινες: on this form of the relative see Rendall, in loco; Blass however regards it as simply = οἵ, Grammatik, p. 169, cf. Acts 12:10.— καταβάντες, cf. Acts 24:1 (Luke 2:42), Acts 11:2, Acts 21:12; Acts 21:15. Wendt defends the historical character of this journey to Samaria as against Zeller and Overbeck.— προσηύξαντο περὶ: here only with περί; the verb is characteristic of St. Luke, and he alone has the construction used in this verse, cf. Luke 6:28, W.H(217) The exact phrase is found in St. Paul’s Epistles four or five times (and once in Hebrews), but often in LXX, and cf. Baruch 1:11; Baruch 1:13; 2 Maccabees 1:6; 2 Maccabees 15:14. The laying on of hands, as in Acts 6:7 and Acts 13:3, is here preceded by prayer, see Hooker, Eccles. Pol., v., chap. lxvi., 1–4.— ὅπως λάβωσι πν. ἅγιον: the words express the chief and highest object of the Apostles’ visit: it was not only to ascertain the genuineness of the conversions, or to form a connecting link between the Church of Samaria and that of Jerusalem, although such objects might not have been excluded in dealing with an entirely new and strange state of things—the recognition of the Samaritans in a common faith. It has been argued with great force that the expression Holy Spirit is not meant here in its dogmatic Pauline sense; Luke only means to include in it the ecstatic gifts of speaking with tongues and prophecy. This view is held to be supported by ἰδών in Acts 8:18, intimating that outward manifestations which meet the eye must have shown themselves, and by the fact that the same verb, ἐπέπεσε, is used in cases where the results which follow plainly show that the reception of the Holy Ghost meant a manifestation of the outward marvellous signs such as marked the day of Pentecost, Acts 10:44; Acts 10:46, Acts 11:15 (cf. Acts 19:6). In the case of these Samaritans no such signs from heaven had followed their baptism, and the Apostles prayed for a conspicuous divine sanction on the reception of the new converts (Wendt, Zöckler, Holtzmann, and see also Hort, Ecclesia, pp. 54, 55). But even supposing that the reception of the Holy Ghost could be thus limited, the gift of tongues was no mere magical power, but the direct result of a super natural Presence and of a special grace—of that Presence speaking with tongues, prophesyings, and various gifts, 1 Corinthians 14:1; 1 Corinthians 14:14; 1 Corinthians 14:37, were no doubt the outward manifestations, but they could not have been manifested apart from that Presence, and they were outward visible signs or an inward spiritual grace. In a book so marked by the working of the Holy Spirit that it has received the name of the “Gospel of the Spirit” it is difficult to believe that St. Luke can mean to limit the expression λαμβάνειν here and in the following verse to anything less than a bestowal of that divine indwelling of the spirit which makes the Christian the temple of God, and which St. Paul speaks of in the very same terms as a permanent possession, Galatians 3:2, Romans 8:15 (Gore, Church and the Ministry, p. 258). St. Paul’s language, 1 Corinthians 12:30, makes it plain that the advent of the Holy Spirit was not of necessity attested by any peculiar manifestations, nor were these manifestations essential accompaniments of it: “Do all speak with tongues?” he asks, “Are all prophets?” See further on Acts 8:17.

Verse 16
Acts 8:16. ἐπιπεπτωκός: the verb is characteristic of St. Luke, and used by him both in his Gospel and in Acts of the occurrence of extraordinary conditions, e.g., the sudden influence of the Spirit, cf. Luke 1:12, Acts 10:44; Acts 11:15; Acts 19:17, cf. Revelation 11:11 (Acts 10:10 cannot be supported, and in Acts 13:11 read ἔπεσεν). Similar usage in LXX, Exodus 15:16, 1 Samuel 26:12, Psalms 54:4, Judith 2:28; Judith 11:11, etc. Friedrich, Das Lucasevangelium, p. 41 For the word as used by St. Luke in another sense also characteristic of him, see below on Acts 20:37, and Plummer on Acts 15:20. On the formula of baptism see above p. 91, and “Baptism,” B.D.2, p. 352, and Hastings’ B.D.— ὑπῆρχον here perhaps = “made a beginning,” took the first step (Lumby).

Verse 17
Acts 8:17. There cannot be any reason to doubt the validity of St. Philip’s baptism, and it is therefore evident that the laying on of hands (cf. Acts 19:6) is here distinct from baptism, and also from the appointment to any Church office (as in Acts 6:6, Acts 13:3), or the bestowal of any special power of healing as in the person of Ananias, Acts 9:12; Acts 9:17, although gifts of healing might no doubt accompany it. But both here and in Acts 19:6 (cf. Hebrews 6:2) it follows closely upon baptism, and is performed by Apostles, to whom alone the function belongs, although it is reasonable to suppose that the prophets and teachers who were associated with them in their Apostolic office, and who could lay on hands in Acts 13:1-3, could do so in other cases also for the reception of the Holy Ghost (Gore, Church and the Ministry, p. 258). The question why St. Philip did not himself “lay hands” upon his converts has been variously discussed, but the narrative of Acts supplies the answer, inasmuch as in the only two parallel cases, viz., the verse before us and Acts 19:6, the higher officers alone exercise this power, and also justifies the usual custom of the Church in so limiting its exercise (“Confirmation,” Dict. of Christian Antiq. (Smith & Cheetham), i., p. 425; B.D.1, iii., App.; and Hooker, Eccles. Pol., v., ch. lxvi. 5, and passage cited; Jerome, Advers. Lucif., c. 4, and St. Cyprian, Epis. 73, ad Jubaianum (reference to the passage before us)). Undoubtedly there are cases of baptism, Acts 2:41; Acts 16:15; Acts 16:33, where no reference is made to the subsequent performance of this rite, but in these cases it must be remembered that the baptiser was an Apostle, and that when this was the case its observance might fairly be assumed. For the special case of Cornelius see below on Acts 10:44, see further “Confirmation,” B.D.2, i., 640]. Weizsâcker contrasts this account in 8., Acts 5:16, which he describes as this crude conception of the communication of the Spirit solely by the imposition of the Apostles’ hands (Apostolic Age, ii., 254 and 299, E.T.), and which represents baptism as being thus completed, with the account of baptism given us by St. Paul in 1 Corinthians 1:14-17. But in the first place we should remember that Acts does not describe baptism as being completed by the laying on of hands; the baptism was not invalid, the Samaritan converts became by its administration members of the Church; and the laying on of hands was not so much a completion of baptism as an addition to it. And, in the next place, Hebrews 6:2 certainly indicates that this addition must have been known at a very early period (see Westcott, in loco). It may also be borne in mind that 2 Corinthians 1:21 is interpreted of confirmation by many of the Fathers (cf. too Westcott’s interpretation of 1 John 2:20; 1 John 2:27), and that St. Paul is writing a letter and not describing a ritual.— ἐλάμβανον: Dr. Hort, who holds that the reception of the Holy Spirit is here explained as in Acts 10:44 by reference to the manifestation of the gift of tongues, etc., points out that the verb is not ἔλαβον, but imperfect ἐλάμβανον, and he therefore renders it “showed a succession of signs of the Spirit” (sec also above). But this interpretation need not conflict with the belief in the gift of the Spirit as a permanent possession, and it is well to remember that ἐπετίθεσαν ( ἐπετίθουν) is also imperfect. Both verbs may therefore simply indicate the continuous administration of the laying on of hands by the Apostles, and the continuous supernatural result (not necessarily external manifestation) which followed upon this action; cf. ἐβαπτίζοντο in Acts 8:12, imperfect, and so in Acts 18:8.

Verse 18
Acts 8:18. θεασάμενος: the word would seem to point on (so ἰδών, see critical notes) to some outward manifestation of the inward grace of the Spirit, so Weiss, Wendt, Zöckler; so Felten, although he does not of course limit the reception of the Holy Spirit to such outward evidences of His Presence. The word may further give us an insight into Simon’s character and belief—the gift of the Spirit was valuable to him in its external manifestation, in so far, that is, as it presented itself to ocular demonstration as a higher power than his own magic.— διὰ τῆς ἐπιθ. τῶς χ. τῶν ἀποστ., see above on Acts 8:17, cf. διά, “the laying on of hands” was the instrument by which the Holy Ghost was given in this instance: “Church,” Hastings’ B.D., i., 426.— προσήνεγκεν αὐτοῖς χρήματα: Simon was right in so far as he regarded the gift of the Spirit as an ἐξουσία to be bestowed, but entirely wrong in supposing that such a power could be obtained without an inward disposition of the heart, as anything might be bought for gold in external commerce. So De Wette, Apostelgeschichte, p. 124 (fourth edition), and he adds: “This is the fundamental error in ‘Simony,’ which is closely connected with unbelief in the power and meaning of the Spirit, and with materialism” (see also Alford in loco). (See further on “Simony,” Luckock, Footprints of the Apostles as traced by St. Luke, i., 208.) Probably Simon, after the manner of the time, cf. Acts 19:19, may already have purchased secrets from other masters of the magical arts, and thought that a similar purchase could now be effected.

Verse 19
Acts 8:19. ἵνα ᾧ ἐὰν ἐπιθῷ: “that on whomsoever I lay my hands,” i.e., quite apart from any profession of faith or test of character; no words could more plainly show how completely Simon mistook the essential source and meaning of the power which he coveted.

Verse 20
Acts 8:20. τὸ ἀργύριόν σου κ. τ. λ.: the words are no curse or imprecation, as is evident from Acts 8:22, but rather a vehement expression of horror on the part of St. Peter, an expression which would warn Simon that he was on the way to destruction. Rendall considers that the real form of the prayer is not that Simon may perish, but that as he is already on the way to destruction, so the silver may perish which is dragging him down, to the intent that Simon himself may repent and be forgiven: so Page, “thy money perish, even as thou art now perishing,” cf. Œcumenius, in loco (and to the same effect St. Chrys.): οὔκ ἐστι ταῦτα ἀρωμένου ἀλλὰ παιδεύοντος, οὔκ ἐστι ταῦτα ἀρωμένου ἀλλὰ παιδεύοντος ὡς ἄν τις εἴποι· τὸ ἀργύριον σου συναπόλοιτό σοι μετὰ τῆς προαιρέσεως. But see also on the optative of wishing, Burton, N. T. Moods and Tenses, p. 79, where he speaks of Mark 11:14 and Acts 8:20 as peculiar, being imprecations of evil, and cf. also Blass, Grammatik, p. 215.— εἴη εἰς ἀπώλειαν: a frequent construction, “go to destruction and remain there,” see Felten, Wendt, Page, and cf. Acts 8:23, εἰς χολὴν … ὄντα. The noun occurs no less than five times in St. Peter’s Second Epistle, cf. also 1 Peter 1:7. εἰς ἀπώλ. occurs five times elsewhere, Romans 9:22, 1 Timothy 6:9, Hebrews 10:39, Revelation 17:8; Revelation 17:11, and it is frequent in LXX cf. 1 Chronicles 21:17, Isaiah 14:23; Isaiah 54:16, Daniel 3:29; Daniel 2:5, Theod., etc.; 1 Maccabees 3:42, Bel and the Dragon, Acts 8:29, and several times in Ecclus.— τὴν δωρεὰν: and so, not to be bought, cf. Matthew 10:8, and our Lord’s own words in Samaria, John 4:10, εἰ ἤδεις τὴν δωρεὰν τοῦ θεοῦ κ. τ. λ.— ὅτι … ἐνόμισας διὰ χ. κτᾶσθαι: “because thou hast thought to obtain,” to acquire, gain possession of, κτᾶσθαι, deponent verb, so in classical Greek, not passive as in A.V., see Matthew 10:9, and elsewhere twice in St. Luke’s Gospel, Acts 18:12, Acts 21:19, and three times in Acts 1:18; Acts 8:20; Acts 22:28, and once in St. Paul, 1 Thessalonians 4:4, frequent in LXX, and in same sense as here of acquiring by money.— ἐνόμ.: it was not a mere error of judgment, but a sinful intention, which had come from a heart not right before God, Acts 8:21; cf. Matthew 15:19.

Verse 21
Acts 8:21. μερὶς οὐδὲ κλῆρος, cf. Deuteronomy 12:2; Deuteronomy 14:27; Deuteronomy 14:29; Deuteronomy 18:1, Isaiah 57:6, and instances in Wetstein, see on Acts 1:17.— λόγῳ τούτῳ: both A. and R.V. “in this matter,” i.e., in the power of communicating the Holy Spirit, but Grotius, Neander, Hackett, Blass, Rendall and others refer it to the Gospel, i.e., the word of God which the Apostles preached, and in the blessings of which the Apostles had a share. λόγος is frequently used in classical Greek of that de quo agitur (see instances in Wendt). Grimm, sub v., compares the use of the noun in classical Greek, like ῥῆμα, the thing spoken of, the subject or matter of the λόγος, Herod., i., 21, etc.— ἡ γὰρ καρδία … εὐθεῖα, cf. LXX, Ps. 7:10, 10:3, 35:10, 72:1, 77:37, etc., where the adjective is used, as often in classical Greek, of moral uprightness (cf. εὐθύτης in LXX, and Psalms of Solomon, Acts 2:15, ἐν εὐθύτητι καρδίας), so also in Acts 13:10, where the word is used by St. Paul on a similar occasion in rebuking Elymas; only found once in the Epistles, where it is again used by St. Peter, 2 Peter 2:15.

Verse 22
Acts 8:22. κακίας: not used elsewhere by St. Luke, but it significantly meets us twice in St. Peter, cf. 1 Peter 2:1; 1 Peter 2:16.— ἀφεθ.: if we read above, κυρίου, the meaning will be the Lord Jesus, in whose name the Apostles had been baptising, Acts 8:16, and ἀφεθ. may also point to the word of the Lord Jesus in Matthew 12:31 (so Alford, Plumptre).— εἰ ἄρα, Mark 11:13 (Acts 17:27). R. and A.V. both render “if perhaps,” but R.V. “if perhaps … shall be forgiven thee”; A.V. “if perhaps … may be forgiven thee”. St. Peter does not throw doubt on forgiveness after sincere repentance, but the doubt is expressed, because Simon so long as he was what he was (see the probable reading of the next verse and the connecting γάρ) could not repent, and therefore could not be forgiven, cf. Genesis 18:3. “If now I have found favour in thine eyes,” εἰ ἄρα ( אִם־נָא), which I hope rather than venture to assume; see also Simcox, Language of N. T. Greek, pp. 180, 181, and compare Winer-Moulton, xii., 4 c., and liii., 8 a; and Viteau, Le Grec du N. T.; cf. Jeremiah 20:10, Wisdom of Solomon 6:16, etc., 2 Maccabees 12:45, 4 Maccabees 17:2, and often in classical Greek.

Verse 23
Acts 8:23. εἰς γὰρ χολὴν: The passages in LXX generally referred to as containing somewhat similar phraseology are Deuteronomy 29:18; Deuteronomy 32:32, Lamentations 3:15. But the word χολή is found in LXX several times, and not always as the equivalent of the same Hebrew. In Deuteronomy 29:18; Deuteronomy 32:32, Psalms 69:21, Jeremiah 8:14; Jeremiah 9:15, Lamentations 3:19, it is used to translate ראֹשׁ ( רוֹשׁ, Deuteronomy 32:32), a poisonous plant of intense bitterness and of quick growth (coupled with wormwood, cf. Deuteronomy 29:18, Lamentations 3:19, Jeremiah 9:15). In Job 16:14 (where, however, AS2 read ζωήν for χολήν) it is used to translate מְרֵרָה, bile, gall in Acts 20:14 of the same book it is the equivalent of מְרֹרָה in the sense of the gall of vipers, i.e., the poison of vipers, which the ancients supposed to lie in the gall. In Proverbs 5:4 and Lamentations 3:15 it is the rendering of לַעֲנָה, wormwood; and in the former passage we have πικρότερον χολῆς. If we take the most usual signification of χολή in the LXX, viz., that of the gall plant (see R.V., margin, in loco, gall, or a gall root), the thought of bitterness would naturally be associated with it (in the passage which presents the closest parallel to the verse before us, Deuteronomy 29:18, ἐν χολῇ καὶ πικρίᾳ, πικρία is a translation of the Hebrew word for wormwood); ἐν χολῇ πικρίας might therefore denote the intefnse malignity which filled the heart ο Simon. (On the word χολή its sense here, and in Matthew 27:34, see Meyer-Weiss, Matth., p. 546.) The preposition εἰς is generally taken as = ἐν in this passage; but Rendall suggests that here, as is sometimes elsewhere, it = ὡς, and he therefore renders: “I see that thou art as gall of bitterness,” denoting the evil function which Simon would fulfil in the Church if he continued what he was. Westcott’s note on Hebrews 12:15 should also be consulted.— σύνδεσμον ἀδικίας: R.V. translates “thou art … in the bond of iniquity”. But if the passage means that Simon “will become … a bond of iniquity,” R.V., margin, or that he is now as a bond of iniquity (Rendall), the expression denotes, not that Simon is bound, but that he binds others in iniquity. Blass refers to Isaiah 58:6, where a similar phrase occurs, σύνδ. ἀδικ., and explains: “improbitate quasi vinctus es”; so Grimm, while pointing out that the phrase in Isaiah 58:6 is used in a different sense from here, explains “vinculum improbitatis, i.e., quod ab improbitate nectitur ad constringendos animos”. Others again take the expression to denote a bundle, fasciculus (Wetstein) (cf. Hdian., iv., 12, 11), Simon being regarded “quasi ex improbitate concretum,” cf. especially Cicero, in Pison., ix., 21; but such a rendering is rejected by Grimm, as no examples can be adduced of this tropical use of the noun, and by Wendt, on the ground that ἀδικία is not in the plural, but in the singular. Combinations with ἀδικία are characteristic of St. Luke; cf. Luke 13:27; Luke 16:8-9; Luke 18:6; cf. Acts 1:18; the word only occurs once elsewhere in the Gospels, John 7:18; Friedrich, Das Lucasevangelium, p. 23.

Verse 24
Acts 8:24. δεήθητε: the verse is often taken (as by Meyer and others) as a further proof of the hollowness of Simon’s belief, and his ignorance of the way of true repentance—he will not pray for himself, and he only asks for deliverance from fear of the penalty and not from hatred of the sin (so Bengel). But on the other hand Wendt, in criticising Meyer, objects to this further condemnation of Simon as not expressed in the text. So far as the petition for the Apostles’ prayers is concerned, it is of course possible that it may have been prompted by the belief that such prayers would be more efficacious than his own (so Blass, Wendt, see also conclusion of the story in ); he does not ask them to pray instead of himself but ὑπέρ, on his behalf.— ἐπέλθῃ: not used by the other Evangelists, but three times in St. Luke’s Gospel and four times in Acts, with ἐπί and accusative both in Gospel (Luke 1:35. cf. Luke 21:35) and Acts.

Verse 25
Acts 8:25. οἱ μὲν οὖν: the μὲν οὖν and δέ in Acts 8:26 may connect the return of the party to Jerusalem and the following instructions to Philip for his journey, and so enable us to gather for a certainty that Philip returned to Jerusalem with the Apostles, and received there his further directions from the Lord; see Rendall’s Appendix on μὲν οὖν, Acts, p. 164, but cf. on the other hand, Belser, Beiträge, pp. 51, 52. On the frequent and characteristic use of μὲν οὖν in Luke, see above on Acts 1:6, etc.— ὑπέστρεψαν: if we read the imperfect, we have the two verbs in the verse in the same tense, and the sense would be that the Apostles did not return at once to Jerusalem, but started on their return (imperfect), and preached to the Samaritan villages on the way (as Belser also allows)—the τε closely unites the two verbs (Weiss). The verb is characteristic of St. Luke: in his Gospel twenty-one or twenty-two times; in Acts, eleven or twelve times; in the other Evangelists, only once, Mark 15:40, and this doubtful; only three times in rest of N.T. (Lekebusch, Friedrich).

Verse 26
Acts 8:26. ἄγγελος: on the frequency of angelic appearances, another characteristic of St. Luke, see Friedrich, Das Lucasevangelium, pp. 45 and 52 (so Zeller, Acts, ii., 224, E.T.), cf. Luke 2:9 and Acts 12:7, Luke 1:38 and Acts 10:7, Luke 24:4 and Acts 1:10; Acts 10:30. There can be no doubt, as Wendt points out, that St. Luke means that the communication was made to Philip by an angel, and that therefore all attempts to explain his words as meaning that Philip felt a sudden inward impulse, or that he had a vision in a dream, are unsatisfactory.— ἀνάστηθι, as Wendt remarks, does not support the latter supposition, cf. Acts 5:17, and its frequent use in Acts and in O.T. see below.— δὲ may be taken as above, see Acts 8:25, or as simply marking the return of the narrative from the chief Apostles to the history of Philip. As in Acts 8:29; Acts 8:39, πνεῦμα and not ἄγγελος occurs; the alteration has been attributed to a reviser, but even Spitta, Apostelgeschichte, p. 153, can find no reason for this, and sees in the use of πνεῦμα and ἄγγελος here nothing more strange than their close collocation Matthew 4:1; Matthew 4:11.— ἀνάστηθι καὶ πορεύου, words often similarly joined together in LXX.— κατὰ μεσημβρίαν: towards the south, i.e., he was to proceed “with his face to the south,” cf. Acts 27:12 (Page).— ἐπὶ τὴν ὁδὸν (not πρός), on, i.e., along the road (not “unto,” A.V.). R.V. margin renders κατὰ μεσ. “at noon”; so Rendall, cf. Acts 22:6, as we have κατά not πρός; so Nestle, Studien und Kritiken, p. 335 (l892) (see Felten’s note, Apostelgeschichte, p. 177; but as he points out, the heat of the day at twelve o’clock would not be a likely time for travelling, see also Belser, Beiträge, p. 52, as against Nestle). Wendt, edition 1899, p. 177, gives in his adhesion to Nestle’s view on the ground that in LXX, cf. Genesis 18:1, etc., the word μεσημβρ. is always so used, and because the time of the day for the meeting was an important factor, whilst there would be no need to mention the direction, when the town was definitely named (see also O. Holtzmann, Neutest. Zeitgeschichte, p. 88).— αὕτη ἐστὶν ἔρημος: opinion is still divided as to whether the adjective is to be referred to the town or the road. Amongst recent writers, Wendt, edition 1899, p. 178; Zahn, Einleitung in das N. T., ii., 438 (1899); Belser, Rendall, O. Holtzmann, u. s., p. 88, Knabenbauer (so too Edersheim, Jewish Social Life, p. 79; Conder in B.D.2 “Gaza,” and Grimm-Thayer) may be added to the large number who see a reference to the route (in Schürer, Jewish People, div. ii., vol. i., p. 71, E.T., it is stated that this view is the more probable). But, on the other hand, some of the older commentators (Calvin, Grotius, etc.) take the former view, and they have recently received a strong supporter in Prof. G. A. Smith, Historical Geog. of the Holy Land, pp. 186–188. O. Holtzmann, although referring αὕτη to ὁδός, points out that both Strabo, xvi., 2, 30, and the Anonymous Geographical Fragment (Geogr. Græc. Minores, Hudson, iv., p. 39) designate Gaza as ἔρημος. Dr. Smith strengthens these references, not only by Jos., Ant., xiv., 4, 4, and Diodorus Siculus, xix., 80, but by maintaining that the New Gaza mentioned in the Anonymous Fragment was on the coast, and that if so, it lay off the road to Egypt, which still passed by the desert Gaza; the latter place need not have been absolutely deserted in Philip’s time; its site and the vicinity of the great road would soon attract people back, but it was not unlikely that the name ἔρημος might still stick to it (see also Acts 8:36 below). If we take the adjective as referring to the road, its exact force is still doubtful; does it refer to one route, specially lonely, as distinguished from others, or to the ordinary aspect of a route leading through waste places, or to the fact that at the hour mentioned, noon-day (see above), it would be deserted? Wendt confesses himself unable to decide, and perhaps he goes as far as one can expect to go in adding that at least this characterisation of the route so far prepares us for the sequel, in that it explains the fact that the eunuch would read aloud, and that Philip could converse with him uninterruptedly. Hackett and others regard the words before us as a parenthetical remark by St. Luke himself to acquaint the reader with the region of this memorable occurrence, and αὕτη is used in a somewhat similar explanatory way in 2 Chronicles 5:2, LXX, but this does not enable us to decide as to whether the explanation is St. Luke’s or the angel’s. Hilgenfeld and Schmiedel dismiss the words as an explanatory gloss. The argument sometimes drawn for the late date of Acts by referring ἔρημος to the supposed demolition of Gaza in A.D. 66 cannot be maintained, since this destruction so called was evidently very partial, see G. A. Smith, u. s., and so Schürer, u. s.
Verse 27
Acts 8:27. καὶ ἀναστὰς ἐπορεύθη: immediate and implicit obedience.— καὶ ἰδού, see on Acts 1:11; cf. Hort, Ecclesia, p. 179, on the force of the phrase; used characteristically by St. Luke of sudden and as it were providential interpositions, Acts 1:10, Acts 10:17, Acts 12:7, and see note on Acts 16:1.— εὐνοῦχος: the word can be taken literally, for there is no contradiction involved in Deuteronomy 23:1, as he would be simply “a proselyte of the gate” (Hort, Judaistic Christianity, p. 54). The instances sometimes referred to as showing that the exclusion of eunuchs from the congregation of the Lord was relaxed in the later period of Jewish history can scarcely hold good, since Isaiah 56:3 refers to the Messianic future in which even the heathen and the eunuchs should share, and in Jeremiah 38:7; Jeremiah 39:15 nothing is said which could lead us to describe Ebed Melech, another Ethiopian eunuch, as a Jew in the full sense. On the position and influence of eunuchs in the East, both in ancient and modern times, see “Eunuch,” B.D.2, and Hastings’ B.D. St. Luke’s mention that he was a eunuch is quite in accordance with the “universalism” of the Acts; gradually the barriers of a narrow Judaism were broken down, first in the case of the Samaritans, and now in the case of the eunuch. Eusebius, H. E., ii., i., speaks of him as πρῶτος ἐξ ἐθνῶν, who was converted to Christ, and even as a “proselyte of the gate” he might be so described, for the gulf which lay between a born Gentile and a genuine descendant of Abraham could never be bridged over (Schürer, Jewish People, div. ii., vol. ii., p. 326, E.T.). Moreover, in the case of the Ethiopian eunuch, descended from the accursed race of Ham, this separation from Israel must have been intensified to the utmost (cf. Amos 9:7). No doubt St. Luke may also have desired to instance the way in which thus early the Gospel spread to a land far distant from the place of its birth (McGiffert, Apostolic Age, p. 100).— δυνάστης: noun in apposition to ἀνὴρ αἰθ., only used by St. Luke here and in his Gospel, Luke 1:52, and once again by St. Paul, 1 Timothy 6:15. In LXX frequent (used of God, Sirach 46:5, 2 Maccabees 15:3; 2 Maccabees 15:23, etc.; so too of Zeus by Soph.), for its meaning here cf. Genesis 1:4, Latin, aulicus.— κανδάκης: not a personal name, but said to be a name often given to queens of Ethiopia (cf. Pharaoh, and later Ptolemy, in Egypt), Pliny, N. H., vi., 35, 7. In the time of Eusebius, H. E., ii., 1, Ethiopia is said to be still ruled by queens, Strabo, xvii., I., 54; Bion of Soli, Ethiopica (Müller, Fragm. Hist. Græc., iv., p. 351). According to Brugsch the spelling would be Kanta-ki: cf. “Candace,” B.D.2, and “Ethiopia,” Hastings’ B.D.— γάζης: a Persian word found both in Greek and Latin (cf. Cicero, De Off., ii., 22; Virg., Æn., i., 119; and see Wetstein, in loco). In LXX, Ezra 6:1 (Esther 4:7), treasures; Acts 5:17, Acts 7:20, treasury; Acts 7:21, treasurers; cf. also Isaiah 39:2, and γαζοφυλάκιον in LXX, and in N.T., Luke 21:1, Mark 12:41 (2), 43, John 8:20. “Observat Lucas, et locum, ubi præfectus Gazæ Philippo factus est obviam, Gazam fuisse vocatum” Wetstein; see also on the nomen et omen Felten and Plumptre, and compare on the word Jerome, Epist., cviii. 11. If the second ὅς is retained (R.V.) it emphasises the fact that the eunuch was already a proselyte Weiss).— προσκυνής ων: proves not that (he was a Jew, but that he was not a heathen (Hackett). The proselytes, as well as foreign Jews, came to Jerusalem to worship. We cannot say whether he had gone up to one of the feasts; St. Chrysostom places it to his credit that he had gone up at an unusual time.

Verse 28
Acts 8:28. ἄρματος: the chariot was regarded as a mark of high rank: very frequent word in LXX, but in N.T. only here, and in Revelation 9:9; cf. Revelation 18:13. “Chariot,” Hastings’ B.D., properly in classics a war-chariot, but here for ἁρμάμαξα, a covered chariot (Blass), Herod., vii., 41.— ἀνεγίνωσκεν: evidently aloud, according to Eastern usage; there is no need to suppose that some slave was reading to him (Olshausen, Nösgen, Blass). As the following citation proves, he was reading from the LXX, and the widespread knowledge of this translation in Egypt would make it probable a priori (Wendt), cf. Professor Margoliouth, “Ethiopian Eunuch,” Hastings’ B.D. It may be that the eunuch had bought the roll in Jerusalem “a pearl of great price,” and that he was reading it for the first time; Acts 8:34 is not quite consistent with the supposition that he had heard in Jerusalem rumours of the Apostles’ preaching, and of their reference of the prophecies to Jesus of Nazareth: Philip is represented as preaching to him Jesus, and that too as good news. “The eunuch came to worship—great was also his studiousness—observe again his piety, but though he did not understand he read, and after reading, examines,” Chrys., Hom., xix., and Jerome, Epist., liii., 5. See also Corn. à Lapide, in loco, on the diligence and devotion of the eunuch.

Verse 29
Acts 8:29. τὸ πνεῦμα εἶπεν: nothing inconsistent with the previous statement that an angel had spoken to him, as Weiss supposes by referring the angel visit to a reviser. There was no reason why the angel should accompany Philip, or reappear to him, whilst the inward guidance of the Spirit would be always present, as our Lord had promised.— κολλήθητι, cf. Acts 5:13, in Acts five times, and in each case of joining or attaching oneself closely to a person, of social or religious communion with a person, twice in Luke’s Gospel, cf. Acts 15:15 for its sense here, and elsewhere only once in the Evangelists, Matthew 19:5, and that in a quotation, Genesis 2:24, cf. its use three times in St. Paul, Romans 12:9, 1 Corinthians 6:16-17. In classical Greek similar usage, and cf. LXX, Ruth 2:8, Sirach 2:3; Sirach 19:2, 1 Maccabees 3:2; 1 Maccabees 6:21, etc. Hebrew דָּבַק, see Wetstein on Acts 10:28.

Verse 30
Acts 8:30. προσδραμὼν δὲ: rightly taken to indicate the eagerness with which Philip obeyed.— αρά γε—the γε strengthens the ἆρα, dost thou really understand? num igitur? ἆρα without γε is only found elsewhere in Luke 18:8, and in Galatians 2:17 (W.H(218), and also Lightfoot, Galatians, l.c.), see Blass, in loco, and Grammatik, p. 254. In LXX very rare, see Hatch and Redpath, sub v., and Viteau, Le Grec du N. T., p. 22 (1893).— γιν. ἃ ἀναγ.: for paronomasia, see Blass, Gram., p. 292, where other instances in N.T. are given, and also Wetstein, in loco. Julian’s well-known saying with reference to the Christian writings, and the famous retort, are quoted by Alford, Plumptre, Page, Meyer-Wendt, in loco.
Verse 31
Acts 8:31. γὰρ; “elegans particula hoc sensu quid quaeris?” implies, Why do you ask? for how should I be able? (cf. Matthew 27:23, Mark 15:14, Luke 23:22); see Simcox, Language of N. T. Greek, p. 172; Grimm-Thayer, sub v., I.— ἂν δυναίμην: optative with ἂν; occurs only in Luke, both in his Gospel and Acts, expressing what would happen on the fulfilment of some supposed condition: see, for a full list of passages, Burton, N. T. Moods and Tenses, p. 80; Simcox, u. s., p. 112: twice in direct questions, here and in Acts 17:18, but only in this passage is the condition expressed, cf. also Viteau, Le Grec du N. T., pp. 33 and 66 (1893).— ὁδηγήσῃ, see critical notes, and Blass, Grammatik, p. 210; if we read future indicative it will be an instance of a future supposition thus expressed with more probability, Burton, u. s., pp. 104, 105, 109, and see also Simcox, note on the passage, u. s., p. 112. Burton compares Luke 19:40 (W.H(219)), see also Viteau, u. s., pp. 4, 111, 226, whilst Blass maintains that there is no one certain example of this usage of εάν with future indicative. The word used here (“insignis modestia eunuchi,” Calvin) is used also by our Lord Himself for the Holy Spirit’s leading and guidance, John 16:13, and also in the LXX, as in the Psalms, of divine guidance.— παρεκάλεσέν: “he besought,” R.V. (“desired” A.V.), the word is rightly taken to denote both the humility and the earnestness of the eunuch (Bengel): a verb frequent both in St. Luke and St. Paul, six or seven times in Gospel, twenty-two or twenty-three times in Acts.— τε: note the closing connecting particle, showing the necessary result of the question (Weiss).

Verse 32
Acts 8:32. περιοχὴ τῆς γραφῆς “the contents of the passage of Scripture” i.e., the one particular passage, Isaiah 53:7-8 (so Meyer-Wendt, Holtzmann, Hackett), cf. Acts 1:16, and 1 Peter 2:6 : περιέχει ἐν τῇ γραφῇ and ταύτης in Acts 8:35 below; περιοχή has been taken to mean a section, as in Cicero, Epist. ad Att., xiii., 25 (so in Codex (220), before the Gospel of St. Mark, its περιοχαί, i.e., sectiones, are prefixed), but in Cicero also Meyer-Wendt take the word to mean the contents of a passage, cf. notes, edit. 1888 and 1899; see also Felten and Plumptre, in loco. St. Chrysostom apparently takes γραφή here as = αἱ γραφαί, “totum corpus scripturae sacræ,” see Blass, in loco, but if so, the plural would be used as always; see above references and Light-foot on Gal., Galatians 3:22. The fact that the eunuch was reading Isaiah is mentioned by St. Chrysostom as another indication of character, since he had in hand the prophet who is more sublime than all others, Hom., xix.

Verse 33
Acts 8:33. ἐν τῇ ταπεινώσει κ. τ. λ., cf. Isaiah 53:7-8, “in his humiliation his judgment was taken away” (LXX), so A. and R.V., generally taken to mean by his humbling himself his judgment was cancelled, cf. Philippians 2:6-7, so Wendt in seventh and eighth editions: cf. Grimm-Thayer, sub v., κρίσις, the punishment appointed for him was taken away, i.e., ended, and so sub v., αἴρω = to cause to cease, Colossians 2:14. But the words “in his humiliation” etc., may also fairly mean that in the violence and injustice done to him his judgment, i.e., the fair trial due to him, was withheld, and thus they conform more closely to the Hebrew “by oppression and by (unjust) judgment he was taken away,” so Hitzig, Ewald, Cheyne and R.V. So to the same effect Delitzsch takes the words to mean that hostile oppression and judicial persecution befel him, and out of them he was removed by death (cf. R.V. margin). (The words have been taken to mean that by oppression and judgment he was hurried off and punished, raptus est ad supplicium.)— τὴν ( δὲ) γενεὰν αὐτοῦ τίς διηγήσεται; (LXX), “his generation who shall declare?” R.V., the words may mean “who shall declare the wickedness of the generation in which he lived?” (see Grimm-Thayer, sub v., γενεά)—their wickedness, i.e., in their treatment of him; so De Wette (and Meyer in early editions), and to the same effect, Lumby, Rendall, cf. our Lord’s own words, Matthew 12:39-42, etc. In Meyer-Wendt (seventh and eighth edition) the words are taken to mean “who can fitly declare the number of those who share his life?” i.e., his posterity, his disciples, so Felten (but see on the other hand, Delitzsch, in loco). The Hebrew seems to mean, as in R.V. text, “and as for his generation who among them considered that he was cut off out of the land of the living? for the transgression of my people” etc., see Cheyne, in loco; Briggs, Messianic Prophecy, p. 358, and Delitzsch, Jesaia, pp. 523, 524, fourth edition (see also Page’s note, and Wendt, edition 1899). The references by the Fathers (cf. Bede and Wordsworth) to the eternal generation of the Son, and the mystery of His Incarnation, do not seem to find support in the Hebrew or in the Greek rendering. On the oldest Jewish interpretations of Isaiah 53, see Dalman’s Der leidende und der sterbende Messias, pp. 21–23, 27–35, 89, 91; and see also in connection with the passage before us, Athanasius, Four Discourses against the Arians, i., 13, 54, and Dr. Robertson’s note; see also above on St. Peter’s Discourses in chap. 3, and below on Acts 26:23.— αἴρεται ἀπὸ τῆς γῆς: “is taken,” i.e., with violence (here = Hebrew גָזַר), cf. use of αἴρω, LXX, Acts 22:22; Acts 21:36, Matthew 24:39, Luke 23:18, John 19:15.

Verse 34
Acts 8:34. ἀποκ., see above Acts 3:12, Acts 5:8. It has been sometimes supposed that the eunuch was acquainted with the tradition that Isaiah had been sawn asunder by Manasseh—Felten, see Wetstein on Hebrews 11:37.

Verse 35
Acts 8:35. ἀνοίξας τὸ στ. αὐτοῦ: the phrase is used to introduce some weighty and important utterance, cf. Acts 10:34, Acts 18:14, and Luke 1:64, so too Matthew 5:2, 2 Corinthians 6:11, also frequent in LXX “aperire os in Scriptura est ordiri longum sermonem de re gravi et seria. Significat ergo Lucas coepisse Philippum pleno ore disserere de Christo,” Calvin, cf. Hebrew phrase פָּתַח אֶת־פִּיו, in various senses.— ἀρξάμενος, see on Acts 1:22, cf. Luke 24:27.— ταύτης, see above on Acts 8:3 -— εὐηγγελίσατο: used with an accusative both of the person addressed, as in Acts 8:25; Acts 8:40, and of the message delivered, cf. Luke 8:1, Acts 5:42; Acts 8:4; Acts 8:12, etc., but when the two are combined the person is always expressed by the dative, cf. Luke 1:19; Luke 2:10 (Acts 17:18), Simcox, Language of the N. T., p. 79. From the sequel it is evident that Philip not only preached the glad tidings of the fulfilment of the prophecies in Jesus as the ideal and divine Sufferer, but that he also pointed out to the eunuch the door of admission into the Church of Jesus; cf. Jerome, Epist., liii., 5.

Verse 36
Acts 8:36. ἰδοὺ ὕδωρ: “intus fides, foris aqua præsto erat” Bengel. According to Jerome (Epist., ciii.) and Eusebius ( περὶ τόπων), the site of the baptism was placed at Bethsura (Bethzur, Joshua 15:28, 2 Chronicles 11:17, Nehemiah 3:16, etc.), about twenty miles from Jerusalem, and two from Hebron. Robinson (Biblical Researches, ii., 749) thinks that the place is more probably to be found on the road between Eleutheropolis (Beit—Jibrin) and Gaza, whilst Professor G. A. Smith (see above on Acts 8:26) considers that the fact that Philip was found immediately after at Azotus suggests that the meeting and baptism took place, not where tradition has placed them, among the hills of Judæa, but on the Philistine plain (Hist. Geog. of the Holy Land, pp. 186, 240). But as he finds it impossible to apply the epithet “desert” to any route from Jerusalem to Gaza, whether that by Beit—Jibrin, or the longer one by Hebron, he does not hesitate to apply the epithet to Gaza itself, and as the meeting (according to his view) took place in its neighbourhood, the town would naturally be mentioned. Gaza and Azotus, Acts 8:40, are the only two Philistine towns named in the N. T.— τί κωλύει με βαπτισθῆναι; “mark the eager desire, mark the exact knowledge … see again his modesty; he does not say Baptise me, neither does he hold his peace, but he utters somewhat betwixt strong desire and reverent fear” Chrys., Hom., xix.

Verse 38
Acts 8:38. εἰς τὸ ὕδωρ: even if the words are rendered “unto the water” (Plumptre), the context ἀνέβησαν ἐκ indicates that the baptism was by immersion, and there can be no doubt that this was the custom in the early Church. St. Paul’s symbolic language in Romans 6:4, Colossians 2:12, certainly seems to presuppose that such was the case, as also such types as the Flood, the passage of the Red Sea, the dipping of Naaman in Jordan. But the Didaché is fairly quoted to show that at an early period immersion could not have been regarded as essential, cf. Acts 7:3. See also “Teaching of the Apostles,” iv., 807, in Dict. of Christ. Biog. (Smith & Wace), “Apostellehre” in Real-Encyclopädie für protestant. Theol. und Kirche (Hauck), p. 712; “Baptism” in B.D.2. “Mutavit Æthiops pellem suam” is the comment of Bede, “id est sorde peccatorum abluta, de lavacro Jesu dealbatus ascendit.”

Verse 39
Acts 8:39. πνεῦμα κ. ἥρπασε: although the expression is simply πνεῦμα κ. the reference is evidently to the same divine power as in Acts 8:29, and cannot be explained as meaning an inward impulse of the Evangelist, or as denoting a hurricane or storm of wind (as even Nösgen and Stier supposed). The article is omitted before πνεῦμα κ. in Luke 4:18, so also in LXX, Isaiah 61:1, and we cannot therefore conclude anything from its omission here. ἥρπασε, abripuit, the disappearance, as the context shows, was regarded as supernatural, cf. LXX, 1 Kings 18:12, 2 Kings 2:16 (Ezekiel 3:14, Hebrew only רוח). Thus Hilgen feld recognises not only a likeness here to the O.T. passages quoted, but that a miraculous transference of Philip to another place is implied. No doubt, as Hilgenfeld points out, πνεῦμα may mean wind, John 3:8, but this by no means justifies exclusion of all reference here to the Holy Spirit. No doubt we may see with Blass a likeness in the language of the narrative to the O.T. passages just cited, and St. Luke’s informants may have been the daughters of Philip, who were themselves προφήτιδες (see Blass, in loco); but there is no reason why he should not have heard the narrative from St. Philip himself, and the rendering πνεῦμα by ventus is not satisfactory, although Blass fully recognises that Philip departed by the same divine impulse as that by which he had come. Holtzmann endorses the reference to the O.T. passages above, but specially draws attention to the parallel which he supposes in Bel and the Dragon, Acts 8:34 ff. But this passage should be contrasted rather than compared with the simple narrative of the text, so free from any fantastic embellishment, while plainly implying a supernatural element; cf. for the verb ἁρπάζω, 1 Thessalonians 4:17, 2 Corinthians 12:2; 2 Corinthians 12:4 (a reference to which as explaining Philip’s withdrawal is not to the point, since the narrative cannot imply that Philip was ἐκτὸς τοῦ σώματος), Revelation 12:5, used of a snatching or taking up due to divine agency, cf. Wisdom of Solomon 4:11, where it is said of Enoch ἡρπάγη. Both in classical Greek and in the LXX the word implies forcible or sudden seizure (John 6:15).— καὶ οὐκ εἶδεν … ἐπορεύετο γὰρ κ. τ. λ. If these two clauses are closely connected as by R.V., they do not simply state that the eunuch went on his own way (Rendall), (in contrast with Philip who went his way), rejoicing in the good news which he had heard, and in the baptism which he had received; and R.V. punctuation surely need not prevent the disappearance of Philip from being viewed as mysterious, even if the words καὶ οὐκ εἶδον αὐτὸν οὐκέτι do not imply this. Moreover αὐτοῦ may rather emphasise the fact that the eunuch went his way, which he would not have done had he seen Philip, but would perhaps have followed him who had thus enlightened his path (so Weiss, in loco, reading αὐτοῦ τῆν ὁδόν— αὐτοῦ emphatic: see also St. Chrysostom’s comment in loco).— χαίρων: “the fruit of the Spirit is … joy,” Galatians 5:22 (the word at the end of a clause is characteristic of Luke; Luke 15:5; Luke 19:6, see Vogel, p. 45). Eusebius describes the eunuch, to whom he gives the name of Indich, as the first preacher to his countrymen of the tidings of great joy, and on the possible reception in the earliest Christian times of the Gospel message in the island of Meroë at least, see “Ethiopian Church,” Dict. of Christ. Biog., ii., 234 (Smith & Wace). In the conversion of the Ethiopian eunuch men have seen the first fulfilment of the ancient prophecy, Psalms 68:31 (Luckock, Footprints of the Apostles as traced by St Luke, i., 219, and C. and H., p. 66).

Verse 40
Acts 8:40. εὑρέθη εἰς ἄ.: constructio prægnans = was borne to and found at, cf. Acts 21:13; or, as εἰς means more than ἐν, implying that he had come into the city and was staying there, cf. Esther 1:5; marg. Hebrew “found,” A. V., εὑρίσκω, מָצָא, is very often found in the LXX in similar phrases, e.g., 1 Chronicles 29:17, 2 Chronicles 31:1, 1 Samuel 13:15, etc. The word may imply, however, much more than the fact that Philip was present at Azotus, and Alford sees in it a probable reference to 2 Kings 2:17 (cf. passages in O.T. above), where the same word is used, εὑρέθη. Blass takes it to mean “vento quasi ibi dejectus,” but see above on Acts 8:39.— ἄζωτον, אַשְׁדּוֹד: only mentioned here in N.T., but in LXX Ashdod, Joshua 11:22; Joshua 13:3; Joshua 15:46, 1 Samuel 5:5, 2 Chronicles 26:6, Nehemiah 4:7; Nehemiah 13:20, Jeremiah 25:20; Jeremiah 47:5, Amos 1:8, Zephaniah 2:4, Zechariah 9:6; Azotus in 1 Maccabees 5:18; 1 Maccabees 10:84; Herod., ii., 157: Herod, speaks of the siege of the twenty-nine years under Psammetichus as the longest in history ( ζ = σδ, as in ὠρομάζης, Ahuramazda, Blass, in loco). An old Philistine town, and one of the five chief cities—it might be regarded as the half-way station on the great road between Gaza and Joppa. Schürer holds that the population was Jewish to a considerable extent, as we find that Vespasian was obliged to place a garrison there (Jos., B. J., iv., 3, 2); it is now a mere village of no importance, and still bearing the name Esdûd. Schürer, Jewish People, div. ii., vol. i., pp. 62, 67 ff., E.T.; G. A. Smith, Hist. Geog. of the Holy Land, pp. 192, 193; Hamburger, Real-Encyclopädie des Judentums, i., 1, 124, “Ashdod,” B.D.2, “Azotus,” and also Col. Conder sub v., Hastings’ B.D.— διερχόμενος εὐηγγελ., see above on Acts 8:4 and also Acts 13:6, and cf. Luke 9:6 for a similar combination of the two verbs.— τὰς πόλεις πάσας: from their position between Azotus and Cæsarea, Lydda and Joppa may well have been included, cf. Acts 9:32; Acts 9:36, in which we may see something of the effects of St. Philip’s preaching, “hic quoque, uti in urbe Samariæ, Apostolis auditores præparavit,” Bengel.— καισαρείαν (mentioned no less than fifteen times in Acts): its full name was καισαρεία σεβαστή, so named by Herod the Great in honour of Augustus (Jos., Ant., xvi., 5, 1); sometimes also παράλιος or ἡ ἐπὶ θαλάττῃ (Jos., B. J., iii., 9, 1; vii., 1, 3); it was also called “Straton’s Tower” (cf. κ. ἡ στράτωνος, Apost. Const., vi., 12), although it was virtually a fresh site. Schürer derives this latter name from Straton, the name of one or more of the last kings of Sidon, who towards the end of the Persian period were probably in possession of the strip of coast upon which the tower was built (Schürer, u. s., div. ii., vol. i., p. 84 ff.). Herod’s lavish expenditure and enlargement gave it such importance that it came to be called Caput Judaeæ, Tacitus, Hist., ii. 79, i.e., of the Roman Province, for it never could be called truly Judæan. For its magnificence, see Jos., Ant., xv., 9; B. J., i., 21, cf. Ant., xvi., 5. It was a seaport suited to his taste, which Herod wanted, and in Cæsarea he found it—“Joppa, Jerusalem’s port, was Jewish, national, patriotic; Cæsarea, Herodian, Roman in obedience, Greek in culture”. The buildings were magnificent—a temple with its two statues of Augustus and of Rome, a theatre, an amphitheatre; but above all, the haven was the chief work of art, Sebastos Limen, so large and important that the name of the city was even dwarfed beside it (see especially Dr. G. A. Smith, u. s., p. 140). Here the Roman procurators had their abode, both before and after Agrippa’s reign; here, too, was the chief garrison of the troops of the province. The population was chiefly heathen, but with a considerable mixture of Jews, and so both Gentile and Jew had equal rights, while each claimed exclusive powers. In the time of Felix things came to such a pass that bloodshed ensued, and Felix exasperated the Jews by leaving the sole direction of the town in the hands of the heathen party. It was this which in the first place provoked the great rising of the Jews, A.D. 66 (Jos., Ant., xx., 8, 7, 9; B. J., ii., 13, 7; 14, 4, 5). The war broke out, and, according to Josephus, all the Jewish inhabitants, habitants, twenty thousand in number, were massacred in an hour. Here the famous Rabbi Akiba met a martyr’s death, here Eusebius of Cæsarea and Procopius were born, and hither Origen fled. See Schürer, u. s.; Hamburger, Real-Encyclopädie des Judentums, ii., 1, 123; G. A. Smith, u. s., pp. 138, 143 ff., B.D.2; Edersheim, History of the Jewish Nation, pp. 21, 23, 156, 199, 251, 265, etc. Among the Jews Cæsarea was called by the same name by which we know it, but sometimes from its fortifications, Migdal Shur, or after its harbour, Migdal Shina, or after both, and once by its ancient name, “Straton’s Tower” (cf. also Strabo, xvi., p. 758), but as the seat of the Roman power, and for its preponderating heathen population, it was specially hated; and so it was designated “the daughter of Edom,” although the district, so rich and fertile, was still called “the land of life”. Edersheim, Jewish Social Life, pp. 24, 72, 202, and Hamburger, u. s. Cæsarea is mentioned in the verse before us not because of its political and commercial importance, but because it became the after home of Philip, Acts 21:8. But it also might be named here as marking a further and interesting stage in the progress of the Gospel (see also below on chap. 10). We cannot say whether at the time of the narrative in chap. 10. Philip had already settled and worked in Cæsarea.

09 Chapter 9 

Verse 1
Acts 9:1. ὁ δὲ σαῦλος: takes up and continues the narrative from Acts 8:3; the resumptive use of δέ.— ἔτι: “Sic in summo fervore peccandi ereptus et conversus est” Bengel.— ἐμπνέων: only here in N.T., not “breathing out,” A.V., but rather “breathing of,” lit(221), “in” (R.V. simply “breathing”), cf. LXX, Joshua 10:40; πᾶν ἐμπνέον ζωῆς (cf. Psalms 17:15)—threatening and murdering were as it were the atmosphere which he breathed, and in and by which he lived, cf. Stobæus, Flor., 85, 19, ὀδμῆς ἐμπνέοντα, L. and S. and Blass, in loco (cf. also Aristoph., Eq., 437 οὗτος ἤδη κακίας καὶ συκοφαντίας πνεῖ, and Winer-Moulton, xxx., 9).— τῷ ἀρχιερεῖ: probably Joseph Caiaphas, who continues thus to persecute the Church, see on Acts 4:6 (Acts 5:17); he held office until 36 A.D., see Zödder’s note, in loco, and “Caiaphas,” B.D.2, and Hastings’ B.D. “Saul as a Pharisee makes request of a Sadducee!” says Felten.

Verse 2
Acts 9:2. ᾐτήσατο, see on Acts 3:2, with παρά, in Acts 3:3, we have the imperfect, but “inest in aoristo quod etiam accepit,” Blass; on the use of the verb in N.T., see also Blass, Gram., p. 182, and Grimm-Thayer, sub v.— ἐπιστολὰς, cf. Acts 22:5, Acts 26:12; on the jurisdiction of the Sanhedrim, see above on Acts 4:5; Weber, Jüdische Theol., p. 141 (1897); O. Holtzmann, Neutest. Zeitgeschichte, pp. 174, 175; and Schürer, Jewish People, div. ii., vol. i., p. 185, E.T.: only within the limits of Judæa had the Sanhedrim any direct authority, although its orders were regarded as binding over every Jewish community. But the extent to which this obligation prevailed depended on the disposition of the Jewish communities towards the Sanhedrim.— δαμασκὸν: “In the history of religion,” writes Dr. G. A. Smith, “Damascus was the stage of two great crises. She was the scene of the conversion of the first Apostle of Christianity to the Gentiles; she was the first Christian city to be taken by Islam. It was fit that Paul’s conversion, with his first sense of a mission to the Gentiles, should not take place till his journey had brought him to Jewish soil.” If Damascus was not the oldest, it may at all events be called the most enduring city in the world. According to Josephus, Ant., i., 6, 4, it was founded by Uz, the grandson of Shem, whilst a Moslem tradition makes Eliezer its founder, and Abraham its king (see also Jos., Ant., i., 7, 2). Here, too, was the traditional scene of the murder of Abel (Shakespeare, 1 King Henry VI., i., 3). Damascus was situated some seventy miles from the seaboard (about six or eight days’ journey from Jerusalem), to the east of Anti-Lebanon in a great plain, watered by the river Abana with her seven streams, to which the city owes her beauty and her charm. Travellers of every age and of every nationality have celebrated the gardens and orchards, the running waters and the fountains of Damascus, and as the Arab passes from the burning desert to its cooling streams and rich verdure, it is not surprising that he hails it as an earthly paradise. From a commercial point of view Damascus has been called the meeting-place and mart of the nations, and whilst the armies of the ancient world passed through her streets, she was also the great avenue of communication for the wealth of north and south, east and west (cf. the significant passage, Ezekiel 27:16; Ezekiel 27:18, and Amos 3:12, R.V., from which it seems that the city was known at an early date for her own manufactures, although the passing trade of the caravans would be its chief source of income). For its political position at the period of Acts, see below on Acts 9:24, and for its history in the O.T., its after struggles, and its present position as still the chief city of Syria, see G. A. Smith, Hist. Geog., p. 641 ff.; Hamburger, Real-Encyclopädie des Judentums, i., 2, p. 220, B.D.2; and Hastings’ B.D., Conybeare and Howson (smaller edition, p. 67 ff.); Schürer, Jewish People, div. ii., vol. i., p. 96, E.T.— πρὸς τὰς συναγωγάς, cf. Acts 6:9, as at Jerusalem—the number of Jews dwelling in Damascus was so numerous that in a tumult under Nero ten thousand were put to death, Jos., B. J., vii., 8, 7; ii., 20, 2; as at Jerusalem, the Christians of Damascus may not as yet have formally separated from their Jewish brethren; cf. the description of Ananias in Acts 22:12; but as communication between Damascus and the capital was very frequent, refugees from Jerusalem would no doubt have fled to Damascus, and it is difficult to believe that the views advocated by Stephen had in him their sole representative. There is no reason to question with Overbeck the existence in Damascus of a community of believers in the claims of Jesus at this early date; but whilst those Christians who devoutly observed the law would not have aroused hostility hitherto, Saul came armed with a commission against all who called on the name of Christ, and so probably his object was not only to bring back the refugees to Jerusalem, but also to stir up the synagogue at Damascus against their own fellow-worshippers who acknowledged that Jesus was the Christ.— ἐάν τινας εὕρῃ: the phrase does not mean that the existence of Christians was doubtful, but whether Saul would succeed in finding them out (Weiss).— ὄντες τῆς ὁδοῦ: the genitive with εἶναι or γίγνεσθαι, very common in N.T. (as in classical Greek); may be explained as the genitive of the class to which a man belongs, or as the genitive of the property in which any one participates, expessed by the genitive singular of an abstract noun, and also, as here, of a concrete noun, Winer-Moulton, xxx., 5, c. (and Winer-Schmiedel, pp. 269, 270). “The Way,” R.V., all E.V(222), “this way,” except Wycliff, who has “of this life,” apparently reading vitæ instead of viæ in the Vulgate; see Humphry on the R.V., in loco. (In Acts 18:25 we have τὴν ὁδὸν τοῦ κ. of the instruction given to Apollos, cf. the common metaphorical use of the word in LXX.) In the text (as in Acts 19:9, Acts 22:4, Acts 24:14; Acts 24:22) the noun is used absolutely, and this use is peculiar to St. Luke (cf. ὁ λόγος, sc., τοῦ θ., Acts 10:44, Acts 14:25, etc., and τὸ ὄνομα, Acts 5:41). The term may have originated amongst the Jews who saw in the Christians those who adopted a special way or mode of life, or a special form of their own national belief, but if so, the Christians would see in it nomen et omen—in Christ they had found the Way, the Truth, the Life, John 14:6 (so Holtzmann points out the parallel in St. John, and thus accounts for the article τῆς ὁδοῦ—there is only one way of salvation, viz., Christ). Chrysostom (so Theophylact) thinks that the believers were probably so called because of their taking the direct way that leads to heaven (Hom., xix.): see also Dean Plumptre’s interesting note. The expression seems to point to the early date of Acts. As it is used thus, absolutely, and with no explanation in the context, Hilgenfeld sees in chap. 9 the commencement of a third source (see Introd., p. 29).— γυναῖκας, see above on Acts 8:3. Although no doubt the women referred to were Jewesses, yet it is of interest to note the remark of Josephus, B. J., ii., 20, 2, viz., that the women of Damascus were addicted to the Jewish religion. Their mention also indicates the violence of Saui. “quod nullum sexus respectum habuit, cui etiam armati hostes in medio belli ardore parcere solent” Calvin.

Verse 3
Acts 9:3. ἐν δὲ τῷ πορεύεσθαι, ἐγένετο: on the frequency of the infinitive as here, and of ἐγένετο in St. Luke, see Friedrich, Das Lucasevangelium, p. 13, but whilst St. Luke, even more than the other Evangelists, connects his narratives by more or less Hebraistic formulae, so he often tones down the Hebraism by changes of order or other modifications, cf. Luke 1:8-9; Luke 5:17; Luke 6:1, Acts 4:5; Acts 9:3, etc., see especially Simcox, Writers of the N. T., p. 19, cf. also Blass, Gram., pp. 232, 234.— ἐγγίζειν τῇ δ.: for a recent description of the three roads which lead from Jerusalem to Damascus, see Luckock, Footprints of the Apostles as traced by St. Luke, i., pp. 223, 224. We may well believe that Saul in his haste and passion would choose the quickest and best frequented route which ran straight to Shechem, and after inclining to the east, by the shores of the lake of Galilee, leads straight to Damascus, with an entrance on the south; possibly he may have been stirred to “exceeding madness” by seeing in the Samaritan villages indications of the spread of the faith which it was his purpose to destroy (Plumptre, Expositor, p. 28 (1878)). Ramsay, Expositor, p. 199, note (1898), follows the old tradition as to the locality (following Sir C. Wilson). But, as he points out, this locality fixed at Kaukab (so Luckock, also u. s.), some ten or twelve miles from Damascus, was changed in modern times for a site nearer the city (so the Romanist commentator Felten, p. 185, laying stress on ἐγγίζειν); but the spot so chosen seems an impossible one from the fact that it is on the east side of the city, not on the south; see also “Damascus” Hastings’ B.D., i., 548. Moreover the tradition for this site (one out of four selected at different times) does not appear to have existed for more than some two hundred years, and although we can well understand the action of the Christians in Damascus. who. on St. Paul’s Day, walk in procession to this traditional site, and read the narrative of the Apostle’s wonderful conversion, it seems that there is no adequate evidence in support of the spot selected. “It was a true instinct that led the Church to take the Conversion as the day of St. Paul. For other saints and martyrs their day of celebration was their dies natalis, the day on which they entered their real life, their day of martyrdom. But the dies natalis of St. Paul, the day on which his true life began, was the day of his Conversion,” Ramsay, Expositor, p. 28 (1898).— ἐξαίφνης: the word is used by St. Luke twice in his Gospel and twice in the Acts—only once elsewhere, Mark 13:36. Hobart and Zahn claim it as a medical term, and it was no doubt frequent amongst medical writers, as in Hippocrates and Galen (Hobart, Medical Language of St. Luke, pp. 19, 20), but the word is also used in LXX several times in same sense as here.— περιήστραψεν: only twice in N.T.—not found at all in classical Greek, but see 4 Maccabees 4:10. The simple verb occurs in Luke 17:24; Luke 24:4. The word is used in St. Paul’s own account of the event (Acts 22:6), (and περιλάμψαν in his second account Acts 26:13); noun in classical Greek of flashing like lightning. In Acts 22:6 the time is fixed “about noon,” and in Acts 26:13 it is said that the light was “above the brightness of the sun,” and shone round about those who journeyed with Paul. But St. Luke states the general fact, and St. Paul, as was natural, is more explicit in his own account. But St. Paul’s mention of the time of day, when an Eastern sun was at its brightest, and of the exceeding glory of the light, evidently indicates that no natural phenomenon was implied.

Verse 4
Acts 9:4. καὶ πεσὼν ἐπὶ τὴν γῆν, cf. Acts 22:7, both expressions show the over-whelming impression made by the sudden bright light. In Acts 26:14 all fall to the ground, but there is no contradiction with Acts 9:7, see below on Acts 9:7. Lewin, Farrar (so Hackett, and some early interpreters) have held that Saul and some at least of his companions were mounted, since Saul was the emissary of the high priest, and the journey would occupy some days. On the other hand Felten (following Corn, à Lapide) holds that the text makes no suggestion of this, and that the expression “they led him by the hand” and the command “rise and enter into the city” are against it; but the near neighbourhood of Damascus might easily account for the fact that his companions led Saul by the hand for the remaining distance, which could not have been long, although the immediate proximity of the traditional site cannot be maintained (see above on Acts 9:3). As the strict Jews, like the Pharisees, seldom used horses, Felten may be right in conjecturing that Saul rode upon an ass or a mule (p. 186, note).— ἤκουσε φωνὴν λέγουσαν: in St. Paul’s own account we have ἤκουσα φωνῆς λεγούσης, Acts 22:7, and ἤκουσα φωνὴν λέγ., as here, in Acts 26:14. It would seem therefore that the distinction between ἀκούειν with (1) accusative, and (2) genitive; (1) to hear and understand, (2) to hear, merely, cannot be pressed (so Alford, in loco, and Simcox, Language of N. T., p. 90, and Weiss on Acts 22:7; but see on the other hand Rendall on 9 Acts 9:7). Thus in the passage before us it has been usual to explain ἀκούειν with φωνήν Acts 9:4, as indicating that Saul not only heard but understood the voice, cf. Acts 22:14, whilst ἀκούειν with φωνῆς Acts 9:7, has been taken to show that his comrades heard, but did not understand (so Weiss, in loco, and also on Acts 22:9). But there is (1) no contradiction with Acts 22:9, for there it is said of Paul’s companions: τὴν δὲ φωνὴν οὐκ ἤκουσαν τοῦ λαλοῦτός μοι—they heard the utterance, Acts 9:7, Acts 22:7, but did not hear definitely, or understand who it was that spoke, μηδένα δὲ θεωροῦντες. But (2) on comparing the passages together, it appears that in Acts 9:4; Acts 9:7 a distinction is drawn between the contents of the utterance and the mere sound of the voice, a distinction drawn by the accusative and genitive; in Acts 22:7 the same distinction is really maintained, and by the same cases, since in Acts 22:7 Paul, in speaking of himself, says that he heard a voice, i.e., was conscious of a voice speaking to him (genitive, φωνῆς), (Simcox, u. s., p. 85), whilst in Acts 9:9 (accusative φωνήν) the contents of the utterance are referred to, cf. Acts 9:14 in the same chapter; in Acts 26:14 the accusative is rightly used for the contents of the utterance which are given there more fully than elsewhere.— σαούλ, σαούλ: in each of the three narratives of the Conversion it is significant that the Hebrew form is thus given, and it is also found in the address of Ananias, probably himself a Hebrew, Acts 9:17, to the new convert. On the emphatic and solemn repetition of the name cf. Genesis 22:11, and in the N.T., Luke 10:41; Luke 22:31, Matthew 23:37, and on the frequency of this repetition of a name as characteristic of Luke in Gospel and Acts see Friedrich, pp. 75, 76, cf. Luke 8:24; Luke 10:41; Luke 22:31; cf. Luke 23:21 (see also Deissmann’s note Bibelstudien, p. 184, on the introduction of the Hebrew name).— τί με διώκεις; cf. Acts 7:52, and 1 Corinthians 15:9, Galatians 1:13. “Saul’s first lesson was the mystical union between Christ and His Church” cf. Matthew 10:40; Matthew 25:40; Matthew 25:45, John 10:16, etc. No wonder that Felten sees “an ineffable pathos” in the words; Wendt quotes St. Augustine: “caput pro membris damabat,” cf. also Corn. à Lapide: “corpus enim mystcum Christi est ecclesia, membra sunt fideles”.

Verse 5
Acts 9:5. τίς εἶ, κύριε; the title is here used in reverent and awestruck response to the question of a speaker, in whose voice, accompanied as it was by the supernatural light, Saul recognised a divine utterance—it is therefore more than a mere word of respect, as in Acts 16:30, Acts 25:26; it indicates, as St. Chrysostum noted, a purpose to follow the voice, whether it was that of an angel or of God Himself (Felten), “Jam parat se ad obediendum, qui prius insaniebat ad persequendum,” Augustine.— ἐγὼ … σὺ: both pronouns are emphatic, and contrasted: ἰησοῦς, cf. Acts 20:8, and note. For rest of verse see critical notes.

Verse 6
Acts 9:6. For this verse see critical notes and also Acts 22:10. ἀνάστηθι: verb characteristic of St. Luke, see on Acts 5:7. Here, if we compare Acts 26:16 (Acts 14:10), it is evidently used in a literal sense.— καὶ λαληθήσεταί σοι, see note on Acts 26:15.

Verse 7
Acts 9:7. οἱ συνοδεύοντες: probably riding in company with him; not found in classical Greek, but used in the same sense as here in Plutarch—not elsewhere in N. T but see Wisdom of Solomon 6:23, and Tobit 5:16 ((223) (224) al.), so according to in Zechariah 8:21 ((225) (226)S al.), cf. also Symm. in Genesis 33:12.— εἱστήκεισαν ἐννεοί. The form ἐννεός is incorrect, see critical notes: in LXX, cf. Proverbs 17:28, Isaiah 56:10, Epist. of Jeremiah 41 (Symm. in Hosea 9:7); see critical notes. It is frivolous to find a contradiction here with Acts 26:14. No stress is laid upon εἱστήκ., which may be used like εἶναι, and even if there is, it does not preclude a previous falling. We have merely to suppose that the sight and sound had affected Saul’s companions in a less degree than Saul, and that they rose from the ground before him, to make the narratives quite consistent (see Felten, p. 193, Hackett, in loco; B.D.1, iv., “Paul” p. 733). Or it is quite possible, as Weiss points out on Acts 26:14, that here the narrative emphasises the impression made by the hearing of the voice, and in Acts 26:14 the immediate result produced by the light, and that the narrator is quite unconscious of any contradiction in his recital (see notes below on 22, 26).— μηδένα δὲ θεωροῦντες: there is no contradiction between this statement and Acts 26:9, where it is said that they saw the light—here it is not denied that they saw a light, but only that they saw no person. Holtzmann apparently forgets this, and says that whilst in Acts 22:9 they see the light, in Acts 9:7 they see nothing; but the pronoun is not neuter, but masculine; μηδένα (see critical notes and reading in (227)). The inference is that Saul saw Jesus, but although this is not stated in so many words here, it is also to be inferred from the words of Ananias in Acts 9:17, and Acts 22:14, and from St. Paul’s own statement in 1 Corinthians 15:8; 1 Corinthians 9:1. St. Chrysostom refers ἀκούοντες μὲν τῆς φ. to the words of Saul, but this is certainly not natural, for τῆς φ. evidently refers back to ἤκουσα φωνήν in Acts 9:4.

Verse 8
Acts 9:8. ἀνεῳγμένων; see critical notes.— οὐδένα ἔβλεπε: his eyes, which he had closed mechanically, as he fell overwhelmed with the dazzling brightness of the light, and of the appearance of Jesus, he now opens, but only to find that he saw nothing ( οὐδέν) (see critical note)—he had become blind (so Weiss and Wendt, cf. Acts 22:11). This blindness was the clearest proof that the appearances vouchsafed to him had been a reality (Felten), see also Acts 9:18.— χειραγωγοῦντες: the necessary result of his blindness, cf. Judges 16:26 and Tobit 11:16, but in each case the reading is varied (see H. and R.); in N.T. only in Acts, cf. Acts 22:11 (and see Acts 13:11); it is also found in the Apocryphal Gospel of Peter, x. (ver. 40 in Harnack’s edition). “He who would strike others was himself struck, and the proud Pharisee became a deeply humbled penitent—a guide of the blind” he was himself to be guided by others (Felten).

Verse 9
Acts 9:9. ἦν … μὴ βλέπων: on ἦν with participle, characteristic, see above on chap. Acts 1:10. Wendt (in seventh edition, not in eighth), and so Felten, Alford, Hackett, distinguish between μή and οὐ with ἔφαγεν and ἔπιεν, and see especially Winer-Moulton, Leviticus , 5. οὐ β. would have simply meant blind; μὴ β. is not seeing (not able to see)—said of one who had been, and might appear to be again, possessed of sight; the not eating and not drinking are related simply as matters of fact; see the whole section. Blass regards μή with participle as simply = οὐ, so in Acts 9:7 μηδένα with participle = οὐδένα, ut alias (see also Lumby’s note).— οὐκ ἔφαγ. κ. τ. λ.: there is no reason why the words should not be taken literally, in spite of Wendt’s objection as against Meyer in loco, as an expression of penitential sorrow and contrition for his perversity (so Weiss and Holtzmann, no less than Felten): “with what fervour must he then have prayed for ‘more light’ ” (Felten). On Saul’s blindness and its possibly lasting effects, see Plumptre, in loco, Felten, p. 196, and on the other hand Lightfoot on Galatians 6:11, and Ramsay, St. Paul the Traveller, etc., pp. 38, 39.

Verse 10
Acts 9:10. ἀνανίας: nomen et omen, “Jehovah is gracious” (cf. Acts 22:12). No doubt a Jewish Christian (he is supposed by some, as by St. Augustine, to have been the presbyter to whose care the Church at Damascus was committed). For more details and traditions concerning him, see Dr. James, “Ananias,” Hastings’ B.D., and Felten, in loco. The objections raised against the historical character of the meeting between Ananias and Saul, by Baur, Zeller, Over-beck, are considered by Wendt as quite insufficient. Weizsäcker regards the narrative of the blindness and its cure by Ananias as transparently symbolical, and adds that in any case it is suggestive that Paul, Galatians 4:15, seems, at least in later days, to have had a severe ailment in his eyes (see however on this point Acts 9:9 above). But the weakness, if it existed, might have been caused by the previous blindness at Damascus, and this suggestion, if it is needed, has at all events more probability than the supposition that the narrative in the text was due to the fact that in after years Saul’s eyes were affected! (so Weizsäcker, Apostolic Age, i., 72). Zeller indeed admits, Acts, i., 289, E.T., that the connection of Saul with Ananias, “irrespective of the visions and miracles,” may have been historical, and he falls back upon Schneckenburger’s theory that the author of Acts had a special aim in view in introducing a man so avowedly pious in the law (Acts 22:12) to introduce Paul to Christianity. But Schneckenburger does not seem to deny the main fact of the meeting between the two men (Ueber den Zweck der Apostelgeschichte, pp. 168, 169), and St. Paul would scarcely have spoken as he did later (Acts 22:12) before a Jewish crowd, in a speech delivered when the capital was full of pilgrims from all parts, and at a time when the constant communication between Damascus and Jerusalem would have exposed him to instant refutation, had his statements with regard to Ananias been incorrect. It is evident that the supernatural element in the narrative is what really lay at the root of Zeller’s objections.— ὁ κύριος, i.e., Jesus, as is evident from a comparison of Acts 9:13-14; Acts 9:17.— ἐν ὁράματι: critical objections have been raised by Baur and others against the double vision narrated here of Saul and Ananias, as against the double vision of Cornelius and St. Peter in Acts 10:3; Acts 10:11, but see Lumby’s note, in loco, and reference to Conybeare and Howson, quoted also by Felten. The idea of the older rationalists that Saul and Ananias had previously been friends, and that thus the coincidence of their visions may be accounted for, is justly regarded by Wendt as entirely arbitrary. The vision, as narrated by Luke, is evidently regarded as something objective, cf. Acts 9:10; Acts 9:13.

Verse 11
Acts 9:11. ἀναστὰς: the word as has been previously remarked is characteristic of Luke (cf. its use in O.T.), and does not in the least support the idea that the vision was a dream of the night, cf. Acts 8:26.— ἐπὶ τὴν ῥύμην τ. κ. εὐθεῖαν: ῥύμη, cf. Acts 12:10, Matthew 6:2. In Luke 14:21 it seems to be used in contrast to πλατεῖα, but in LXX at least in one passage it is used as its equivalent, Isaiah 15:3, cf. R.V., “broad places,” רְחֹב. It is found also in Sirach 9:7 (perhaps twice) and in Tobit 13:18, where in the previous ver., 17, we have πλατεῖαι, although it is very doubtful whether we can press a contrast here, and ὁύμη, Acts 9:18, might perhaps be taken as meaning a city-quarter, Latin vicus, see Speaker’s Commentary, in loco. On the stages in the history of the word, and its occurrence in Attic Greek, e.g., in the comic writers Antiphanes (380 B.C.) and Philippides (323 B.C.), see Kennedy, Sources of N. T. Greek, pp. 15, 16; Rutherford, New Phrynichus, p. 488.— εὐθεῖαν: “the street called Straight” may be traced from the eastern to the western gate, and it still bears the name, Derb el-Mustakîm, Schneller, Apostelfahrten, pp. 254, 255, “Damascus,” Hastings’ B.D. The “house of Judas,” also that of Ananias, are still pointed out, but considerable uncertainty attaches to the attempts at identification, see “Damascus,” u. s., also Felten, in loco.— ταρσέα: Tarsus was the capital of the Roman Province of Cilicia. Curtius has called it the Athens of Asia Minor, and Strabo emphasises its celebrity for the production of men famous in all branches of science and art. As a celebrated university town it may have ranked amongst its students not only St. Paul but his companion St. Luke, attracted it may be by the renown of its medical school; and if this be so, the acquaintance of the two men may date from their student days. To Tarsus, moreover, and to a country where Stoicism was cradled, St. Paul may have been indebted for his evident familiarity with the ideas and tenets of the Stoic philosophy. From Cyprus came Zeno and Persæus, from Soli, Chrysippus and Aratus, whilst Anazarba in Cilicia was the birthplace of the physician Dioscorides, contemporary of St. Luke as of St. Paul. It is indeed possible to enumerate at least six Stoic teachers whose home was Tarsus. See notes on St. Paul at Athens and at Ephesus, and see J. Lightfoot, Hor. Heb., on Acts 6:9; Curtius, Gesammelte Abhandlungen, ii., p. 538 ff.; Zahn, Einleitung i., pp. 37, 50; Lightfoot, Philippians, p. 303 ff.; Salmon, Introd., p. 317.— ἰδοὺ γὰρ προσεύχεται: “orantes yidet Jesus” Bengel; present tense, continuous prayer, 1 Thessalonians 5:17.

Verse 12
Acts 9:12. ἐν ὁράματι, see critical notes.— ἄνδρα ἀ. ὀνόμ.: the words would certainly indicate, as Wendt points out (seventh edition, not eighth), that Saul was previously unacquainted with Ananias. Jesus communicates the contents of the vision, and speaks as it were from the standpoint of Saul (see Felten’s note, p. 190).— ἐπιθέντα κ. τ. λ., see above on Acts 8:17.

Verse 13
Acts 9:13. Ananias naturally hesitates to go to a man who had undoubtedly inflicted harm upon the Christians, and had come to Damascus with the same intent. But there is nothing inconsistent in the fact that Ananias should not be acquainted with Saul personally, whilst he knew of his persecuting zeal.— τοῖς ἁγίοις σου: used here for the first time as a name for the Christians; cf. Acts 9:32; Acts 9:41, Acts 26:10. Every Israelite was ἅγιος by the mere fact of his membership in the holy Ecclesia of Israel, and Ananias, himself a Jew, does not hesitate to employ the same term of the members of the Christian Ecclesia (see Hort, Ecclesia, pp. 56, 57, and Grimm, sub v., 2). Its use has therefore a deep significance: “Christus habet sanctos, ut suos: ergo est Deus,” says Bengel. The force of the words can be more fully appreciated in connection with the significance of the phrase in Acts 9:14, τοῖς ἐπικ. τὸ ὄνομά σου. In Acts 26:10 it is noticeable that the word occurs on St. Paul’s own lips as he stood before Agrippa “in the bitterness of his self-accusation for his acts of persecution, probably in intentional repetition of Ananias’s language respecting those same acts of his. It was a phrase that was likely to burn itself into his memory on that occasion.” And so we find St. Paul addressing at least six of his Epistles to those who were “called to be Saints,” indicating that every Christian as such had this high calling. If Christians individually had realised it, the prophetic vision of the Psalms of Solomon (17:36) would have been fulfilled in the early Church of Christ: ὅτι πάντες ἅγιοι, καὶ βασιλεὺς ἀυτῶν χριστὸς κύριος (see Ryle and James’ edition, p. 141).— ἐν ἱερ. belongs to ἐποίησε, and so points back to Acts 8:3, and to Saul as the soul of the persecution which broke out in Jerusalem, cf. Paul’s own language before Agrippa, Acts 26:10.

Verse 14
Acts 9:14. ὧδε hic et huc (Blass), Acts 9:21— τοὺς ἐπικ. τὸ ὄνομά σου—note the repeated pronoun and compare 1 Corinthians 1:2 s where ἐπικ. is closely joined with ἄγιοι. and on the whole phrase see above Acts 2:21
Verse 15
Acts 9:15. σκεῦος ἐκλογῆς, cf. St. Paul’s own language in Galatians 1:15, genitive of quality; common Hebraistic mode of expression (cf. Acts 8:23) = ἐκλεκτόν, see Blass, Gram., p. 96; cf. Luke 16:8; Luke 18:6, etc. For σκεῦος similarly used see Jeremiah 22:28, Hosea 8:8, and Schöttgen, Horæ Hebraicæ, in loco; and in N.T. Romans 9:22-23, 1 Thessalonians 4:4. Grimm and Blass both compare σκ. de homine in Polyb., xiii., 5, 7; xv., 25, 1. Vas electionis: the words are written over what is said to be St. Paul’s tomb in the church dedicated to him near the city of Rome.— τοῦ βαστάσαι, genitive of purpose; verb as used here continues the metaphor of σκεῦος; may mean simply to bear, to carry, or it may denote to bear as a burden; cf. 2 Kings 18:14, Sirach 6:25; cf. Luke 14:27, Acts 15:10, Romans 15:1, etc.— ἐθνῶν καὶ βασιλέων— ἐθν., placed first because Saul’s special mission is thus indicated.— βασιλ., cf. Acts 26:12, 2 Timothy 1:16; also before the governors of Cyprus, Achaia, Judæa.— υἱῶν τε ἰ., see critical notes above, again the closely connecting τε, all three nouns being comprehended under the one article τῶν—the Apostle’s work was to include, not to exclude, his brethren according to the flesh, whilst mission to the Gentiles is always emphasised; cf. Acts 22:15; Acts 22:21, Acts 26:17; cf. Romans 1:13-14.

Verse 16
Acts 9:16. ἐγὼ γὰρ: he is a chosen vessel unto me, and therefore ὑποδ. Wendt disagrees with Meyer, who finds the showing in the experiences of the sufferings (so Hackett and Felten), and refers the word with De Wette, Over-beck, to a revelation or to some directing counsel of Christ, cf. Acts 13:2, Acts 16:6; Acts 16:9, Acts 20:20, so too Blass—cf. 2 Corinthians 11:25-28. Either interpretation seems better than that of Weiss, who refers the γάρ back to πορεύου, as if Christ were assuring Ananias that Saul would not inflict suffering upon others, but I will show him how much he ( αὐτόν, with emphasis) must suffer, etc., cf. also Bengel’s comment.

Verse 17
Acts 9:17. ἐπιθεὶς ἐπʼ ἀ. τὰς χ.: not as bestowing the Holy Ghost (for see context), but as recovering from his blindness, cf. Mark 16:18. σαούλ, see on Acts 9:4, perhaps too the word used by Jesus would reassure Saul.— ἀδελφέ: as a Christian brother, and not merely as a brother in nationality, Acts 2:29, Acts 22:1, Acts 28:17—for the word see further, Kennedy, p. 95, and see on Acts 1:15.— ὁ κ.… ἰησοῦς: the words must have further reassured Saul—the title by which he had himself addressed Jesus is more than justified.

Verse 18
Acts 9:18. καὶ εὐθέως: as the immediate result of the laying on of hands the recovery of sight is given, but the baptism follows for the reception of the Holy Ghost, cf. Acts 22:13 ff.— ἀπέπεσον … ὡσεὶ λ.: the words cannot be taken as merely figurative with Weiss or Zöckler, or with Blass as merely indicating the speediness of the cure—some scaly substance had formed over the eyes, probably as the result of the dazzling brightness which had struck upon them, cf. Tobit 3:17; Tobit 11:13; Tobit 2:10 (cf. Acts 6:8), λευκώματα = white films (see H. and R., sub v., λεύκωμα). St. Chrysostom’s comment is also to be noted: καὶ ἵνα μὴ νομίσῃ φαντασίαν τις εἶναι τὴν πήρωσιν, δια τοῦτο αἱ λεπίδες. Here, as elsewhere, we may see traces of St. Luke’s accuracy as a physician. Both ἀποπίπτειν and λεπίς are used only by St. Luke in N.T. ( λεπίς, although found six times in LXX, does not occur in the sense before us), and both words are found conjoined in medical writers, the former for the falling off of scales from the cuticle and particles from the diseased parts of the body or bones, etc., and λεπίς as the regular medical term for the particles or scaly substances thrown off from the body (see instances in Hobart, p. 39, and Felten, in loco), and cf. also Zahn, Einleitung in das N. T., ii., p. 436 (1899).— ἂναστὰς, see above on Acts 8:26; the word may here be taken literally (although not necessarily so), as of Saul rising from a sitting or reclining position (so Weiss).— ἐβαπτίσθη: no doubt by Ananias—there was no reception into the Church without this.— λαβὼν τροφὴν, see on Acts 9:9.— ἐνίσχυσεν: here used intransitively (1 Maccabees 7:25, 3 Maccabees 2:32), if we adopt reading of T.R. which is retained by Weiss. We have the verb, in the N.T. peculiar to St. Luke, used in the transitive sense (cf. Luke 22:43-44, W. H., App., 67, and Plummer, in loco), and in this sense its use outside the LXX is confined to Hippocrates and St. Luke, Hobart, p. 80 (cf. 2 Samuel 22:40, Sirach 1:4); but cf. Psalms of Solomon, Acts 16:12. The reading here to which Wendt apparently inclines is ἐνισχύθη (see critical notes), as this would be in accordance with the transitive use of the verb in Luke 22:43, and other instances.

Verse 19
Acts 9:19. ἡμέρας τινάς: used here apparently, as in Acts 10:48, Acts 16:12, Acts 24:24, etc., of a short period; see note on Acts 9:23, and cf. critical notes, Blass in (228), and see Acts 9:23.

Verse 20
Acts 9:20. ἐν ταῖς συναγωγαῖς—publicly in the Jewish Assemblies: οὐκ ᾐσχύνετο (Chrys.).— ὁ υἱὸς τοῦ θεοῦ: only here in Acts. As the preaching was in the synagogue the term would be used in its Messianic sense (cf. John 1:49), according to the early Messianic interpretation of Psalms 2:7; cf. Acts 13:33 and St. Paul’s reference to the Psalm in another address to Jews, in the Pisidian Antioch. For the use of the term as applied to the Messiah by the Jews see further Book of Enoch, cv., 2, and Dr. Charles’ note.

Verse 21
Acts 9:21. παρθήσας: same word used by St. Paul of himself in Galatians 1:13; Galatians 1:23; nowhere else in N.T., but see 4 Maccabees 4:23; 4 Maccabees 11:4; used often in classical Greek. Blass draws attention to the coincidence between this passage and the use of the word in Gal., and adds: “ut a Paulo hoc ipsum verbum scriptorem accepisse dicas”. Wendt (1899) dismisses the point of connection in the use of the word by the two authors Luke and Paul as accidental. He bases his objection, p. 35, upon the view that St. Paul’s Epistles and Acts are independent of each other; but this would not prevent St. Luke from receiving the narrative of the events at Damascus from the lips of Paul himself.— τοὺς ἐπικ., see above on Acts 9:14.— ἐληλύθει, pluperfect: “inestindicatio voluntatis mulctæ,” Blass, cf. also Burton, N. T. Moods and Tenses, p. 44, and Blass, Gramm., p. 197. On the jurisdiction of the Sanhedrim and their commissions to their officers see Acts 4:5, and Lewin, St. Paul, i., 52 (smaller edition). For ἵνα followed by the conjunctive after a past tense in preference to the optative cf. Acts 5:26, Acts 25:26, in Winer-Moulton, xli. b 1 a.

Verse 22
Acts 9:22. ἐνεδυναμοῦτο: only used here by St. Luke, and elsewhere only by St. Paul (five or six times), and always of religious and spiritual strength; used also three times in the LXX twice with reference to the power of the Spirit, Judges 6:34, 1 Chronicles 12:18; in Psalms 51:7, perhaps the simple verb δυναμόω.— συνέχυνε: “confounded,” so A. and R.V., or rather, “continued to confound,” imperfect active, cf. Acts 2:6, “were confounded.” passive, see also Acts 19:32, Acts 21:31 (critical notes above): from συνχύννω ( συνχύνω), nowhere used except in Acts, as above (see Moulton and Geden). συνχύννω: not found in classical Greek nor in LXX, a later form of συγχέω, συνχέω T. W. H. (cf. ἐκχύννομαι from ἐκχέω, three times in Acts, also two or three times in Luke’s Gospel; in Matthew twice, in Mark once, also Romans 5:5, Judges 1:11; not found in LXX, but see Theod., 2 Samuel 14:14); in Acts, Acts 21:27. συνέχεον from συνχέω (but see in loco), Moulton and Geden. According to the best MS., Tisch., W.H(229), read the double v, but elsewhere we have only one v, Winer-Schmiedel, p. 132, Blass, Gram., p. 41.— συμβιβάζων: only used by St. Luke and St. Paul, cf. Acts 16:10, Acts 19:33, see especially for this last passage, Grimm-Thayer, sub v., cf. 1 Corinthians 2:16. In the LXX the word is used in the sense of teaching, instructing, Exodus 4:12; Exodus 4:15; Exodus 18:16, Isaiah 40:13, etc., this usage is purely Biblical (in Attic Greek rather προσβ. in this sense): lit(230), (1) to bring together; (2) then like συμβάλλω, to put together, to compare, to examine closely; (3) so to deduce, to prove; thus here the word may well imply that Saul compared Messianic passages of the O.T. with the events of the life of Jesus of Nazareth, and hence deduced the proof that He was the Christ, cf. παρατιθέμενος in Acts 17:3. So Theophylact explains διδάσκων καὶ ἑρμηνεύων out of the Scriptures which the Jews themselves knew.

Verse 23
Acts 9:23. ἡμέρας ἱκανάς: whether the period thus described was meant to cover the definite period in Galatians 1:16, i.e., as including St. Paul’s visit to Arabia, it is difficult to decide. Lightfoot holds that ἱκανός in St. Luke’s language is connected rather with largeness than with smallness, Luke 7:12, Acts 20:37, and that the Hebrew phrase ימים which St. Luke is copying admits of almost any extension of time (Galatians, p. 89, note). Paley, Horæ Paulinæ, v., 2, pointed out in the Hebrew of 1 Kings 2:38-39, an instance of the use of the phrase “many days” = a period of three years (so Lewin, Felten). It is therefore possible that St. Luke might employ an indefinite, vague expression, an expression which at all events is characteristic of him. On the other hand, Wendt (1899), whilst seeing here a longer period than in Acts 9:19, compares Acts 9:43, Acts 18:18, Acts 27:7, and decides that the phrase cannot denote time measured by years (so Blass). A reason for St. Luke’s indefiniteness may perhaps be that St. Paul’s visit to Arabia was not within the scope and purpose of his narrative; or Belser, Beiträge (p. 55), and others may be right in maintaining that the visit may lie between Acts 9:22-23, and that, as such intervals are not wanting in Luke’s Gospel, it is not strange that they should occur in Acts, but that it does not at all follow that the historian was unacquainted with St. Luke’s Arabian journey, as Wendt maintains: “sed aliquid omittere non est idem atque illud negare” Knabenbauer, in loco. But if we take the expression, Acts 9:19, certain days to indicate the first visit to Damascus, and the expression, Acts 9:23, many days to indicate a second visit, the visit to Arabia, Galatians 1:19, may lie between these two (Knabenbauer), and if we accept the reading ἰησοῦν in Acts 9:20, it may be that Saul first preached that Jesus was the Son of God, and then after his first retirement in Arabia he was prepared to prove on his return to Damascus that He was also the Christ, Acts 9:22 (see Mr. Barnard’s article, Expositor, April, 1899).

Verse 24
Acts 9:24. ἐπιβουλὴ: “plot”; N.T. only used in Acts; in three other passages, Acts 20:3; Acts 20:19, Acts 23:30. It is used in the same sense in LXX, Esther 2:22 (for other instances of the word see H. and R.), and frequently in classical Greek.— παρετήρουν: if we follow R.V., see critical notes, we have the middle for the active, cf. Luke 14:1; Luke 6:7, Galatians 4:10. There is no contradiction involved with 2 Corinthians 11:32. The ethnarch acted as the instrument of the Jews, at their instigation, or they acted by his permission, or possibly as the Jews were the actual originators of the persecution of Saul, St. Luke for brevity speaks of them as carrying it out, cf. Acts 2:23, Acts 28:27. See to this effect, Blass, Zöckler, Felten, Wendt.— τε: if we add καὶ R.V., see critical notes, the two words τε καὶ signify that they not only laid wait for him, but also watched the city gates day and night, to secure the success of their design; “and they watched the gates also,” R.V. In 2 Corinthians 11:32, according to Paul’s own statement, the ethnarch under Aretas the king guarded the walls to prevent his escape. But this seems strange, as Damascus was part of the Roman province of Syria. The difficulty is met by a large number of modern writers by the assumption that Caligula, whose reign began in 37 A.D., gave Damascus to Aretas, to whose predecessors it had belonged (Jos., Ant., xiii., 5, 2). On the accession of Caligula a great change of policy occurred—Antipas, the old foe of Aretas, who was indignant with him for the divorce of his daughter, was shortly after deposed, and his kingdom was added to that of Herod Agrippa, who had already received from the emperor the tetrarchy of Philip and Lysanias (Jos., Ant., xviii., 6, 10). But this latter grant was one of the first acts of Caligula’s reign, and there is nothing improbable in the supposition that the new ruler should also bestow some gift of territory on the great foe of the Herodian house, who apparently reigned until 40 A.D. Added to this there is the fact that we have no coins of Damascus with the imperial superscription from 34–62 A.D. In 62–63 the image of Nero begins, but there are no coins marked with that of Caligula or Claudius. The latter emperor died in 54 A.D., and in a few years Damascus must have passed again into Roman hands, if the above theory is correct. Certainly this theory is more feasible than that which supposes that Aretas had actually seized Damascus himself in 37 A.D., when upon the death of Tiberius (who had supported Antipas), Vitellius, the governor of Syria, had withdrawn his troops and the expedition which the emperor had despatched against Aretas. But whether this forcible taking possession of the city is placed before, during, or after the expedition of Vitellius, we should expect that it would have met with energetic punishment at the hands of the governor of Syria, but of this there is nontion or trace (P. Ewald), McGiffert, who favours an earlier chronology, and dates Paul’s conversion in 31 or 32 A.D., contends that the flight from Damascus may have occurred as well in the year 35, i.e., in the reign of Tiberius, as in 38, when no change had taken place in the status of Damascus; the city was subject to Rome, but Aretas may have had control over it, just as Herod had control over Jerusalem. There is at all events no ground for supposing that the term ethnarch denotes that Aretas was only head of the Arabian colony in Damascus (so O. Holtzmann, following Keim, Nösgen, etc.), or that he was only a chance visitor who exercised his authority to the detriment of Paul (Anger); any such suggestion utterly fails to account for the fact that he is represented as guarding Damascus. It has been suggested that the wife of Aretas may well have been a proselyte, but the fact that the Jews of Damascus were both numerous and powerful is quite sufficient to explain the attitude of the governor, Jos., B. J., ii., 20, 2; vii., 8, 7. See “Aretas” in Hastings’ B.D., and B.D.2. McGiffert, Apostolic Age, pp. 164, 165; G. A. Smith, Hist. Geog., pp. 619, 620; O. Holtzmann, Neutest. Zeitgeschichte, p. 97; Schürer, Jewish People, div. i., vol. ii., p. 356, and div. ii., vol. i., p. 98, E.T.; Real-Encyclopädie für protestant. Theol. (Hauck), i., pp. 795–797, by P. Ewald. See further on the title ἐθνάρχης Schürer, Studien und Kritiken, 1899 (1), which he explains by the conditions of the Nabatean kingdom, in which tribes not cities were concerned—the head of such a tribe being actually so called in more than one inscription.

Verse 25
Acts 9:25. οἱ μαθηταὶ—if we add αὐτοῦ, see critical notes, the words would apparently refer to Jews converted by Saul, so Chrysostom: “but his disciples” R.V. Alford, who reads αὐτοῦ, supposes that we have here an unusual government of the genitive by λαβόντες, and compares Luke 8:54 and classical instances, see in loco.— διὰ τοῦ τείχους: “through the wall,” R.V., cf. 2 Corinthians 11:33, where we read διὰ θυρίδος … διὰ τοῦ τεὶχους, perhaps a window in the external face of the wall opening into the house on the inside, rather than simply a window of a house overhanging the wall; cf. Joshua 2:16, 1 Samuel 19:12. Blass takes it of a window made “in ipso muro scil. ad tormenta mittenda,” but there is no need for this explantion; see Hackett’s note on his own observations at Damascus of two or three windows built in the wall as above.— χαλάσαντες ἐν σπυρίδι.: “lowering him,” R.V., not expressed in A.V.; on spelling of σπυρ. see critical note. In 2 Corinthians 11:33 Paul uses the word σαργάνη, a basket of wickerwork, σπυρ. a basket larger than the κόφινος, the small hand-basket of the Jew, Juv., iii., 14; vi., 541, probably a provision basket of considerable size, used as by the Paeonians for fishing, Herod., v., 16. σαργάνη too is used of a fish basket by Timokles, ληθ., i., see further, “Basket,” Hastings’ B.D., and Plummer on Luke 9:17. Neither word is met with in the LXX or Apocrypha. For the naturalness of the incident according to the present customs of the country see Hackett, in loco. The traditional spot of its occurrence is still shown, but we can only say of it as of the “house of Judas,” see above on Acts 9:2. Wendt, p. 35 (1899), thinks that here we have a coincidence with the account in 2 Cor., which cannot be accounted for except by the acquaintance of the author of Acts with the Epistle.

Verse 26
Acts 9:26. παραγενόμενος: on its frequency in St. Luke’s Gospel and Acts see Acts 5:21; apparently presupposes that Saul betook himself immediately to Jerusalem, so that the stay in Arabia cannot be inserted here (Weiss. in loco), a stay which Weiss holds was unknown to the author of Acts, see his note on Acts 9:19. παραγ. is found four times in Acts with εἰς, c. acc(231) loci, elsewhere only in Matthew 2:1 (cf. John 8:2).— ἐπειρᾶτο: the verb πειράομαι only found once in N.T., viz., Acts 26:21, and the true reading here is ἐπείραζε, which is used in a similar sense in Acts 16:7, Acts 24:6, only in the active in this sense = Attic πειρῶμαι, according to Blass, in loco, and Gram., 56, 221; “he assayed,” R.V. = to essay, attempt, try, Deuteronomy 4:34, 2 Maccabees 2:23.— κολλᾶσθαι, cf. Acts 5:13, Acts 10:28, and also Matthew 19:5, Luke 15:5, 1 Corinthians 6:16—evidently means that he sought to join himself to them intimately.— καὶ πάντες ἐφοβ. αὐτόν— καὶ “and,” R.V., not “but,” A.V.; it is not adversative, but simply introduces the unfavourable result of Saul’s endeavour. This does not necessarily require that the conversion should have been recent, as Weiss maintains. If three years had elapsed, Galatians 1:16, during a portion of which at all events Saul had been in retirement, the Christians in Jerusalem might very naturally still feel apprehensive when their former persecutor was thus for the first time since his conversion actually present amongst them, and the memory of his former fierce hatred could not have been effaced. If it seems unlikely that this should have been their attitude had they known of Saul’s profession of faith at Damascus, there are critics who would have expressed great surprise if the Apostle had been received with open arms, and without any credentials: “credo si contrarium exstaret, hoc rursus mirarentur” (Blass).

Verse 27
Acts 9:27. βαρνάβας, cf. Acts 4:36. Saul and Barnabas may have been previously acquainted, see J. Lightfoot, Hor. Heb., and note on Acts 4:36. St. Chrysostom, Hom., xxi. (so Theophylact and Oecumenius), sees here a proof of the kindly nature of Barnabas, so truly called “Son of Consolation”. For an appreciative notice of the goodness and generosity of Barnabas, from a very different standpoint, see Renan, Apostles, p. 191 E.T.— ἐπιλ., cf. Acts 23:19; so as to disarm fear: on the force of this characteristic word of St. Luke see Ramsay, St. Paul, p. 245, Friedrich, p. 27, and below Acts 17:19; generally constructed with genitive, but here αὐτὸν is probably governed by ἤγαγε; cf. Acts 16:19, and Acts 18:17, where also the accusative is found in cases of a finite transitive verb following the participle, ἐπιλ. Blass, Gram., p. 100, note 2, refers αὐτόν to ἤγαγε, and understands αὐτοῦ with ἐπιλ.— πρὸς τοὺς ἀποστόλους, cf. Galatians 1:19; there is no contradiction, although St. Paul’s own narrative confines Saul’s introduction to Peter and James: “though most of the Apostles were absent, yet the two real leaders were present” (Ramsay), and this was the point which St. Luke would emphasise. Wendt (1899) rejects the narrative of Acts as indistinct when compared with Galatians 1, but see Lightfoot, Galatians, p. 91, and Drummond, Galatians, p. 67; see below on Acts 9:30 also.— διηγήσατο, exposuit, i.e., Barnabas (but Beza and Meyer make Saul the subject, although unlikely from construction and context); verb twice in Luke’s Gospel, Luke 8:39; Luke 9:10, and three times in Acts, Acts 8:33 (quotation), Acts 12:17; cf. Hebrews 11:32, and Mark 5:16; Mark 9:9; and nowhere else in N.T.; frequent in LXX to recount, narrate, declare, cf. 1 Maccabees 5:25; 1 Maccabees 8:2; 1 Maccabees 10:15; 1 Maccabees 11:5, and several times in Ecclesiasticus. Similarly used in classical Greek; Grimm compares figurative use of German durchführen.— πῶς εἶδε κ.: while it is not said in any part of the three accounts of the Conversion that Saul saw Jesus, it is distinctly asserted here in a statement which Barnabas may well have received from Saul himself, and also in the two expressions of Ananias, cf. Acts 9:17, Acts 22:14; cf. also the Apostle’s own words, 1 Corinthians 9:1; 1 Corinthians 15:8.— ἐπαῤῥησιάσατο, cf. the verb with the expression μετὰ παρρησίας λαλεῖν, see above on Acts 4:13, and of the preaching of the other Apostles and of the Church, cf. Acts 28:31 (of Paul). Verb only used by Luke and Paul, and always of speaking boldly the truths of the Gospel; so seven times in Acts, and also in 1 Thessalonians 2:2, Ephesians 6:20.

Verse 28
Acts 9:28. ἦν … εἰσπ.: for characteristic construction see Acts 1:10, etc. εἰς καὶ ἐκπ., cf. Acts 1:21. Hebraistic formula to express the daily confidential intercourse with the Apostles; cf. 1 Samuel 18:13, 2 Chronicles 23:7 (1 Maccabees 13:49; 1 Maccabees 15:14; 1 Maccabees 15:25, for somewhat similar expressions, but see H. and R.).— ἐν: if we read εἰς, see critical note. Weiss connects closely with ἐκπ. and takes it to signify that Saul was not only associated with the Apostles privately, but openly in the town, so Wendt and Holtzmann, privatim and publice. Page connects ἦν εἰς together, and thinks εἰς probably due to the intervention of the verbs expressing motion. Zöckler compares Acts 26:20, and takes εἰς as referring to Jerusalem and its neighbourhood (but see critical notes).

Verse 29
Acts 9:29. συνεζήτει, cf. Acts 6:9.— πρὸς τοὺς ἑλλην., of whom Saul himself was one; see critical notes. Saul’s visit was a short one (Galatians 1:18), and although we must not limit his opportunities of disputation to the two Sabbaths with Blass (note the two imperfects), yet it is evident that the Hellenists were at once enraged against the deserter from their ranks. There is no contradiction with Acts 22:17, as Zeller and Overbeck maintained—it is rather a mark of truth that Luke gives the outward impulse, and Paul the inner ground (Hackett, Lightfoot, Lumby); but see on the other hand Ramsay, St. Paul, p. 62, against the identification of Acts 22:17 with Paul’s first visit; according to Ramsay, Acts 22:17-18 refer to the close of the Apostle’s second visit. Wendt (1899) still identifies Acts 22:18 with the passage before us, Acts 9:29; in seventh edition he speaks more fully of the fulfilment of the negative prophecy in Acts 22:18, by the positive fact here narrated.— ἐπεχείρουν: only used by St. Luke; St. Luke 1:1, Acts 19:13; it is used in same sense in classical Greek; and it also occurs in Esther 9:25, 1 Esdras 1:28, 2 Maccabees 2:29; 2 Maccabees 7:19; 2 Maccabees 9:2, etc., and 3 Maccabees 7:5, where it occurs as here with ἀνελεῖν (see also below), and for other instances cf. Hatch and Redpath. The word was frequently employed in medical language, sometimes in its literal sense “to apply the hand to,” but generally as in N.T. Both Hippocrates and Galen use the verb as St. Luke does, with γράφειν— ἐπειχείρησαν γράφειν. Hobart, pp. 87 and 210, points out that Galen also employs the verb with ἀνελεῖν, as here. It is true that the word is also used in the same sense by Josephus, c. Apion, ii., with συγγράφειν, but the medical use of the term is so striking in Hippocrates that its use here is noted by J. Weiss, Evangelium des Lukas, p. i., as a probable reminiscence by the writer, and still more positively so by Zahn, Einleitung in das N. T., ii., p. 384 (1899).

Verse 30
Acts 9:30. ἐπιγνόντες: the preposition may signify here as elsewhere accurate and certain knowledge or information—a favourite word with St. Luke, in the Gospel seven times, in Acts thirteen times; it was also a favourite word with St. Paul, cf., e.g., 1 Corinthians 13:12, 2 Corinthians 6:9; frequent in LXX, or it may simply mean to find out, to ascertain (Grimm); see Blass in loco on its force in LXX. 5.— οἱ ἀδελφοὶ: the expression seems expressly used to imply that the disciples at Jerusalem recognised Saul as a brother. Wendt (1899) rejects all the narrative in Acts as unhistorical, and compares with the statement here Galatians 1:22; but there mention is only made of the “Churches of Judæa,” whilst the inference that Paul could scarcely fail to have been known to the members of the Church in Jerusalem seems quite justifiable, Lightfoot, Galatians, p. 86.— κατήγαγον, i.e., brought him down to the sea coast, ad mare deduxerunt, word used only by Luke and Paul; but by St. Luke only as a nautical expression, cf. Acts 27:3, Acts 28:12 (Acts 21:3), and Luke 5:11; so in classical writers.— εἰς κ. as in Acts 8:40 (not Cæsarea Philippi which is always so called); if he found Philip there (Acts 21:8), the friend and the accuser of the proto-martyr would meet face to face as brethren (Plumptre).— ἐξαπέστειλαν: the word might mean by sea or by land, but the former is supported amongst recent commentators by Blass, so too Page (cf. Lightfoot on Galatians 1:21, p. 85), Knabenbauer, p. 174. But if so, there is no contradiction with Galatians 1:21, where Paul speaks of coming into the regions of Syria and Cilicia, as if hwent to the latter through the former. The expressions in Galatians have sometimes been explained on the supposition that the two countries, Syria and Cilicia, are named there as elsewhere in that order, Acts 15:23; Acts 15:41, as a kind of general geographical expression (Felten), the most important country being mentioned first, so Lightfoot, Nösgen, Conybeare and Howson; or that as Paul would remain at Syrian ports on the way to Cilicia, he might fairly speak as he does, or that he went first to Tarsus, and thence made missionary excursions into Syria. If neither of these or similar explanations are satisfactory, we can scarcely conclude with Blass that Galatians 1:21 is accounted for “inverso per incuriam ordine”. Ramsay has lately argued with much force that here as elsewhere Paul thinks and speaks of the Roman divisions of the empire (cf. Zahn, Einleitung in das N. T., i., p. 124 (1897)), and that here the two great divisions, Syria and Cilicia, of the Roman province are spoken of; and he accordingly reads, with the original text of (232), τὰ κλίματα τῆς σ. καὶ κ., the article used once, and thus embracing the two parts of the one province (sometimes three parts are enumerated, Phœnicia being distinguished from Syria). There is apparently no example of the expression Prov. Syria et Cilicia, but Ramsay points to the analogy of Bithynia-Pontus; see Expositor, p. 29 ff., 1898, and “Cilicia” and “Bithynia” (Ramsay) in Hastings’ B.D. Ramsay therefore concludes that Galatians 1:21 simply implies that Paul spent the following period of his life in various parts of the province Syria-Cilicia.— ταρσόν, see above, Acts 9:11; on the years of quiet work at Tarsus and in its neighbourhood, see Ramsay, St. Paul, pp. 46, 47, and below on Acts 11:25.

Verse 31
Acts 9:31. αἱ ἐκκλησίαι—if we read the singular ἡ ἐκκλ. with the great MS. the word shows us that the Church, though manifestly assuming a wider range, is still one: Hort, Ecclesia, p. 55, thinks that here the term in the singular corresponds by the three modern representative districts named, viz., Judæa, Galilee, Samaria, to the ancient Ecclesia, which had its home in the whole land of Israel; but however this may be, the term is used here markedly of the unified Church, and in accordance with St. Paul’s own later usage of the word; see especially Ramsay, St. Paul, pp. 126, 127, and also p. 124.— καθʼ ὅλης: the genitive in this sense is peculiar to St. Luke, and always with the adjective ὅλος; Luke 4:14; Luke 23:5, Acts 9:42; Acts 10:37, the phrase, although not the best classically, seeming to “sound right,” because καθόλου, only in Acts 4:18 in N.T., had come into common use since Aristotle (Simcox, Language of the N. T., p. 148; Vogel, p. 45).— οὖν connects with the preceding narrative; so Bengel, Weiss, Wendt, Blass, Zöckler; the Church had rest because the persecutors had become converted; but see also Rendall, Appendix, on μὲν οὖν, p. 164, and Hackett, Felten.— οἰκοδομούμεσαι: “being edified,” R.V. (see critical notes) (not “and were edified,” A.V.)—as an accompaniment of the peace from persecutors. The term may refer primarily to the organisation of the Church as a visible institution, but would also indicate the spiritual edification which is so often expressed by the word in St. Paul’s Epistles, where both the verb and its cognate noun are so frequent; cf. Acts 20:32, and note. The fact that the verb is employed only once in the Gospels, Matthew 16:18, of the Church, as here in a non-literal sense, as compared with its constant use by St. Paul as above, is a striking indication of the early date of the Synoptic Gospels or their source (see Page, in loco). For the metaphorical use of the word in the O.T. of good fortune and prosperity, cf. LXX, Psalms 27:5 (Psalms 28:5), Jeremiah 12:16; Jeremiah 40:7 (Jeremiah 33:7); Jeremiah 38:4 (Jeremiah 31:4), Jeremiah 49:10 (Jeremiah 42:10). (Hilgenfeld refers the whole section Acts 9:32-42 to the same source A from which his “author to Theophilus” derived the founding, and the first incidents in the history, of the early Church, 1:15–4:42, although the “author to Theophilus” may have added the words καὶ τῇ παρακ.… ἐπληθύνοντο. But if we desire a good illustration of the labyrinth (as Hilgenfeld calls it) through which we have to tread, if we would see our way to any coherent meaning in Acts 9:31 to Acts 12:25, it is sufficient to note the analysis of the sources of the modern critics given us by Hilgenfeld himself, Zeitschrift für wissenschaft. Theol., pp. 481, 482; 1895.)— οἰκοδ.: may refer to the inward spiritual growth, ἐπληθ. to the outward growth in numbers; a growth attributed not to human agency but to the power of the Holy Ghost. παράκλησις only here in Acts of the Holy Ghost. Hort renders “and walking by the fear of the Lord and by the invocation [ παρακ.] of the Holy Spirit [probably invoking His guidance as Paraclete to the Ecclesia] was multiplied” (Ecclesia, p. 55), and it is not strange that the working of the παράκλητος should be so described; while others connect the word with the divine counsel or exhortation of the prophets in opening hearts and minds; others again attach παρακ. to ἐπληθ. as expressing increase of spiritual strength and comfort (see Blass, Rendall, Felten, and cf. Colossians 1:11, 1 Peter 1:2). On the verb and its frequency in Acts see p. 73.

Verse 32
Acts 9:32. ἐγένετο δὲ π. διερχ.: on the formula and its frequency in Luke see Friedrich, p. 13, and above on p. 124. We have here a note of what may fairly be taken as a specimen of many similar missionary journeys, or rather journeys of progress and inspection, mentioned here perhaps more in detail because of the development which followed upon it, cf. with chap. 10. New congregations had been formed, and just as Peter and John had gone down to Samaria to the Christians converted by Philip, so it became necessary that the congregations which had grown up in many towns (Acts 8:14; Acts 8:25; Acts 8:40) should be visited and kept in touch with the centre at Jerusalem (see Ramsay, St. Paul, pp. 41, 42; Felten and Plumptre, in loco).— διερχ. διὰ πάντων, see note on Acts 13:6, and for the construction Luke 9:6; Luke 11:24.— κατελθεῖν, i.e., probably from Jerusalem, cf. Acts 8:5, Luke 4:31 devenire, cf. Plummer’s note on Luke 4:31. On the frequent use of διέρχομαι and κατέρχομαι in Luke, see Friedrich, p. 7.— διὰ πάντων, sc., ἁγίων, so Meyer-Wendt, Weiss, Bengel, Alford, Hackett, De Wette, Holtzmann; cf. for similar construction 2 Corinthians 1:16, and cf. Acts 20:25, Romans 15:28, or it may mean “through all parts,” R.V., so Belser, Beiträge, p. 58 (see critical notes). Hort seems to take it of the whole land (Ecclesia, p. 56).— ἁγίους, see on Acts 9:13.— λύδδαν, Hebrew לד, Lod, perpetuated in the modern Ludd; on the word see critical notes, cf. 1 Chronicles 8:2, Ezra 2:23, Nehemiah 7:37; Nehemiah 11:35, 1 Maccabees 11:34; “a village not less than a city” Jos., Ant., xx., 6, 2; three hours from Joppa in the plain of Sharon: its frontier position often involved it in battle, and rendered it a subject of treaty between Jews and Syrians, and Jews and Romans. At this period not only Jerusalem but Joppa and Lydda were centres of Jewish national feeling, and were singled out by Cestius Gallus as the centres of the national revolt. On its importance as a place of refuge and a seat of learning after the destruction of Jerusalem, see Hamburger, Real-Encyclopädie des Judentums, i., 5, p. 721; Edersheim, History of the Jewish People, pp. 155, 215, 479, 512, and also Jewish Social Life, pp. 75–78; G. A. Smith, Hist. Geog. of the Holy Land, pp. 141, 160 (and his interesting remarks on the connection of St. George of England with Lydda); Schürer, Jewish People, div. ii., vol. i., p. 159, E.T. As the place lay on the route from Azotus to Cæsarea the planting or at any rate the strengthening of its Christianity may be referred to Philip the Evangelist, Acts 8:40. But on the other hand the close proximity to Jerusalem, within an easy day’s journey, may induce us to believe that Lydda had its congregation of “saints” almost from the first, Edersheim, Jewish Social Life, p. 75. On the curious Talmudical notices with reference to our Lord and the Virgin Mother, e.g., that He was condemned at Lydda, see Edersheim, u. s., p. 76. Such passages perhaps indicate a close connection between Lydda and the founding of Christianity.

Verses 32-35
Acts 9:32-35. Healing of Aeneas.

Verse 33
Acts 9:33. αἰνέαν: the name in this form is found in Thuc, Xen., Pindar. and is not to be identified with that of the Trojan αἰνείας, although in a fragment of Sophocles we have for the sake of the verse αἰνέας instead of αἰνείας; see Wendt, seventh edition, and Wetstein, in loco. The name is also used of a Jew, Jos., Ant., xiv., 10, 22. Probably a Hellenistic Jew; but although he is not expressly named a disciple (as in the case of Tabitha), yet as Peter visited him, and he knew the name of Jesus Christ, he may have become a Christian (so Blass); the fact that Peter went to the “saints” may imply this; but see Alford’s note, and so too Hilgenfeld.— ἐξ ἐτων ὀκτώ: characteristic of Luke as a medical man; in the cases of disease which he alone mentions, St. Luke frequently gives their duration, e.g., Acts 13:11, Acts 3:2; Acts 4:22; Acts 14:8, see Hobart, p. 40, Zahn, Einleitung in das N.T., ii., p. 427.— κραββάτῳ, see above on Acts 5:15, and spelling.— παραλελυμένος, see above on Acts 8:7, and cf. also Zahn, Einleitung in das N. T., ii., p. 436 (1899).

Verse 34
Acts 9:34. ἰᾶται σε ἰ.: perhaps a paronomasia, Acts 4:30 (see Page, in loco); present tense, indicating that the healing was immediately effected, Burton, N. T. Moods and Tenses, p. 9; Blass, Gram., p. 183; verb much more frequent in St. Luke than in the other N.T. writers; in Gospel eleven times, in Acts three times, and one quotation; in St. Matthew three times, and same quotation; in St. John twice, and same quotation; in St. Mark only once; in Epistles three times, but perhaps only figuratively; so in Deuteronomy 30:3, of the diseases of the soul. The term is used by St Luke in a passage where a similar statement is made by St. Matthew and St. Mark, in which they employ another verb, less precise, σώζειν, διασώζειν, and not so strictly medical, cf. Matthew 14:36, Mark 6:56, Luke 6:19, Hobart, p. 9. ἴασις: the cognate noun, only in St. Luke, Luke 13:32, Acts 4:32, and see further also Hobart, pp. 23, 24. Both noun and verb are also frequent in LXX, and cf. Plummer on Luke 5:19, who points out that ἰᾶσθαι in its active significance is peculiar to St. Luke, except in the quotations from LXX (Matthew 13:15, John 12:40, both figurative), and in John 4:47.— στρῶσον σεαυτῷ, cf. Acts 22:12, where, as here, the context must be supplied. The aorist denotes performance without delay—now and at once make thy bed for thyself—an act which hitherto others have done for thee.— καὶ εὐθ, ἀνέστη corresponds to ἀνάστηθι and indicates the completeness of the healing.

Verse 35
Acts 9:35. τὸν σάρωνα, on accentuation see critical notes: “at Lydda and in Sharon,” R.V. In Sharon, because it was not a town as Lydda, but rather a level tract, the maritime plain between Carmel and Joppa, so called in Hebrew (with article), meaning “the Level”; in Greek, the Forest, δρυμός, LXX, because it was once covered by a great oak forest; full of quiet but rich beauty; cf. 1 Chronicles 27:29, Isaiah 33:9; Isaiah 35:2; Isaiah 37:24; Isaiah 65:10, celebrated for its pasturage, Song of Solomon 2:1. “The masculine article doth show that it is not named of a city, and so doth the LXX article in Isaiah 33:9,” J. Lightfoot, Hor. Heb. There is no ground for supposing that it meant a village in the neighbourhood, as no place bearing the name Saron can be satisfactorily cited, but cf. Nösgen, in loco; see G. A. Smith, Hist. Geog. of the Holy Land, pp. 52, 147, 148; Edersheim, Jewish Social Life, p. 74; Hamburger, Real-Encyclopädie des Judentums, i., 6, p. 897.— πάντες: the expression may be taken to mean that a general conversion of the inhabitants followed. Rendall renders “and all that dwelt, etc., who had turned to the Lord, saw Him,” i.e., attested the reality of the miracle, Acts, pp. 72 and 232. But it might fairly be urged that many would see the man besides those who had become Christians. It helps us to understand the passage if we remember with Nösgen (so Bengel) that the expression ἐπὶ τὸν κ. applies not to God the Father, but to Jesus Christ, so that we learn that a conversion of the Jewish population at Lydda to the claims of Jesus as the Messiah was the result of the miracle (see also Hackett’s useful note). On the use of οἵτινες see Alford’s note on Acts 7:53, quoted by Page (Winer-Schmiedel, p. 235). For the phrase ἐπισ. ἐπὶ τὸν κ. cf. Acts 14:15.

Verse 36
Acts 9:36. ἰόππη, on the spelling, Winer-Schmiedel, p. 56; and below on Acts 9:43.— μαθήτρια: only here in N.T.: the word occurs in the Apocryphal Gospel of Peter: Mary Magdalene is described as μ. τοῦ κυρίου: it is also used by Diod., ii., 52; Diog. Laert., iv., 2; viii., 2. The form μαθητρίς is found in Philo.— ταβιθά, see critical notes. טְבִיתָא, Aramaic, = צְבִי, Hebrew (1) splendour, beauty; (2) Greek δορκάς, specially prized by the Orientals for its elegance, Song of Solomon 2:9,—so called from the large bright eyes of the animal ( δέρκομαι). The name was found as a feminine name amongst both Greek and Jews, see instances in Wetstein (e.g., Jos., B. J., iv., 3, 5), Plumptre, Wendt, seventh edition, sub v., and more recently Deissmann, Neue Bibelstudien, p. 17. This Greek equivalent (found several times in LXX) may not have been actually borne by Tabitha as a name, for St. Luke may only mean to interpret the Aramaic word for his Gentile readers; but she may have been known by both names. Like Æneas, she may have been an Hellenist. There is nothing to indicate that she should be called a deaconess, nor can we tell from the narrative what was the state of this true Sister of Charity, whether she was a widow, whether married or unmarried (Weiss); see further, “Dorcas,” Hastings’ B.D., and Edersheim, Jewish Social Life, p. 78. On the phrase here see Winer-Schmiedel, p. 232.— ἐλεημοσυνῶν in singular, Acts 3:2; in plural Acts 10:2, as here; “species post genus ut, 41,” Blass, but by the former term also ἀγαθ. ἔργων works of charity may be more especially intended; see Weber, Jüdische Theol., p. 284 (1897); cf. Sirach 20:16, τὰ ἀγαθά μου (and Acts 18:15; Tobit 12:13); “Dorcas” and “Almsgiving,” Hastings’ B.D.— ὧν, see on Acts 1:1.

Verses 36-43
Acts 9:36-43. Tabitha raised from the dead.

Verse 37
Acts 9:37. ἐγέν. δὲ: on the frequency of the formula in Luke see above p. 124, and Plummer, St. Luke, p. 45, on the use of ἐγένετο.— ἀσθενήσασαν: aorist, marking the time when she fell sick (Weiss).— λούσαντες: after the manner of the Jews as well as of the Greeks, cf. instances in Wetstein and Hamburger, Real-Encyclopädie des Judentums, i., 2, 162, “Beerdigung” Outside Jerusalem three days might elapse between the death and burial, but in Jerusalem no corpse lay over night, see Hamburger, u. s., p. 161; in the case of Ananias and Sapphira we may note the accuracy of this distinction.— ἔθηκαν: burial did not take place until the danger of an apparent death was considered past; in uncertain cases a delay as above might be allowed, or for other special reasons, and children were forbidden to hasten the burial of their parents, Hamburger, u. s., p. 161; and further for burial and mourning customs, Edersheim, Jewish Social Life, p. 168, and History of the Jewish Nation, p. 311.— ἐν ὑπερῴῳ: the body was usually laid in an upper chamber when burial was delayed; see Hackett’s note and also on Acts 9:39, and Alford on the article.

Verse 38
Acts 9:38. λύδδης, on the form see above on Acts 9:35; nine miles from Joppa.— παρακαλοῦντες; the only passage in which the oratio recta follows if we read μὴ ὀκνήσῃς, see critical notes; this also best represents the urgency of the message (cf. John 11:3), as in R.V.— μἠ ὀκν.: “fides non tollit civilitatem verborum,” Bengel. Verb only here in N.T., cf. LXX, Numbers 22:16, of Balak to Balaam, a phrase almost identically similar.— διελθεῖν, cf. Luke 2:15, and Acts 9:32 above, and below Acts 11:19. Like other compounds of ἔρχομαι very frequent in Luke, as compared with other writers (Friedrich, p. 7).— ἕως αὐτῶν: use of ἕως locally, common in St. Luke (Friedrich, p. 20); ἕως with genitive of the person as here, cf. Luke 4:42, 1 Maccabees 3:26; not so used in classical writers (Plummer).

Verse 39
Acts 9:39. It is not said that they sent for St. Peter to work a miracle, but his near presence at Lydda would naturally make them turn to him in a time of sorrow.— παραγενόμενον: a characteristic Lucan expression (Weiss), see above Acts 5:21.— τὸ ὑπερ.: here the article would naturally be used on referring to the chamber, cf. Acts 9:37, in which the body lay.— αἱχῆραι: they may have been the poor of the Church, Acts 6:1, whom Dorcas had befriended, or those who had been associated with her in good works (see also Plumptre’s suggestive note). In connection with St. Luke’s marked sympathy with women, we may note that the word χήρα is used by him no less than nine times in his Gospel, three in Acts.— κλαίουσαι, cf. Luke 7:13; Luke 8:52, Hamburger, u. s. (Acts 9:37).— ἐπιδεικ.: only here in middle voice, perhaps as pointing to the garments which they were themselves wearing (so Blass, Wendt, Felten, Grimm-Thayer), which Dorcas had given them.— χιτῶνας: “coats,” close-fitting undergarments; the word was used in classical Greek of men and women, more perhaps like a dressing-gown or cassock; “Coat,” “Dress,” Hastings’ B.D.— ἱμάτια, the long flowing outer robes.— ὅσα: “all which,” i.e., so many (Blass, Page, Hackett, Knabenbauer); see reading in (233) (Blass), critical notes.— ἐποίει: imperfect as denoting her customary mode of action.

Verse 40
Acts 9:40. ἐκβαλὼν δὲ ἔξω πάντας: nothing could be more natural than this action of St. Peter as a reminiscence of his Master’s action, when He was about to perform a similar miracle, cf. Matthew 9:25, Mark 5:40 (cf. 2 Kings 4:33, and 2 Kings 4:4-5 in same chapter), but in Luke 8:54 it is noteworthy that the similar words are omitted by W.H(234) and the revisers, see above. In St. Matthew the multitude ὁ ὄχλος is put out, but in St. Mark (and St. Luke), whilst all are described as put out (the same verb), Peter, James and John, with the parents, are allowed to be present at the miracle. Weiss points out the reminiscence of Mark 5:40, but this we might expect if St. Mark’s Gospel comes to us through St. Peter. St. Chrysostom marks the action of St. Peter as showing how entirely free he was from any attempt at display.— θεὶς τὰ γόνατα, see note on Acts 7:60, “hoc Dominus ipse non fecerat” Blass. St. Peter had been present on each of the three occasions recorded in the Gospels when his Master had raised the dead, but he does not venture at once to speak the word of power, but like Elijah or Elisha kneels down in prayer (see Rendall’s note).— τ. ἀνάστηθι, cf. Mark 5:41. Here again we note the close agreement with St. Mark’s narrative—the words to the damsel are not given at all by Matthew 9:25, and by St. Luke in Greek, Luke 8:54, not in Aramaic as by Mark. On the absurdity of identifying the ταβιθά here with the ταλιθά of Mark 5:41 see Nösgen and Zöckler, in loco. It may suffice to note with Lumby that in each case an interpretation of the word used is given.— ἀνεκάθισε: not found in LXX, and used only by St. Luke in this passage and in his Gospel, Acts 7:15 (but (235) has ἐκάθισεν, which W.H(236) reads only in margin), in both cases of a person restored to life and sitting up. In this intransitive sense it is almost entirely confined to medical writers, to describe patients sitting up in bed. It occurs in Plato, Phædo, 60 B, but in the middle voice, and with the words ἐπὶ τὴν κλίνην expressed: in Xen., Cvr., v., 7, it is also used, but in a different sense (to sit down again), cf. Hobart, pp. 11, 40, 41, who also notices that the circumstantial details of the gradual recovery of Tabitha are quite in the style of medical description. τὸ σῶμα, Luke 17:37, the word is quite classical for a dead body, so too in LXX, cf. Deuteronomy 21:23, 1 Kings 13:24, 1 Maccabees 11:4, 2 Maccabees 9:29. Everything, as Wendt admits (1888), points to the fact that no apparent death, or a raising by natural means, is thought of by the narrator. Holtzmann and Pfleiderer can only find a parallel here with Acts 20:9-12, but none can read the two narratives without seeing their independence, except in the main fact that both narrate a similar miracle.— ἤνοιξε τοὺς ὀφθ.: to this there is nothing corresponding in the details given by the Gospel narratives, as Blass points out.

Verse 41
Acts 9:41. δοὺς δὲ αὐτῇ χ.: here for help to her to rise, after she had been restored to life, but in the Gospels Christ takes the damsel by the hand before she is restored, Mark 5:41, Luke 8:54. Thus, while retaining a close resemblance, as we might surely expect, to our Lord’s action in St. Mark’s narrative, there is yet sufficient independence of detail to show that one description is not a slavish imitation of the other.— τὰς χήρας: Rendall sees in the words reference to an organised body, 1 Timothy 5:11-16, engaged in the service of the Church, but the context only points to the widows who had been previously mentioned, species post genus, as in Acts 9:36 (Blass).

Verse 42
Acts 9:42. καθʼ ὅλης, see above on Acts 9:31.

Verse 43
Acts 9:43. ἐγένετο δὲ, see on Acts 9:37, Plummer, St. Luke, p. 45, on the use of ἐγένετο. The phrase also marks (as often in Luke) a transition to the following narrative (Nösgen).— ἡμέρας ἱκανὰς, see on Acts 8:11, and Acts 27:7. Kennedy speaks of the adjective as used in the vernacular sense of “long,” “many,” Aristoph., Pax., 354.— βυρσεῖ, in classics βυρσοδέψης: it is difficult to suppose that the common estimate of the work of a tanner amongst the Jews as unclean, on account of their constant contact with dead animals, has here no significance. At least the mention of the trade seems to show that St. Peter was already in a state of mind which would fit him for the further revelation of the next chapter, and for the instructions to go and baptise the Gentile Cornelius. On the detestation in which this trade was held by the Jews, see Wetstein, in loco; Edersheim, Jewish Social Life, p. 158; cf. Mishna, Khethuboth, vii., 10. It does not in any way militate against the historical character of the narrative, as Overbeck maintains, to admit that the description is meant to introduce the “universalism” of the following incident. Both Chrysostom and Theophylact (so too Erasmus) dwell upon this incident in St. Peter’s life as illustrating his unassuming conduct.— ἰόππῃ, see on Acts 9:36. Heb. יָפוֹ, “beauty,” Jaffa; see for references Joshua 19:46, 2 Chronicles 2:16, Jonah 1:3, Ezra 3:7; the port of Jerusalem from the days of Solomon (from which it was distant some thirty-five miles), situated on a hill so high that people affirmed, as Strabo mentions, that the capital was visible from its summit. It was comparatively (Schürer) the best harbour on the coast of Palestine (although Josephus, B. J., iii., 9, correctly describes it as dangerous), and in this lay its chief importance. The Maccabees were well aware of this, and it is of Simon that the historian writes: “With all his glory he took Joppa for an haven, and made an entrance to the isles of the sea” 1 Maccabees 14:5 (about 144 B.C.). The Judaising of the city was the natural result of the Maccabean occupation, although the Syrians twice retook Joppa, and twice Hyrcanus regained it for the Jews. Taken by Pompey B.C. 63, restored to the Jews by Cæsar 47, Jos., Ant., xiv., 4, 4; B. J., i., 7, 7, and Ant., xiv., 10, 6, and at length added to the kingdom of Herod the Great, Ant., xv., 7, 3; B. J., i., 20, 3, Joppa remained Jewish, imbued with all the fanatic patriotism of the mother-city, and in the fierce revolt of 66 A.D. Joppa still remained alone in her undivided allegiance to Judaism, and against Joppa the first assault of Cestius Gallus was directed. On the Joppa which St. Peter entered, Acts 10, and its contrast to the neighbouring Cæsarea, see Acts 8:40 and G. A. Smith, Hist. Geog., p. 136 ff.; see also Schürer, Jewish People, div. ii., vol. i., p. 79 ff. E.T.; Hamburger, Real-Encyclopädie des Judentums, i., 4, 601; B.D.2, “Joppa”.

10 Chapter 10 

Verse 1
Acts 10:1. ἀνήρ τις: on the expression see Ramsay, St. Paul, p. 202.— ἐν κ., see Acts 8:40.

Verse 2
Acts 10:2. ἑκατοντάρχης: form general in N.T., and so in later Greek, although χιλίαρχος is always retained in N.T., and ἑκατόνταρχος is also found, Matthew 8:5; Matthew 8:8 (W.H(237)), Luke 7:2, Acts 22:25 (W.H(238)); so πατριάρχης, πολιτάρχης, ἐθνάρχης, see Winer-Schmiedel, p. 82, and note on forms employed in Josephus and LXX W.H(239), Appendix, p. 163; Blass, Gram., pp. 28, 68; and Grimm-Thayer, sub v., for various authorities.— ἐκ σπείρης τῆς ἰ: the word σπεῖρα here = cohors, although used in the N.T. in a more general way as of the band which arrested Jesus, and so also of Jewish troops in Judith 14:11, 2 Maccabees 8:23; 2 Maccabees 12:20; 2 Maccabees 12:22. Each legion was subdivided into ten cohorts, but besides the legionary cohorts there were auxiliary cohorts, and Josephus mentions that five of these cohorts were stationed at Cæsarea at the time of the death of Herod Agrippa, composed to a great extent at all events of the inhabitants of Cæsarea and Sebaste, Ant., xix., 9, 2; xx., 8, 7. There were in the provinces Italic cohorts composed of volunteer Roman citizens born in Italy, and in answer to the strictures of Schürer, who contends that there was no Italic cohort in Cæsarea at this time, Blass, in loco, asks why one of the five cohorts mentioned by Josephus may not have been composed of Roman citizens who had made their home at Cæsarea or Sebaste, a cohort known by the name mentioned. But Ramsay has given great interest to the subject by his account of a recently discovered inscription at Carnuntum—the epitaph of a young Roman soldier, a subordinate officer in the second Italic cohort, who died at Carnuntum while engaged on detached service from the Syrian army. He sees reason to infer that there was an Italic cohort stationed in Syria in A.D. 69, and although the new discovery does not prove anything with certainty for the period in Acts 10, say 40–44 A.D., yet it becomes in every way probable that at that date, when Cornelius is described as in Acts 10:1, an Italic cohort recruited from the east was stationed in the province Syria. But even if it could be shown that no Italic cohort was stationed at Cæsarea from A.D. 6–41, or again from 41–44 in the reign of Herod, it by no means follows that a centurion belonging to the cohort may not have been on duty there. He may have been so, even if his cohort was on duty elsewhere, and it would be a bold thing to deny such a possibility when the whole subject of detached service is so obscure; Ramsay, Expositor, September, 1896, also Expositor, December, 1896 (Schürer’s reply), and January, 1897 (Ramsay); Schürer, Jewish People, div. i., vol. ii., p. 53 ff. E.T.; Ramsay, Was Christ born at Bethlehem? pp. 260–269; O. Holtzmann, Neutest. Zeitgeschichte, p. 108; and Wendt, in loco, (1899).— εὐσεβὴς καὶ φ. τὸν θεὸν: the adjective is only used here and in Acts 10:7 (Acts 22:12), and once again in 2 Peter 2:9 in the N.T. In the LXX it is found four times in Isaiah, thrice as an equivalent of צַדִּיק, Acts 24:16, Acts 26:7 (2), righteous, upright, cf. also Proverbs 12:12, once as an equivalent of נָדִיב, liberal, generous, see on Acts 8:2 above; frequent in Ecclus. and Macc., see also Trench, N.T. Synonyms, i., p. 196. Taken by itself the word might denote goodness such as might characterise a Gentile, cf. Acts 17:23, and its classical use (like the Latin pietas); but construed with φ. τὸν θεόν it certainly seems to indicate that Cornelius was “a God-fearing proselyte” (not to be identified it would seem with “proselytes of the gate,” although the confusion is common (Schürer, Jewish People, div. ii., vol. ii., p. 316 E.T.)). In Acts this class of proselyte is always so described (or σεβόμενοι τὸν θ.) “they that fear God,” i.e., the God of the Jews, cf. Acts 10:22; Acts 10:35, Acts 13:16; Acts 13:26, etc. All the incidents of the story seem to point to the fact that Cornelius had come into relations with the synagogue, and had learned the name and the fear of the God of Israel, cf. Acts 10:2; Acts 10:22; Acts 10:25, without accepting circumcision, see especially Ramsay, Expositor, p. 200 (1896), where he corrects his former remarks in St. Paul, p. 43; Hamburger, Real-Encyclopädie des Judentums, “Fremder,” i., 3, p. 382; Hort, Ecclesia, p. 58; O. Holtzmann, Neutest. Zeitgeschichte, pp. 184, 185; Weizsäcker, Apostolic Age, i., 103 E.T.; McGiffert, Apostolic Age, p. 101, note, and for a further explanation of the distinction between the σεβόμενοι and the “proselytes of the gate” cf. Muirhead Times of Christ (T. & T. Clark), pp. 105, 106.— σὺν παντὶ τῷ οἴκῳ αὐτοῦ: the centurions of the N.T. are always favourably represented, cf. Matthew 8:5, Luke 7:9; Luke 23:47, Acts 27:3. οἶκος here includes not only the family but the whole household, cf. Acts 7:10, Acts 11:14, Acts 16:31, Acts 18:8, etc.; Luke 1:27; Luke 10:5; Luke 19:9, thus the soldier “who waited on him continually” is also called εὐσεβής. οἶκος (cf. πᾶς ὁ οἶκ. ὅλος ὁ οἶκ.), favourite word with St. Luke in the sense of “family” (Lekebusch, Friedrich) as compared with the other Evangelists, but often found in St. Paul (cf. Hebrews), so also LXX, Genesis 7:1; Genesis 47:12. St. Peter uses the word so in Acts 11:14, and in 1 Peter 2:18 we have οἰκέτης. St. Chrysostom well says: “Let us take heed as many of us as neglect those of our own house” (Hom., xxii.). Cf. too Calvin, in loco.— ποιῶν ἐλεημ. τῷ λαῷ, see note on Acts 9:36; the word occurs frequently in Ecclus. and Tobit, and its occurrence here and elsewhere in Acts illustrates the Jewish use of the term; but although it is true to say that it does not occur in Acts in any Christian precept, St. Paul applies the word to the collection made from the Christian Churches for his nation at Jerusalem, Acts 24:17, a collection to which he attached so much importance as the true outcome of Christian love and brotherhood, see l.c. How highly almsgiving was estimated amongst the Jews we may see from the passages referred to in Hastings’ B.D. and B.D.2; Uhlhorn’s Christian Charity in the Ancient Church, p. 52 ff. E.T.; but it should be remembered that both in Ecclus. and Tobit there are passages in which both almsgiving and fasting are also closely connected with prayer, Sirach 7:10, Tobit 12:8.— τῷ λ., i.e., Israel, as always in Luke, see above on Acts 4:25. Both this and his continuous prayer to God, Acts 10:30, characterise him as half a Jew (Weiss).— διὰ παντός: Luke 24:53, and three times in Acts (once in a quotation, Acts 2:25), but only used once in Matthew and Mark, and not at all by St. John; on St. Luke’s predilection for πᾶς and its compounds see Friedrich, pp. 5, 6. The description of the centurion no doubt reminds us of the description of another centurion in Luke 7:5 (so Weiss), but we are not obliged to conclude that the centurion here is merely pictured after the prototype there; but the likeness may possibly point to the same source for both narratives, as in some respects the language in the two cases is verbally alike, see Feine.— δεόμενος: “preces et liberalitas commendantur hic; accedit jejunium, Acts 10:30”; so Bengel, and he adds, “Benefici faciunt, quod Deus vult: precantes iidem quod volunt, Deus facit”.

Verse 3
Acts 10:3. εἶδεν: there is no ground for explaining away the force of the words by assuming that Cornelius had formerly a longing to see Peter.— φανερῶς: “openly,” R.V.; manifeste, Vulgate. The words plainly are meant to exclude any illusion of the senses, not in a trance as in Acts 10:10, cf. Acts 22:17; only here in Luke’s writings, cf. 2 Maccabees 3:28.— ὡσεὶ ( περί): the ὡσεί, as Blass points out, intimates the same as περί—the dative which is read here by Chrysostom (omit περί) is sometimes confused with the accusative in the sense of duration of time, see Blass on Acts 10:30, and Acts 8:11 (for the accusative see John 4:52, Revelation 3:3), and Gram., p. 93. Cornelius observed without doubt the Jewish hours of prayer, and the vision is represented as following upon, or whilst he was engaged in, prayer, and in answer to it.

Verse 4
Acts 10:4. κορνήλιε, cf. 1 Samuel 3:10. Of Cornelius the words of the Evangelical Prophet were true, Isaiah 43:1, “Fear not, for I have redeemed thee, I have called thee by thy name; thou art mine”.— ἀτενίσας, see above on Acts 1:10.— ἔμφοβος: four times in St. Luke, twice in Gospel, twice in Acts, and always with second aorist participle of γίγνομαι as here, only once elsewhere in N.T., Revelation 11:13 (with ἐγένοντο); cf. Sirach 19:24 (21), of the fear of God; and in 1 Maccabees 13:2 both ἔντρομος and ἔμφοβος are apparently found together, cf. Acts 7:32; Acts 16:29, but in classical Greek the word is used properly actively, formidolosus.— τί ἐστι, κύριε; the words, similar to those used by Paul at his conversion, reveal the humility and the attentive attitude and readiness of Cornelius.— αἱ προσ., cf. Acts 2:22, with article: of regular prayers.— ἀνέβησαν: tanquam sacrificia, cf. Psalms 141:2, Philippians 4:18, Hebrews 13:15, and for the word, 2 Kings 3:20, Job 20:6, Ezekiel 8:11, 1 Maccabees 5:31.— εἰς μνημόσυνον: in Leviticus 2:2; Leviticus 2:9; Leviticus 2:16; Leviticus 5:12; Leviticus 6:15, Numbers 5:26 cf. Sirach 38:11; Sirach 45:16), the word is used as a translation of the Hebrew אַזְכָּרָה, “a name given to that portion of the vegetable oblation which was burnt with frankincense upon the altar, the sweet savour of which ascending to heaven was supposed to commend the person sacrificing to the remembrance and favour of God,” a remembrance offering. The words at all events express the thought that the prayers and alms of Cornelius had gained the favourable regard of God, and that they would be remembered, and are remembered accordingly (see notes by Wendt, Felten and Holtzmann), the alms being regarded by zeugma as ascending like the prayers. With this passage cf. Tobit 12:12; Tobit 12:15, and Mr. Ball’s note in Speaker’s Commentary, i., p. 231. “O quam multa in terrain cadunt, non ascendunt” Bengel, and cf. Hamlet, Act iii., Sc. 3: “My words fly up,” etc.: see Book of Enoch, xlix., 3, for a striking parallel to the thought of raising prayers as a memorial to God, Charles’ edition, pp. 70, 284.

Verse 5
Acts 10:5. μετάπεμψαι: middle, his messengers were to perform his wishes; only in Acts in N.T., where it occurs nine times, but found twice in LXX and in Maccabees; so too mostly in the middle in classical writers, although the active is also found in same sense.— σίμωνά ( τινα), see critical notes; as unknown to Cornelius, marked out by his surname as the one of the many who were called Simon.

Verse 6
Acts 10:6. ξενίζεται, see Acts 10:33.— παρὰ θάλασσαν: perhaps to secure water for the purpose of his trade, perhaps because it seems that a tanner was not allowed to carry on his business unless outside the walls of a town, see on Acts 9:43, at a distance of fifty cubits, see Wendt, in loco Hackett, p. 135.

Verse 7
Acts 10:7. οἰκετῶν: one related to the οἶκος, a milder and a narrower term than δοῦλος, which would simply denote ownership; more closely associated with the family than other servants, οἰκέτας τε καὶ δούλους, cf. Romans 14:4, 1 Peter 2:18.— εὐσεβῆ: not of itself showing that the soldier had entered into any relationship with the Jews, but in connection with Acts 10:2 it can scarcely imply less than in the case of Cornelius; of each it might be said, as of St. Paul in his service of Christ, δουλεύων τῷ κ. μετὰ πάσης ταπεινοφροσύνης (Acts 20:19), and both master and servant were about to become οἰκέται of a nobler household: οἰκεῖοι τοῦ θεοῦί and συμπολῖται τῶν ἁγίων; see Acts 11:14.— προσκαρτερούντων, see above on chap. Acts 1:14. A good reference is given by Wendt to Dem., 1386, 6, θεραπείνας τὰς νεαίρᾳ τότε προσκαρτερούσας (so too Polyb., xxiv., 5, 3); but see on the other hand Blass, in loco. Kuinoel supposes that they acted as house-sentries, but there is no need to limit the service to that; cf. Acts 8:13, and LXX, Susannah, ver 6.

Verse 8
Acts 10:8. ἐξηγησάμενος ἅπαντα: only in Luke in N.T., except once in John 1:18, cf. Luke 24:35, Acts 15:12; Acts 15:14; Acts 21:19, and in LXX, Judges 7:13, 1 Chronicles 16:24, 2 Kings 8:5, etc. The word plainly suggests the mutual confidence existing between Cornelius and his household ( ἅπαντα, as if nothing were forgotten in the communication), Weiss.

Verse 9
Acts 10:9. ὁδοι.: the distance was thirty miles; only here in N.T., not LXX but ὁδοιπορία is found in N.T. and LXX ὁδοιπόρος in LXX and Ecclus., but not in N.T.: all three words are found in classical Greek. It is perhaps to be noted that the word here used was also much employed in medical language (Hobart).— δῶμα: sometimes taken here to mean a room on the roof, or an upper room, but the idea of prayer under the free canopy of heaven is better fitting to the vision; see Kennedy, Sources of N. T. Greek, p. 121; = flat roof in N.T. and LXX in modern Greek = terrace.— περὶ ὥραν ἕκτην: about twelve o’clock, midday; see G. A. Smith, Hist. Geog., pp. 138–142.

Verse 10
Acts 10:10. πρόσπεινος: only here, not found in LXX or classical Greek, probably intensive force in πρός, see Grimm-Thayer, sub v., although not in R.V.— ἤθελε γεύσασθαι: there is no mention of any long period of previous fasting, as if that would account for the vision; Peter was about to partake of his ordinary meal.— ἐπέπεσεν, see critical notes.— ἔκστασις: represented in such a way as to distinguish it from the ὅραμα of Cornelius in Acts 10:3; a trance, an ecstasy in which a person passes out of himself, always in connection with “visions,” in what may be called its technical use; sometimes it is used as expressing simple astonishment, cf. Acts 3:10, etc.; for a good account of the word and its various significations in N.T. and LXX, see Kennedy, Sources of N. T. Greek, pp. 121, 122; on the distinction between ἔκσ. and ὅρ. see Alford, note, in loco.

Verse 11
Acts 10:11. θεωρεῖ: “beholdeth,” historic present, giving vividness.— ὡς ὀθόν. μεγ. Both words, ὀθόνη and ἀρχή (in this sense), are peculiar to St. Luke in N.T.—the phrase ἀρχαὶ ὀθόνης is medical, so that the expression here rendered ends or corners of a sheet is really technical medical phraseology, see Hobart, p. 218, Plummer, Introd. to St. Luke, lxv., Zahn, Einleitung, ii., 436. ἀρχαί is also used in LXX, Exodus 36:24 (Exodus 39:17), ὀθόνη not at all in LXX, but both words are found in classical writers in senses approaching their meaning here; but here as elsewhere in St. Luke it is the combination which arrests attention, for ἀρχή and ἀρχαί are found again and again in medical language with ὀθόνη or ὀθόνιον.— τέσσαρσιν ἀρχαῖς: “by four corners,” R.V. No article; there might have been many ends or corners. It is doubtful how far we can therefore press the imagery as referring to the four regions of the world, or that men would come from the north, south, etc., to share the kingdom.

Verse 12
Acts 10:12. τετράποδα κ. τ. λ.: fish are not mentioned, perhaps because the vessel was not represented as containing water (so Blass, Weiss, Wendt), although fish also were divided into clean and unclean, Leviticus 11:9, Deuteronomy 14:9.

Verse 13
Acts 10:13. ἀναστάς, see above on Acts 5:17 : he may have been, as St. Chrysostom says, on his knees.— θῦσον: the beasts are represented as living—not here in a sacrificial sense, cf. Luke 15:23.

Verse 14
Acts 10:14. ΄ηδαμῶς: absit (LXX for חָלִילָה), 1 Samuel 20:2; 1 Samuel 22:15 (Weiss).— κύριε: Weiss refers to Acts 1:24, and takes it as meaning Jehovah, but others refer the expression here to Christ; the next verse shows us that there was still the same element of self-will in the Apostle which had misled the Peter of the Gospels.— οὐδέποτε … πᾶν: the words of strong negation, characteristic of the vehement and impulsive Peter—Hebraistic, cf. Exodus 20:10, Judges 13:4, and in N.T., Matthew 24:22, Luke 1:37, Romans 3:12, 1 Corinthians 1:29; Simcox, Language of the N. T., pp. 72, 73, and Blass, Gram., p. 174.— κοινὸν = βέβηλος; 1 Maccabees 1:62, opposed to ἅγιος, Leviticus 10:10, cf. Ezekiel 22:26, often used in N.T. for unclean, cf. Mark 7:2.— ἀκάθαρτος, Leviticus 20:25, of clean and unclean animals; κοινός in 1 Macc. above is used, as ver. 63 shows, for defilement from meats.

Verse 15
Acts 10:15. The last word of Acts 10:14 carries us back to the thought of the teaching of his Master, which St. Peter had evidently not yet realised, cf. Mark 7:19. Mark alone draws the inference, “this He said, making all meats clean,” which, compared with this verse, makes another link of interest between St. Mark and St. Peter.— ἐκ δευτ.… ἐτὶ τρίς (only here and in Acts 11:10, in classics εἰς τρίς), to emphasise the command, cf. Genesis 41:32, “ad confirmationem valuit” Calvin.— ἐκαθάρισε, declarative: “de coelo enim nil nisi purum demittitur” Bengel.— κοίνου: “make not thou common,” R.V., “as though man by his harsh verdict actually created uncleanness where God had already bestowed His cleansing mercy in Christ” (Rendall). We cannot limit the words, as has been attempted, to the single case of Cornelius, or refer them only to the removal of the distinction between clean and unclean meats.

Verse 16
Acts 10:16. πάλιν: if we read εὐθύς, see critical notes, we have St. Mark’s characteristic word (used by St. Luke only here in Acts, and once in Luke 6:49), a suggestive fact in a section of the book in which the pen or the language of St. Peter may fairly be traced.

Verse 17
Acts 10:17. διηπόρει: “was much perplexed,” R.V., cf. Acts 2:12, Acts 5:24; see Page’s note, Acts, p. 145.— τί ἂν εἴη: on the optative in indirect questions used by St. Luke only, with or without ἂν, see Simcox, Language of the N. T., p. 112; Burton, N. T. Moods and Tenses, pp. 80, 133.— διερωτήσαντες: only here in N.T., not in LXX, but in classical Greek for asking constantly or continually; preposition intensifies. Here it may imply that they had asked through the town for the house of Cornelius (Weiss).— πυλῶνα, cf. Acts 12:13 (and Blass, in loco). R.V. renders not “porch,” as in Matthew 26:71, but “gate,” as if it were θύρα. The πυλών was properly the passage which led from the street through the front part of the house to the inner court. This was closed next the street by a heavy folding gate with a small wicket kept by a porter (see Alford on Matt., u. s., and Grimm-Thayer, sub v.).

Verse 18
Acts 10:18. φωνήσαντες: “having called out some one of the servants” (Blass, Alford, Kuinoel), but = “called” simply, R.V.; “vocantes portæ curatorem,” Wetstein.

Verse 19
Acts 10:19. ἐνθυμουμένου: compound verb best, see critical notes: “pondered on the vision,” Rendall; διενθ. verb = to weigh in the mind, only here, not found in LXX or elsewhere, except in ecclesiastical writers.— ἄνδρες τρεῖς, so A. and R.V., see critical notes.

Verse 20
Acts 10:20. μηδὲν διακ.: “nothing doubting,” i.e., without hesitation as to its lawfulness, cf. Matthew 21:21, Romans 14:23, Mark 11:23, James 1:6; the verb is not so used in classical Greek. See Mayor’s note on James 1:6, apparently confined in this sense to N.T. and later Christian writings. For the active voice see Acts 11:12, Acts 15:9. If we read a stop after διακ. and διότι or ὅτι immediately following, we may translate, “nothing doubting; for I have sent them,” R.V.; but if no punctuation (so Rendall, Weiss) translate, “nothing doubting that I have sent them,” i.e., the fact that I have sent them. In either case ἐγώ emphatic. Nothing had been spoken to him of his journey, but in the path of unhesitating obedience he was led to the meaning of the revelation (cf. John 13:7).

Verse 22
Acts 10:22. δίκαιος: “sensu Judaico” (Blass), cf. Luke 1:6; Luke 2:25; Luke 23:50.— μαρτ., see on Acts 6:3. τε closely joins it, as confirming the judgment. On construction with ὑπό in inscriptions, Deissmann, Neue Bibelstudien, p. 95.— ἔθνους τῶν ἰ.: ἔθνος in the mouth of Gentiles, cf. Luke 7:5 and see above on Acts 4:25.— ἐχρηματίσθη: “was warned of God,” R.V., Matthew 2:12; Matthew 2:22, Luke 2:26, cf. Hebrews 8:5; Hebrews 11:7, and Jos., Ant., iii., 8, 8; see Westcott, Hebrews, p. 217. For use of the active in LXX, see Jeremiah 33 (26) 2, cf. also Acts 11:26.— ἁγίου: only here with ἀγγέλου, expressing the reverence of these pious men (Weiss).

Verse 23
Acts 10:23. εἰσκ.: only used here in N.T., so μετακ. in Acts 10:32; both verbs are also frequent in medical writers, as Hobart urges, but both are found in classical Greek, and the latter three times in LXX, although the former not at all.— ἐξένισε, recepit hospitio, Vulgate, cf. Hebrews 13:2, and Westcott, l.c.; verb used six times in Acts in this sense, but nowhere else in N.T.; cf. Sirach 29:25. In this Christian hospitality to Gentile strangers Peter had taken another step towards understanding what the will of the Lord was.— τινες τῶν ἀδελφῶν = Acts 11:12.

Verse 24
Acts 10:24. On the route see Edersheim, Jewish Social Life, p. 27; and on this and the following verse in (240) text as specially supporting his theory, see Blass, Philology of the Gospels, pp. 116 ff. and 127.— ἦν προσδοκῶν: characteristic Lucan construction, see above Acts 1:10; cf. Luke 1:21. προσδ., favourite with St. Luke; six times in Gospel, five in Acts, elsewhere in Gospels only twice in Matthew.— συγκ., i.e., on the day on which he expected the advent of Peter and the returning messengers as to a feast; they were probably also fearers of the true God, and of a like mind with Cornelius.— ἀναγκαίους, necessarios cf. Jos., Ant., vii., 14, 4; xi., 6, 4; xiii., 7, 2, etc., and instances in Wetstein.

Verse 25
Acts 10:25. ὡς δὲ ἐγέν. ( τοῦ) εἰσ.: for τοῦ see critical notes; “and when it came to pass that Peter entered,” R.V., i.e., into the house, see Burton, N. T. Moods and Tenses, p. 139. It may be regarded as an extension of τοῦ beyond its usual sphere, see Viteau, Le Grec du N. T., for instances in LXX, pp. 166, 170 (1893). Simcox regards the sense as much the same as in the common (and specially Lucan), ἐγένετο τὸν π. εἰσελθεῖν.— προσεκύνησεν (cf. Acts 14:15): expressive of lowliest humiliation, but not of necessity involving divine worship, cf. LXX, Genesis 23:7; Genesis 23:12, etc. Weiss thinks that as the verb is used here absolutely, as in Acts 8:27, the act was one of worship towards one regarded after the vision as a divine being; but on the other hand the language of the vision by no means involved such a belief on the part of Cornelius (see Acts 10:5), and as a worshipper of the one true God he would not be likely to pay such divine worship.

Verse 26
Acts 10:26. The conduct of Christ may be contrasted with that of His Apostles, so Blass: “illi (Petro) autem is honor recusandus erat, cf. Apoc., Revelation 19:10; Revelation 22:8; quem nunquam recusavit Jesus, Luc., 4:8; 8:41” (see Hackett’s note and Knabenbauer in loco).

Verse 27
Acts 10:27. καὶ συνομιλῶν αὐτῷ: “and as he talked with him,” R.V.; only here in N.T., not in LXX (but συνόμιλος, Symm. Job 19:19), cf. Acts 20:11 for similar use of the simple verb ὁμιλέω, which is also used in a similar sense in LXX and in Josephus (so too in Xen.), and also in modern Greek (Kennedy).— εἰσῆλθε, i.e., into the room, in distinction to Acts 10:25 of entrance into the house, or it may signify the completion of his entering in (so De Wette, Weiss).

Verse 28
Acts 10:28. ἀθέμιτον: only once again in N.T., and significantly in 1 Peter 4:3, but cf. for a similar sense to its use here 2 Maccabees 6:5; 2 Maccabees 7:1. On the extent to which this feeling was carried see Edersheim, Jewish Social Life, pp. 26–28; Taylor’s Sayings of the Jewish Fathers, pp. 15, 26, 137 (second edition); Weber, Jüdische Theologie, p. 68; so too Jos., c. Apion, ii., 28, 29, 36; Juvenal, xiv., 103; Tacitus, Hist., v., 5.— κολλᾶσθαι, see on Acts 5:13 and Lightfoot, Hor. Heb., in loco.— προσέρχεσθαι: objected to by Zeller and Over-beck, because we know of instances where Jews went without scruple into the houses of Gentiles (cf. Jos., Ant., xx., 2, 3); but here the whole context plainly shows what kind of intercourse was intended (see also Wetstein). Hilgenfeld too regards the notice as un-historical, but an answer may be found to his objections in the references above and in Feine, pp. 202, 204, although his language seems inconsistent with that on p. 205.— ἀλλοφύλῳ: in the LXX and Apocrypha, so in Philo and Josephus as here; nowhere else in N.T. but here with a certain delicate touch, avoiding the use of the word “heathen”; in Acts 11:3 no such delicacy of feeling.— καὶ: not “but,” A.V., but as in R.V., “and yet,” i.e., in spite of all these prohibitions and usages.— ὁ θ.: emphatic, preceding ἔδειξε (Weiss). How fully Peter afterwards lived and preached this truth his First Epistle shows, cf. 1 Peter 2:17.

Verse 29
Acts 10:29. ἀναντιῤῥήτως: only here in N.T., but see Acts 19:36; on spelling see critical notes; used also by Polyb. “sanctum fidei silentium” (Calvin).— μεταπεμφθείς: only here in passive in N.T., see Acts 10:22.

Verse 30
Acts 10:30. For readings see critical notes. “Four days ago, until this hour, I was keeping the ninth hour of prayer,” R.V., this hour, i.e., the present hour, the hour of Peter’s visit; four days ago reckoned from this present hour, lit(241), “from the fourth day,” “quarto abhinc die”. The four days according to the Jewish mode of reckoning would include the day of the vision and departure of the messengers, the day they reached Joppa, the day of their return with Peter, and the day of their reaching Cæsarea. Cornelius wishes to signify two things: (1) that the vision occurred, even to the hour, four days before Peter’s arrival; (2) that this period of time when it occurred was the ninth hour.— ἐν ἐσθῆτι λαμπρᾷ, see on Acts 1:11, “cur illum contemneremus et fugeremus cui angeli ministrant?” Wetstein.

Verse 31
Acts 10:31. εἰσηκούσθη: perhaps “was heard” or “has been heard” is best (see Rendall and Hackett). ἡ προσ. may refer to his present prayer, as it is in the singular, but the burden of all his past prayers had doubtless been the same, cf. Acts 10:33 for God’s guidance into truth.— ἐμνήσθησαν, cf. LXX, Psalms 19:3, Ezekiel 18:22; Ezekiel 18:24; Revelation 16:19.

Verse 33
Acts 10:33. ἐξαυτῆς, sc., ὥρας: four times in Acts, otherwise only once in Mark 6:25 and once in Philippians 2:23, not in LXX for instances in Polyb., Jos., see Wetstein, sub Mark l.c.— καλῶς ἐποίησας, cf. Philippians 4:14, 2 Peter 1:19, 3 John Acts 10:6, 1 Maccabees 12:18; 1 Maccabees 12:22. In some instances it may be described as a formula of expressing thanks, see Page’s note.— ἀκοῦσαι: as in Acts 4:20, i.e., to obey.— ἐνώπ. τοῦ θ.: this is the way we ought to attend to God’s servants, Chrys., Hom., xxii.

Verse 34
Acts 10:34. ἀνοίξας κ. τ. λ.: a solemn formula, cf. Acts 8:35, Acts 18:14, Matthew 5:2; Matthew 13:35; Hort, Judaistic Christ., p. 57.— ἐπʼ ἀληθ.: used in Luke’s Gospel three times, Luke 4:25, Luke 20:21, Luke 22:59, and in Acts twice, Acts 4:27, Acts 10:34, elsewhere only twice in N.T., Mark 12:14; Mark 12:32; the customary ἐν ἀληθείᾳ is altogether wanting in Luke.— καταλαμβ.: three times in Acts, not found in Luke’s Gospel; here = mente comprehendo, cf. Ephesians 3:15, similar sense; so in Plato, Polybius, and Philo.— προσωπολήπτης, see Mayor on James 2:1, πρόσωπον- λαμβάνειν. The actual word is not found in LXX (or in classical Greek), but for the thought of God as no respecter of persons see Deuteronomy 10:17, Leviticus 19:15, Malachi 2:9, etc., etc., and Luke 20:21, Galatians 2:16 (so too προσωπολημψία in N.T. three times). The expression πρόσ. λαμβ. is Hebraistic, not necessarily in a bad sense, and in the O.T. more often in a good one, but in the N.T. always in a bad sense, since πρόσωπον acquired the meaning of what was simply external (through its secondary signification a mask) in contrast to a man’s real intrinsic character, but the noun and adj(242) always imply favouritism: see Lightfoot on Galatians 2:6 and Plummer on Luke 20:21. Even the enemies acknowledged our Lord’s God-likeness at least in this respect, Matthew 22:16, Mark 12:14, Luke 20:21.

Verse 35
Acts 10:35. ἀλλʼ ἐν παντὶ ἔθνει κ. τ. λ. The words are taken by Ramsay to mean that Cornelius was regarded as a proselyte by Peter, and that only on that condition could he be admitted to the Christian Church, i.e., through Judaism; so apparently St. Paul, pp. 42, 43. On the other hand the general expression ἐργαζ. δικαι. inclines Weiss to refer all the words to the piety attainable by a heathen, who need not be a proselyte. Bengel’s words should always be borne in mind: “non indifferentissimus religionum sed indifferentia nationum hic asseritur,” see also below, and Knabenbauer, p. 193.— δεκτὸς: “acceptable to him,” R.V., and this is best, because it better expresses the thought that fearing God and working righteousness place a man in a state preparatory for the salvation received through Christ, a reception no longer conditioned by nationality, but by the disposition of the heart. St. Peter does not speak of each and every religion, but of each and every nation, and Acts 10:43 plainly shows that he by no means loses sight of the higher blessedness of the man whose sin is forgiven through conscious belief in Christ; cf. the language of St Paul, Romans 10:9-14. δεκτὸς only in Luke and Paul in N.T., in LXX frequently, and once in the recently discovered Sayings of Jesus, No. 6, which agrees remarkably with St.Luke 4:24.

Verse 36
Acts 10:36. For readings see critical notes; translate: “the word he sent unto” R.V., cf. Psalms 107:20.— λόγον, cf. for use of the word as a divine message Acts 4:31, Acts 8:14; Acts 8:25, Acts 13:26, Acts 14:3, Acts 16:32; here it may mean the Gospel message sent to Israel as distinct from the τὸ ῥῆμα, i.e., the previous teaching of John the Baptist (see Rendall); but R.V. like A.V. regards ῥῆμα and ἰ. τὸν ἀπὸ ν. as in apposition to λόγον, but Rendall and Weiss place a full stop after κύριος, and begin a new sentence with ὑμεῖς.— εὐαγγελ. εἰρήνην with the accusative as signifying the contents of the glad tidings, cf. Acts 5:42.— οὗτός ἐστι πάντων κ.: the parenthetical turn given to the words seem to express the way in which the speaker would guard against the thought that Jesus of Nazareth was simply on a level with those who were spoken of as ἀπόστολοι, as the ἀπέστειλε might perhaps suggest to his hearers (see Nösgen). The words are simply the natural expression of the divine power and authority already assigned by St. Peter to our Lord, cf. Acts 2:33; Acts 2:36 (cf. Romans 10:12); on their explanation by St. Athanasius and their place in the Arian controversy, see Four Discourses against the Arians, iv., 30, E.T. (Schaff and Wace edition). On Blass’s “brilliant suggestion” to omit κ., see Blass, in loco (he seems to think that κοινός is possible), and Page, Classical Review, p. 317, July, 1897.

Verse 37
Acts 10:37. τὸ ῥῆμα: so far Peter has referred to a message which would be unknown to Cornelius, the message of peace through Christ, but he now turns to what Cornelius probably did know by report at all events; τὸ ῥ. not the λόγος of Acts 10:36, but only the “report”.— καθʼ ὅλης τῆς ἰ., i.e., all Palestine including Galilee, cf. Acts 2:9, Acts 11:1; Acts 11:29, Luke 1:5 (Luke 4:44), Acts 7:17, Acts 23:5, see on Acts 9:31; Acts 9:42 above.— ἀρξάμενον, see critical notes; cf. Acts 1:22 and Luke 23:5. If we read the accusative it agrees with ῥῆμα (see above); if the nominative, cf. for a similar construction Luke 24:47, and see Blass, Gram., p. 81. The abruptness of the construction is quite in accordance with that elsewhere marked in St. Peter’s speeches, cf. Acts 2:22-24, Acts 3:14 ff.

Verse 38
Acts 10:38. ἰησοῦν τὸν ἀπὸ ν.: in apposition to ῥῆμα, the person in Whom all else was centred, and in Whom Peter had found and now preached “the Christ”; or may be treated as accusative after ἔχρισεν.— ὡς ἔχρ.: taken by St. Ambrose, St. Cyril of Jerusalem (so by Bede) to refer to the Incarnation, by St. Athanasius to the Baptism only. But the expression may also be connected with the entrance of our Lord upon His ministry at Nazareth, cf. Luke 4:14; cf. in this passage the mention of Nazareth and Galilee.— εὐεργετῶν: our Lord was really εὐεργέτης, cf. Luke 22:25 (only in St. Luke); “far more truly used of Christ than of Ptolemy the king of Egypt,” Cornelius à Lapide.— καταδυναστευομένους: only elsewhere in James 2:6 in N.T., but cf. Wisdom of Solomon 2:10; Wisdom of Solomon 15:14, Sirach 48:12, Jos., Ant., xii., 2, 3. No doubt other diseases besides those of demoniacal possession are included, cf. especially Luke 13:11; Luke 13:16; but a special emphasis on the former exactly corresponds to the prominence of a similar class of disease in Mark 1:23.— ὁ θεὸς ἦν μετʼ αὐτοῦ, cf. Acts 7:9, John 3:2, so also Luke 1:28; Luke 1:66, and in LXX, Judges 6:16. We cannot see in the expression a “low” Christology; St. Peter had first to declare that Jesus was the Christ, and it is not likely that he would have entered upon a further exposition of His Person in his introductory discourse with a Gentile convert; but Acts 10:42-43 below, to say nothing of St. Peter’s public addresses, certainly do not point to a humanitarian Christ.

Verse 39
Acts 10:39. ἀνεῖλον, see above, p. 155.— κρεμάσαντες, p. 154.

Verse 40
Acts 10:40. ἐν τῇ τ. ἡμ.: only alluded to here in Acts, but a positive testimony from St. Peter to the resurrection appearances on the third day, 1 Corinthians 15:4; the expression is specially emphasised by St. Luke in his Gospel, where it occurs some six times.— ἐμφανῆ γεν.: a phrase only found here and in Romans 10:20, in a quotation from Isaiah 65:1, “to be made manifest,” R.V., viz., that He was the same Person as before His Passion, not “openly showed,” A.V., which gives an idea not in accordance with the present context.

Verse 41
Acts 10:41. οὐ παντὶ τῷ λαῷ, and therefore Cornelius could not have known the details fully. Theophylact well remarks, “If even the disciples were incredulous, and needed touch and talk, what would have happened in the case of the many?”— προκεχειροτονημένοις, i.e., by God; only here, not used in LXX or Apocrypha; in classical Greek in same sense as here, see Acts 14:23 for the simple verb. The preposition points back to the choice of the disciples with a view to bearing their testimony, Acts 1:18, so that their witness was no chance, haphazard assertion.— συνεφάγ., cf. Luke 24:41; Luke 24:43 (John 21:13), see also Ignat., ad Smyrn., iii., 3 (Apost. Const., vi., 30, 5).— συνεπίομεν: it is surely a false method of criticism which cavils at this statement, because in St. Luke’s Gospel nothing is said of drinking, only of eating (see Plummer, in loco). Bede comments: “here Peter mentions what is not in the Gospel, unless intimated when He says ‘until I drink it new’ ” etc.

Verse 42
Acts 10:42. παρήγγειλεν: charged us, see on Acts 1:4.— διαμαρτύρ., see above on Acts 2:40, Acts 8:25.— ὁ ὡρισμένος, see Acts 2:23, cf. Acts 17:31, in a strikingly similar statement by St. Paul at Athens. St. Peter and St. Paul are both at one in their witness to the Resurrection of the Christ on the third day, and also in their witness to His appointment as the future Judge of mankind. This startling claim made by St. Peter with reference to Jesus of Nazareth, with Whom he had lived on terms of closest human intimacy, and in Whose death he might well have seen the destruction of all his hopes, is a further evidence of the change which had passed over the Apostle, a change which could only be accounted for by the belief that this same Jesus was risen and declared to be the Son of God with power; cf. Enoch xli. 9, edition Charles; Witness of the Epistles, p. 403.— κριτὴς ζ. καὶ ν., cf. 1 Peter 4:5; the words point back to the universal lordship of Christ over Jew and Gentile alike, Acts 10:36, cf. Romans 14:9.

Verse 43
Acts 10:43. πάντα τὸν πιστεύοντα, cf. Romans 10:11, whether Jew or Gentile; the phrase emphatic at the close of the verse, cf. Romans 3:22. There is no occasion to refer the words to a reviser in their Pauline meaning (Weiss); St. Peter in reality says nothing more than he had already said and implied, Acts 2:38, Acts 3:16; Acts 3:26.

Verse 44
Acts 10:44. ἔτι λ.: the Apostle is apparently interrupted (cf. Acts 11:15); but in this instance we can agree with Overbeck that the concluding phrase, in its relation to Acts 10:34 and its proof that God was no respecter of persons, gives to the whole speech a perfect completeness (so Zöckler).— ἐπέπεσε, cf. Acts 10:44, Acts 11:15, and for the frequency of the word in Acts and its use in Luke’s Gospel, see Friedrich, p. 41. By this wonderful proof St. Peter and his Jewish brethren with him saw that, uncircumcised though they were, Cornelius and his household were no longer “common or unclean”: “The Holy Ghost,” said the Jews, “never fell upon a Gentile”. Bengel comments, “Alias baptismus susceptus est ante adventum Spiritus Sancti … Liberum gratia habet ordinem”.— ἀκούοντας, as in Acts 10:33.

Verse 45
Acts 10:45. οἱ ἐκ π., see Acts 10:23, cf. Romans 4:12, and for the phrase as describing St. Paul’s most bitter and narrow opponents, see Galatians 2:12, Colossians 4:11, Titus 1:10. The fact was thus fully testified, even by those who were not in sympathy with it.— καὶ ἐπὶ τὰ ἔθνη: “nam uno admisso jam nulli clausa est janua” Bengel. Cf. Acts 2:38, a gift which they thought did not appertain to the Gentiles; see on Acts 10:44, and Schöttgen, Hor. Heb., in loco.

Verse 46
Acts 10:46. λαλούντων γλώσσαις, see on Acts 2:13; here no speaking in different languages is meant, but none the less the gift which manifested itself in jubilant ecstatic praise was a gift of the Spirit, and the event may well be called “the Gentile Pentecost”; see on Acts 11:15 and Plumptre, in loco; Wendt, edition 1899. The words of Acts 10:47 need not mean that this gift of tongues was manifested precisely as the Pentecostal gift.

Verse 47
Acts 10:47. μήτι τὸ ὕ.… τοῦ μὴ βαπτισθῆναι, cf. Acts 14:18 : on construction, Burton, p. 159; so also in LXX and classical Greek, Blass, Gram., p. 230; Viteau, Le Grec du N. T., p. 172 (1893).— οἵτινες, quippe qui, so Blass in this passage.— τὸ ὕδωρ: “the water” R.V., not simply “water” as A.V., as Bengel admirably says, “Non dicit: jam habent Spiritum, ergo aqua carere possunt”. In baptism both the water and the Spirit were required, Acts 11:16. The greater had been bestowed; could the lesser be withheld? See the striking passage in Moberly, Ministerial Priesthood, p. 108, on the fact that Cornelius and his companions, even after they had first received the presence of the Holy Ghost, were nevertheless ordered to be baptised.

Verse 48
Acts 10:48. προσέταξε, cf. St. Paul’s rule, 1 Corinthians 1:17. If Philip the Evangelist was at Cæsarea at the time, the baptism may have been intrusted to him.— ἐπιμεῖναι: diutius commorari, Blass, so manere amplius, Bengel, cf. Acts 21:4; Acts 21:10, Acts 28:12; Acts 28:14, and Acts 15:34 (243) (Blass); only in Luke and Paul, frequent in Acts, not found in Luke’s Gospel, cf. John 8:7; only once in LXX, Exodus 12:39, in classics as in text.— ἡμέρας τινάς, no doubt spent in further instruction in the faith: aurei dies, Bengel.

11 Chapter 11 

Verse 1
Acts 11:1. For Western readings see critical notices.— κατὰ τὴν ἰ.: not simply in but throughout Judæa, “all about Judæa,” Hort, Ecclesia, p. 57, cf. Acts 8:1.

Verse 2
Acts 11:2. διεκρίνοντο, cf. Jude, Acts 11:9, with dative of the person (Polyb., ii., 22, 11). For similar construction as here see LXX, Ezekiel 20:35-36, see Grimm-Thayer, sub v. Otherwise in Acts 10:20.— οἱ ἐκ περιτομῆς, cf. Galatians 2:12; we can scarcely confine the term here to those mentioned in Acts 10:45 (although Dr. Hort takes this view as most probable), but how far there was a section of the Church at Jerusalem who could thus be described at this time it is difficult to say, see Ramsay, St. Paul, p. 44.

Verse 3
Acts 11:3. ἀκροβυστίαν ἔχοντας: the expression intimates the bitterness of the opposition. Bengel curiously comments “benigne loquuntur”. On ἀκροβ. see especially Kennedy, Sources of N. T. Greek, p. 111.— καὶ συνέφαγες αὐτοῖς: this was the real charge, the violation of the ceremonial law, cf. Acts 10:28; see on the intolerant division between Pharisaical Jews and Gentiles, Weber, Jüdische Theol., pp. 59, 60; Edersheim, Jewish Social Life, pp. 26–28. There is therefore nothing in the statement to justify the objection raised by Zeller and others against the whole narrative of the baptism of Cornelius (so Wendt, edition 1888 and 1899). But if the complaint against Peter was based not upon the fact that he had baptised Cornelius but had eaten with him, then we can see a great difference between the narrative here and that of the Ethiopian eunuch in chap. 8. In the latter case there was no question of the obligations of the ceremonial law—the baptism was administered and Philip and the eunuch separated, but here the whole stress of the narrative lies in the fact referred to in Acts 11:3, so that if the eunuch and Cornelius both belonged to the class of “half-proselytes” their cases are not parallel. But even if they were, in other respects there would still remain a distinction between them. It was one thing for the Ethiopian to be received into the Church of Christ by the Hellenist Philip, but it was another thing—and a marked advance—when the principle asserted by Philip was ratified by the Apostles of the circumcision in the case of Cornelius. Wendt, edition 1899, pp. 181, 198, and Lightfoot, Galatians, p. 300.

Verse 4
Acts 11:4. ἀρξ. δὲ ὁ π. “But Peter began, and expounded the matter”: ἀρξ. may be pleonastic, Acts 1:4, cf. καθεξῆς, or may be used graphically, or because the reproaches of οἱ ἐκ περιτ. gave the first incentive to St. Peter’s recital.— καθ. only in Luke, Gospel and Acts, see Acts 3:24.— ἐξετίθετο, Acts 18:26, Acts 28:23, Jos., Ant., i., 12, 2, so also in Polyb., x., 9, 3. Perhaps used here by St. Luke from its use by Dioscorides; familiar word to him also as a physician, see Vogel, p. 17. Evidently St. Luke by the two accounts attaches great significance to this first reception, exceptional case as it was, of a Gentile proselyte like Cornelius into the Christian Church, but it was an isolated case, and moreover a case within Palestine, not beyond its borders, so that the great questions of a mission to the Gentiles of the heathen world, and of the conditions for their reception as Christians, were not matter for consideration as afterwards in chap. 15, see Wendt, edition 1899, p. 211; Hort, Ecclesia, pp. 58, 59; and see below on Acts 11:12.

Verse 6
Acts 11:6. κατενόουν, cf. Acts 7:31-32, Matthew 7:3, Luke 6:41, R.V., etc., the seeing is the result of the considering—“contemplabar singula, effectus comprehenditur aoristo” εἶδον.— θηρία: not specially mentioned in Acts 10:12 (see critical notes), but there πάντα precedes τετράποδα.

Verse 8
Acts 11:8. εἰσῆλθεν, cf. Matthew 15:11; Matthew 15:17. Blass sees in the phrase “locutio hebraismum redolens,” cf. Acts 8:35; on the other hand the Hebraistic πᾶν of Acts 10:14 is omitted (Weiss).

Verse 10
Acts 11:10. ἀνεσπάσθη: only found in Luke 14:5 in N.T., another touch of vividness as in Acts 11:5-6. In LXX three times, and possibly once in Bel and the Dragon, ver. 42, of drawing up Daniel from the den (but reading may be the simple verb, see H. and R.).

Verse 12
Acts 11:12. μηδὲν διακρινόμενον, cf. Acts 10:20, but if we read (see critical notes) μ. διακρίναντα, “making no distinction,” R.V.— οἱ ἓξ ἀδελφοὶ οὗτοι: who had been with Peter at Cæsarea, and had returned with him to Jerusalem, see Acts 10:45. Hilgenfeld would regard them as constant companions of St. Peter on his Apostolic journeys. Differences such as these between the narrative here and that in Acts 10:23 where the brethren are mentioned without their number constrain Feine to regard Acts 11:1-18 as derived like the earlier narrative in 10 from one and the same source, not as added by a reviser (although he excludes Acts 11:1; Acts 11:18 in 11 from the original narrative). Spitta agrees with Feine in this view of Acts 11:2-17; a forger writing with a “tendency” would have smoothed away any apparent discrepancies, as Zöckler well points out. With regard to the whole Cornelius episode, Spitta and Feine (so Weiss and Wendt), inasmuch as they regard St. Luke’s narrative as containing at least a genuine historical kernel, and as marking a special exceptional case, and not a general rule as existing at such an early time, are much less radical than Weizsäcker, Holtzmann, and Clemen. For a good review of the relation of modern criticism to the narrative see Wendt (1899) on Acts 10:1 and Zöckler, Apostelgeschichte, pp. 226, 227 (second edition).

Verse 13
Acts 11:13. σταθέντα— σταθείς: used only by St. Luke, in Gospel and Acts: Luke 18:11; Luke 18:40; Luke 19:8, Acts 2:14; Acts 5:20; Acts 11:13; Acts 17:22; Acts 25:18; Acts 27:21, found therefore in all parts of Acts (Friedrich, Vogel).

Verse 14
Acts 11:14. ἐν ἷς σωθ. σὺ καὶ πᾶς ὁ οἶκ. σου: words not found in 10, but may be fairly taken as implied; the prayers of Cornelius we can scarcely doubt had been that he might see the salvation of God, and his household were devout like himself, cf. Acts 10:2-6.

Verse 15
Acts 11:15. ἄρξασθαι: somewhat more precisely stated than in Acts 10:44. The speech has there no abruptness, but St. Peter may well have intended to say much more; if this was so, the notice here is quite natural, Winer-Moulton, lxv., 7 d.— ἐν ἀρχῇ, i.e., at the great Pentecost.

Verse 16
Acts 11:16. Words not found in the Gospels, but in Acts 1:5, quoted here with the omission of οὐ μετὰ πολλὰς ταύτας ἡμέρας, showing that St. Peter regarded the baptism of the Holy Ghost received by Cornelius as equally decisive of the Spirit’s presence as the bestowal upon himself and others at Pentecost.— ὡς ἔλεγεν: not merely pleonastic, cf. Luke 22:61; Winer-Moulton, lxv., 1 a, Wendt, Felten.

Verse 17
Acts 11:17. πιστεύσασιν, see R.V., best to take participle as referring both to αὐτοῖς and to ἡμῖν; in each case the Holy Spirit was bestowed, and in each case as a result of the preceding belief, not as a result of circumcision, or of uncircumcision; sometimes referred to ἡμῖν, so Bengel, Nösgen, Wendt, sometimes to αὐτοῖς, so Weiss, Blass.— τίς ἤμην δ., cf. Exodus 3:11, 2 Kings 8:13, Blass, Gram., p. 173; in reality two questions: Who was I? Was I able to withstand God? Winer-Moulton, lxvi., 5.— ἐγὼ, emphatic, “merum organon,” Bengel.

Verse 18
Acts 11:18. ἡσύχασαν, cf. Acts 21:14 and Luke 14:3, so in LXX, Nehemiah 5:8 (Job 32:6, Hebrew different); also in a different sense in Luke 23:56, 1 Thessalonians 4:11, only in Luke and Paul in N.T.— ἐδόξαζον, see critical notes, imperfect of continuous action—the writer about to pass to other things thus depicts the state of things which he leaves, cf. Acts 8:3 (Blass).— ἄραγε, see critical notes.

Verse 19
Acts 11:19. οἱ μὲν οὖν, cf. Acts 8:4. μὲν οὖν introduces a general statement, whilst δέ (Acts 11:20) marks a particular instance.— ἐπὶ σ.: “about Stephen” A. and R. V. (best); somerender “against Stephen,” and others “post Stephanum”. See also critical note.

Verses 19-26
Acts 11:19-26. Further spread of the Gosael to Antioch.

Verse 20
Acts 11:20. ἄνδρες κύπ. καὶ κυρ., cf. Acts 4:36, Acts 21:16; Acts 2:10, Acts 6:9.— ἑλληνιστάς, see critical notes.— εὐαγγελιζόμενοι τὸν κ. ἰ.: on construction with accusative of the message, Simcox, Language of the N. T., p. 79. We can scarcely take the phrase given here, instead of “preaching that Jesus was the Christ,” as a proof that the word was preached not to Jews but to Gentiles.— ἀντιόχειαν: on the Orontes, distinguished as ἀ. ἡ πρός, or ἐπὶ δάφνῃ, and bearing the title μητρόπολις. There appear to have been at least five places in Syria so called under the Seleucids. For the Arabs Damascus was the capital, but the Greeks wanted to be nearer the Mediterranean and Asia Minor. The city built in 500 B.C. by Seleucus Nicator I. became more and more beautiful, whilst all the trade of the Mediterranean was connected with it through its harbour Seleucia. All the varied elements of the life of the ancient world found a home there. From the first there were Jews amongst its inhabitants. But in such a mixed population, whilst art and literature could gain the praise of Cicero, vice as well as luxury made the city infamous as well as famous. Josephus calls it the third city of the empire, next to Rome and Alexandria, but Ausonius hesitates between Antioch and Alexandria, as to the rank they occupied in eminence and vice. The famous words of Juvenal: “in Tiberim defluxit Orontes,” Sat., iii., 62, describe the influences which Antioch, with its worthless rabble of Greeks and parasites, with its quacks and impostors, its rivalries and debaucheries, exercised upon Rome. Gibbon speaks of the city in the days of Julian as a place where the lively licentiousness of the Greek was blended with the hereditary softness of the Syrian. Yet here was the μητρόπολις, not merely of Syria, but of the Gentile Christian Churches, and next to Jerusalem no city is more closely associated with the early history and spread of the Christian faith. See “Antioch” (G. A. Smith) in Hastings’ B.D.; Gibbon, Decline and Fall of the Roman Empire, chaps. xxiii., xxiv.; Renan, Les Apôtres, chaps. xii., xiii.— ἐλάλουν: “used to speak,” so Ramsay.

Verse 21
Acts 11:21. χεὶρ κ., cf. Acts 4:28; Acts 4:30, Acts 13:11, Luke 1:66; frequent in O.T. τε closely connects the two clauses, showing that the result of “the hand of the Lord” was that a great number, etc. (Weiss).

Verse 22
Acts 11:22. τῆς ἐκκ. τῆς ἐν ἱ.: in contrast here to Antioch, in which the existence of an Ecclesia was not yet formally recognised; but cf. Acts 11:26, Hort, Ecclesia, pp. 59–61.— περὶ αὐτῶν: “concerning them” R.V., i.e., the persons who had believed and turned to the Lord. Meyer takes it of the preachers, Felten of both preachers and converts.

Verse 23
Acts 11:23. τὴν χάριν: if we add τὴν, see critical notes, “the grace that was of God” Hort, Ecclesia, p. 60, so Alford.— παρεκάλει: a true son of encouragement, exhortation—see on Acts 4:36, imperfect because Barnabas remained at Antioch, and the result is indicated in Acts 11:24, προσετέθη. This mention of Barnabas and the part played by the primitive Church is referred by Clemen to his Redactor Antijudaicus, p. 109. If we read ἐν τῷ κ. with R.V. margin we could render “to abide by the purpose of their heart in the Lord,” so Hort, u. s., p. 60; Rendall; cf. 2 Timothy 3:10; and Symmachus, Psalms 10:17 (Weiss). τῷ κ., i.e., Christ; with this verse cf. Acts 15:32, where St. Luke similarly insists upon the due qualification of divine gifts; Ramsay, St. Paul, p. 45.

Verse 25
Acts 11:25. Luke gives no reason why Barnabas goes to seek Saul, but Barnabas who had already vouched for Saul’s sincerity before the Church of Jerusalem, Acts 9:27, could scarcely be ignorant that the sphere of his friend’s future work was to be the Gentile world. In Acts 9:30 Saul was sent away to Tarsus, and now Barnabas goes to Tarsus to seek him; each statement is the complement of the other, and a long period intervenes not marked by any critical event in Saul’s history. So also Paul’s own statement, Galatians 1:21-22, marks the same period, and the two writers complete each other. Ramsay, St. Paul, pp. 45, 46, on Luke’s style and reading in (244) above.— ἀναζητὴσαι, cf. Luke 2:44-45, nowhere else in N.T., a word therefore not only common to, but peculiar to Luke’s writings.— ἀνά: giving idea of thoroughness; it was not known at what precise spot Saul was prosecuting his work, so the word implies effort or thoroughness in the search; εὑρὼν implies the same uncertainty. In LXX, cf. Job 3:4; Job 10:6, 2 Maccabees 13:21. Calvin comments on the fresh proof of the “simplicitas” of Barnabas; he might have retained the chief place at Antioch, but he goes for Paul: “videmus ergo ut sui oblitus nihil aliud spectat, nisi ut emineat unus Christus”.

Verse 26
Acts 11:26. ἐγένετο δὲ αὐτοὺς, see critical notes, if dative αὐτοῖς = accidit eis, see Plummer, St. Luke, p. 45, on the use of ἐγένετο.— ἐνιαυτὸν ὅλον: “even a whole year” R.V.— συναχθῆναι ἐν τῇ ἐκκλ.: “they were gathered together in the Church,” so R.V. margin. Rendall holds that ἐν is fatal to the A.V. and R.V. text, and renders “they [i.e., Barnabas and Saul] were brought together in the Church,” an intimate association of inestimable value. Hort adopts as “the least difficult explanation of this curious word” “were hospitably received in the Church,” so Wendt, Weiss, Nösgen, cf. Matthew 25:35; Deuteronomy 22:2, Joshua 2:18, Judges 19:18, 2 Samuel 11:27.— διδάξαι … χρηματίσαι: both infinitives depend upon ἐγένετο, “and that the disciples,” etc., suggesting that the name “Christian” followed as result upon the widespread teaching of the Apostles amongst the Gentiles. If St. Luke, as Eusebius states, was himself a native of Antioch, it has been well noted that he might well record such a distinction for his city as the origin of the name “Christian”.— χρηματίσαι: prim. to transact business ( χρῆμα), passes into the meaning of taking a name from one’s public business, so to receive a name, to be called, cf. Romans 7:3, so in Josephus and Philo, and instances in Grimm-Thayer. See also Acts 10:22 for another shade of meaning, and so elsewhere in N.T.; and for its use to express a reply or information by a king or those in authority to inquiry, see Deissmann, Bibelstudien, p. 118.— πρῶτον, see critical notes.— χριστιανούς: in the N.T. the Christians always named themselves μαθηταί, ἀδελφοί, ἅγιοι, πιστοί, etc., but on no occasion “Christians,” whilst the Jews not only refused to recognise that Jesus had any claim to be the Christ, but also called His followers ναζωραῖοι (Acts 24:5), or spake of them as ἡ αἵρεσις αὕτη (Acts 28:22, cf. Acts 24:14). On the probably contemptuous use of the word in 1 Peter 4:16 and Acts 26:28 as not inconsistent with the above statements, see Wendt, edition 1899, in loco, and “Christian” in Hastings’ B.D. But whilst it is difficult to find an origin for the title amongst Christians or amongst Jews, there is no difficulty in attributing it to the keen-witted populace of Antioch, already famous for their bestowal of nicknames, although perhaps the possibility that the name may have originated amongst the Latin—speaking official retinue of the legatus at Antioch should not be excluded (though there is no evidence whatever that it became at this early date an official name). But there is no need to suppose that the name was of Roman origin, although we may readily concede that the Latin termination -ianus was common enough at this period. There is ample proof of the use of the same termination not only in Latin but in Greek, even if we do not regard - ιανός with Wendt as a termination of a native “Asiatic type”. The notice in Tacitus, Ann., xv., 44 (cf. Suetonius, Nero, 16), who was probably in Rome during Nero’s persecution, A.D. 64, is very significant, for he not only intimates that the word was commonly and popularly known, but also that the title had been in vogue for some time: “quos vulgus Christianos appellabat,” note the imperfect tense. Against the recent strictures of Weizsäcker and Schmiedel we may place the opinion of Spitta, and also of Zahn, Einleitung, ii., 158. How soon the title given in mockery became a name of honour we may gather from the Ignatian Epistles, cf. Rom., iii. 3; Magn., iv.; Ephes., xi., 2, and cf. Mart. Polyc., x. and xii., 1, 2. See further Lightfoot, Phil., p. 16; Lechler, Das Apostolische Zeitalter, p. 129 ff.; Smith, B.D.2 “Christian,” Conybeare and Howson, p. 100 (smaller edition), and Expositor, June, 1898.

Verse 27
Acts 11:27. Antioch sends relief to Jerusalem.— ἐν ταύταις δὲ ταῖς ἡ., cf. Acts 1:15, Acts 6:1. ταύταις emphatic, by its position and also by its significance, days full of importance for Barnabas and Saul, who were still at Antioch (Weiss).— προφῆται: the coming of the prophets gave an additional sanction to the work at Antioch. There is no reason in the uncertainty of the dates to suppose that they had been driven from Jerusalem by persecution. For the position of the Christian prophets in the N.T. cf. Acts 13:1, where Barnabas and Saul are spoken of as prophets and teachers; afterwards as Apostles, Acts 14:4; Acts 15:32, where Judas and Silas are described as prophets, having been previously spoken of, Acts 11:22, as ἡγούμενοι amongst the brethren at Jerusalem (while Silas later bears the name of Apostle); cf., further, 1 Corinthians 12:28; 1 Corinthians 14:29-33; 1 Corinthians 14:39, Ephesians 4:11, where in each case the Prophet is placed next to Apostles (although in 1 Cor. he may have been merely a member of a local community), perhaps because “he belonged to the same family as the great prophets of the Old Testament,” for whilst foreknowledge of events was not necessarily implied by the word either in the O.T. or in the N.T., the case of Agabus, both here and in Acts 21:10-11, shows that predictiveness was by no means excluded. The Christian prophets, moreover, as we see them in Acts, combine the duty of “ministering to the Lord” with that of preaching the word; they are not only foretellers, but forth-tellers of God’s will, as in the case of a Samuel or an Elijah, Gore, Church and the Ministry, pp. 240, 261, 393, etc.; Moberly, Ministerial Priesthood, p. 160 ff.; and for Sub-Apostolic Age, p. 179 ff.; Bigg, Doctrine of the Twelve Apostles, p. 28 (1898); Harnack, “Apostellehre” in Real-Encyclopädie für Protestant. Theol. (Hauck), p. 716, and see, further, on Acts 13:1.

Verse 28
Acts 11:28. ἄγαβος: on derivation see W.H(245), ii., 313, from עגב “to love”; or from חגב “a locust,” Ezra 2:45, Nehemiah 7:48, with rough breathing ἅγ. W.H(246) follow Syriac and read the former as in T.R., so Weiss; Blass doubtful; Klostermann would connect it with ἀγαυός, Probleme im Aposteltexte, p. 10. As a Jewish prophet he would naturally use the symbolic methods of a Jeremiah or an Ezekiel, see on Acts 21:10-11. On insertion in (247) see critical notes.— μέλλειν ἔσεσθαι: future infinitive only used in N.T. with μέλλειν in this one phrase, and only so in Acts, cf. Acts 24:15; Acts 27:10. In Acts 23:30 μέλλειν omitted (although in T.R.), and in Acts 24:25 ἔσεσθαι omitted (although in T.R.). Klostermann, Vindiciæ Lucanæ, p. 51, Simcox, Language of the N. T., p. 120, and Viteau, Le Grec du N. T., p. 158 (1893).— λιμὸν: masculine in Luke 4:25, and so in common usage, but in Doric usage, as it is called, feminine, and so also in later Greek; feminine in Luke 15:14 and here; see critical notes; Blass, Gram., p. 26.— ἐφʼ ὅλην τὴν οἰκ.—the civilised world, i.e., the Roman Empire. Cf. Acts 24:5, and Luke 2:1, see Plummer’s note on Luke 4:5 (and Hackett’s attempt, in loco, to limit the expression), and Ramsay, Was Christ born at Bethlehem? p. 118. We have ample evidence as to a widespread dearth over various parts of the Roman Empire, to which Suetonius, Dion Cassius, Tacitus, and Eusebius all bear witness, in the reign of Claudius; and in no other reign do we find such varied allusions to periodical famines, “assiduae sterilitates,” Suetonius, Claudius, xviii., cf. Dion Cassius, lx., 11; Tac., Ann., xii., 43, etc. These and other references are given by Schürer, Jewish People, div. i., vol. ii., p. 170, E.T. (so also by O. Holtzmann, Neutest. Zeitgeschichte, p. 124), but instead of drawing from these varied references the inference that the author of Acts had ample justification for his statement as to the prevalence of famine over the Roman Empire, he takes him to task for speaking of a famine “over the whole world”. See Ramsay, St. Paul, pp. 48, 49, and also Was Christ Born at Bethlehem? pp. 251, 252, cf. Acts 11:29-30. At least there is no ground to suppose, with Clemen and others, that the writer of Acts was here dependent on Josephus for the mention of the famine which that historian confined to Judæa, but which the writer of Acts, or rather Clemen’s Redactor Antijudaicus, magnified according to his usual custom.

Verse 29
Acts 11:29. καθὼς ηὐπορεῖτό τις: only here in N.T., and the cognate noun in Acts 19:25, but in same sense in classical Greek; cf. Leviticus 25:26; Leviticus 25:28; Leviticus 25:49, and Wisdom of Solomon 10:10 (but see Hatch and Red-path on passages in Lev.). “According to his ability,” so A. and R.V., i.e., as each man prospered, in proportion to his means. The expression intimates that the community of goods, at least in a communistic sense, could not have been the rule, cf. 1 Corinthians 16:2, but a right view of “the community of goods” at Jerusalem invokes no contradiction with this statement, as Hilgenfeld apparently maintains, Zeitschrift für wissenschaft. Theol., p. 506, 1895. On the good effect of this work of brotherly charity and fellowship, this practical exhibition of Christian union between Church and Church, between the Christians of the mother-city and those of the Jewish dispersion, see Hort, Ecclesia, p. 62; Ramsay, u. s., p. 52; Baumgarten (Alford, in loco).— εἰς διακονίαν: “for a ministry,” R.V. margin, cf. Romans 15:31, 2 Corinthians 9:1, etc., Acta Thomæ, 56; “contributions for relief” Ramsay, see further below; on the construction and complexity of the sentence see especially Page’s note, and Wendt.— ἀδελφοῖς: not merely as fellow-disciples, but as brethren in the One Lord.

Verse 30
Acts 11:30. ὃ καὶ ἐποίησαν κ. τ. λ.: a question arises as to whether this took place during, or at a later date than, Herod’s persecution in 44 A.D.—the year of his death. Bishop Lightfoot (with whom Dr. Sanday and Dr. Hort substantially agree) maintains that Barnabas and Saul went up to Jerusalem in the early months of 44, during Herod’s persecution, deposited their διακονία with the elders, and returned without delay. If we ask why “elders” are mentioned, and not Apostles, the probability is suggested that the Apostles had fled from Jerusalem and were in hiding. Against this view Ramsay strongly protests, not only on account of the part assigned to the leading Apostles, but also because of the meaning which he attaches to the διακονία of Barnabas and Saul (see on Acts 12:25). The elders, not Apostles, are mentioned because the embassy was of a purely business kind, and it was not fit that the Apostles should serve tables. Moreover, Ramsay places the visit of Barnabas and Saul to Jerusalem in 45, or preferably in 46, at the commencement of the great famine in Judæa—not in 44, but in 45. Still, as Dr. Sanday urges, the entire omission of any reference to the Apostles is strange (cf. Blass on Acts 11:30, Acts 12:17, who holds that the Apostles had fled), especially as elsewhere Apostles and elders are constantly bracketed together as a single body (Acts 15:2; Acts 15:4; Acts 15:6; Acts 15:22-23, Acts 16:4, cf. Acts 21:18). Nor does it follow that because James, presumably “the brother of the Lord,” is mentioned as remaining in Jerusalem during the persecution (but see Lightfoot, Gal., p. 127, note), which his reputation for sanctity amongst his countrymen might have enabled him to do, that the other Apostles could have done so with equal safety. But Ramsay at all events relieves us from the difficulty involved in the entrance of Paul into Jerusalem at a time of persecution, and the more so in view of the previous plots against his life, a difficulty which is quite unsatisfactorily met by supposing that Paul did not enter the city at all for some unknown reasons, or more unsatisfactorily still by attributing to the author of Acts a mistake in asserting that any visit of Paul to Jerusalem was made at this time. On the chronological order involved in accordance with the two views mentioned, see Ramsay, St. Paul, pp. 48 ff., 68, 69; Lightfoot, Gal., p. 124, note; and, as space forbids more, for the whole question Expositor for February and March, 1896; Lightfoot, Gal., p. 123 ff.; Hort, Judaistic Christianity, p. 61, and Ecclesia, p. 62; Wendt, p. 265 (1888) and p. 218 (1899).— τοὺς πρεσβυτέρους, see previous verse. It is also noticeable that St. Luke gives no account of the appointment of the elders; he takes it for granted. These Christian elders are therefore in all probability no new kind of officers, but a continuation in the Christian Church of the office of the זְקֵנִים, πρεσβύτεροι, to whom probably the government of the Synagogue was assigned—hence we may account for St. Luke’s silence (Moberly, Ministerial Priesthood, p. 141; Hort, Ecclesia, p. 62; Lightfoot, Phil., pp. 191–193; “Bishop” (Gwatkin), Hastings’ B.D.). In the Christian συναγωγή (James 2:2) there would naturally be elders occupying a position of trust and authority. There is certainly no reason to regard them as the Seven under another name (so Zeller, Ritschl), although it is quite conceivable that if the Seven represented the Hellenists, the elders may have been already in existence as representing the Hebrew part of the Church. But there is need to guard against the exaggeration of the Jewish nature of the office in question. In the N.T. we find mention of elders, not merely so on account of age, not merely as administrative and disciplinary officers (Hatch, Bampton Lectures, pp. 58, 61), as in a Jewish synagogue, but as officers of the Christian Church with spiritual functions, cf. James 5:14, 1 Peter 5:2, Acts 20:17, Titus 1:5, and also 1 Thessalonians 5:12-14, Hebrews 13:7 (see Mayor, St. James, p. cxxviii; Gore, Church and the Ministry, pp. 253, 263, and note ). At the same time there is nothing to surprise us in the fact that the administration of alms should be connected in loco with the office of elders. If they were representing the Apostles at the time in Jerusalem, it is what we should expect, since the organisation of almsgiving remained part of the Apostolic office, Galatians 2:10, 2 Corinthians 8, etc.; and if in a passage from Polycarp (quoted by Dr. Hatch) we find the two connected—the presbyterate and what looks like the administration of alms, Polycarp, Phil., vi., xi.—this again need not surprise us, since not only in the N.T., but from the passage referred to in Polycarp, it is evident that the elders, whilst they exercised judicial and administrative functions, exercised also spiritual gifts, and discharged the office of teachers, functions to which there was nothing analogous in the Jewish presbyters (see Gore, u. s., note , and Gwatkin, u. s., p. 302). To turn back the sheep that are gone astray ( ἐπιστρέφοντες τὰ ἀποπεπλανημένα) is one of the first commands laid by Polycarp in his Epistle upon the Christian Presbyters (vi., quoted by Hatch), and from this alone it would appear that a familiar title in the Jewish Church passed into the Church of Christ, gaining therein a new and spiritual power. See further on Acts 20:17, and for the use of the word in inscriptions, Deissmann, Bibelstudien, p. 153, and Neue Bibelstudien, p. 160.

12 Chapter 12 

Verse 1
Acts 12:1. Persecution by Herod; St. Peter’s deliverance.— κατʼ ἐκεῖνον τὸν καιρὸν: “about that time,” or more precisely “at that time,” Rendall, cf. Romans 9:9, so in Genesis 18:10, 2 Maccabees 3:5 : in the early part of 44 A.D.— ἡρώδης ὁ β., Herod Agrippa I.: only in this chapter in the N.T.: on his character and death, see below Acts 12:3; Acts 12:23. Born in B.C. 10 and educated in his early life in Rome, he rose from a rash adventurer to good fortune and high position first through the friendship of Caligula and afterwards of Claudius. He united under his own sway the entire empire of his grandfather, Herod the Great, while his Pharisaic piety and also his attachment to the Roman supremacy found expression in the titles which he bore, βασιλεὺς μέγας φιλόκαισαρ εὐσεβὴς καὶ φιλορώμαιος. On the pathetic story told of him in connection with the Feast of Tabernacles (A.D. 41) see Hamburger, Real-Encyclopädie des Judentums, ii., 1, p. 28, and the whole article; Schürer, Jewish People, div. i., vol. ii., p. 150 ff., E.T.; Farrar, The Herods, p. 179 ff. (1898).— ἐπέβαλεν τὰς χεῖρας, Luke 20:19; Luke 21:12, and cf. Acts 4:3; Acts 5:18; Acts 21:27, once in Matthew and Mark, in John twice; Friedrich, p. 39, cf. LXX, Genesis 22:12, 2 Samuel 18:12 (so in Polyb.), cf. for similar construction of the infinitive of the purpose Acts 18:10, not in the sense of ἐπεχείρησε, conatus est, but to be rendered quite literally; cf. also the context, Acts 12:3.— κακῶσαι: five times in Acts, only once elsewhere in N.T., 1 Peter 3:13, “to afflict,” R.V., A.V. “vex,” so Tyndale.— τῶν ἀπὸ τῆς ἐκ., for the phrase cf. Acts 6:9, Acts 15:5, Grimm-Thayer, sub v., ἀπό, ii., but see also Blass, Gram., p. 122 and in loco.

Verse 2
Acts 12:2. ἀνεῖλε, characteristic word, see on v. Acts 5:33.— ἰάκωβον τὸν ἀ. ἰ.: St. Chrysostom reminds us of our Lord’s prophecy in Mark 10:38 ff. (Matthew 20:23), distinguished thus from the James of Acts 1:13. Possibly his prominent position, and his characteristic nature as a son of Thunder marked him out as an early victim.— μαχαίρᾳ: so in the case of John the Baptist. This mode of death was regarded as very disgraceful among the Jews (J. Lightfoot, Wetstein), and as in the Baptist’s case so here, the mode of execution shows that the punishment was not for blasphemy, but that James was apprehended and killed by the political power. For the touching account of his martyrdom narrated by Clement of Alexandria, see Eus., H. E., ii., 9. Whatever St. Luke’s reason for the brevity of the account, whether he knew no more, or whether he intended to write a third book giving an account of the other Apostles besides Peter and Paul, and so only mentioned here what concerned the following history (so Meyer, but see Wendt, p. 267 (1888)), his brief notice is at least in striking contrast ( ἀπλῶς καὶ ὡς ἔτυχεν, Chrys.) with the details of later martyrologies.

Verse 3
Acts 12:3. ἀρεστόν … τοῖς ἰ: exactly what we should expect from the character and policy of Herod in his zeal for the law, and from the success with which during his short reign he retained the favour of Jews and Romans alike. Holtzmann, p. 370, seems inclined to doubt the truth of this description of Herod, and lays stress upon the mention of the king’s mild disposition in Josephus, Ant., xix., 7, 3. But Josephus also makes it quite plain how zealous Agrippa was, or pretended to be, for the laws and ordinances of Judaism, u. s., and xx., 7, 1, and see Schürer, u. s., and Feine, p. 226. Nor is it at all certain that Agrippa’s reputed mildness and gentleness would have kept him from rejoicing in the persecution of the Christians, cf. the description of his delight in the bloody gladiatorial games, Jos., Ant., xix., 9, 5.— προσέθετο συλλ.: a Hebraism, cf. Luke 19:11; Luke 20:11 : LXX, Genesis 4:2; Genesis 8:12; Genesis 25:1, Exodus 14:13, etc., peculiar to St. Luke in N.T., Viteau, Le Grec du N. T., p. 209 (1893).— αἱ ἡ. τῶν ἀζύμων, and therefore a large number of Jews would be in Jerusalem, and Herod would thus have a good opportunity of gaining wide popularity by his zeal for the law.

Verse 4
Acts 12:4. ὃν καὶ πιάσας, Acts 3:7, really Doric form of πιέζω (cf. Luke 6:38, nowhere else in N.T.), used in this sense also in LXX, and elsewhere in N.T., cf. Song of Solomon 2:15, Sirach 23:21 (not A). Modern Greek πιάνω = seize, apprehend.— καὶ: “when he had taken him, indeed,” so Rendall, as if a delay had taken place, before the arrest was actually made.— τέσσαρσι τετραδ.: the night was divided by the Romans—a practice here imitated by Herod—into four watches, and each watch of three hours was kept by four soldiers, quaternio, two probably guarding the prisoner within the cell, chained to him, and two outside. τετραδ., cf. Philo, in Flaccum, 13; Polyb., xv., 33, 7, and see for other instances, Wetstein.— μετὰ τὸ πάσχα, “after the Passover,” R.V., i.e., after the whole festival was over: Herod either did not wish, or affected not to wish, to profane the Feast: “non judicant die festo” (Moed Katon., v., 2).— ἀναγαγεῖν: only here in this sense (in Luke 22:66, ἀπήγαγον, W. H.), probably means to lead the prisoner up, i.e., before the judgment tribunal (John 19:13), to sentence him openly to death before the people.

Verse 5
Acts 12:5. ὁ μὲν οὖν … προσευχὴ δὲ: both A. and R.V. regard προσ. δὲ in the same verse as the antithesis, but see Page’s note, where the antithesis is found in Acts 12:6, ὅτε δέ. If we retain the former interpretation, Acts 12:5 may be regarded as a kind of parenthesis, the ὅτε δέ in Acts 12:6 forming a kind of antithesis to Acts 12:4.— ἐκτενής, see critical notes; if we read ἐκτενῶς = “earnestly,” R.V. (Latin, intente), adverb is Hellenistic, used (by St.Luke 22:44, and) once elsewhere in 1 Peter 1:22 (cf. the adjective in 1 Peter 4:8), so of prayer in Clem. Rom., Cor(248), xxxiv., 7. In LXX cf. the use of the word in Joel 1:14 (but see H. and R.), Jonah 3:8, Judith 4:12 (see H. and R.), 3 Maccabees 5:9. The adjective is also found in 3 Maccabees 3:10; 3 Maccabees 5:29. Their praying shows “non fuisse animis fractos,” Calvin. The word passed into the services of the Church, and was often repeated by the deacon: δεηθῶμεν ἐκ. or ἐκτενέστερον.

Verse 6
Acts 12:6. τῇ νυκτὶ ἐκείνῃ: “that very night,” i.e., the night before the trial.— κοιμώμενος, cf. 1 Peter 5:7 and Psalms 127:2 : “for so He giveth His beloved sleep”: “and there too it is beautiful that Paul sings hymns, whilst here Peter sleeps,” Chrys., Hom., xxvi.: cf. Acts 16:25. to τὸ πᾶν ῥίψας ἐπὶ τὸν κύριον, Oecumenius (cf. Blass, in loco).— ἁλύσεσι δυσί, cf. Acts 21:33; on the usual Roman custom see Jos., Ant., xviii., 6, 7, in the account of Herod’s own imprisonment by Tiberius; cf. Pliny, Epist., x., 65; Seneca, Epist., i., 5, “eadem catena et custodiam (vinctum) et militem copulabat,” perhaps most natural to suppose that Peter was bound on either hand to each of the soldiers, the two chains being used perhaps for greater security on account of the former escape.— φύλακες, i.e., the other two of the quaternion to make escape impossible.

Verse 7
Acts 12:7. ἐπέστη: often as here with the notion of coming suddenly, in classical Greek it is often used of dreams, as in Homer; or of the coming of heavenly visitors, very frequent in Luke, and with the same force as here, Friedrich, pp. 7 and 87, and almost always in second aorist, see also Plummer on Luke 2:9.— οἰκήματι: only here in N.T., used in Wisdom of Solomon 13:15 (and perhaps in Tobit 2:4), but not in same sense. Dem. and Thuc. use it for a prison: R.V. “the cell,” lit(249), the chamber.— πατάξας δὲ τὴν πλευρὰν: to rouse him, an indication of the sound and quiet sleep which, the prisoner slept in spite of the fateful morrow (so Weiss); cf. Acts 7:24, and Acts 7:33).

Verse 8
Acts 12:8. περίζωσαι, but simple verb in R.V., W.H(250), Weiss, Wendt; bind thy tunic with a girdle: during the night the long flowing undergarment was loosened, but fastened up by day, so as not to impede the movements. Wetstein, Weiss, Page, and others contrast Hor., Sat., i., 2, 132. “Colligit sarcinulas nec festinat” (Wetstein), simple verb only twice elsewhere in N.T., and there also of St. Peter, cf. John 21:18.— σανδάλιά: Mark 6:9, elsewhere ὑποδήματα. St. Peter still observed his Master’s rule to be shod with sandals (Mark, u. s.), i.e., the shoes of the poor as distinguished from those of the more wealthy: dim. of σάνδαλον, a wooden sole. In LXX cf. Joshua 9:5, Isaiah 20:2; in Judith 10:4; Judith 16:9, of the sandals of the richer class.— περιβαλοῦ, only here in Acts; Luke 12:27; Luke 23:2, often elsewhere in N.T., and in LXX.— τὸ ἱμάτιον: the outer garment worn over the χιτών, and laid aside at night with the sandals. Lumby compares Didache 1, i., 4. Mark the distinction between the aorist and present tense, περίζωσαι … ὑπόδ.… περιβ., but ἀκολούθει (cf. John 2:16). “Præsens propter finem non indicatum” Blass; Simcox, Language of N. T., p. 114.

Verse 9
Acts 12:9. ἐδόκει δὲ ὅραμα βλέπειν: even those who regard the narrative as unhistorical can scarcely say that the writer cannot understand how to distinguish between an actual fact and a vision; moreover, this same writer describes visions such as that of Peter, Acts 10:10, and of Paul, Acts 22:17, as ecstacies; once in Acts 26:19 Paul speaks of the appearance of Christ vouchsafed to him before Damascus as a vision, ὀπτασία, but this word is not confined to appearances which the narrators regard as visions, cf. Luke 1:22; Luke 24:23, cf. Beyschlag, Studien und Kritiken, p. 203, 1864; Witness of the Epistles (Longmans, 1892).

Verse 10
Acts 12:10. φυλακὴν: “ward,” perhaps the best translation here with διελθόντες so often used of traversing a place. The first ward might be the place outside the cell where the other soldiers of the quaternion were on guard, and the second ward might refer to some other part of the prison or fortress Antonia (see Blass in loco) where sentinels were stationed. Weiss apparently takes the expression to refer to the two φύλακες, Acts 12:6, cf. 1 Chronicles 26:16.— σιδηρᾶν: specially noted since such a gate, when shut, would effectually bar their way; but it opened αὐτομάτη, only here in N.T. and in Mark 4:28, cf. Leviticus 25:5; Leviticus 25:11, 2 Kings 19:29, Wisdom of Solomon 17:6, and in classical writers the striking parallel, Hom., Iliad, ver. 749 (Wendt, Blass); Virgil, Æneid, vi., 81 (Wetstein).— φέρουσαν εἰς: only here in N.T., but quite usual in classical Greek. If the narrative means that immediately they were out of the prison they were in the street (so Weiss), evidently the prison was in the city, and εἰς τὴν π. would simply mean the open town, in contrast to the confined prison-house (so Weiss and Wendt, 1899). Blass decides for the tower of Antonia on account of .— ἠνοίχθη, see critical notes.— ἐξελθόντες: for remarkable addition in (251) see critical notes.— εὐθέως: used several times in Acts, but εὐθύς only once, see Acts 10:16.— ἀπέστη: when there were no further hindrances to the Apostle’s flight, then the angel departed (Chrys.).

Verse 11
Acts 12:11. γενόμενος ἐν ἑαυτῷ, cf. Luke 15:17, and compare instances of similar phrases in Greek and Latin classical writers in Wetstein and Blass.— κύριος, see critical notes, if without the article Nösgen (so Weiss) takes it of God, Jehovah.— ἐξαπέστειλε: a compound only found in Luke and Paul; four times in Luke’s Gospel, six or seven times in Acts, and Galatians 4:4; Galatians 4:6; very frequent in LXX, and used also in active voice by Polybius.— ἐξείλετο ἐκ χ.: close parallels in LXX, cf. Exodus 3:8, 2 Samuel 22:1, Isaiah 43:13, Baruch 4:18; Baruch 4:21, etc.— ἐκ χειρὸς: Hebraism, cf. Luke 1:74. The expression is also classical, Blass, Gram., p. 127, for close parallel.— προσδοκία: only in Luke here and in Luke 21:26, cf. Genesis 49:10, but more allied to its sense here Psalms 119:116, Wisdom of Solomon 17:13, Sirach 40:2, and in 2 and 3 Macc. (see H. and R.), and Psalms of Solomon, Tit. 11; frequently in classics. Hobart claims as a medical word, especially as the verb προσδοκᾷν is also so frequent in Luke; so too Zahn, Didache 1 N. T., p. 436; but see Plummer on Luke 21:36. Both verb and noun are also frequent in classical use.

Verse 12
Acts 12:12. συνιδών, cf. Acts 14:6; so several times in Apocrypha, so in classical writers, and also in Josephus. It may also include a consideration of the future (Bengel and Wetstein), but the aorist refers rather to a single act and not to a permanent state (so Alford).— ΄αρίας: as no mention is made of Mark’s father, she may well have been a widow, possessed of some wealth like Barnabas; see below.— ἰωάννου τοῦ ἐπικ., Acts 1:23; Acts 4:36; Acts 10:5; Acts 10:18; Acts 10:32; Acts 11:13; and below, Acts 13:9. As in the case of Paul, his Roman name is used most frequently, cf. Acts 15:39, 2 Timothy 4:11, Philemon 1:24, although in Acts 13:5; Acts 13:13 he is spoken of as John. No reason to doubt the identity of this John Mark with the second Evangelist: the notice of Papias that Mark was the ἑρμηνευτής of Peter, Eusebius, H. E., iii., 39, is quite in accordance with the notice here of the Apostle’s intimacy with the family of Mark, and with his mention in 1 Peter 5:13. Blass comments on ΄άρκου, “quasi digito monstratur auctor narrationis,” and similarly Proleg., p. 11; Philology of the Gospels, pp. 192, 193. In Colossians 4:10 the A.V. calls him “sister’s son to Barnabas,” ὁ ἀνεψιός, but ἀνεψ. properly means “first cousin”; so R.V. the cousin of Barnabas (cf. LXX, Numbers 36:11, Tobit 7:2), Lightfoot on Colossians 4:10; see on Acts 15:39.— προσευχόμενοι, cf. James 5:16; “media nocte,” Bengel; they betook them to prayer, “to that alliance which is indeed invincible,” Chrys., Hom., 26. On ἦσαν with participle as characteristic of St. Luke, see Acts 1:10. As in the former miraculous deliverance, Acts 5:16, all attempts to get rid of the supernatural in St Luke’s narrative are unsuccessful. This is frankly admitted by Wendt, although he also maintains that we cannot discern the actual historical conditions owing to the mingling of legend and history. But he does not deny that St. Peter was liberated, and the same fact is admitted by Weizsäcker, see Wendt (1899), p. 219; and Zöckler, Apostelgeschichte, p. 230, and Wendt (1888), pp. 269, 270, for an account of the different attempts to explain the Apostle’s liberation. In contrast to all such attempts the minute circumstantiality and the naturalness of the narrative speak for themselves, and we can hardly doubt (as Wendt is inclined to admit in some details) that John Mark has given us an account derived partly from St. Peter himself, cf. Acts 12:9; Acts 12:11, and partly from his own knowledge, cf. the peculiarly artless and graphic touches in Acts 12:13-14, which could scarcely have come from any one but an inmate of the house, as also the mention of the name of the servant; cf. Ramsay, St. Paul, p. 385; Blass, Acta Apostolorum, p. 142; Belser, Theol. Quartalschrift, Heft ii. (1895), p. 257; Zahn, Einleitung, ii., 244.

Verse 13
Acts 12:13. τὴν θ. τοῦ πυλῶνος: the door of the gateway, cf. Acts 10:17. πυλών as in Matthew 26:71, of the passage leading from the inner court to the street, so that strictly the door in the gateway opening upon this passage would be meant, cf. εἰσδ., Acts 12:14 (and προσῆλθε, Acts 12:13).— κρούσαντος: to knock at a door on the outside, cf. Luke 13:25, but elsewhere in Luke without τὴν θύραν, Luke 11:9-10; Luke 12:36 (Matthew 7:7, Revelation 3:20); so too in classical Greek, Xen., Symp., i., 11, see Rutherford, New Phrynichus, p. 266; in LXX, Judges 19:22, Song of Solomon 5:2, Judith 14:14.— παιδίσκη, i.e., the portress, cf. John 18:17, see Rutherford, u. s., p. 312; Kennedy, Sources of N. T. Greek, p. 40.— ὑπακοῦσαι, R.V., “to answer,” cf. above, Xen., Symp., i., 11 (so in Plato, Phædo, 59 e, etc.).— ῥόδη: a rose, cf. Dorcas and other names of the same class. The name occurs in myths and plays, see Blass’s note.

Verse 14
Acts 12:14. τῆς χαρᾶς: with article, the joy which she felt at the voice of Peter, cf. Luke 24:41 for the same emphatic expression.— εἰσδ.: see above on Acts 12:10, only here in N.T., cf. 2 Maccabees 5:26.

Verse 15
Acts 12:15. ΄αίνῃ: used as in a colloquial expression, not meaning literal insanity, see Page’s note on Acts 26:24, so in 2 Kings 9:11, ἐπίληπτος seems to be used.— διϊσχυρίζετο: only here and in Luke 22:59 (cf. Acts 15:2 (252)). In Luke, A.V. renders “confidently affirmed” as it should be here, and as it is in R.V.; found in classical Greek, and so also in Jos., Ant., ii., 6, 4, but not in LXX cf. also its use in Acta Petri et Pauli Apocryph., 34, 39 (Lumby). Both ἰσχυρίζεσθαι and its compound here are used in medical language, and both in the same way as in this passage. If we compare the parallel passages, Matthew 26:73, Mark 14:70, Luke 22:59, in Matthew we have εἶπον, in Mark ἔλεγον, but in Luke the strong word in the passage before us; Hobart, p. 77, and see also a similar change in parallel passages on p. 76.— ὁ ἄγγελος αὐτοῦ ἐστιν, cf. Matthew 18:10, Hebrews 1:14. According to Jewish ideas they would believe that Peter’s guardian angel had assumed his form and voice, and stood before the door, see Edersheim, Jesus the Messiah, ii. 748–755, especially 752; “Apocrypha” (“Speaker’s Commentary”) “Angelology,” i., 171 ff.; Weber, Jüdische Theol., pp. 170, 171 (1897); “Angels,” B.D., 12, Blass, Nösgen, J. Lightfoot, in loco. We may contrast the reserve of the canonical books of the Jews with the details of their later theology, “Engel,” Hamburger, Real-Encyclopädie des Judentums, i., 2 and 3.

Verse 16
Acts 12:16. ἐπέμενε, cf. John 8:7, with a participle as here; only found elsewhere in N.T. in Luke and Paul; see on Acts 10:48.— ἀνοίξ., another natural touch; those assembled went to the door themselves.

Verse 17
Acts 12:17. κατασείσας … σιγᾶν: only in Acts 13:16; Acts 19:33; Acts 21:40, prop. to shake down (as fruit from trees), thus to shake up and down (the hand), to beckon with the hand for silence, used with accusative, and later with dat(253) instrument. χειρί: so in classical Greek and Josephus, cf. Ovid, Met., i., 206; Æneid, xii., 692, and instances in Wetstein; not in LXX as parallel to this; on the phrase, and also on σιγᾶν, as characteristic of Luke, see further Friedrich, pp. 26, 79.— διηγήσατο, Acts 9:27, only in Luke and Mark (except Hebrews 11:32).— ἀπαγγείλατε: “tell,” R.V., characteristic of Luke, eleven times in his Gospel, thirteen or fourteen in Acts.— ἰακώβῳ: “the Lord’s brother,” Galatians 1:19; Galatians 2:9, 1 Corinthians 15:7 (from Mark 6:3 it has been inferred that he was the eldest of those so called). This James may have become more prominent still since the murder of James the son of Zebedee. On his position in the Church at Jerusalem see below on Acts 15:13, and also on Acts 11:30. For arguments in favour of the identification of this James with James the son of Alphæus, see B.D., 12, p. 1512; Felten, Apostelgeschichte, p. 239; and, on the other hand, Mayor, Introd. to Epistle of St. James; Zahn, Didache 1 N. T., i., 72; Lightfoot, Galatians, pp. 252 ff. and 364; Hort, Ecclesia, pp. 76, 77. In this mention of James, Feine points out that a knowledge as to who he was is evidently presupposed, and that therefore we have another indication that the “Jerusalem tradition” is the source of St. Luke’s information here.— εἰς ἕτερον τόπον: all conjectures as to the place, whether it was Antioch, Rome, Cæsarea, are rendered more arbitrary by the fact that it is not even said that the place was outside Jerusalem (however probable this may have been); ἐξελθών need not mean that he went out of the city, but out of the house in which he had taken refuge, cf. Acts 12:9. For all that can be said in support of the view that he went to Rome, see Felten, u. s., pp. 240–244, Knabenbauer, p. 214. Harnack, Chronol., i., p. 243, apparently is prepared to regard the visit to Rome in the reign of Claudius, A.D. 42, as not impossible, although unprovable. But see the whole question treated from the opposite side by Zöckler, Apostelgeschichte, pp. 233, 234 (second edition). The notice is so indefinite that we cannot build anything upon it, and we can scarcely go beyond Wendt’s view that if Peter left Jerusalem at all, he may have undertaken some missionary journey, cf. 1 Corinthians 9:5.

Verse 18
Acts 12:18. τάραχος (generally ταραχή): only in Acts 19:23, although several times in LXX.— οὐκ ὀλίγος: only found in Acts, where it occurs eight times (litotes), cf. Acts 19:11, Acts 20:12, Acts 27:14, and for similar expressions Luke 15:13 (Acts 1:5), Acts 7:6 : see Klostermann, Vindiciæ Lucanæ, p. 52, and Page, in loco. The guards would answer for the escape of the prisoner by suffering a like penalty, cf. Cod. Just., ix., 4, 4.— τί ἄρα (cf. Luke 1:66), Peter has disappeared, what, then, has become of him? (Grimm, sub υ. ἄρα (i.), and Winer-Moulton, liii. 8); it thus marks the perplexity of the soldier as to what had become of Peter.— ἐγέν.: Blass, quid Petro (ablat.) factum sit.

Verse 19
Acts 12:19. μὴ for οὐ, as often with a participle. Simcox, Language of the N. T., p. 188.— ἀνακρίνας, Acts 4:9; Acts 24:8; Acts 28:18, Luke 23:14, of a judicial investigation, cf. also 1 Corinthians 9:3 for this judicial use by St. Paul, see Grimm sub υ.— ἀπαχθῆναι “to be put to death,” R.V., only here in this sense in N.T. absolutely; so Latin duci in Pliny, ad Traj., 96 (Page); Nestle, Philologia Sacra (1896), p. 53, cf. Genesis 39:22; Genesis 40:3; Genesis 42:16, LXX, use of the same verb of carrying off to prison.— κατελθών: Herod was wont to make his residence for the most part at Jerusalem, Jos., Ant., xix., 7, 3, and we are not told why he went down to Cæsarea on this occasion. Josephus, xix., 8, 2, tells us that the festival during which the king met his death was appointed in honour of the emperor’s safety, and the conjecture has been made that the thanksgiving was for the return of Claudius from Britain (see Farrar, St. Paul, i. 315), but this must remain uncertain; he may have gone down to Cæsarea “propter Tyros,” Blass, see also B.D., 12, p. 135.

Verse 20
Acts 12:20. θυμομαχῶν: lit(254), “to fight desperately” Polyb., ix., 40, 4; xxvii., 8, 4, and it might be used not only of open warfare, but of any violent quarrel; here almost = ὀργίζεσθαι. There could be no question of actual warfare, as Phœnicia was part of the province of Syria, and Herod had no power to wage war against it. Probably the cause of this θυμομαχία lay in commercial interests. The word is not found in LXX, or elsewhere in N.T.— ὁμοθυμαδόν, Acts 1:14.— πείσαντες, cf. Matthew 28:14, possibly with bribes, as Blass and Wendt suggest.— τὸν ἐπὶ τοῦ κοιτῶνος, “chamberlain,” perhaps best. κοιτών will imply that he was over the king’s bed-chamber. Exodus 8:3, cf. 2 Samuel 4:7, 2 Kings 6:12, 1 Esdras 3:3 = Latin cubicularius. κοιτών, in Dio Cassius, lxi., 5, is used of the king’s treasury, but the ordinary usage is as above. In Attic Greek δωμάτιον, not κοιτών.— τρέφεσθαι, i.e., with corn (cf. 1 Kings 5:9, Ezra 3:7, Ezekiel 27:17; Jos., Ant., xiv, 10, 6), and see Blass, note in loco.

Verse 21
Acts 12:21. τακτῇ: only here in N.T.; cf. Jos., Ant., xix., 8, 2 (cf. xviii., 6, 7), δευτέρᾳ δὲ τῶν θεωριῶν ἡμέρᾳ. It is quite true that Josephus says nothing directly of the Tyrians and Sidonians, but the audience was evidently granted to them on the second day of the public spectacle; cf. for the expression, Polyb., iii., 34, 9. The description of Josephus evidently implies some special occasion, and not the return of the ordinary Quin-quennalia; see on Acts 12:19 and also below. Josephus does not menion Blastus, or those of Tyre and Sidon, but this is no reason against the narrative, as Krenkel maintains. Belser, much more reasonably, contends that Luke’s narrative supplements and completes the statement of Josephus.— ἐνδ. ἐσθῆτα βασιλικήν, cf. Jos., Ant., xix., 8, 2, στολὴν ἐνδυσάμενος ἐξ ἀργυρίου πεποιημένην πᾶσαν.; on ἐσθ. see Acts 1:10.— βήματος: Josephus speaks of the event happening in the theatre, and the βῆμα here = rather “the throne,” R.V. (margin, “judgment-seat”), the royal seat in the theatre from which the king saw the games and made his harangues to the people (so of an orator’s pulpit, Nehemiah 8:4, 2 Maccabees 13:26), see Blass and Grimm-Thayer, sub υ.— ἐδημηγόρει: only here in N.T. In 4 Maccabees 5:15 = contionari, frequent in classical Greek.— πρὸς αὐτούς, i.e., to the Tyrian and Sidonian representatives, but the word ἐδημ. might well be used of what was in any case an address, ad populum, cf. Acts 12:22.

Verse 22
Acts 12:22. δῆμος: only in Acts 17:5; Acts 19:30; Acts 19:33, but in the same signification in classical Greek.— ἐπεφώνει: later Greek in this sense (cf. the flatterers in the description of Josephus, u. s., ἀνεβόων, that Herod was θεός, and so in the words εὐμενὴς εἴης). In N.T. only in Luke, cf. Luke 23:21, Acts 21:34; Acts 22:24; cf. 2 Maccabees 1:23, 3 Maccabees 7:13, 1 Esdras 9:47. The imperfect quite corresponds to the description of Josephus: ἄλλος ἄλλοθεν φωνῆς ἀνεβ. θ. φωνή; for instances of similar flattery see Wetstein, and cf. Josephus, u. s.
Verse 23
Acts 12:23. παραχρῆμα, see above, p. 106.— ἐπάταξεν, cf. Exod. 11:23, 2 Samuel 24:17, 2 Kings 19:35, 1 Chronicles 21:15, Isaiah 37:36, 1 Maccabees 7:41. See p. 188. On the confusion in the reading of Eusebius, H.E., ii., 10, where for the owl whom Josephus describes as appearing to Herod as ἄγγελος κακῶν we have the reading “the angel” of the Acts, the unseen minister of the divine will, see B.D. 12, p. 1345, and Eusebius, Schaff and Wace’s edition, in loco; see also Bengel’s impressive note on this verse on the difference between human history and divine.— ἀνθʼ ὧν = ἀντὶ τούτων ὅτι, cf. Luke 1:20; Luke 19:44, see also Acts 12:3; only once outside St. Luke’s writings in N.T., 2 Thessalonians 2:10; see Simcox, Language of N. T., p. 137; Plummer on Luke 1:20; Luke 12:3; quite classical and several times in LXX.— ἔδωκε τὴν δ.: debitum honorem, cf. Isaiah 48:11, Revelation 19:7; article elsewhere omitted (cf. Luke 17:18); a Hebrew phrase. How different the behaviour of St. Peter and of St. Paul, Acts 10:26, Acts 14:14. Josephus expressly says that the king did not rebuke the flatterers or reject their flattery.— καὶ γενόμ. σκ.: see below. St. Luke does not say that Herod died on the spot, but simply marks the commencement of the disease, παραχρῆμα; Josephus describes the death as occurring after five days. Wendt (1899 edition) admits that the kind of death described may well have been gradual, although in 1888 edition he held that the ἐξέψυξεν meant that he expired immediately; see also Zöckler and Hackett, as against Weiss. ἐξέψ., see on Acts 5:5; Acts 5:10.— σκωλ.: only here in N.T.; no contradiction with Josephus, but a more precise description of the fatal disease, cf. 2 Maccabees 9:5; 2 Maccabees 9:9, with which detailed and strange account the simple statement of the fact here stands in marked contrast. The word cannot be taken metaphorically, cf. Herod., iv., 205: and Jos., Ant., xvii., 6, 5, of the death of Herod the Great. Such a death was regarded as a punishment for pride; so in 2 Macc. and Herod., Farrar, St. Paul. i. 318. The term itself was one which we might expect from a medical man, and St. Luke may easily have learnt the exact nature of the disease during his two years residence in Cæsarea (Belser). See Hobart, pp. 42, 43, Knabenbauer in loco. The word was used of a disease of plants, but Luke, no less than his contemporary Dioscorides, may well have been acquainted with botanical terms (Vogel). To think with Baur and Holtzmann of the gnawing worm of the damned is quite opposed to the whole context. If we place the two narratives, the account given by Josephus and that given by St Luke side by side, it is impossible not to see their general agreement, and none has admitted this more unreservedly than Schürer. On reasons for the silence of Josephus as to the death as a punishment of the king’s impiety in contrast with the clear statement of St. Luke; and also on the whole narrative as against the strictures of Spitta, see Belser, Theologische Quartalschrift, p. 252 ff., 2e Heft, 1895; for a full examination; cf. also Nösgen to the same effect, Apostelgeschichte, p. 242, Zahn, Einleitung, ii., 417. Belser should also be consulted as against Krenkel, Josephus und Lucas, p. 203 ff. It should be noted that Krenkel does not affirm that Luke derived his material from Josephus in Acts 12:1-23, but only that he was influenced by the Jewish historian, and that with regard to the hapax-legomenon, σκωληκόβρωτος, he can only affirm that Josephus affords us an analogous expression, B. J., vii., 8, 7.

Verse 24
Acts 12:24. δὲ, marking the contrast, not only between the death of the persecutor and the growth of the Word, but also between the persecution and the vitality of the Church.— ηὔξανε καὶ ἐπληθ. imperfects, marking the continuous growth in spite of all obstacles; cf. Luke 8:11, Matthew 13:32, 2 Corinthians 9:10.

Verse 25
Acts 12:25. ὑπέστρεψαν ἐξ ἱ., see critical notes, and Ramsay, St. Paul, pp. 63, 64, and note on Acts 22:17, below.— πληρ. τὴν διακ.; if the visit extended over as long a period as Ramsay believes, viz., from the time when the failure of harvest in 46 turned scarcity into famine until the beginning of 47 (u. s., pp. 51, 63), no doubt the delegates could not have simply delivered a sum of money to the elders, but would have administered the relief (not money), and carried a personal message of cheer to the distressed (Ramsay, p. 49 ff., u. s.), and so have “fulfilled” their ministry. But the word διακονία does not of necessity involve this personal and continuous ministration, e.g., cf. Romans 15:31, where St. Paul uses the word of the money collection brought by him to Jerusalem for the poor, a passage in which the Western gloss is δωροφορία, cf. Romans 15:25, 2 Corinthians 8:4; 2 Corinthians 9:1; 2 Corinthians 9:12-13. Grimm writes that the word is used of those who succour need by either collecting or bestowing benefactions; see further, Expositor, March and July, 1896 (Ramsay), April, 1896 (Sanday), also Hort, Ecclesia, p. 206, and above on Acts 11:29.— σαῦλος, see critical notes for Western addition.— συμπαραλαβόντες, cf. Acts 15:37-38, of bringing as a companion in N.T., only once elsewhere in same sense, Galatians 2:1. (cf. 3 Maccabees 1:1). This incidental notice of John Mark may well emphasise the fact that he was taken with Paul and Barnabas as a supernumerary, and to mark his secondary character as compared with them. In view of subsequent events, it would be important to make this clear by introducing him in a way which showed that he was not essential to the expedition, Ramsay, St. Paul, pp. 71, 170, 177; cf. Acts 15:37; Acts 15:40.

13 Chapter 13 

Verse 1
Acts 13:1. κατὰ τὴν οὖσας ἐκκ.: the word οὖσαν may well be used here, as the participle of εἰμί is often used in Acts to introduce some technical phrase, or some term marked out as having a technical force, cf. Acts 5:17, Acts 14:13, Acts 28:17, so that a new stage in the history of the Christians at Antioch is marked—no longer a mere congregation, but “the Church that was there” (Ramsay, Church in the R. E., p. 52). So also Weiss, in loco; οὖσαν stands in contrast to Acts 11:21-26 : there was no longer a mere company of believers at Antioch, but a Church.— ἐν ἀ.: Blass maintains that the order of words as compared with the mention of the Church in Jerusalem, Acts 11:22, emphasises the fact that Antioch is the starting-point of the succeeding missionary enterprise, and is named first, and so distinctively set before men’s eyes.— προφῆται καὶ διδάσκαλοι, see above on Acts 11:27. From 1 Corinthians 12:28 it would seem that in Corinth at all events not all teachers were prophets, although in a sense all prophets were teachers, in so far as they edified the Church. The two gifts might be united in the same person as in Paul himself, Galatians 2:2, 2 Corinthians 12:1 (Zöckler). In Ephesians 4:11, as in 1 Corinthians 12:28, Apostles stand first in the Church, Prophets next, and after them Teachers. But whilst it is quite possible to regard the account of the gift of προφητεία in 1 Corinthians 12-14 as expressing “inspiration” rather than “official character,” this does not detract from the pre-eminent honour and importance assigned to the prophets and teachers at Antioch. Their position is such and their powers are such in the description before us that they might fairly be described as “presbyters,” whose official position was enhanced by the possession of a special gift, “the prophecy” of the New Testament, “presbyters” who like those in 1 Timothy 5:17 might also be described as κοπιῶντες ἐν διδασκαλίᾳ, Moberly, Ministerial Priesthood, pp. 159, 160, 166, 208. See further on the relation of the prophets and teachers in the Didaché “Church,” Hastings’ B.D., i. 436, Bigg, Doctrine of the Twelve Apostles, p. 27; and on the relation of prophecy and teaching in the N.T., McGiffert, Apostolic Age, p. 528, Zöckler, in loco.— τε … καὶ: a difficulty arises as to the force of these particles. It is urged that two groups are thus represented, the first three names forming one group (prophets), and the last two another group (teachers), so Ramsay (p. 65), Weiss, Holtzmann, Zöckler, Harnack, Knabenbauer, and amongst older commentators Meyer and Alford; but on the other hand Wendt, so Nösgen, Felten, Hilgenfeld think that there is no such separation intended, as Paul himself later claims the prophetic gift (1 Corinthians 14:6), to which Zöckler would reply that at this time Paul might well be described as a teacher, his prophetic gift being more developed at a later date. Amongst recent English writers both Hort and Gore regard the term “prophets and teachers” as applying to all the five (so Page).— συμεὼν: nothing is known of him. Spitta would identify him with Simon of Cyrene, Matthew 27:32, but the epithet Niger may have been given to distinguish him from others of the same name, and possibly from the Simon to whom Spitta refers.— λούκιος ὁ κ.: Zöckler describes as “quite absurd” the attempt to identify him with Luke of the Acts. The names are quite different, and the identification has been supported on the ground that Cyrene was a famous school of medicine. This Lucius may have been one of the men of Cyrene, Acts 11:20, who first preached the Gospel at Antioch. Others have proposed to identify him with the Lucius of Romans 16:21.— ΄αναήν: of the three names, as distinct from Barnabas and Paul, Blass says ignoti reliqui, and we cannot say more than this. For although Mark is described as σύντροφος of Herod the Tetrarch (Antipas), the description is still very indefinite. A.V. “brought up with,” R.V. “foster-brother,” collactaneus, Vulgate. For an ingenious study on the name and the man see Plumptre, in loco, cf. also Wetstein and Zöckler. The name occurs in 1 Maccabees 1:6, but the reading must apparently give place to συνέκτροφοι. It is also found in 2 Maccabees 9:29, and once in the N.T. in the present passage. Deissmann, from the evidence of the inscriptions, regards it as a court title, and quotes amongst other places an inscription in Delos of the first half of the second century B.C., where Heliodorus is described as σύντροφος τοῦ βασιλέως σελεύκου φιλοπάτορος. So Manaen also might be described as a confidential friend of Herod Antipas, Bibelstudien, pp. 173, 178–181.— σαῦλος, placed last probably because the others were older members of the Church. The position certainly does not mark the list as unhistorical; if the account came from the Apostle himself, the lowest place was eminently characteristic of him.

Verse 2
Acts 13:2. λειτουργούντων: “as they ministered to the Lord,” A. and R. V., ministrantibus Domino, Vulgate. It would be difficult to find a more appropriate rendering. On the one hand the word is habitually used in the LXX of the service of the priests and Levites (cf. Hebrews 8:2; Hebrews 10:11), although it has a wider meaning as, e.g., when used to describe the service of Samuel to God, 1 Samuel 2:18; 1 Samuel 3:1, or of service to man, 1 Kings 1:4; 1 Kings 1:15, 2 Chronicles 17:19, Sirach 10:25. So too in the N.T. it is used in the widest sense of those who aid others in their poverty, Romans 15:27 (cf. 2 Corinthians 9:12), Philippians 2:25; Philippians 2:27, and also λειτουργία τῆς πίστεως ὑμῶν, Philippians 2:17, of the whole life of the Christian Society. But here the context, see on Acts 13:3 (cf. Acts 14:23), seems to point to some special public religious service (Hort, Ecclesia, p. 63, but see also Ramsay’s rendering of the words, and Zöckler, in loco). In this early period λειτουργία could of course not be applied to the Eucharist alone, and the Romanist commentator Felten only goes so far as to say that a reference to it cannot be excluded in the passage before us, and in this we may agree with him. At all events it seems somewhat arbitrary to explain Didaché, xv. 1, where we have a parallel phrase, of the service of public worship, whilst in the passage before us the words are explained of serving Christ whether by prayer or by instructing others concerning the way of salvation; so Grimm-Thayer. In each passage the verb should certainly be taken as referring to the ministry of public worship. In the N.T. the whole group of words, λειτουργέω, λειτουργία, λειτουργός, λειτουργικός, is found only in St. Luke, St. Paul, and Hebrews. See further on the classical and Biblical usage Westcott, Hebrews, additional note on Acts 8:2. Deissmann, Bibelstudien, p. 137, from pre-Christian papyri points out that λειτουργία and λειτουργέω were used by the Egyptians of the sacred service of the priests, and sometimes of a wider religious service.— αὐτῶν: not the whole Ecclesia, but the prophets and teachers: “prophetarum doctorumque qui quasi arctius sunt concilium,” Blass.— νηστευόντων, cf. Acts 10:30, Acts 14:23, Acts 27:9, and in O.T. 1 Samuel 7:5-6, Daniel 9:3, on the union of fasting and prayer. In Didaché, viii. 1, while the fasts of the “hypocrites” are condemned, fasting is enjoined on the fourth day of the week, and on Friday, i.e., the day of the Betrayal and the Crucifixion. But Didaché, vii., 4, lays it down that before baptism the baptiser and the candidate should fast. The conduct therefore of the prophets and teachers at Antioch before the solemn mission of Barnabas and Saul to their work is exactly what might have been expected, cf. Edersheim, Temple and its Services, p. 66.— εἶπε τὸ π.: we may reasonably infer by one of the prophets; it may have been at a solemn meeting of the whole Ecclesia held expressly with reference to a project for carrying the Gospel to the heathen (Hort, Felten, Hackett). Felten sees in δή an indication of an answer to a special prayer. But it does not follow that the “liturgical” functions should be assigned to the whole Ecclesia.— ἀφορίσατε, cf. the same word used by St. Paul of himself, Romans 1:1, Galatians 1:15, LXX, Leviticus 20:26, Numbers 8:11. μοι. Such words and acts indicate the personality of the Holy Ghost, cf. δή emphatic, signifying the urgency of the command (cf. use of the word in classical Greek). A. and R.V. omit altogether in translation. In Luke 2:15 both render it “now,” in Matthew 13:23, R.V. “verily,” Acts 15:36, “now,” 1 Corinthians 6:20, A. and R.V. “therefore,” to emphasise a demand as here. With this force the word is thus peculiar to Luke and Paul (in other passages, reading contested). The translation of the word may have been omitted here, since the rendering “now” would have been taken in a temporal sense which δή need not suggest.— ὃ for εἰς ὃ, cf. Acts 1:21, Luke 1:25; Luke 12:46. Grimm-Thayer, Winer-Moulton, l., 7 b, so in Greek writers generally.— προσκέκλημαι, cf. Acts 2:39, Acts 16:10. Grimm-Thayer, sub v. b. Winer-Moulton, xxxix. 3.

Verse 3
Acts 13:3. τότε probably indicating a new and special act of fasting and prayer. But is the subject of the sentence the whole Ecclesia, or only the prophets and teachers mentioned before? Ramsay maintains that it cannot be the officials just mentioned, because they cannot be said to lay hands on two of themselves, so that he considers some awkward change of subject takes place, and that the simplest interpretation is that the Church as a whole held a meeting for this solemn purpose (cf. πάντες in ). But if the whole Church was present, it does not follow that they took part in every detail of the service, just as they may have been present in the public service of worship in Acts 13:2 (see above) without λειτουργ. τῷ κ. equally with the prophets and teachers (cf. Felten and also Wendt). There is therefore no reason to assume that the laying on of hands was performed by the whole Church, or that St. Luke could have been ignorant that this function was one which belonged specifically to the officers of the Church. The change of subject is not more awkward than in Acts 6:6. Dr. Hort is evidently conscious of the difficulty, see especially Ecclesia, p. 64. No doubt, on the return of the two missionaries, they report their doings to the whole Church, Acts 14:27, but this is no proof that the laying on of hands for their consecration to their mission was the act of the whole Church. That prophets and teachers should thus perform what is represented in Acts as an Apostolic function need not surprise us, see Gore, u. s., pp. 241, 260, 261. A further question arises as to whether this passage conflicts with the fact that St. Paul was already an Apostle, and that his Apostleship was based not upon his appointment by man, or upon human teaching, but upon a revelation from God, and upon the fact that he had seen the Lord. It is certainly remarkable that both Barnabas and Saul are called Apostles by St. Luke in connection with this first missionary journey, and that under no other circumstance does he apply the term to either, Acts 14:4; Acts 14:14, and it is possible that the title may have been given here in a limited sense with reference to their special mission; see Hort, Ecclesia, pp. 28, 64, 65. But at the same time we must remember that in the N.T. the term ἀπόστολος is never applied to any one who may not very well have satisfied the primary qualification of Apostleship, viz., to have seen the Lord, and to bear witness to His Resurrection, see Lightfoot, Galatians, p. 95 ff. (as against the recent statements of McGiffert, Apostolic Age, p. 653): “We have no reason to suppose that this condition was ever waived, unless we throw forward the Teaching into the second century,” Gwatkin, “Apostle,” Hastings’ B.D.: see further, Lightfoot, Philippians, p. 350, additional note on the Didaché. This we may accept, except in so far as it bears upon the Didaché, in which the Apostles (only mentioned in one passage, Acts 11:3-6) may be contrasted rather than compared with the Apostles of the N.T., inasmuch as they are represented as wandering missionaries, itinerating from place to place, in days of corruption and gross imposture, and inasmuch as the picture which the Didaché reveals is apparently characteristic of a corner of Church life rather than of the whole of it; Moberly, Ministerial Priesthood, p. 176; Bright, Some Aspects of Primitive Church Life, p. 34, and the strictures of Bigg, Doctrine of the Twelve Apostles, pp. 27, 40 ff. It may of course be urged that we know nothing of Barnabas and of the others, to whom Lightfoot and Gwatkin refer as to their special call from Christ, whilst in the case of St. Paul we have his own positive assertion. But even in his case the laying on of hands recognised, if it did not bestow, his Apostolic commission, and “the ceremony of Ordination when it was not the channel of the grace was its recognition,” Gore, u. s., pp. 257–267, 383, 395, etc., and see especially the striking passage in Moberly, Ministerial Priesthood, pp. 107, 108.

Verse 4
Acts 13:4. μὲν οὖν answered by δέ in Acts 13:5, so Weiss and Rendall, Appendix on μὲν οὖν, p. 161. Page takes διελ. δέ in Acts 13:6 as the antithesis, see his note on Acts 2:41.— ἐκπεμφ., cf. Acts 13:2; only in N.T. in Acts 17:10, cf. 2 Samuel 19:31, where it denotes personal conduct. Mr. Rendall’s note takes the verb here also of the personal presence of the Holy Spirit conducting the Apostles on their way.— κατῆλθον: “went down,” R.V., of a journey from the interior to the coast, cf. Acts 15:30; Vulgate, abierunt, and so A.V. “departed,” which fails to give the full force of the word.— σελεύκειαν: the port of Antioch, built by the first Seleucus, about sixteen miles from the city on the Orontes; Seleucia ad mare and ἡ ἐν πιερίᾳ to distinguish it from other places bearing the same name, see Wetstein for references to it. On its mention here and St. Luke’s custom see Ramsay, St. Paul, p. 70.— κύπρον, cf. Acts 4:36. Although not expressly stated, we may well believe that the place was divinely intimated. But it was natural for more reasons than one that the missionaries should make for Cyprus. Barnabas was a Cypriote, and the nearness of Cyprus to Syria and its productive copper mines had attracted a large settlement of Jews, cf. also Acts 11:19-20, and the Church at Antioch moreover owed its birth in part to the Cypriotes, Acts 11:20 (Acts 21:16).

Verse 5
Acts 13:5. σαλαμῖνι: the nearest place to Seleucia on the eastern coast of Cyprus. A few hours’ sail in favourable weather would bring the traveller to a harbour convenient and capacious. The Jewish colony must have been considerable since mention is made of synagogues.— κατήγγελλον: “they began to proclaim” … ἐν ταῖς συν., it was St. Paul’s habitual custom to go to the synagogues first, cf. Acts 9:20, Acts 14:1, etc.— ἰωάννην: the marked silence about him previously seems to emphasise the fact that he was not selected by the Holy Ghost in the same solemn way as Barnabas and Saul.— ὑπηρέτην, cf. Luke 4:20, and many writers give it here a kind of official sense (although the word may be used of any kind of service), “velut ad baptizandum,” cf. Acts 10:48 (1 Corinthians 1:14), Blass; so Alford, Felten, Overbeck, Weiss. But the word may express the fact that John Mark was able to set the Apostles more free for their work of evangelising.

Verse 6
Acts 13:6. διελθόντες δὲ ( ὅλην) τὴν ν.: “and they made a missionary progress through the whole island,” Ramsay, St. Paul, pp. 72 and 384, and “Words demoting Missionary Travel in Acts,” Expositor, May, 1896; on ὅλην, see critical notes. Ramsay gives nine examples in Acts of this use of διέρχεσθαι or διελθεῖν with the accusative of the region traversed, the only other instance in the N.T. being 1 Corinthians 16:5. In each of these ten cases the verb implies the process of going over a country as a missionary, and it is remarkable that in 1–12 this construction of διέρχομαι never occurs, though there are cases in which the idea of a missionary tour requires expression. Ramsay therefore sees in the use of the word in the second part of the book a quasi technical term which the writer had caught from St. Paul himself, by whom alone it is also employed.— πάφου: Nea Paphos—the chief town and the place of residence of the Roman governor—some little distance from the old Paphos ( παλαίπαφος, Strabo) celebrated for its Venus temple. The place still bears the name of Baffa, Renan, St. Paul, p. 14; O. Holtzmann, Neutest. Zeitgeschichte, p. 101; C. and H., smaller edition, p. 125.— μάγον, cf. Acts 8:9; “sorcerer,” A. and R.V. margin, cf. Matthew 2:1, but word used here as among the Greeks and Romans in a bad sense. Wycl. has “witch,” and this in its masculine form “wizard” has been suggested as an appropriate rendering here. On the absurd attempt to show that the whole narrative is merely introduced as a parallel to St. Peter’s encounter with Simon, chap. 8, see Nösgen, p. 427; Zöckler, in loco, and Salmon, Introduction, p. 310. The parallel really amounts to this, that both Peter and Paul encountered a person described under the same title, a magician—an encounter surely not improbable in the social circumstances of the time (see below)! For other views see Holtzmann, who still holds that the narrative is influenced by Acts 8:14 ff. The word is entirely omitted by Jüngst, p. 120, without any authority whatever. Elymas, according to the narrative, says Jüngst, was either a magician or a false prophet. But the proconsul is styled ἀνὴρ συνετός, and this could not have been consistent with his relation with a magician: Elymas was therefore a kind of Jewish confessor. But neither supposition does much to establish the wisdom of Sergius Paulus.— ψευδοπροφήτην like ψευδόμαντις in classical writers, here only in Acts; and Luke 6:26, by St. Luke. But frequently used elsewhere in N.T., and in the LXX, and several times in Didaché, xi. On the “Triple beat,” Magian, false prophet, Jew, see Ramsay, St. Paul, p. 415.— βαρϊησοῦς, on the name see critical notes.

Verse 7
Acts 13:7. ὃς ἦν σὺν τῷ ἀ., cf. Acts 4:13. Nothing was more in accordance with what we know of the personnel of the strange groups which often followed the Roman governors as comites, and it is quite possible that Sergius Paulus may have been keenly interested in the powers or assumed powers of the Magian, and in gaining a knowledge of the strange religions which dominated the East. If the Roman had been completely under the influence of the false prophet, it is difficult to believe that St. Luke would have described him as συνετός (a title in which Zöckler sees a distinction between Sergius Paulus and another Roman, Felix, over whom a Jewish Magian gained such influence, Jos., Ant., xx., 7, 2), although magicians of all kinds found a welcome in unexpected quarters in Roman society, even at the hands of otherwise discerning and clear-sighted personages, as the pages of Roman writers from Horace to Lucian testify. It was not the first time in the world’s history that credulity and scepticism had gone hand in hand: Wetstein, in loco; Farrar, St. Paul, i., pp. 351, 352; Ramsay, St. Paul, p. 74 ff.— ἐπεζήτησεν; perhaps means, as in classical Greek, “put questions to them”. The typical Roman is again marked by the fact that he was thus desirous to hear what the travellers would say, and it is also indicated that he was not inclined to submit himself entirely to the Magian.— τῷ ἀνθυπάτῳ: “the proconsul,” R.V., “deputy,” A.V. In the reign of James I. the Lord Lieutenant of Ireland was called “the deputy” (cf. Shakespeare, Measure for Measure, i., 2, 161). Under Augustus, B.C. 27, the Roman provinces had been divided into two classes: (1) imperial and (2) senatorial, the former being governed by proprætors or generals, and the latter by proconsuls. But as the first kind of government would often be required when a province was unruly, it frequently happened that the same province might be at one time classed under (1) and at another time under (2). Cyprus had been originally an imperial province, Strabo, xiv., but in 22 B.C. it had been transferred by Augustus to the Senate, and was accordingly, as Luke describes it, under a proconsul, Dio Cassius, liii., 12, liv., 4. Under Hadrian it appears to have been under a proprætor; under Severus it was again under a proconsul. At Soloi, a town on the north coast of Cyprus, an inscription was discovered by General Cesnola, Cyprus, 1877, p. 425 (cf. Hogarth, Devia Cypria, 1889, p. 114), dated ἐπὶ παύλου ( ἀνθ) υπάτου, and the probable identification with Sergius Paulus is accepted by Lightfoot, Zöckler, Ramsay, Knabenbauer, etc.; see especially amongst recent writers Zahn, Einleitung, ii., Excurs. ii., p. 632, for a similar view, and also for information as to date, and as to another and more recent inscription (1887), bearing upon the connnection of the Gens Sergia with Cyprus; see also McGiffert, Apostolic Age, p. 175, note, and Wendt, edition 1899.— συνετῷ: R.V., “a man of understanding,” cf. Matthew 11:25. A.V. and other E.V(255) translate “prudent,” Vulgate, prudens, but see Genevan Version on Matt., u. s.; frequent in LXX in various significations: σύνεσις, practical discernment, intelligence, so συνετός, one who can “put things together” ( συνιέναι): σοφία, the wisdom of culture (Grimm-Thayer); on “prudent,” see Humphry, Commentary on R.V., p. 28.

Verse 8
Acts 13:8. ἀνθίστατο: because he saw that his hope of gain was gone, cf. Acts 16:19, Acts 19:27, and the hope of retaining influence with the proconsul; see reading in , cf. 2 Timothy 3:8, where St. Paul uses the same verb of the magicians withstanding Moses.— ἐλύμας, see critical notes in answer to Klostermann, who finds in ἐ. a translation of Bar-Jesus; Wendt points out (1899) that in this case οὔτω γὰρ μεθ. would follow immediately after ἐ., but as οὕτω κ. τ. λ. follows immediately upon ὁ μάγος, ἐ. can only be a translation of that word; see also MS. authority, so Blass in (256), where he adds to βαρϊησοῦς the words ὃ μεθ. ἑτοιμᾶς. In ἐλύμας we have the Greek form either of Aramaic Alîmâ, strong, or more probably of an Arab word ‘alim, wise; we cannot arrive at any derivation closer than this, cf. “Bar—Jesus,” Hastings’ B.D., and for a similar explanation Zöckler, in loco; and Wendt (1899), Grimm-Thayer, sub v., Ramsay, St. Paul, p. 74, and so Blass, in loco, read ἑτοιμᾶς, and render “Son of the Ready”.— διαστρέψαι, Exodus 5:4, same construction with ἀπό; 1 Kings 18:17-18, Matthew 17:17, Luke 9:41, Philippians 2:15; see also critical notes.

Verse 9
Acts 13:9. σαῦλος δέ, ὁ καὶ παῦλος: since the days of St. Jerome (De Vir. Ill., chap. 6, cf. Aug(257), Confess., viii., 4, etc., cf. amongst moderns Bengel, Olshausen, Ewald, Meyer) it has been thought that there is some connection here emphasised by the writer between the name Sergius Paulus and the assumption of the name Paul by the Apostle at this juncture. (Wendt (1899) inclines to the view that the name Paul was first used in Acts 13:1. See in loco and critical notes.) So too Baur, Zeller, Hausrath, Overbeck, Hilgenfeld are of opinion that Luke intended some reference to the name of the proconsul, although they regard the narrative of his conversion as unhistorical. But Wendt rightly maintains (1899) that the simple ὁ καὶ without the addition of ἀπὸ τότε would not denote the accomplishment of a change of name at this juncture, and that if the change or rather addition of name had been now effected, the mention of it would naturally have followed after the mention of the conversion of the proconsul in Acts 13:13. The connection seemed so strained and artificial to many that they abandoned it, and regarded the collocation of the two names as a mere chance incident, whilst Zöckler (whose note should be consulted, Apostelgeschichte, in loco, second edition), who cannot thus get rid of the striking similarity in the names of the two men, thinks that the narrative of St. Luke is too condensed to enable us fully to solve the connection. But since it was customary for many Jews to bear two names, a Hebrew and a Gentile name, cf. Acts 1:23; Acts 12:25; Acts 13:1, Colossians 4:11, Jos., Ant., xii., 9, 7, and frequent instances in Deissmann, Bibelstudien, pp. 182, 183, cf. Winer-Schmiedel, p. 149 note, it may well be that Luke wished to intimate that if not at this moment, yet during his first missionary journey, when the Apostle definitely entered upon his Gentile missionary labours, he employed not his Jewish but his Gentile name to mark his Apostleship to the Gentile world (“Seit 13. 1. ist der jüdische Jünger σαῦλος Weltapostel,” Deissmann); by a marvellous stroke of historic brevity the author sets before us the past and the present in the formula ὁ καὶ π.—a simple change in the order of a recurring pair of names: see Ramsay’s striking remarks, St. Paul, p. 83 ff., with which however, mutatis mutandis, his more recent remarks, Was Christ born at Bethlehem? p. 54, should be carefully compared. See also Deissmann, u. s., Nösgen, Wendt, Hackett, Felten, and Zöckler, in loco, and McGiffert, Apostolic Age, p. 176. This preference by St. Luke of the Gentile for the Hebrew name has its analogy in St. Paul’s own use in his Epistles (and in his preference for Roman provincial names in his geographical references, cf. 1 Corinthians 16:1, 2 Corinthians 8:1; 2 Corinthians 9:2, Romans 15:26, Philippians 4:15).

Verse 10
Acts 13:10. πλήρης: for an interesting parallel in Plato cf. Wetstein, in loco, Plato, Legg., 908 D.— ῥᾳδιουργίας: only here in N.T., cf. Acts 18:14, hellenistic, R.V. “villainy,” A.V. “mischief” (so Genevan), but other E. V. “deceit”; the idea of deceit, however, is more properly contained in δόλου R.V., “guile”. ῥᾳδ., lit(258), ease in doing, so easiness, laziness, and hence fraud, wickedness, cf. πανουργία, frequently used, although not necessarily so, in a bad sense.— υἱὲ διαβόλου, John 8:44, the expression may be used in marked and indignant contrast to the name “Son of Jesus,” cf. Acts 3:25, Acts 4:36. But without any reference to Acts 13:6 the expression would describe him as the natural enemy of the messengers of God. On the phrase and its use here see Deissmann, Bibelstudien, p. 163. Note the thrice παντὸς— πάσης— πάσης, “ter repetitur emphatice” Wetstein.— διαστρέφων, cf. LXX, Proverbs 10:9, and Isaiah 59:8, Micah 3:9.— τὰς ὁδοὺς … τὰς εὐθείας: similar expressions frequent in LXX, so of the ways of the Lord in contrast to the ways of men, Ezekiel 33:17, Sirach 39:24, Song of the Three Children, Acts 13:3.

Verse 11
Acts 13:11. καὶ νῦν ἰδοὺ, cf. Hort, Ecclesia, p. 179.— μὴ βλέπων τὸν ἥλιον: emphasising the punishment, as it would imply that he should be stone-blind (Weiss).— ἄχρι καιροῦ: “until a season,” R.V. margin, “until the time” (Rendall), i.e., the duly appointed time when it should please God to restore his sight, cf. Luke 4:13; Luke 21:24 (Acts 24:25). The exact expression is only found here and in Luke 4:13. Wendt (1899) asks if the ceasing of the punishment is conceived of as ceasing with the opposition in Acts 13:8. See his earlier edition, 1888, and the comment of Chrys., so Oecumenius: οῦκ ἄρα τιμωρία ἦν ἀλλʼ ἴασις: so too Theophylact.— παραχρῆμα, see above on p. 106.— ἐπέπεσεν, see critical notes. If we retain T.R. with Weiss, the word may be called characteristic of St. Luke, see above on p. 216 its use as denoting an attack of disease is quite medical, Hobart, p. 44.— ἀχλὺς: only here in N.T., not in LXX. Galen in describing diseases of the eye mentions ἀχλύς amongst them. So Dioscorides uses the word of a cataract, and Hippocrates also employs it, Hobart, p. 44. The word is no doubt frequent in Homer, sometimes of one deprived of sight by divine power, and it also occurs in Polyb. and Josephus. But here it is used in conjunction with other words which may also be classed as medical, παραχ., σκότος, to say nothing of ( ἐπ) έπεσεν.— σκότος: marks the final stage of blindness—the word is no doubt a common one, but it is used, as also some of its derivatives, by medical writers in a technical sense, and Dioscorides in one place connects σκοτώματα and ἀχλύς together.— περιάγων: only absolutely here in N.T., so sometimes in classical Greek, and sometimes with acc(259) loci, as also in N.T. (cf. Matthew 4:23; Matthew 9:35, etc.).— ἐζήτει, imperf., he sought but did not find.— χειραγωγούς: only here in N.T., not in LXX, cf. the verb in Acts 9:8, Acts 22:11, and in LXX, Judges 16:26 A, Tobit 11:16 (but not A, ); used by Plutarch, etc.

Verse 12
Acts 13:12. ἐπίστευσεν: “the blindness of Elymas opened the eyes of the proconsul” (Felten). If the verb is understood in its full sense, viz., that Sergius Paulus became a convert to the faith, Acts 13:48, Acts 2:44, Acts 4:4, Acts 11:21, baptism would be implied, Acts 8:12.— ἐκπλησσ., Matthew 7:28, Mark 1:22; Mark 11:18, Luke 4:32; Luke 9:43, etc., so in classical Greek with ἐπί. The verb is also found in Ecclesiastes 7:17 (16), Wisdom of Solomon 13:4, 2 Maccabees 7:12, 4 Maccabees 8:4; 4 Maccabees 17:16. Bengel’s comment is suggestive, “miraculo acuebatur attentio ad doctrinam”: the conversion is not represented as the result of the miracle alone. The conversion of a Roman proconsul is regarded as absolutely incredible by Renan (so more recent critics). But if the narrative had been a mere fiction to magnify Paul’s powers in converting such an important personage in his first encounter with the powers of heathenism, the forger would not have contented himself with the brief σαῦλος ὁ καὶ π. of Acts 13:9; see Zöckler’s Apostelgeschichte, p. 245, second edition, on this and other objections against the narrative. See Introd. for the favourable light in which St. Luke describes the relations between the Roman government and Christianity.

Verse 13
Acts 13:13. ἀναχθέντες, “set sail,” R.V. So in classical use, here in its technical nautical sense—so too, in opposite sense, κατάγεσθαι. In this sense thirteen times in Acts, and once in Luke’s Gospel, Acts 8:22, but not in the other Gospels at all; it is only used once, in another sense, by St. Matthew among the Evangelists, cf. Acts 4:1. ἄγειν and its compounds with ἀνά, κατά, εἰς, are characteristic of Luke’s writings, Friedrich, p. 7.— οἱ περὶ τὸν π.: Paul now taking the first place as the leader of the company, see Ramsay, St. Paul, p. 84, the order henceforth is Paul and Barnabas, with two significant exceptions, Acts 15:12; Acts 15:25, and Acts 14:12, see in loco.— ἰ. δὲ … ὑπέστρεψεν: Ramsay refers St. Mark’s withdrawal to the above circumstances, inasmuch as he disapproved of St. Paul’s change of place, which he regarded as an abandonment of the work. But the withdrawal on the part of Mark is still more difficult to understand, if we are to suppose that he withdrew because Paul and Barnabas made, as it were, a trip to Antioch for the recovery of the former; and Acts 15:38 seems to imply something different from this. Various reasons may have contributed to the desertion of Mark, perhaps the fact that his cousin Barnabas was no longer the leader, or Paul’s preaching to the Gentiles may have been too liberal for him, or lack of courage to face the dangers of the mountain passes and missionary work inland, or affection for his home at Jerusalem and anxiety for the coming famine (he withdrew, says Holtzmann, “zu seinem Mutter”). See Deissmann’s striking note, Bibelstudien, p. 185, on the fact that here, where John Mark leaves Paul for Jerusalem, he is simply “John,” his Jewish name; in Acts 15:39 he goes with Barnabas to Cyprus, and on that occasion only he is described by his Gentile name “Mark” alone. On the “perils of rivers, and perils of robbers,” see Ramsay, Church in the Roman Empire, p. 23, and in connection with the above, pp. 62, 65, also C. and H. (smaller edition), p. 129, Hausrath, Neutest. Zeitgeschichte, iii., 133.

Verse 14
Acts 13:14. διελθόντες: in this journey northwards to Antioch the Apostles would probably follow the one definite route of commerce between Perga and that city; the natural and easy course would lead them to Adada, now Kara Bavlo, and the dedication there of a church to St. Paul may point to the belief that he had visited the place on his way to Antioch (Ramsay, Church in the Roman Empire, p. 21, and Zöckler, in loco, who agrees here with Ramsay’s view). Although disagreeing with C. and H. in bringing the Apostles to Adada, Ramsay fully agrees with them in emphasising the dangers of the journey across the Pisidian highlands, and in referring to his travels from Perga across Taurus to Antioch and back his perils of rivers, and perils of robbers, 2 Corinthians 11:26 (see too Wendt, in loco (1899), in agreement with Ramsay, whose instances of the dangers of the way, from the notices of the inscriptions, should be consulted, u. s.).— ἀντιόχειαν τῆς πισιδίας, see critical notes. If we adopt with R.V., etc., ἀ. τὴν πισιδίαν = an adjective, τὴν πισιδικήν, “Pisidian Antioch,” or, as it was also called, Antioch towards Pisidia, or on the side of Pisidia, to distinguish it from Antioch on the Maeander, or Carian Antioch. At this period Antioch did not belong to Pisidia at all (trabo, pp. 557, 569, 577), but later the term Pisidia was widened, and so the expression “Antioch of Pisidia” came into vogue. Ptolemy, v., 4, 11, employs it and so some MSS. in the passage before us; see critical notes, and Ramsay, “Antioch in Pisidia,” in Hastings’ B.D., Church in the Roman Empire, p. 25, and Wendt (1899), in loco; see further on Acts 16:6. On the death of Amyntas, B.C. 25, Antioch became part of the Roman province Galatia, and a little later, some time before 6 B.C., it was made a colonia by Augustus, with Latin rights, and as such it became an administrative and military centre in the protection of the province against the Pisidian robbers in their mountain fortresses, Ramsay, u. s. There can be no doubt that Paul would also find there a considerable Jewish population, as the Jews were trusty supporters of the Seleucid kings, and found a home in many of the cities which they founded.— ἀπὸ τῆς πέργης: Ramsay supposes that the travellers hurried on from Perga (chief town of Pamphylia on the Cestrus, and an important place of commerce) to Antioch, without any evangelisation on their way, because in Perga the Apostle had been smitten with an attack of malarial fever, which obliged him to seek the higher ground of Antioch. In Galatians 4:13 Ramsay finds a corroboration of this view, a passage in which Paul himself states that an illness occasioned his first preaching to the Churches of Galatia, i.e., of the Roman province Galatia. The suggestion has much to recommend it, see St. Paul, p. 92. McGiffert’s remarks, however, should be consulted in support of the view that the illness overtook the Apostle at Antioch rather than at Perga, Apostolic Age, p. 177, and Weizsäcker, Apostolic Age, i. 275, E.T.— εἰς τὴν συναγωγὴν, “to the Jew first,” was Paul’s primary rule, and here amongst those φοβ. τὸν θεόν he would find, perhaps, the best soil for his labours, cf. Acts 16:14, and also Acts 13:5, Acts 14:1, Acts 16:13, Acts 17:2; Acts 17:10; Acts 17:17, Acts 18:4, Acts 19:8. Against the doubts raised by the Tübingen School as to the historical character of the notice, see especially Wendt, 1888 and 1899 editions. It is inconceivable, as he says, that Paul, who could express himself as in Romans 1:16; Romans 9:32; Romans 10:16; Romans 11:30, should entirely disregard the Jews in his missionary efforts. The notice in Acts 16:13, from a “We-source,” of St. Paul’s first. Sabbath at Philippi enables us to form a correct judgment as to his probable course in other places.— τῇ ἡμέρᾳ τῶν σαβ.; not necessarily the first Sabbath after their arrival; some time may have been spent previously in mission work before a critical event took place, Ramsay, St. Paul, pp. 99, 100.— ἐκάθισαν: the word may mean that they sat down in the seat of the Rabbis, so J. Lightfoot, in loco, as intimating that they expected to be called upon to preach, or we may infer, Acts 13:15, that they were called upon on the present occasion because they were well known in the city as men who claimed to have a message to deliver, and the rulers of the synagogue could invite whom they would, Edersheim, Jewish Social Life, p. 281; Lumby, p. 252, “on the Jewish Manner of reading the Scriptures”.

Verse 15
Acts 13:15. τὴν ἀνάγ. τοῦ ν. καὶ τῶν π.: the first and second lesson, Edersheim, u. s., p. 278, History of the Jewish Nation, p. 443; Schürer, Jewish People, div. ii., vol. ii., p. 79 ff., E.T., the first from the Pentateuch, and the second a paragraph from the Prophets, including the older historical books. As there is no evidence that the lectionary of the Prophets existed in the time of our Lord, it is precarious to attempt to fix the particular Sabbath for St. Paul’s address. It is however significant that he uses two remarkable words from the LXX, Deuteronomy 1:31 : ἐτροφ. (see critical notes), in Acts 13:18, and from Isaiah 1:2 : ὕψωσεν in Acts 13:17, and that in the present table of Jewish lessons that from the Law for the forty-fourth Sabbath in the year is Deuteronomy 1:1 to Deuteronomy 3:22, while the corresponding lesson from the Prophets is Isaiah 1:1-22; see Bengel on Acts 13:18, and Farrar, St. Paul, i., pp. 368, 369; Plumptre, in loco. But we cannot safely go beyond the view of Ramsay, St. Paul, p. 100, who points out that the present list of Jewish lessons is of decidedly later origin, but adds that “probably it was often determined by older custom and traditional ideas of suitable accompaniment”.— ἀπέστειλαν: the words seem hardly consistent with Lumby’s view that St. Paul was himself the Haphtarist.— οἱ ἀρχισυνάγωγοι; generally only one, Luke 13:14, but cf. Mark 5:22 (Weiss, in loco), and the passage before us; the office was specially concerned with the care of public worship, and the name was given to those who conducted the assemblies for that purpose. They had to guard against anything unfitting taking place in the synagogue (Luke 13:14), and to appoint readers and preachers, Schürer, Jewish People, div. ii., vol. ii., p. 65, E.T.; Edersheim, Jewish Social Life, p. 281, and on the present passage, Jesus the Messiah, i. 434, and for the title in inscriptions, Grimm-Thayer, sub v.; see also below on Acts 14:2.— ἄνδρες ἀδελφοί: courteous address, Acts 2:37, “Gentlemen, brethren” (Ramsay).

Verse 16
Acts 13:16. κατασείσας, see above on Acts 12:17, and cf. Acts 19:33, Acts 21:40 (Acts 26:1), “made a gesture with his hand,” a gesture common to orators, “nam hoc gestu olim verba facturi pro contione silentium exigebant,” and here a graphic touch quite characteristic of Acts. The speech which follows may well have remained in the memory, or possibly may have found a place in the manuscript diary of one of Paul’s hearers (Ramsay, St. Paul, p. 100), or St. Paul may himself have furnished St. Luke with an outline of it, for the main sections, as Ewald suggested, may have formed part of the Apostle’s regular mode of addressing similar audiences; and if not St. Paul himself, yet one of those who are described as οἱ περὶ παῦλον, Acts 13:13 (Zöckler), may have supplied the information. On the other hand it is maintained that the speech in its present form is a free composition of the author of Acts, since it is so similar to the early addresses of St. Peter, or to the defence made by St. Stephen, and that St. Luke wished to illustrate St. Paul’s method of proclaiming the Messianic salvation to Jews. But considering the audience and the occasion, it is difficult to see how St. Paul could have avoided touching upon points similar to those which had claimed the attention of a St. Peter or a St. Stephen: “non poterat multum differre vel a Petri orationibus, vel a defensione Stephani … hæc igitur non magis in Paulum cadunt quam in quemvis novae salutis praeconem” (Blass), while at the same time it is quite possible to press this similarity too far and to ignore the points which are confessedly characteristic of St. Paul, cf., e.g., Acts 13:38-39 (Bethge, Die Paulinischen Reden der Apostelgeschichte, pp. 19–22; Zöckler, Apostelgeschichte, pp. 244, 245; Lechler, Das Apostolische Zeitalter, p. 272; Hilgenfeld, Zeitschrift für wissenschaft. Theol., i., p. 46 (1896)); see further, Farrar, St. Paul, i., p. 369, note, and Alford references for the several Pauline expressions, and the remarkable list of parallels drawn out recently by Ramsay between the speech at Pisidian Antioch and the thoughts and phrases of the Epistle to the Galatians, Expositor, December, 1898 (see below on pp. 295, 297); also Nösgen’s list of Pauline expressions, Apostelgeschichte, p. 53, in this and in other speeches in Acts.— ἄνδρες ἰ., cf. Acts 2:22, Acts 3:12, Acts 5:35, a mode of address fitly chosen as in harmony with the references to the history of Israel which were to follow.— οἱ φ. θεόν, cf. Acts 10:2, Acts 13:43; Acts 13:50, Acts 16:14, etc.

Verse 17
Acts 13:17. τούτου: this points back to ἰσρ.: an appeal to ‘the national pride of the people in their theocratic privileges and names, cf. 2 Corinthians 11:22, Romans 9:6.— ἐξελ. so often in LXX of God’s choice of Israel.— ὕψωσεν: “exalted,” A. and R.V. Weiss and Wendt, with Bethge and Blass, restrict its meaning to increase in numbers, Genesis 48:19, Acts 7:17, so also Overbeck; whilst others refer it to the miraculous events connected with their sojourn as well as to their increase in numbers (so St. Chrysostom), others take it of the exaltation of the people under Joseph. But the word may certainly mean something more than numerical increase, and include increase in strength and power (so Hackett, Page). It is used once by St. Paul elsewhere, 2 Corinthians 11:7, in contrast with ταπεινόω, cf. its similar use in Luke 1:52. Rendall refers its use here to 2 Kings 25:27, “lifted up,” i.e., at the end of a miserable state of bondage, a passage where the verb is closely joined with ἐξήγαγεν. In Isaiah 1:2; Isaiah 23:4 it is used of bringing up children.— παροικίᾳ, cf. Acts 7:6, and for the noun as here, LXX, 2 Esdras 8:35, Wisdom of Solomon 19:10. Prologue of Ecclus., Acts 13:26, Psalms 120:5.— μετὰ βραχίονος ὑψ., cf. Exodus 6:1; Exodus 6:6, Deuteronomy 5:15, etc., Psalms 136:12, Baruch 2:11, etc. Hebraistic, cf. Luke 1:51, where we have ἐν as in Hebrew, but in LXX μετά as of the accompanying the arm of God, and not merely of his power as bringing the people out.

Verse 18
Acts 13:18. ἐτροποφόρησεν, see critical notes. ἐτροπ., “suffered he their manners,” so A. and R.V. ἐτροφ., “bare he them as a nursing father,” R.V. margin. This latter rendering is supported by Bengel, Alford, Bethge, Nösgen, Hackett, Page, Farrar, Plumptre, etc., as more agreeable to the conciliatory drift of the Apostle’s words, but see above, cf. 2 Maccabees 7:27.

Verse 19
Acts 13:19. καθελὼν, cf. Deuteronomy 7:1. In LXX the stronger verb ἐξαίρειν is used, but καθαιρεῖν in LXX often means to destroy, Jeremiah 24:6, Psalms 27:5, and so in classical Greek. Weiss prefers the force of the verb as in Luke 1:52, to cast down, i.e., from their sovereignty. - κατεκληροδότησεν, see critical notes. If we adopt reading of R.V. W.H(260): “he gave them their land for an inheritance”.

Verse 20
Acts 13:20. If we follow the best attested reading, see critical notes, we may connect the dative of time ἔτεσι, cf. Acts 8:11, closely with the preceding words as signifying the period within which an event is accomplished. The κληρονομία was already assured to the fathers as God’s chosen, Acts 7:5, and the four hundred years of the people’s sojourn in a strange land, Acts 7:6, Genesis 15:13, forty years in the wilderness, and some ten years for the actual conquest of the land made up the four hundred and fifty years (so Weiss, Felten, see Wendt, in loco). If reading in T.R. is accepted (strongly defended by Farrar, St. Paul, i., p. 370), although it is at variance with 1 Kings 6:1, according to which Solomon began his Temple in the 480th (LXX 440th) year after the Exodus, we have merely to suppose that the Apostle followed the popular chronology adopted by Josephus, Ant., viii., 3, 1; x., 8, 5, especially when we remember that speaking in round numbers ( ὡς) that chronology tallies very fairly with that of the Book of Judges. See Meyer-Wendt, Alford, and cf. also the almost similar reckoning in Wetstein, and Bethge, Die Paulinischen Reden, pp. 30, 31. Another explanation is given by Rendall, in loco, where ἔτεσι is taken as marking not duration of time (which would require the accusative), but the limit of time within which, etc.

Verse 21
Acts 13:21. κἀκεῖθεν: only here of time in N.T. as in later Greek. Weiss even here interprets the expression to mean that they asked for a king from him, i.e., Samuel, in his character as prophet.— ἔτη τεσσαράκοντα: not mentioned in O.T., but cf. Jos., Ant., vi., 14, 9. The period does not seem much too long for Saul’s reign when we remember that Ishbosheth was forty years old at his father’s death, when he was placed on the throne by Abner, 2 Samuel 2:10.— σαοὺλ κ. τ. λ., cf. Paul’s description of himself in Philippians 3:5.

Verse 22
Acts 13:22. μεταστήσας, Luke 16:4 : refers here to Saul’s deposition from the throne, 1 Samuel 15:16, cf. Daniel 2:21, 1 Maccabees 8:13, not as Bethge thinks to his removal from the presence of God, cf. 2 Kings 17:23, nor to his death, 3 Maccabees 3:1; 3 Maccabees 6:12. Saul therefore could not have been the bringer of the promised salvation.— εὗρον κ. τ. λ.: a combination of two passages, Psalms 89:20 and 1 Samuel 13:14, and freely referred to as a saying pronounced by God Himself, but the latter part was pronounced by Samuel in God’s name.— τὸν τοῦ ἰεσσαί, but in LXX τὸν δοῦλόν μου. ἄνδρα to mark the dignity (Bethge).— κατὰ τὴν καρδίαν, cf. Jeremiah 3:15.— ὃς ποιήσει, cf. Isaiah 44:28, Psalms 40:8. The fact that these quotations are thus left in their present shape with no attempt to correct them justifies the belief that we have here St. Paul’s own words. With the first part of the quotation cf. Clem. Rom., Cor(261), xviii. 1, a striking agreement; see on the one hand as against its dependence on Acts, Wendt, p. 41 (1899), and on the other hand, Bethge, in loco, and Introd., p. 37.

Verse 23
Acts 13:23. κατʼ ἐπαγγελίαν: phrase only found in Galatians 3:29, 2 Timothy 1:1 : the Messianic promises generally, or more specifically 2 Samuel 7:12, Psalms 132:11, Isaiah 11:1; Isaiah 11:10, Jeremiah 23:5-6, Zechariah 3:8. In the last prophecy the LXX read the verb ἄγω which is found in the verse before us, see critical notes.— ἰησοῦν: emphatic at the end of the clause, as τούτου at the beginning of the verse.

Verse 24
Acts 13:24. προκηρύξ. not in LXX or Apocrypha, but in classical Greek, cf. also Josephus, Ant., x., 5, 1, and also in Plut., Polyb.— πρὸ προσώπου τῆς εἰσόδου: “before the face of his entering in,” R.V. margin, cf. Luke 1:76; here used temporally, really a Hebraistic pleonasm, cf. Malachi 3:1, an expression used as still under the influence of that passage, Simcox, Language of the N. T., p. 154, and also Dalman, Die Worte Jesu, p. 23.— εἰσόδου: the entry of Jesus upon His public Messianic ministry, a word which may also have been suggested by Malachi 3:2, LXX.

Verse 25
Acts 13:25. ἐπλήρου: “i.e., non multo ante finem vitæ,” Blass, cf. Acts 7:23.— δρόμον: “Paulum sapit,” cf. Acts 20:24, 2 Timothy 4:7, Galatians 2:2.— ὑπονοεῖτε: three times in Acts, cf. Acts 25:18; Acts 27:27; nowhere else in N.T., but see Judith 14:14, Tobit 8:16, Sirach 23:21. Note this free reproduction of the words of the Evangelists—essentially the same but verbally different.— οὐκ εἰμὶ ἐγὼ, I am not he, i.e., the Messiah; best to punctuate as in A. and R.V., so Wendt; but see on the other hand Bethge and Weiss, and the reading they adopt: τί ἐμὲ ὑπον. εἶναι, οὐκ εἰμὶ ἐγώ; the gloss ὁ XC. after ἐγώ, old enough to have crept into the text, shows that the punctuation in A.V. was a natural one, Simcox, u. s., p. 70.

Verse 26
Acts 13:26. ἄνδρες ἀδελφοί: the address of Acts 13:16 is here renewed in more affectionate tones, and here as in Acts 13:16 both Jews and proselytes are two classes, here both regarded by Paul as ἀδελφοί.— ὑμῖν, see critical notes. Some take it as marking a sharp antithesis between the Jews of Antioch and those of Jerusalem (an antithesis not removed by ἡμῖν), as if the Jews at Antioch and of the Dispersion were contrasted with the Jews of the capital. But γὰρ need not mark a contrast, it may rather confirm the implication in σωτ. ταύτης that Jesus was the Saviour, for He had suffered and died, and so had fulfilled the predictions relating to the Messiah. Nor indeed was it true that those who crucified the Saviour had excluded themselves from the offer of the Gospel: ὁ λόγος τῆς σ., cf. Ephesians 1:13, Philippians 2:16, 1 Thessalonians 2:13, etc.— ἀπεστάλη: if we read the compound ἐξαπ., critical notes, R.V. “is sent forth,” i.e., from God, cf. Acts 10:36. Weiss takes the verb as simply referring to the sending forth of the word from the place where it was first announced. But cf. on the other hand Galatians 4:4; Galatians 4:6, and Acts 13:23 above, where God is spoken of as the agent in the Messianic salvation, and on the possible force of ὁ λόγος τῆς σωτ. and ἐξαπεστάλη here see Ramsay, Expositor, December, 1898.

Verse 27
Acts 13:27. Both A. and R.V. take ἀγνοήσαντες as governing τοῦτον and τὰς φωνάς. But καί may be not copulative but intensive—not only did they not recognise the Christ, but even condemned Him to death; so Rendall. Meyer rendered καί = “also,” and makes τὰς φωνάς the direct object of ἐπλήρ. Wendt renders as A. and R.V., see critical notes.— ἀγνοήσαντες, cf. Acts 3:14, it is very doubtful how far we can see in the expression an excuse in the former passage, and guiltiness here. Paul speaks of himself as acting ἀγνοῶν and yet obtaining mercy, 1 Timothy 1:13, cf. also for the use of the word by Paul Acts 17:23, and frequently in his Epistles.

Verse 29
Acts 13:29. ὡς δὲ ἐτέλεσαν ἅπαντα: St. Paul was evidently acquainted with the details of the Passion as well as with the main facts of the death and burial, cf. 1 Corinthians 11:23; and for the verb used here Luke 18:31; Luke 22:37, John 19:28; John 19:30; only here in Acts, Weiss regards the subject of ἐτέλ., καθέλ., ἔθηκαν as presupposed as known in accordance with the Gospel history, but St. Paul may have been speaking in general terms of the action of the Jews, although not the enemies of Christ but His friends actually took Him down and buried Him. Taken literally, St. Paul’s statement agrees with the Gospel of Peter, 21–24, as Hilgenfeld noted. But Joseph of Arimathæa and Nicodemus were both Jews and members of the Council.— τοῦ ξύλου, cf. Acts 5:30, Acts 10:39. Jüngst, without any ground, as Hilgenfeld remarks, refers Acts 13:29 partly on account of this expression to a reviser, and so 34–37. On ξύλον, significant here and in Galatians 3:13, see Ramsay, Expositor, December, 1898.— εἰς μν., cf. 1 Corinthians 15:4, the death followed by the burial, and so the reality of the death, “ ἐκ νεκρῶν,” was vouched for.

Verse 31
Acts 13:31. ὤφθη, see Milligan’s note on the word, Resurrection of our Lord, p. 265; Witness of the Epistles (1892), pp. 369, 377, 386; and Beyschlag, Leben Jesu, i., p. 434 (second edition), cf. Luke 24:34, 1 Corinthians 15:5 ff.— ἐπὶ: with accusative of duration of time, cf. Acts 16:18, Acts 18:20, Acts 19:8; Acts 19:10; Acts 19:34, Acts 27:20, cf. Luke 4:25; Luke 18:4; in classical writers, but only in St. Luke in N.T., except Hebrews 11:30, Vindiciæ Lucanæ, p. 53.— οἵτινες: if we add νῦν, see critical notes, the word intimates that this announcement of Jesus as the Messiah was not first made by Paul, as some new thing, but that His Apostles were still bearing the same witness to the Jews ( λαόν) as a living message in the same city in which Jesus had been crucified.

Verse 32
Acts 13:32. καὶ ἡμεῖς, cf. 1 Corinthians 15:11, “whether it were I or they,” etc., “ut illi illis, sic nos vobis”.— εὐαγγελ., see above on p. 210, and Simcox, u. s., pp. 78, 79.— τὴν πρὸς τοὺς π. ἐπαγγελίαν γεν., cf. Romans 15:8, Acts 26:6.

Verse 33
Acts 13:33. ἐκπεπλήρωκε: “hath fulfilled to the utmost,” cf. 3 Maccabees 1:2; 3 Maccabees 1:22, Polyb., i., 67, 1, τὰς ἐπαγγελίας ἐκπ.— τοῖς τέκνοις αὐτῶν ἡμῖν, see critical notes.— ἀναστήσας: “in that he raised up Jesus,” R.V.; “in that he hath raised up Jesus again,” A.V. The former rendering is quite compatible with the view that the reference of the word here is not to the resurrection of Jesus, but to the raising up of Jesus as the Messiah, cf. Acts 3:22, Acts 7:37, Deuteronomy 18:15. The first prophecy, Acts 13:33, would be fulfilled in this way, whilst in Acts 13:34-35 the prophecy would be fulfilled by the resurrection from the dead, ἀνασ. ἐκ νεκρῶν (see Knabenbauer in loco, p. 233 ff.). Wendt argues that Hebrews 1:5, where the same prophecy is quoted as in Acts 13:33, also refers to the raising up as the Messiah, but see on the other hand Westcott, Hebrews, in loco.

Verse 34
Acts 13:34. μηκέτι μ. ὑποσ. εἰς διαφθ., cf. Romans 6:9, “no more to return to corruption,” does not of course mean that Christ had already seen corruption, so that there is no need to understand διαφθ. of the place of corruption, sepulchrum, with Beza, Kuinoel. Hilgenfeld refuses to follow Jüngst, Sorof, Clemen in referring Acts 13:34-37 to a reviser, for he justly remarks that the speech which was intended to move the Israelites to a recognition of Jesus as the promised Saviour of the seed of David, would have been imperfect, unless it had set forth His sufferings and after-resurrection.— δώσω κ. τ. λ.: “I will give you the holy and sure blessings of David”. This rendering makes the connection with the next verse more evident, cf. Isaiah 55:3, καὶ διαθήσομαι ὑμῖν διαθήκην αἰώνιον τὰ ὅσια δαυὶδ τὰ πιστά. “By David was understood the Messiah, which yet the Rabbis themselves have well observed:” J. Lightfoot, Hor. Heb. (so Schöttgen), in loco. “The everlasting covenant,” what was it but the holy and sure blessings promised to David? But these blessings, ὅσια, sancta promissa Davidi data, are connected with the resurrection of Christ because (“ διότι not διό, T.R., see critical notes, stating the cause, not the consequence”) only in the triumph of God’s Holy One ( τὸν ὅσιον) are these blessings ratified and assured. Just as Peter (Acts 2:47), so here Paul applies the passage in Psalms 16. directly to Christ, Briggs, Messianic Prophecy, p. 151.

Verse 36
Acts 13:36. γὰρ: David is contrasted with Christ by St. Paul as by St. Peter, Acts 2:29.— ἰδίᾳ γενεᾷ ὑπηρ.: “after he had in his own generation served the counsel of God, fell on sleep,” R.V., but in margin the rendering of A.V. is practically retained. It seems best to take ἰδίᾳ γενεᾷ as a dative of time, cf. Acts 13:20, Ephesians 3:5 (so Blass, Wendt, Zöckler, Felten), and not as dat(262) commodi. St. Paul’s point seems to be (1) the contrast between the service of David which extended only for a generation, and the service of Christ which lasted through all ages permanently. But this contrast would be also marked if we adopt R.V. margin rendering and govern ἰδίᾳ γεν. by ὑπηρ. (see Weiss). (2) The second point of contrast is between the corruption which David saw, and the incorruption of the Holy One of God. Weiss still connects τῇ θεοῦ βουλῇ with ἐκοιμήθη; see margin (2) in R.V.; but this does not seem so significant as the contrast drawn between David serving the counsel or purpose of God for one, or during one generation, whilst in Christ the eternal purpose of God was realised.— προσετέθη πρὸς τοὺς π. αὐτοῦ: Hebraistic expression, lit(263), “was added,” i.e., in Sheol, cf. Genesis 26:8, Judges 2:10, 1 Maccabees 2:69.

Verse 37
Acts 13:37. ἤγειρεν: more than resurrection from the dead, “hic non notatur resuscitatio ex mortuis; quippe quæ ipsa in conclusione evincitur: sed quem Deus suscitavit est Sanctus Dei, Acts 13:35, ut hæc Subjecti descriptio contineat ætiologiam,” Bengel.

Verse 38
Acts 13:38. γνωστὸν οὖν: “incipit adhortatio quæ orationem claudit,” Blass.— ἄφεσις ἁμαρ.: the keynote of St. Paul’s preaching, cf. Acts 26:18, as it had been of St. Peter’s, Acts 2:38, Acts 5:31, Acts 10:43; and as it had been of the preaching of the Baptist, and of our Lord Himself.— διὰ τούτου, i.e., Christ—through Him Who died, and was risen again—the phrase is characteristically Pauline, cf. Acts 10:43.

Verse 39
Acts 13:39. So far the words represent the entire harmony between the preaching of St. Peter and St. Paul, and there is no reason to attribute this verse, as also Acts 10:43, with Jüngst, to any reviser; δικαιοῦσθαι ἀπό only elsewhere in Romans 6:7. But if St. Paul’s next words seem to imply that within certain limits, i.e., so far as it was obeyed, the law of Moses brought justification, they affirm at the same time the utter inefficacy of all legal obedience, since one thing was certain, that the law exacted much more than Israel could obey; complete justification must be found, if anywhere, elsewhere. Can we doubt that St. Paul is here giving us what was really his own experience? (See Briggs, Messiah of the Apostles, p. 76.) In spite of all his efforts to fulfil the law, there was still the feeling that these efforts were hopelessly deficient; there was an area of transgression in which the law, so far from justifying, condemned. But in the Messiah, the Holy One of God, he saw a realisation of that perfect holiness to which in the weakness of the flesh he could not attain, and in Him, Who died, and rose again, for us—that Righteous One, Whom he saw, not only on the road to Damascus, but ever on his right hand by the eye of faith—he found complete and full justification. That this forgiveness of sins is not connected specially with the Death of Christ, but with His Resurrection, or rather with His whole Messianic character, to which the Resurrection put the final seal, is certainly not to be regarded as an indication of a non-Pauline view, cf. Romans 4:25; Romans 8:34, 2 Corinthians 5:15. Moreover, if we consider the connection of the whole address, the Resurrection is not regarded apart from the Death of Christ: Acts 13:26-29 show us that the Message of Salvation starts from the Death of Christ, and is based upon that, cf. Bethge, Die Paulinischen Reden, p. 54. It is unreasonable to complain that St. Paul’s conception of justification in this address falls below his characteristic and controlling idea of it (McGiffert, p. 186). We could not justly expect that the Apostle’s utterances, thus summarised by St. Luke, would contain as full and complete a doctrinal exposition as his Galatian and Roman Epistles. To the former Epistle McGiffert points as giving us what Paul actually taught in Galatia; but there is no contradiction between the teaching given us in St. Luke’s account of the address in Pisidian Antioch and St. Paul’s account of his teaching to his converts in his letter “the coincidences between the two are so striking as to make each the best commentary on the other … and there is no such close resemblance between the Epistle and any other of Paul’s addresses reported in Acts,” Ramsay, Expositor, December, 1898. “Historical Commentary on Gal.” see below, and also Lightfoot, on Galatians 3:11. St. Paul’s teaching is essentially the same in the synagogue at Antioch as when he is writing to his Galatian converts: only in Christ is justification, and in the law as such there is no forgiveness of sins. He does not say in so many words that there was no sin from which men could be freed under the law of Moses, but it is evident that the most solemn warning with which the Apostle follows up his declaration could only be justified on the ground that some essential principle was involved in the acceptance or rejection of the work of Christ. On δικαιόω in classical literature, in LXX, and in N.T., see Kennedy, Sources of N. T. Greek, pp. 104, 105, and Sanday and Headlam, Romans, pp. 30, 31.

Verse 40
Acts 13:40. ἐν τοῖς προφ., cf. Luke 24:44, and Acts 24:14; John 6:45.— ἐπέλθῃ: quite Lucan in this sense, cf. Acts 8:24, Luke 11:22; Luke 21:26 (James 5:1).

Verse 41
Acts 13:41. Habakkuk 1:5, but here slightly different from the Hebrew “behold, ye among the nations,” in LXX through the possible mistake of reading the Hebrew noun as if = deceitful ones (with the idea perhaps of impudence, shamelessness). On βλέπ. μὴ ἐπέλ. see Burton, pp. 85, 89; Viteau, p. 83 (1893).— ἀφανίσθητε: added by LXX to the “wonder marvellously” of Heb. and LXX: “perish,” “vanish away,” R.V. margin, an idea involved in Heb. though not expressed: verb frequent in LXX, in N.T. three times, in Matthew 6, and nowhere else except James 4:14, see Mayor’s note, in loco. The Apostle here transfers the prophecies of the temporal judgments following on the Chaldean invasion to the judgment of the nation by the Romans, or to the punishment which would fall upon the Jews by the election of the Gentiles into their place. Perhaps the latter is more probable before his present audience. The πᾶς ὁ πιστ. naturally leads him to the warning for those who disbelieved ( ἔργον ᾧ οὐ μὴ πιστεύσητε). It is tempting to regard the words with Ramsay (Expositor, December, 1898), as insisting upon the marvellous and mysterious nature of God’s action in the sending forth of His Son, but the context (cf. ἐπέλθῃ) here, and the O.T. prophecy, both point to the imminence of judgment and penalty.— ἐργάζομαι: the present (so in LXX), because the result was so certain that it was regarded as actually in process. With true rhetorical force St. Paul concludes his speech, as at Athens, by an appeal to awaken all consciences, cf. St. Peter’s closing words, Acts 2:36, Acts 3:26—possibly, as at the close perhaps of St. Stephen’s speech, signs of impatience had begun to manifest themselves in his audience (Plumptre).

Verse 42
Acts 13:42. ἐξιόντων: “and as they went out,” i.e., the Apostles, before the synagogue broke up the congregation of Jews and proselytes besought them—not “when they had gone out,” which would introduce a confusion of time; see critical notes. Wendt refers to Acts 13:15, and takes ἀρχισυ. as the subject of παρεκάλουν.— εἰς τὸ μ. σ.: “the next Sabbath,” A. and R.V., cf. for εἰς Acts 4:3. μετ. here an adverb, later Greek, cf. Barn., Epist., xiii., 5; Clem. Rom., Cor(264) i. 44, and so in Josephus; Acts 13:44 apparently decides for the rendering above. Others take it of the days during the intervening week, between the Sabbaths, cf. J. Lightfoot, in loco, and Schöttgen.

Verse 43
Acts 13:43. λυθ. δὲ: Paul and Barnabas had gone out before the synagogue was formally broken up; δέ marks the contrast in the case of those who followed them to hear more.— τῶν δεβ. προσ.: only here. σεβ. τὸν θεόν or φοβ. τὸν θεόν: used elsewhere of the uncircumcised Gentiles who joined the Jewish synagogue, whilst προσήλυτοι means those who became circumcised and were full proselytes: “devout,” R.V., referring rather to the outward worship, “religious,” A.V., rather to inward feelings (but in Acts 13:50, “devout,” A.V.).— οἵτινες (Acts 9:35, Acts 11:28) refers to the Apostles, but see on the other hand Rendall’s note, pp. 92, 165, referring it to the people (so apparently Calvin). The Apostles thought by the eager following of the people that the grace of God had found an entrance into their souls, see critical notes for .— προσλαλοῦντες: in N.T. only elsewhere in Acts 28:20, cf. Wisdom of Solomon 13:17 (Exodus 4:16, A 2).

Verse 44
Acts 13:44. ἐρχ., see critical notes.— σχεδὸν, cf. Acts 19:26, Hebrews 9:22, each time before πᾶς, and in 2 Maccabees 5:2, 3 Maccabees 5:14; 3 Maccabees 5:45. In classical use as in text, often with πᾶς.— συνήχθη, i.e., in the synagogue, not, as some have thought, before the lodging of the Apostles.

Verse 45
Acts 13:45. οἱ ἰ.: not the proselytes with them (Ramsay, St. Paul, p. 101).— τοὺς ὄχλους, cf. Acts 13:48, τὰ ἔθνη.— ἀντιλ. καὶ, see critical notes; if retained, participle emphasises finite verb: “not only contradicting but blaspheming”; see Simcox, Language of the N. T., p. 130.— βλασ.: nomen Christi, xviii. 6, xxvi. 11.

Verse 46
Acts 13:46. παῤῥησιασάμενοι, see on Acts 9:27.— ἦν ἀναγκαῖον, cf. on Acts 13:14.— ἐπειδὴ δὲ, see critical notes. δέ marks the contrast, but its omission emphasises it even more vividly and sternly.— ἀπωθεῖσθε: “ye thrust it from you,” R.V.; repellitis, Vulgate; only in Luke and Paul, cf. 1 Timothy 1:19, Romans 11:1, Acts 7:27; Acts 7:39; frequent in LXX, cf., e.g., Ps. 93:14, Ezekiel 43:9, and 3 Maccabees 3:22; 3 Maccabees 6:32, 4 Maccabees 2:16.— οὐκ ἀξίους, cf. Matthew 22:8.

Verse 47
Acts 13:47. γὰρ: this action of the Apostles in turning to the Gentiles was not arbitrary.— τέθεικα, cf. Isaiah 49:6 (Luke 2:32). In LXX (265) reads δέδωκα instead of τέθ., and inserts after it εἰς διαθήκην γένους; not in Hebrew.— σε really refers to the Servant of the Lord, the Messiah; cf. Delitzsch, Das Buch Jesaia, p. 486, fourth edition; but the Apostles speak of an ἐντολή given to them, because through them the Messiah is proclaimed to the Gentiles; see note on Acts 1:8.

Verse 48
Acts 13:48. ἐδόξ. τὸν λ. τοῦ κ.: δοξ. τὸν θ.; frequent in Luke and Paul, cf. 2 Thessalonians 3:1 for the nearest approach to the exact phrase here.— ὅσοι ἦσαν τεταγ.: there is no countenance here for the absolutum decretum of the Calvinists, since Acts 13:46 had already shown that the Jews had acted through their own choice. The words are really nothing more than a corollary of St. Paul’s ἀναγκαῖον: the Jews as a nation had been ordained to eternal life—they had rejected this election—but those who believed amongst the Gentiles were equally ordained by God to eternal life, and it was in accordance with His divine appointment that the Apostles had turned to them. Some take the word as if middle, not passive: “as many as had set themselves unto eternal life,” and in support of this Rendall refers to 1 Corinthians 16:15, ἔταξαν ἑαυτοὺς (see also Blass, in loco). The rendering here given by Rendall may be adopted without pressing the military metaphor in the verb, as has sometimes been done; see Wendt’s note, p. 308 (1888). St. Chrysostom takes the expression (rightly as Wendt thinks): ἀφωρισμένοι τῷ θεῷ. Mr. Page’s note, in loco, should be consulted.

Verse 49
Acts 13:49. διεφέρετο; divulgabatur, “was spread abroad,” R.V.; not only by the preaching of the Apostles themselves, but by small knots of Christians in other towns, see Ramsay, St. Paul, p. 105, and so Blass, in loco; only here in N.T. in this sense, so in (Wisdom of Solomon 18:10) Plut.; Lucian; imperfect, a certain lapse of time is implied, see Ramsay, St. Paul, p. 105.— ὅλης τῆς χώρας: the phrase, “the whole Region,” indicates that Antioch was the centre of a Region, a notice which introduces us to an important fact of Roman imperial administration. Antioch, as a Roman colony, would be the natural military and administrative centre of a certain Regio, and there is evidence that in Southern Galatia there were also other distinct Regiones, χῶραι, Ramsay, St. Paul, pp. 102–104, 109, 110–112.

Verse 50
Acts 13:50. παρώτρυναν: “urged on,” R.V.; only here in N.T., not in LXX or Apocrypha; so in Pind., Lucian, and so too in Josephus, Ant., vii., 6, 1, and also in Hippocrates and Aretaeus.— ἐπήγειραν, cf. Acts 14:2; nowhere else in N.T., several times in LXX, and also frequently in Hippocrates and Galen, Hobart, pp. 225, 226. On the addition in Codex (266) see critical notes, and Ramsay, St. Paul, pp. 105, 106.— τὰς εὐσχ.: “of honourable estate,” R.V.; not of character, but of position, cf. Mark 15:43. This influence assigned to women at Antioch, and exerted by them, is quite in accordance with the manners of the country, and we find evidence of it in all periods and under most varying conditions. Thus women were appointed under the empire as magistrates, as presidents of the games, and even the Jews elected a woman as an Archisynagogos, at least in one instance, at Smyrna, Ramsay, St. Paul, p. 102; Church in the Roman Empire, p. 67; C. and H., p. 144; “Antioch,” Hastings’ B.D.; Loening, Die Gemeindeverfassung des Urchristenthums, p. 15.— τοὺς πρώτους: perhaps approaching them through their wives. On the addiction of women to the Jewish religion cf. Jos., B. J., ii., 20, 2; Strabo, vii., 2; Juvenal, vi., 542; see Blass, Felten, Plumptre, in loco, and instances in Wetstein.— ἐξέβαλον αὐτοὺς, see Acts 14:21.

Verse 51
Acts 13:51. ἐκτιναξάμενοι, cf. Matthew 10:14, Luke 10:11, Mark 6:11. The symbolic act would be understood by the Jews as an intimation that all further intercourse was at an end. There is no reason to see in the words a late addition by the author of Acts to the source; the disciples mentioned in Acts 13:52 need not have been Jews at all, but Gentiles, and in Acts 14:21 nothing is said of any intercourse except with those who were already disciples.— ἰκόνιον, see on Acts 14:1.

Verse 52
Acts 13:52. χαρᾶς, cf. 1 Thessalonians 1:6, Romans 14:17, 2 Timothy 1:4.

14 Chapter 14 

Verse 1
Acts 14:1. ἐν ἰκονίῳ (Konia), sometimes regarded as a Roman colony towards the end of the reign of Claudius, thus dignified on account of the title conferred upon the frontier town, Claudio—Derbe. But Hadrian, not Claudius, constituted it a colony. In Acts 14:6 the Apostles flee from Iconium to the cities of Lycaonia, Lystra and Derbe, and the inference from this statement is that Iconium was not itself Lycaonian. But this inference justifies the local accuracy of the historian, as it would appear that the people of Iconium regarded themselves as Phrygian even after Iconium had been united with Lycaonia in one district of Roman administration: cf. Ramsay, Church in the Roman Empire, p. 37 ff., and the testimony of the Christian Hierax, 163 A.D., before his Roman judge: “I have come hither (i.e., as a slave), torn away from Iconium of Phrygia”: on the road travelled by the Apostles see also Ramsay, u. s., p. 27 ff. Strictly speaking, Lystra and Derbe were cities of Lycaonia-Galatica, while Iconium reckoned itself as a city of Phrygia-Galatica, all three being comprised within the Roman province of Galatia. See also Rendall, Acts, p. 262. On the place and its importance, situated with a busy trade on the principal lines of communication through Asia Minor, see C. and H., smaller edition, p. 145, B.D.2. Iconium is the scene of the famous Acts of Paul and Thekla, forming a part of the Acts of Paul, C. Schmidt’s translation of which we must await with interest. See Harnack, Chronol., i., p. 493, Wendt (1899), p. 42, Ramsay, Church in the Roman Empire, p. 375, and “Iconium,” Hastings’ B.D.— κατὰ τὸ αὐτὸ, “together,” so R. and A.V., cf. LXX, 1 Samuel 11:11, or it may mean “at the same time”. Blass however (so Ramsay, Weiss, Rendall) renders “after the same fashion,” i.e., as at Antioch. But for this meaning cf. Acts 17:2, where a different phrase is used.— ἑλλήνων: on the whole best taken as referring to the σεβ. or φοβ. τὸν θεόν, because in Acts 14:2 we have ἔθνη, which would signify the Gentiles generally, as opposed to those devout persons who as proselytes had joined the Jewish synagogue.

Verse 2
Acts 14:2. ἀπειθοῦντες, see critical notes. If we read ἀπειθήσαντες, “that were disobedient,” R.V., but cf. John 3:36, and Page’s note in loco. Lumby quotes Baruch 1:19, and regards the expression here as stronger than “unbelieving,” rather unbelief breaking forth into rebellion, as in the case of these Jews at Iconium and elsewhere. Ramsay renders “the disaffected”.— ἐκάκωσαν: “exasperated,” Ramsay; only here in N.T. in this sense, five times in Acts, once in quotation; only once elsewhere in N.T., 1 Peter 3:13, cf. for its use here Jos., Ant., xvi., 1, 2; vii., 3; viii., 6. It is used several times in LXX, but not in this sense, the nearest approach to it is Psalms 105 :(LXX)32. The same phrase occurs twice, Numbers 29:7; Numbers 30:14, but with a different meaning or reading in D. See critical notes.

Verse 3
Acts 14:3. ἱκανὸν μὲν οὖν χ. οὖν: as a result from the two previous verses, the accession to their numbers and the disaffection. Blass sees in the aorists ἐπήγ. and ἐκάκ. a proof that the disaffected Jews succeeded in their attempts, and he asks if this was so, how were the Apostles able to remain? The answer is to be found, he thinks, in , see above, so Hilgenfeld, who holds that this reading makes it conceivable how Paul and Barnabas could continue their work. On ἱκανός with χρόνος, peculiar to St. Luke, see p. 215. Ramsay sees the same force in the aorists, and therefore Acts 14:3 seems so disconnected that he can only regard it as an early gloss similar to many which have crept into the Bezan text. He thus inclines to adopt here Spitta’s hypothesis, and to regard Acts 14:1-2; Acts 14:4-7 as a primitive document. The Bezan text is to him simply an attempt to remedy the discrepancy which was felt to exist between Acts 14:2-3, and it presupposes two tumults: one in Acts 14:2, and the other in Acts 14:4-5. But there seems nothing unnatural in taking οὖν as marking a result from the events of the two previous verses, not from the second alone, or in the extended stay of the Apostles in the divided city. (Wendt (1899) supposes that in the original source Acts 14:3 preceded Acts 14:2, which makes the sequence quite easy. Clemen is much more drastic in his methods, and refers Acts 14:2 and Acts 14:4-6 a to his Redactor Antijudaicus.)— παῤῥησ.: speaking boldly in spite of the opposition of the Jews, see above on the verb, p. 242.— ἐπὶ, cf. Acts 4:17-18 (elsewhere with ἐν), the Lord being the ground and support of their preaching; Calvin notes that the words may mean that they spoke boldly in the cause of the Lord, or that relying on His grace they took courage, but that both meanings really run into each other.— τῷ κυρίῳ: difficult to decide whether the reference is to Jesus; Nösgen takes it so, not only on account of St. Luke’s usual way of giving Him this title, but also because the Acts speak expressly of the miracles of the Apostles as works of Christ, Acts 3:16, cf. Acts 4:30. On the other hand Meyer-Wendt appeals to Acts 4:29. Acts 20:24; Acts 20:32 (but for last passage see var. lect.), Hebrews 2:4.

Verse 4
Acts 14:4. ἐσχίσθη δὲ, better “and the multitude” (see Page’s note on Acts 14:3), cf. Acts 23:7, John 7:43. There is no such marked success in Acts 14:3 as in Ramsay’s view. In Thessalonica, Acts 17:4-5, a similar division, cf. Luke 12:51.— ἀποστόλοις: the note of Weiss here takes the word, not in its technical sense at all, but only as missionaries; but see above on Acts 13:1.

Verse 5
Acts 14:5. The real contrast is marked in this verse, ὡς δὲ ἐγέν. Hitherto the evil results indicated in Acts 14:2 had not resulted in an open combination of Jews and Gentiles to injure Paul and Barnabas, but now the Jews and their rulers were prepared to act in concert with the Gentiles, so that the opposition assumed a public shape, and a definite accusation of blasphemy could be formulated against the Apostles.— ὁρμὴ, “onset,” R.V.; “assault,” A.V., but neither word seems appropriate, since neither onset nor assault actually occurred. It seems therefore better to take the word as expressing the inclination, or hostile intention, or instigation, and to connect it with the infinitives. In classical Greek the word is used of eagerness (joined with ἐπιθυμία), of impulse, of eager desire of, or for, a thing, cf. Thuc. iv. 4, Plat., Phil., 35 D, although it is also used of an assault or attack. The only other place in the N.T. in which it occurs is James 3:4 (R.V. renders “impulse”). Hesychius regards it as equivalent to βουλή, ἐπιθυμία but see also for its use as expressing attack, violence, 3 Maccabees 1:16; 3 Maccabees 1:23; 3 Maccabees 4:5.— σὺν τοῖς ἄρχουσιν αὐτῶν, i.e., of the Jewish synagogues, as αὐτῶν shows. Hackett and Lumby take it of the heathen magistrates. On the distinction between these and the ἀρχισυνάγωγος, see Schürer, div. ii., vol. ii., pp. 64, 250, E.T. The magistrates of the city could not have participated in an act of mob-violence, and the plot to stone the Apostles seems to point to Jewish instigation for enforcing the punishment of blasphemy.— ὑβρίσαι, “to entreat them shamefully,” so A. and R.V., indicating outrage, insolence in act, cf. Matthew 22:6, Luke 18:32, 2 Maccabees 14:42, 3 Maccabees 6:9; in Luke 11:45 of insulting words. St. Paul uses the same word of treatment at Philippi, 1 Thessalonians 2:2, and he describes his own conduct towards the Christians by the cognate noun ὑβριστής, 1 Timothy 1:13.

Verse 6
Acts 14:6. συνιδόντες, cf. Acts 12:12, Acts 5:2, only in Luke and Paul, 1 Corinthians 4:4; 1 Maccabees 4:21; 2 Maccabees 4:41; 2 Maccabees 14:26; 2 Maccabees 14:30; 3 Maccabees 5:50.— κατέφυγον, cf. Matthew 10:23 : “We ought not to run into danger, but to flee from it if needful, like these leaders of the Church wishing to extend their preaching, and to multiply by persecution” Oecumenius; only elsewhere in N.T., Hebrews 6:18; see Westcott, l.c., cf. Deuteronomy 4:42, Numbers 35:26; 1 Maccabees 5:11, etc. So in classical Greek with εἰς, ἐπί, πρός.— εἰς τὰς πόλεις τῆς λ. λύστραν καὶ δέρβην, καὶ τὴν περίχωρον: in these words Ramsay sees a notable indication of St. Luke’s habit of defining each new sphere of work according to the existing political divisions of the Roman Empire: “Lystra and Derbe and the surrounding Region”; in going from Antioch to Iconium the travellers entered no new Region ( χώρα), but in Acts 14:6 another Region is referred to, comprising part of Lycaonia, consisting of two cities and a stretch of cityless territory; and if this is so, we see also in the words an indication of St. Paul’s constant aim in his missionary efforts, viz., the Roman world and its centres of life and commerce; when he reached the limit of Roman territory (Derbe) he retraced his steps. The position of Lystra, about six hours south-south-west from Iconium, near the village Khatyn Serai, is now considered as established by Professor Sterrett’s evidence based on an inscription; and from similar evidence of inscriptions it appears that Lystra had been a Roman colonia since Augustus, Ramsay, Church in the Roman Empire, p. 47 ff., and Wendt (1899), p. 248; O. Holtzmann, Neutestamentliche Zeitgeschichte, p. 102. The site of Derbe cannot be quite so satisfactorily determined, but probably near the village Losta or Zosta; about three miles north-west of this place, a large mound, by name Gudelissin, is marked by evident traces of the remains of a city, “Derbe,” Hastings’ B.D.; Ramsay, Church in the Roman Empire, p. 54 ff., and Wendt (1899), p. 249. From 41–72 A.D. Derbe was the frontier city of the Roman province on the south-east. But if St. Paul thus found in Lystra and Derbe centres of Roman commercial life, we must modify our view of the wild and uncivilised nature of the region into which the Apostles penetrated after leaving Antioch and Iconium, cf. C. and H., p. 147, with Ramsay, Church in the Roman Empire, pp. 56, 57. If Paul had gone to the ruder parts of Lycaonia, it is very doubtful whether the inhabitants could have understood him, or any one addressing them in Greek (see also Rendall, Acts, p. 263).

Verse 7
Acts 14:7. See critical notes for reading in .— κἀκεῖ; found in four other places in Acts, but not at all in Luke’s Gospel.— εὐαγγελ. ἦσαν: “they were engaged in preaching the Gospel,” Ramsay; on participle with ἦν or ἦσαν see Acts 1:10.

Verse 8
Acts 14:8. ἐν λύστροις: here neuter plural, and not as in Acts 14:6; Acts 14:21; feminine. Clemen, p. 115, and Jüngst, p. 131, see a proof in this that 8–18, or 21a, was interpolated by a redactor. But Hilgenfeld points out that the same interchange of feminine singular and neuter plural recurs in Acts 16:1-2; cf. also 2 Timothy 3:11. The miracle which follows has often been compared with those narrated in Acts 3:1 ff., and it has been alleged that this second miracle is a mere imitation of the first, to keep up the parallel between Peter and Paul. But whilst there are, no doubt, features in common in the two narratives—no great matter for surprise in similar healings, where a similarity of expressions would fitly recur, especially in the literary usage of a medical writer (see Zöckler, p. 240)—the differences are also marked: e.g., in the Petrine miracle the man is a beggar, and asks only for alms; in the Pauline nothing is said of all this, even if the first fact is implied—in the Petrine miracle nothing is said of the man’s faith, although it is implied (see notes, in loco); here it is distinctly stated—in the earlier miracle Peter is represented as taking the man and raising him up; here nothing of the kind is mentioned (see further on the two miracles, and the different motive in their performance, Nösgen, Apostelgeschichte, p. 267). On St. Paul’s own claim to work miracles see 2 Corinthians 12:12, Romans 15:19, Galatians 3:5. If the latter passage occurs in an Epistle addressed amongst other Churches to Christians in Lystra, in accordance with the South Galatian theory, the assertion of miraculous powers is the more notable; see also McGiffert, Apostolic Age, p. 189.— ἀδύν. τοῖς π.: adjective only here in N.T. in this sense, cf. LXX, . Tobit 2:10; Tobit 5:9, ἀδύν. τοῖς ὀφθαλμοῖς. It is used frequently in a similar sense by medical writers, Hobart, p. 46.— ἐκάθητο; not “dwelt” Hebraistic; but simply “used to sit,” cf. Luke 18:35, John 9:8; probably in the forum, cf. Acts 14:11 (Blass).— ἐκ κοιλ. μητρὸς α.; “no mendicant pretender, but one whose history from infancy was well known”. See Ramsay on the “triple beat,” St. Paul, p. 115.

Verse 9
Acts 14:9. οὗτος; a genuine Lucan mark of connection, Friedrich, p. 10.— ἤκουε; “used to hear,” or “was listening to,” i.e., was an habitual hearer of Paul’s preaching, see critical notes on D. Ramsay, St, Paul, pp. 114, 116, regards the man as a proselyte, cf. additions in Bezan text, but for another view of the additions here and in Acts 14:10, Page, Classical Review, July, 1899.— ἀτεν., see above, Acts 1:10.— τοῦ σ., Burton, Moods and Tenses, p. 158.

Verse 10
Acts 14:10. ἀνάσ.… ὀρθός: verb, as elsewhere, Acts 9:34; Acts 9:40, but only here with ἐπὶ τοὺς π., hitherto they had been too weak to support him, ὀρθός signifying that he was entirely whole, cf. reading in D. On ὀρθός see Hobart, p. 46: it was frequently used by medical writers, so by Hippocrates and Galen, with ἵστημι; only elsewhere in N.T. in a figurative sense and in a quotation, Hebrews 11:13. The collocation is also found in classical Greek, and cf. 1 Esdras 9:46 (see also Hatch and Redpath), but cf. also ἀνορθόω, Luke 13:13, and the combination in Galen of ὀρθόω and τὸ ἀδύνατον κῶλον.— ἥλλετο καὶ περιεπ., see also reading in D. If we read ἥλατο, note aorist and imperfect, he sprang up with a single bound, whilst the walking is a continuous action, or inceptive: “he began to walk”.

Verse 11
Acts 14:11. ἐπῆραν τὴν φ. αὐτῶν: aorist; lifted up their voices with a sudden outburst, and then went on to devise names for the two: ἐκάλουν, “were for calling,” imperfect; cf. Luke 1:54 (Rendall). The phrase here only found in Acts 2:14, Acts 22:22 and Luke 11:27; Friedrich, p. 29, cf. LXX, Judges 9:7; phrase also found in classical Greek.— οἱ ὄχλοι: the common city mob; the crowd, who would speak in their own native tongue. The Apostles had evidently spoken in Greek, which the native Lycaonians would understand and speak, Church in the Roman Empire, p. 57. But in moments of excitement their native tongue would rise more naturally to their lips, and they would give expression to their old superstitious beliefs, see Church in the Roman Empire, p. 58, and Wendt (1888), p. 313.— λυκαονιστὶ: specially mentioned not only on account of its naturalness here (see above) but also because, as St. Chrysostom noted, this mention of the fact would explain why Paul and Barnabas made no protest. Bethge’s objection that ὁμοιοπαθεῖς (Acts 14:15) shows that St. Paul understood the words of Acts 14:11 is no answer, because the preparations for the sacrifice, rather than the words of the people, enabled the Apostles to understand the bearings of the scene. On the speech of . see Conder, Palestine Explor. Fund, October, 1888.— οἱ θεοὶ κ. τ. λ.: the knowledge of the story of Baucis and Philemon, according to which Jupiter and Mercury visited in human form the neighbouring district, Ovid, Met., viii. 611 ff., would render such words quite natural (cf. Fasti, v., 495, and Dio Chrys., Orat., xxxiii., p. 408). Baur, Zeller, and Overbeck, followed by Wendt, object that the people would not have thought of such high gods, but rather of magicians or demons, and the latter evidently thinks that St. Luke has coloured the narrative by introducing into it the form which in his opinion the adoration of the Apostles would assume; but the same narrative emphasises the fact that the miracle was a notable one, and we can scarcely limit the bounds of excitement on the part of a superstitious people who were wont to make their pilgrimages to the spot where Jupiter and Mercury conversed with men. At Malta a similar result follows from the miracle of Paul, and heathen mythology was full of narratives of the appearances of high gods, which were by no means strange to N.T. times (see Holtzmann’s note, Hand-Commentar, p. 378). Moreover, the people, rude as they were, might easily have seen that Paul and Barnabas were not altogether like the common magicians of the day. The main incident, McGiffert admits, was entirely natural under the circumstances, and is too striking and unique to have been invented, Apostolic Age, pp. 188, 189.

Verse 12
Acts 14:12. ἐκὰλουν, see above on Acts 14:11.— τὸν μὲν β. δία. τὸν δὲ π. ἑρμῆν. The relative estimate of the Lycaonians was strikingly in accordance with Oriental notions—Barnabas, the more silent and passive, is identified with Jupiter; and Paul, the more active, with Mercury. Ramsay, Church in the Roman Empire, p. 57; St. Paul, pp. 84, 85; McGiffert, Apostolic Age, p. 189. With the reason given for the identification of Paul with Mercury, cf. Iamblichus, De Myst. Ægypt., i., where Mercury is designated as θεὸς ὁ τῶν λόγων ἡγεμών (see also Wetstein). The comparison could not have been because of the Apostle’s insignificant appearance (although the fact that he was the younger of the two men may be taken into account), since Hermes is always represented as of a graceful well-formed figure. On the traditional accounts of Paul’s personal appearances see Wendt (1888), in loco, Blass, Renan, and Plumptre, Acts (Excursus, pp. 191, 192). It is of interest to note that in Galatians 4:14 Paul writes to the Galatians: “Ye received me as a messenger of God,” Ramsay, St. Paul, p. 117.

Verse 13
Acts 14:13. ὁ δὲ ἱερεὺς. Plural in ; strongly rejected by Blass, with other details. Ramsay defends (p. 118), and points out that at each of the great temples in Asia Minor a college of priests would be in regular service: see also Church in the Roman Empire, pp. 52, 53.— τοῦ διὸς τοῦ ὄντος πρὸ τῆς π. αὐτῶν, see critical notes. R.V., omitting αὐτῶν, renders “whose temple was before the city,” i.e., enshrined in the temple outside the gate as the protecting deity. Zöckler, with Ramsay, compares “ ζωῦς προάστιος” on an inscription at Claudiopolis, cf. also παρὰ διΐ (= ad fanum Jovis), παρʼ ἥρῃ, and modern, the name of a church in Rome, “S. Paolo fuori le mura” (see also Holtzmann and Wendt). Here again the reading of (267) seems to bring out the technical force of the phrase more accurately, τοῦ ὄντος δ. πρὸ πόλεως (so Blass in (268))—possibly = προπόλεως (cf. an unpublished inscription of Smyrna with the phrase ἱέρεια πρὸ πόλεως or προπόλεως). In this phrase, as read in , the force of the participle is retained in a way characteristic of Acts, as almost = τοῦ ὀνομαζομένου: see on Acts 13:1, a characteristic lost by the transposition of ὄντος; see on the whole question Ramsay, Church in the Roman Empire, p. 51 ff., and also on the possible site of the temple. The words cannot refer to the statue of Jupiter (so lately Rendall), to which no priests would be attached. See Blass in Studien u. Kritiken, 1900, p. 27, n. 1.— ταύρους καὶ στέμματα: brought by the ministri who would be included in the generic term priests. On the sacrifice of a bull to Jupiter, Ovid, Met., iv., 755, as also to Mercury, Persius, Sat., ii., 44. On the garlands to wreathe and adorn the victims, Æneid, v., 366; Eur., Heracl., 529, perhaps also for the priests and the altars, the doors, and the attendants; see instances in Wetstein, and cf. Tertullian, De Corona, x. The words do not refer to the Apostles; the aim seems to be indicated in ἤθελε θύειν.— ἐπὶ τοὺς πυλῶνας: some see a reference to the gates of the city, mainly because of the collocation τοῦ ὄντος πρὸ τῆς π. Blass supposes that the priest came from the temple outside to the city gates, but in that case Ramsay urges that Lucan usage would = πύλη rather than πυλών, cf. Acts 9:24, Acts 16:13. Others take it of the gates of the temple in front of which the altar stood, cf. οἱ μὲν ἱεροὶ τοῦ νεὼ πυλῶνες, Plut., Tim., 12. Ramsay suggests that the priests probably prepared their sacrifices at the outer gateway of the temple grounds, as something beyond the usual ritual, and so not to be performed at one of the usual places, cf. ἐπιθύειν ; St. Paul, p. 119. Others again refer the words to the gates leading into the atrium or courtyard of the house in which the Apostles were lodging, partly on the ground that the word ἐξεπήδησαν is best referred to the house (cf. Judith 14:17, and Susannah, Acts ver. 39). But the verb may mean that they ran hastily out of the city to the temple, and there mingled with the crowd: in 2 Maccabees 3:18 the same verb is used of a general rush of the people to the temple for supplication to heaven.— ἤθελε θύειν: What was his motive? Was he acting in good faith, or out of complaisant regard to the wishes of the multitude (Ewald), or for the sake of gain? On the attitude of the native priests see Ramsay, Church in the Roman Empire, p. 144. In the present instance it would appear that they had known of the Apostles’ preaching for some time at all events, and also, it may be, of its success, cf. ., Acts 14:7, critical notes, and apparently they were willing to honour the Apostles with divine honours, and to turn the religious revival to their own ends.

Verse 14
Acts 14:14. ἀκούσ.: how, we are not told; whether, as Blass supposes, they had returned to their lodgings, and hurried forth to the city gates when they heard what was going on, or whether, later in the day, they hurried from the city to the temple when they heard of the approaching sacrifice, we do not know, and a better knowledge of the localities would no doubt make many points clearer. The crowd who had seen the miracle, Acts 14:11, would naturally be eager to follow the priest to the sacrifice, σὺν τοῖς ὄχλοις, Acts 14:13.— διαῤῥήξαντες: in token of distress and horror, cf. Genesis 37:29; Genesis 37:34; Joshua 7:6; Matthew 26:65; frequently in LXX, and several times in 1 Macc.— εἰσεπήδησαν: Acts 16:29, see critical notes.

Verse 15
Acts 14:15. ἄνδρες: brief address in accordance with the hurry of the moment.— ὁμοιοπαθεῖς, James 5:17, “of like passions,” so R.V. in both passages, but ‘nature’ in margin, so Ramsay. But to others the latter word seems too general, and they explain it as meaning equally capable of passion or feeling, as opposed to the ἀπάθεια of the idols; or, equally prone to human weakness, and not all-powerful as the people seemed to infer from the miracle (Bethge); whilst others again take it as meaning ὁμοίως θνητός (so Blass). On its meaning in Wisdom of Solomon 7:3 see Grimm, sub v., and Speaker’s Commentary. In 4 Maccabees 12:13 it is also used to mark the atrocious nature of persecution inflicted by one who, a man himself, was not ashamed τοὺς ὁμοιοπαθεῖς γλωττοτομῆσαι: cf. its use in medical writers and in classical Greek (Wetstein); by the Fathers it was used of our Lord Himself, Euseb., H. E., i., 2, cf. Hebrews 4:15 (see Mayor on James 5:17).— εὐαγγελιζ.: we preach not ourselves—Paul was a “messenger of God” in a higher sense than the people conceived; on the construction see above p. 210 and Simcox, Language of the N. T., p. 79. For reading in (269) see critical note = bringing you glad tidings of “the God”—in Asia Minor a familiar term for the great God, so that just as St. Paul introduces the Christian God at Athens as “the Unknown God,” whom the Athenians had been worshipping, so here he may have used a familiar term known to the crowd around him at Lystra, Ramsay, St. Paul, p. 118.— ἐπιστρέφειν ἐπὶ, cf. especially 1 Thessalonians 1:9, in Acts 9:35; Acts 11:21; Acts 15:19; Acts 26:20; on the construction see Wendt, and Weiss, in loco, cf. Acts 4:18, Acts 5:28; Acts 5:40, infinitive after παραγγέλλειν.— τὸν ζῶντα, see critical note.— τούτων: may be used contemptuously, as if St. Paul pointed to the preparations for the sacrifice.— ματαίων, cf. Jeremiah 2:5; Jeremiah 10:3, of the gods of the nations and their worship, cf. also 2 Kings 17:15 , Jeremiah 8:19; cf. Romans 1:21, Ephesians 4:17. R.V. and A.V. take it as neuter, others as masculine, sc., θεῶν.— ὃς ἐποίησε κ. τ. λ., cf. especially Jeremiah 10:11-15, l6, for the contrast between the gods who are no gods, and the God Who made the heavens, and cf. also Acts 17:24 for a similar appeal from the same Apostle. The “living” God manifests His life in creation—a manifestation to which St. Paul would naturally appeal before such an audience; even in writing to Christian converts of the deepest mysteries of the faith he does not forget that the God of Nature and the God of Redemption are one, cf. Ephesians 3:9, R.V.; so too St. Peter prefaces the first Christian hymn with the same words used here by the Apostle of the Gentiles, Acts 4:24. On the tact of St. Paul at Lystra and at Athens, laying the foundation of his teaching as a wise master-builder in the truths of natural religion, and leading his audience from them as stepping-stones to higher things, see notes on 17. That he did not even at Lystra confine his teaching or his appeal simply to Nature’s witness, see notes on Acts 14:22-23.

Verse 16-17
Acts 14:16-17. ὃς: God working not only in creation, but in history, not only the source of life but the personal living Guide and Ruler of man, even in His tolerance far removed from the easy indifference of the gods of Olympus. The three present participles ἀγαθ.… διδ.… ἐμπ.… mark the continuous activity and goodness of God, and are all three epexegetical of ἀμάρτυρον; whilst the second participle is generally regarded as specifying a mode of the first, and the third as expressing a consequence of the second.— οὐρανόθεν: only again in Acts 26:13 in N.T., see 4 Maccabees 4:10; so in Hom. and Hes., old genitive of οὐρανός.— ὑετοὺς διδοὺς καὶ καιροὺς καρπ.: the Apostle’s appeal becomes more significant when we remember that Zeus was spoken of as ὑέτιος, ἐπικάρπιος (Bethge); the rain was regarded in the East as a special sign of divine favour, and here, as in the O.T., God’s goodness and power in this gift are asserted as against the impotence of the gods of the heathen, see especially Jeremiah 14:22, and cf. 1 Kings 18:1 and 1 Samuel 12:17 where this same phrase ὑετ. διδόναι is used of God.— καρπ.: here only in N.T., cf. LXX, Jeremiah 2:21, Psalms 106:34, and also classical; cf. for the whole passage Cicero, De Nat. Deorum, ii., 53.— ἐμπιπλῶν ( ἐμπιπλάω), cf. Luke 1:53; Luke 6:25, Romans 15:24, John 6:12, frequent in LXX, e.g., Psalms 106:9, Isaiah 29:19, Jeremiah 38:14, Sirach 4:12; see also below on εὐφροσ.— καρδίας: Blass compares Luke 21:34, where the heart is spoken of as overcharged with surfeiting, as here it is spoken of as filled with food. But the word may be used not merely as = ὑμᾶς, or in a merely material sense, but as including the idea of enjoyment, cf. LXX, Psalms 103:15; Winer-Moulton, Acts 23:1, and Alford on James 5:5.— εὐφροσύνης: in its ordinary Greek use might simply mean “good cheer,” although we need not limit it here with Grotius to wine as in Sirach 31:28; very frequently used in LXX (only here and in Acts 2:28 in N.T.), sometimes of mere festive joy, Genesis 31:27, sometimes of religious gladness, Deuteronomy 28:47. Although St. Paul could not have used it here as it is employed in Acts 2:28, yet he might perhaps have used it as a kind of transition word to lead his hearers on to a deeper gladness of heart, a richer gift of God than corn and wine, cf. Psalms 4:7, and for the phrase ἐμπ. εὐφροσ. Isaiah 29:19, Sirach 4:12. It may well be that whilst we have in this address the germ of the thoughts afterwards developed in Romans 1:18; Romans 1:23, etc., St. Paul did not press his argument on this occasion as in his Epistle, but took the first step to arrest the attention of his hearers by an appeal to the goodness, not to the severity, of God—the goodness which leadeth to repentance. It has been thought that the words οὐρ. ἡμῖν διδούς κ. τ. λ. are rhythmical, and may have been some familiar fragment of a song, or a citation from a Greek poet, in which the Apostle expressed his thoughts; others have maintained that they may have formed part of the hymn sung in the procession for the sacrifice, and that St. Paul made the words his text; see Humphry, in loco; Farrar, St. Paul, i., p. 384; Felten, in loco; but it may be fairly said that the O.T. language was in itself quite sufficient to suggest the Apostle’s words. On the remarkable parallels between this speech and the sayings of Pseudo-Heracleitus in his letters see Gore, Ephesians, p. 253 ff., but see also Bernays, Die Heraklitischen Briefe, p. 29.— πάντα τὰ ἔθνη: “all the Gentiles,” R.V., the words divided mankind into two classes, but there was the same Lord over all, Romans 3:29.— ἐν ταῖς παρῳχ. γενεαῖς: “in the generations gone by,” R.V. παρῳχ.: not in LXX or Apocrypha, but classical, and used also by Josephus.— εἴασε (cf. Acts 17:30, Romans 3:25-26) … πορεύ. ταῖς ὁδοῖς αὐτῶν, i.e., without summoning them as now to repent, cf. for the combination Acts 9:31, and for the expression 2 Corinthians 12:18, Judges 1:11, James 5:20 (in classical Greek cf. Thuc., iii., 64, ἄδικον ὁδὸν ἰέναι), cf. also the contrast between God’s ways and the wilfulness of Israel in the past, Psalms 81:13 and previous verses, expressed in the same phraseology.

Verse 17
Acts 14:17. καίτοιγε, see critical notes. If we read καίτοι the word is only found in the N.T. here and in Hebrews 4:3; used here as an adversative conjunction; see Simcox, Language of the N. T., p. 168, and further Blass, Gramm., pp. 242, 264; Viteau, Le Grec du N. T., p. 118 (1893); see 4 Maccabees 2:6.— ἀμάρτυρον: not in LXX or Apocrypha; only here in N.T., but in classical Greek, and also in Josephus, see instances in Wetstein. This witness is not as at Athens, Acts 17:27, Romans 2:15, to man’s consciousness and conscience, but rather to God’s presence in nature, cf. for the expression LXX, Ps. 88:37, ὁ μάρτυς ἐν οὐρανῷ πιστός, and Pseudo-Heracleitus, letter iv., where the moon is spoken of as God’s οὐράνιος μαρτυρία; see below on Acts 14:17.— οὐκ ἀφῆκεν: non reliquit sed sivit (Blass).— ἀγαθοποιῶν, see critical notes. Neither ἀγαθουργέω nor ἀγαθοεργέω, 1 Timothy 6:18, occur in classical Greek or LXX. T.R. uses the more familiar word; found three times in Luke’s Gospel and elsewhere in N.T., and also a few times in LXX (in different senses), but not in classical Greek; see Plummer on Luke 6:33, and Hatch, Essays in B. G., p. 7.

Verse 18
Acts 14:18. μόλις: used only by Luke and Paul (with one exception of a quotation, 1 Peter 4:18), Luke 9:39, W.H(270); four times in Acts, and Romans 5:7.— κατέπαυσαν τοῦ μὴ, Acts 10:47, Burton, N. T. Moods and Tenses, pp. 159, 184.

Verse 19
Acts 14:19. ἐπῆλθον δὲ: on readings to account for the interval see critical notes. Nothing in the narrative forbids some kind of interval, whilst nothing is said as to its duration.— ἰουδαῖοι: a proof of their enmity in that they undertook a long journey of some one hundred and thirty miles.— πείσαντες τοὺς ὄ.: mobile vulgus. The change in their attitude need not surprise us, cf. the fickleness of the inhabitants of Malta, Acts 28:6, and, more notably still, the change of feeling in the multitudes who could cry Hosannah! and Crucify! The Scholiast, Homer, Il., iv., 89–92, has ἄπιστοι γὰρ λυκάονες, ὡς καὶ ἀριστοτέλης μαρτυρεῖ. These Jews may have received help from their fellow-countrymen, some few of whom were resident in Lystra, Acts 16:1, or possibly, as McGiffert suggests, it may have been easy to incite the populace against Paul and Barnabas, because of the Apostles’ rejection of the divine honours offered to them. But probably the persuasion implies that they influenced the multitudes to regard the miracle, the reality of which they could not dispute, as the work not of beneficent gods but of evil demons. The form of punishment, λιθάσαντες, would seem at all events to point to Jewish instigation, although the stoning took place not outside but inside the city, cf. 2 Corinthians 11:25, 2 Timothy 3:11, and Wendt (1888), p. 318, as against Zeller. In Galatians 6:17 the Apostle may allude to the scars marked on him by these same people (Ramsay, Zahn), cf. also Clem. Rom., Cor(271), Acts 14:6. λιθασθείς: “Uti Paulus prius lapidationi Stephani consenserat: ita nunc veterem culpam expiat, 2 Corinthians 11:25” (Wetstein). On the undesigned coincidence between this narrative and the notice in 2 Tim. cf. Paley, Horæ Paulinæ, xii., 5. Hilgenfeld refers this verse to his “author to Theophilus,” but the change in the multitude and the hatred of the Jews are not surprising, but perfectly natural.— ἔσυρον: perhaps as a last indignity, cf. Acts 8:3, Acts 17:6.— νομίσαντες: St. Luke’s words do not require us to infer that St. Paul was rendered lifeless, and we need not suppose that he was more than stunned. But at the same time the narrative undoubtedly leads us to recognise in St. Paul’s speedy recovery from such an outrage, and his ability to resume his journey, the good hand of God upon him. We may again notice St. Luke’s reserve in dwelling on the Apostle’s sufferings, and his carefulness in refraining from magnifying the incident.

Verse 20
Acts 14:20. κυκλ.: Bengel says “tanquam sepeliendum,” and others have held the same view, but the word need not imply more than that the disciples surrounded him, to help if human aid could profit, and to lament for him in his sufferings. Amongst the mourners the youthful Timothy may well have found a place. On Timothy’s means of knowing of the Apostle’s sufferings here narrated see Paley, Horæ Paulinæ, u. s.— μαθητῶν: the Apostles’ work had not therefore been unsuccessful: there were converts willing to brave persecution, and to avow themselves as disciples.— τῇ ἐπαύριον: the journey to Derbe was one of some hours, not free from risk, and the mention of Paul’s undertaking and finishing it on the morrow indicates how wonderfully he had been strengthened in his recovery. The word is found ten times in Acts, and not at all in Luke’s Gospel, but cf. αὔριον Luke 10:35, Acts 4:5 only; Hawkins’ Horœ Syn., p. 144. It occurs three times in chap. 10, no less than in the second half of the book.— σὺν τῷ β.: apparently he had been free from attack, since Paul was the chief speaker, and consequently provoked hostility.

Verse 21
Acts 14:21. ωὐαγγελ.: continuous preaching, present participle, and the result, many disciples; not “having taught many,” A.V., but “had made many disciples,” R.V., cf. Matthew 28:19. No doubt they pursued the same course as at Lystra, and again we have direct proof that the teaching of the Gospel was not in vain: it is therefore quite unwarrantable to suppose that Paul’s speech at Lystra indicates the powerlessness of the message of the Gospel in contact with deep-rooted heathenism (Bethge); in Acts 14:22-23 we have abundant proof that Paul had not limited his first preaching in Lystra to truths of natural religion, for now on his return the disciples are bidden ἐμμένειν τῇ πίστει, and they are commended to the Lord, εἰς ὃν πεπιστεύκεισαν, “on whom they had believed”. No persecution is mentioned at Lystra, with which cf. 2 Timothy 3:11.— ὑπέστρεψαν: how they were able to do this after they had been recently expelled, cf. Ramsay, Church in the Roman Empire, p. 70 ff., and McGiffert, Apostolic Age, pp. 190, 191—no permanent disability could be inflicted on them by the magistrates, and the person expelled might return after a little, especially if new magistrates had been appointed in the interim. Moreover, on their return journey the Apostles may have refrained from open and public preaching, and devoted themselves rather to the organisation of the Christian communities. (There is therefore no ground for Hilgenfeld’s and Wendt’s reference of Acts 14:19 to a different source from the verse before us.) At the same time the courage of the Apostle is also noteworthy: “neque enim securum petit, ubi instar emeriti militis otio fruatur, sed etiam repetit loca, in quibus paullo ante male tractatus fuerat,” Calvin.

Verse 22
Acts 14:22. ἐπιστηρίζοντες: only in Acts, cf. Acts 15:32; Acts 15:41; for the simple verb see Acts 18:23 (W.H(272), R.V.), and Luke 22:32, and six times in St. Paul’s Epistles, frequent in LXX, but not in any similar sense, although for the simple verb cf. Psalms 51:12 (Psalms 50:12— ἐμμένειν, Galatians 3:10, Hebrews 8:9, two quotations: in the former, with the simple dative; in the latter, with ἐν; several times in LXX, and with both constructions, cf. Xen., Mem., iv., 4.— τῇ πίστει: subjective or objective, as a feeling of trust, or a belief, a creed? That it was used in the latter sense by St. Paul we cannot doubt, in such passages as Colossians 1:23, 1 Timothy 5:8 (cf. 1 Peter 5:9, Judges 1:3; Judges 1:20), and St. Luke may have used the word in this latter sense in recording the incident. But cf. also Acts 6:7, Acts 13:8, where the word may be used, as perhaps here, in a kind of intermediate stage.— ὅτι, cf. Acts 11:3, Acts 15:1, we have the language of the preachers themselves, but it is precarious to conclude that ἡμᾶς includes the presence of the author of the book, St. Luke himself. The ἡμᾶς may simply mean that the speakers thus associated themselves with their hearers, and drew a general lesson similar to that drawn by St. Paul in 2 Timothy 3:12, as he looked back upon these same sufferings at the close of his life. The teaching thus expressed may have struck deep root in the heart of one of St. Paul’s hearers—why not Timothy?—and have been repeated by him to St. Luke as the Apostle had uttered it; see further in its bearing on the date, Ramsay, St. Paul, p. 123. Alford’s note strongly maintains that Luke himself was present, see in loco and also Proleg., pp. 6, 7. On the possibility that the words contain an Agraphon of the Lord see Resch, Agrapha, pp. 148, 278, and cf. Epist. Barn., vii., 11.— θλίψεων, cf. Acts 20:23, quite a Pauline word, not used by Luke at all in his Gospel (five times in Acts), cf. 1 Thessalonians 3:3; 1 Thessalonians 2:12, and Epist. Barn., u. s. On St. Paul’s reference to “the kingdom of God,” sometimes as future, sometimes as actually present, see Witness of the Epistles, p. 311, note (1892).

Verse 23
Acts 14:23. χειροτονήσαντες δὲ αὐτοῖς πρεσβ., see above, Acts 10:41, where the compound verb is used, “chosen of God,” ὑπὸ θ. The simple verb is only used here and in 2 Corinthians 8:19 : lit(273), to elect by popular vote, by show of hands, but it is by no means a word of certain meaning, and came to be used, as Ramsay admits, in the sense of appointing or designating. Here evidently the word is not used in the literal sense given above, as Paul and Barnabas appoint, and that the idea of popular election did not necessarily belong to the word, at least in later Greek, is evident from Josephus, Ant., vi., 13, 9, τὸν ὑπὸ τοῦ θεοῦ κεχειροτονημένον βασιλέα: cf. Acts 13:2; Acts 13:2, of the appointment of Jonathan as high priest by Alexander. On the later use of the word, of which there is no early trace, as referring to the stretching out of the bishop’s hands in the laying on of hands, cf. “Ordination” (Hatch, Dict. of Chr. Ant., ii., p. 1501 ff.). Blass takes the word here as = καθιστάναι, and compares Titus 1:5, although he thinks that nothing is said here about the mode of election, and that the Church may have had some share in it. So too Ramsay compares the same passage, Titus 1:5, and concludes that St. Paul doubtless followed there the same method which he followed here, a method in which the votes and voices of each congregation were considered, cf. 2 Corinthians 8:19. But the office to which Luke was appointed in 2 Cor., l. c., was not an office which involved ordination, and we could not argue from it alone to the method of the appointment of elders in the passage before us. At the same time it may be fully admitted that the Church was not without some share in the election of the elders, and it must not be forgotten that, in the case of the Seven, the Church had elected, and the Apostles had ordained, Acts 6:3. In Clem. Rom., Cor(274), xliv, whilst the Apostles took care to secure that after their death distinguished men should appoint presbyters and deacons, yet the latter were elected with the consent of the whole Church, and they were exposed, as it were, to the judgment of the Church (see on this voice of the Church, Moberly, Ministerial Priesthood, p. 89, and Gore, Church and the Ministry, p. 100 ff.). If we compare the language of Acts 6:3, Titus 1:5, Clem. Rom., Cor(275), xlii. 4, xliv. 2, 3, and the use of the verb καθίστημι in each, it would seem that the κατάστασις was throughout reserved to the Apostles or their representatives, whilst the Church, if not always selecting, may at least be regarded as consenting, συνευδοκησάσης τῆς ἐκκλησίας πάσης, Clem. Rom., u. s., xliv. 3; see “Bishop” (Haddan), Dict. of Chr. Ant., i., p. 213. But, further, in the passage before us it is not impossible that the choice as well as the ordination of the presbyters may be referred to Paul and Barnabas, cf. the pronoun αὐτοῖς: “having appointed for them,” and in newly founded communities it was not unnatural that the Apostles should exercise such choice and authority. On the use of the verb in the Didaché, xv., 1, and its compatibility with ordination in accordance with Apostolic practice and injunction, see Gore, Church and the Ministry, p. 281; and further. Church Quarterly Review, 42, p. 265 ff., on the strictures passed by Loening, Die Gemeindeverfassung, 61, 62.— κατʼ ἐκκλησίαν, “in every Church,” distributive, Acts 2:46, Acts 5:42, cf. Titus 1:5, Clem. Rom., Cor(276), lxii., 4. On the spread of Christianity in Asia Minor see additional note at end of chapter.— προσευξ. μετὰ νησ.: Ramsay, St. Paul, p. 122, speaks of the solemn prayer and fasting which accompanied the appointment of the elders, and of this meeting and rite of fasting, as the form permanently observed, cf. Acts 13:1-3. The two participles χειροτ. and προσευξ. evidently refer to the appointment, and not to the subsequent commendation. See also Harnack, Proleg. to Didaché, p. 148; and on the other hand, Overbeck, Wendt, Weiss, Zöckler.— παρέθεντο, Acts 20:32, cf. Luke 12:48; Luke 23:46, 1 Peter 4:19, cf. 1 Timothy 1:18, 2 Timothy 2:2 (in no parallel sense in the other Evangelists). In the first three passages above used as here of solemn committal to God; also of giving into another’s charge or keeping, cf. παραθήκη, 1 Timothy 6:20, 2 Timothy 1:12; 2 Timothy 1:14. In classical Greek of money or property entrusted to one’s care. In Tobit 10:12 (cf. Acts 1:14, Acts 4:1; Acts 4:20) both verb and noun are found together, παρατίθεμαί σοι τὴν θυγατέρα μον ἐν παραθήκῃ (see Hatch and Redpath).— αὐτοὺς may refer to the believers in general, cf. Hort, Ecclesia, p. 66.— τῷ κ., i.e., Christ, as the πιστεύω indicates: the phrase πιστ. εἰς, or ἐπί τινα, is peculiarly Christian, cf. Lightfoot on Galatians 2:16.

Verse 24
Acts 14:24. διελ. τὴν π. “having made a missionary journey through Pisidia,” see above on Acts 13:6. Here it seems clearly implied that Pisidian Antioch was not in Pisidia, see above on Acts 13:14, and Ramsay, St. Paul, p. 124.

Verse 25
Acts 14:25. καὶ λ. ἐν πέργῃ τὸν λόγον: in the beginning of their journey they probably made a slight stay at Perga, but without preaching there—possibly for the reason mentioned above which prompted them to hurry on to Antioch, and possibly because, as C. and H. (so Felten) think, the inhabitants at the time of the Apostles’ first visit were all leaving Perga for the cool mountain districts, their summer retreats, whereas on the return journey of the missionaries Perga would again be full (C. and H., pp. 131, 158, smaller edition).— ἐν π., see critical notes.— κατέβησαν, went down, i.e., to the sea coast where Attalia lay, cf. Acts 16:8 (Acts 13:4), Jonah 1:3, so in classical Greek ἀναβαίνω, to go up from the coast.— ἀττάλειαν: mentioned because it was the harbour of embarkation, and so called from Attalus II. Philadelphus, king of Pergamus, its builder, B.C. 159–138; is a port for the trade of Egypt and Syria, Strabo, xiv., 4. It bears the modern name of Adalia, and until quite recent days it was the chief harbour of the south coast of Asia Minor. See B.D.2, and Hastings’ B.D., “Attalia” (Ramsay). The distance from Perga was about sixteen miles, and the travellers would reach it across the plain: formerly they had gone up the Cestrus to Perga, and probably they now go to Attalia to find a ship for Antioch. See Hackett, in loco, and C. and H.

Verse 26
Acts 14:26. κἀκεῖθεν, cf. Acts 7:3, and Luke 11:53, in six other places in Acts in a local sense as here, only once elsewhere in N.T., in Mark 9:30, in same sense; see also Acts 13:21.— ᾖσαν παραδεδομ.: “they had been committed,” R.V., in Acts 15:40 “commended”; in both passages A.V. “recommended,” a rendering which has changed its meaning; only in these two passages in this sense, but cf. 1 Peter 2:23 (John 19:30).— ὃ ἐπλήρωσαν, cf. Acts 12:25, Acts 13:25, still, as hitherto, St. Paul found the χάρις of God “sufficient”.

Verse 27
Acts 14:27. συν. τὴν ἐκκλ., cf. Acts 15:30, as was natural, for they had been sent out by them.— ἀνήγγειλαν: Acts 15:4 (Acts 20:20; Acts 20:27), lit(277), to carry back tidings (so in classical Greek, as from a less to a greater), cf. 2 Corinthians 7:7; used here as in Æschylus, Xen., Polyb., of messengers reporting what they had seen or heard (Grimm). Blass takes it as simply = ἀπαγγέλλω as in LXX and later Greek.— ὅσα: “how many (or ‘how great’) things”.— μετʼ αὐτῶν, i.e., on their behalf; cf. Acts 15:4, Luke 1:58; Luke 1:72; Luke 10:37, cf. 1 Samuel 12:24, Psalms 126:2-3, Hebrew עָשָׂה עִם, Psalms 119:65, and cannot = per ipsos, which would require διά—the phrase may therefore be described as a Hebraism; it occurs only in Luke; Friedrich, p. 33.— ὅτι ἤνοιξε … θύραν: a striking coincidence with St. Paul’s use of the same metaphor elsewhere, cf. 1 Corinthians 16:9, 2 Corinthians 2:12, Colossians 4:3, and cf. Revelation 3:8. St. Paul’s Galatian Epistle clearly shows that his missionary work in Galatia had met with much success, and that the Churches now founded held a large place in his affections, cf. Galatians 4:14-15. Enough had been accomplished, even if all his desires were still unfulfilled, to make him eager for a continuation of the work to which he had been called as an Apostle of the Gentiles, see McGiffert, Apostolic Age, pp. 191, 192; Hort, Ecclesia, p. 66: “perhaps the greatest epoch in the history of the Ecclesia at large”: Spitta refers the whole verse to his Redactor, p. 171.

Verse 28
Acts 14:28. χρόνον οὐκ ὀλίγον: only in Acts, where it occurs eight times, cf. Acts 12:18, etc.; on the length of time thus spent see “Chronology of the N.T.,” Hastings’ B.D., and also Ramsay, Church in the Roman Empire, p. 74, with which cf. Lewin, Fasti Sacri, p. 288.

Additional Note.—In chapters 13 and 14 many critics find the commencement of a new source, a belief based to a great extent upon the view that Barnabas and Saul are here introduced as if they had not been previously mentioned. But whilst some description is given of each of the remaining persons in the list (Acts 13:1), nothing is added to the name of Barnabas or of Saul, so that it seems quite permissible to argue that these two are thus simply mentioned by name because they were already known. It is therefore not surprising to find that some writers, e.g., Hilgenfeld, regard these chapters as part of a previous source, so too Wendt, Spitta, Jüngst. Others see in these chapters a separate document, possibly not used again by the author of Acts; a document composed by a different hand from that to which we owe the “We” sections, and incorporated by the author of the whole book into his work (McGiffert). Others again see in these same chapters the commencement of a Travel-Document, containing not only these two chapters, but also the later journeys of St. Paul, coming to us from the same hand as the “We” sections, and from the same hand as the rest of the book (Ramsay). It is disappointing to find how Clemen, while referring 13, 14 to his good source, Historia Pauli, goes even further than Spitta in breaking up the different parts of the narrative: e.g., Acts 14:8-11, we owe to the Redactor Judaicus, and Acts 14:19-20; Acts 14:22 b, 23 in the same chapter to the Redactor Anti-Judaicus. (See on the whole question Hilgenfeld, Zeitschrift für wissenschaft. Theol., 1e Heft, 1896; Wendt (1899), p. 225, note; Zöckler, Apostelgeschichte, pp. 243, 244 (second edition).) It is no wonder in face of the unsatisfactory attempts to break up these chapters, or to separate their authorship from that of the rest of the book, that Zahn should maintain that a man like Luke needed for the composition of chapters 13–28 no other source than his recollections of the narratives recited by St. Paul himself, or of the events in which he, as St. Paul’s companion, had participated, Didache 1 N. T., ii., 412 (1899), cf. Nösgen, Apostelgeschichte, pp. 25, 26. Certainly the unity of authorship between the two chapters under consideration and the rest of the book seems most clearly marked in language and style: e.g., κατασείειν, Acts 13:6, only found elsewhere in N.T., Acts 12:17; Acts 19:33; Acts 21:40; ἐπαίρειν τὴν φωνήν, Acts 14:11, only elsewhere in N.T., Luke 11:27, Acts 2:14; Acts 22:22; παραχρῆμα, Acts 13:11, elsewhere in N.T., ten times in Luke’s Gospel (only twice in St. Matthew, and not at all in the other Evangelists), Acts 3:7; Acts 5:10; Acts 12:23; Acts 12:16 :(26), 33; ἧ, with participle, Acts 13:48, Acts 14:7; Acts 14:12; Acts 14:26; δή Acts 13:2; ἄχρι, Acts 13:6; Acts 13:11; ἱκανός with χρόνος, Acts 14:3, elsewhere in N.T. in Luke only, and eight times in Acts in all parts; ἀτενίζειν in Acts 13:9 and Acts 14:9 and the frequent recurrence of τέ in both chapters. It is also perhaps worthy of observation that out of some twenty-one words and phrases found only in the “We” sections, and in the rest of Acts (Hawkins, Horæ Synopticæ, p. 151), six occur in these two chapters, and two of them twice: ἀποπλέω, Acts 13:4, Acts 14:26; διατρίβω with accusative of time, Acts 14:3; ἔξειμι, Acts 13:42; ἡμέραι πλείους, Acts 13:31; προσκέ κλημαι with accusative, Acts 13:2; Acts 13:7; ὑπονοέω, Acts 13:25. On the position of these two chapters relatively to chap. 15 see below.

Additional note on Acts 14:23.—On the rapid spread of Christianity in Asia Minor see Ramsay, Cities and Bishoprics of Phrygia, i., pp. 87, 94, 95, 135–137, and Church in the Roman Empire, pp. 161, 397. The old nature religion with its negation of moral distinctions and family ties was doomed, a religion which on the one hand made woman the head of the family, and on the other hand compelled her to a so-called sacred service which involved the surrender of all which in a civilised community womanhood held most dear. The strength of the old ritual, however, was so great that it seems to have been maintained in Phrygia even after a higher type of society became known in the Roman period. But with the growth of Roman organisation and educational influences the minds of men were at least prepared for new ideas, and at this juncture St. Paul came preaching a gospel of home life, of Christian purity; and wherever higher social ideas had already penetrated he found converts disposed to follow his teaching as “a more excellent way”. In connection with the wide spread of Christianity in Asia Minor see also Orr, Some Neglected Factors in the Study of the Early Progress of Christianity, p. 48 ff. (1899).

