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ABSTRACT
The Christian doctrine of Salvation (Gr. Sōtēria) moves between two hermeneutical poles. The first
is the universal human need for deliverance, anchored in the split nature of human existence. The
second is the appearance of the Saviour in history, who mediates the actual salvation human beings
need. These two poles are captured prominently in the literary corpus of Luke. Thus, several
notable New Testament scholars have indicated that ―salvation‖ lies at the centre of Luke‘s Gospel,
and it represents the dominant idea of his message. That Luke has a great deal of emphasis placed
on this theme has amply been studied by scholars in its various dimensions. But, no scholar has yet
given any attention to discover the underlying factors that motivated Luke to develop the theme in a
way that no other Evangelist had done. This oversight has seriously affected the way one
understands the content, scope and the reception of salvation in Luke‘s Gospel. Accordingly, the
main task of this research was to investigate Luke‘s unique interest in the concept of salvation as
well as identify the underlying factors that influenced the development of the concept. The specific
objectives of the thesis include to: (i) critically examine, through exegetical analysis, the Lucan
Sōtēria concept and its word-group, namely, Sōzō, Sōtēr and Sōtērion as they are used by Luke in
their various texts and contexts, with a view to determining both the distinctive nature of its usage
and meaning of the concept, (ii) discover the motivating factors for Luke‘s unique interest in the
concept, (iii) explore and describe the understanding as well as the way and manner Sōtēria concept
in Luke has influenced the Ibibio people of South-South geo-political zone of Nigeria in concrete
terms. The method adopted in this study was basically hermeneutical and descriptive. In order to
achieve the objectives of the study, the exegetical tool of historical-critical methodology was used.
Primary data were obtained through oral interview and observation of relevant segments of the area
of study. The secondary data were drawn mainly from relevant literature, such as Bible dictionaries,
Expository commentaries, Journal articles and monographs. At the end, all data collected were
subjected to hermeneutical and descriptive analysis. The result of the findings shows that Luke was
more interested in the theme of salvation than all other Evangelists, hence, his frequent and
distinctive use of the term Sōtēria to underscore the salvific mission and ministry of Jesus. Arising
from this, the Lucan salvation idea is coherent, integral, broad and comprehensive. It takes into
account the total needs and exigencies of human existence, involving individuals as well as society;
soul and body; present and future dimensions. In Luke, salvation meant wholeness and participation
in the reign of God, which involves living life as God intends it. Salvation is not merely a synonym
for forgiveness; it refers to a broader idea of rescue and deliverance. Throughout his life Jesus saved
people in a variety of ways: he brought healing, forgiveness, wholeness, and restoration. Luke‘s
tribal descent as a ―Gentile‖, his medical profession as well as his association with St. Paul were the
motivating factors for his unique interest in the concept. The African cum Ibibio worldview and
concept of salvation is holistic, largely anthropocentric as well as ‗this-worldly‘. In all, Luke‘s
conception of salvation provides a helpful point of departure towards a comprehensive
understanding of salvation that is relevant to the contextual aspirations of Africans, in general, and
the Ibibio, in particular.
LIST OF ABBREVIATIONS USED IN THIS STUDY
8

ABC

Anchor Bible Commentaries

ABD

Anchor Bible Dictionary

AIC

African Indigenous Churches

BAGD

A Greek-English Lexicon of the New Testament and Early Christian Literature

BAR

Biblical Archeological Review

BEDBT

Baker's Evangelical Dictionary of Biblical Theology.

CBQ

Catholic Biblical Quarterly

DJHG

Dictionary of Jesus and His Gospels

EBC

Expository Bible Commentary

Ev. Th

Evangelische Theologie

Exp. T.

Expository Times

IDB

The Interpreter‘s Dictionary of the Bible

ISBE

International Standard Bible Encyclopedia (Bible Works Version)

JBL

Journal of Biblical Literature

JETS

Journal of the Evangelical Theological Society

JRT

Journal of Religious Thought

JSNT

Journal for the Study of New Testament

JTS

Journal of Theological Studies

LXX

Septuagint

NABIS

Nigerian Association for Biblical Studies

NASB

New American Standard Bible

NBD

New Bible Dictionary

NEB

New English Bible

NET

New English Translation, Second Beta Edition

NICNT

New International Commentary on the New Testament
9

NIDNTT New International Dictionary of New Testament Theology
NIGTC

New International Greek Testament Commentary

NIV

New International Version

NRSV

New Revised Standard Bible

NT

New Testament

NTS

New Testament Studies

OT

Old Testament

RSV

Revised Standard Version

SBL

Society for Biblical Literature

SJT

Scottish Journal of Theology

SNTSMS Society for New Testament Studies Manuscripts
TDNT

Theological Dictionary of the New Testament

TDOT

Theological Dictionary of the Old Testament

WBC

Word Biblical Commentary

WDBR

Wordsworth Dictionary of Beliefs and Religions

WTWB

Westminster Theological Wordbook of the Bible

10

LIST OF TABLES
Table 1: Occurrence of the Sōtēria word-group in the NT

-

-

-

160

Table 2: Occurrence of the Sōtēria word-group in the Gospels

-

-

-

168

Table 3: The usage of Sōtēria word-group in Luke -

-

-

-

212

11

-

-

TABLE OF CONTENTS
Requirement Page

-

-

-

-

-

-

-

-

-

i

Approval page -

-

-

-

-

-

-

-

-

-

ii

Declaration

-

-

-

-

-

-

-

-

-

-

iii

Certification -

-

-

-

-

-

-

-

-

-

iv

Dedication

-

-

-

-

-

-

-

-

-

v

Acknowledgements

-

-

-

-

-

-

-

-

-

vi

Abstract

-

-

-

-

-

-

-

-

-

viii

List of Abbreviations used in this Study

-

-

-

-

-

-

ix

List of Tables -

-

-

-

-

-

-

-

-

-

xi

Table of Contents

-

-

-

-

-

-

-

-

-

xii

-

-

CHAPTER ONE: INTRODUCTION
1.1

Background to the Study

-

-

-

-

-

-

-

1

1.2

Statement of the Problem

-

-

-

-

-

-

-

4

1.3

Aims of the Study

-

-

--

-

-

-

-

-

8

1.4

Methodology -

-

-

-

-

-

-

-

-

9

1.5

Scope of the Study

-

-

-

-

-

-

-

-

12

1.6

Significance of the Study

-

-

-

-

-

-

-

14

Endnotes
CHAPTER TWO: LITERATURE REVIEW
2. 0

Introduction

-

-

-

-

-

-

-

-

-

19

2.1

Importance of the Concept

-

-

-

-

-

-

-

19

2.2

Luke and the History of Salvation

-

-

-

-

-

-

21

2.3

Salvation as Luke‘s Central Purpose -

-

-

-

-

24

2.4

The Prominence of Sōtēria Concept in Luke

-

-

-

26

2.4.1

In the Christological Titles

-

-

-

-

-

29

2.4.2

Salvation and the Atonement -

-

-

-

-

-

30

2.4.4

The Covenant, Community and Salvation

-

-

-

-

32

2.4.5

Salvation, Repentance and Forgiveness

-

-

-

-

32

2.4.6

Salvation, Sin and Sinners

-

-

-

-

-

-

40

2.4.7

Salvation and Faith

-

-

-

-

-

-

44

-

12

2.4.8

Salvation, the Kingdom of God and Eschatology

-

-

-

47

2.4.9

Salvation and Discipleship

-

-

-

-

-

-

52

2.5

Salvation in the African Context

-

-

-

-

-

-

55

2.6

Christianity in Ibibio-land

-

-

-

-

-

--

-

57

2.7

Summary of Literature Review

-

-

-

-

-

-

59

Endnotes
CHAPTER THREE: THE SITZ IM LEBEN OF SOTERIA CONCEPT IN LUKE
3.0

Introduction

-

-

3.1

The Literary Background

-

-

-

-

-

-

-

69

-

-

-

-

-

-

-

73

3.1.1

The Author and Dating of Luke

--

-

-

-

-

74

3.1.2

Luke‘s Target Audience

--

-

-

-

-

-

76

3.1.3

Purpose of the Gospel -

-

-

-

-

-

-

79

3.2

Historical/Political Background

-

-

-

-

-

-

82

3.3

The Socio-Cultural Background

-

-

-

-

-

-

86

-

-

-

-

-

-

-

88

-

-

-

-

-

-

-

94

-

-

-

-

-

-

96

-

-

-

-

-

97

-

-

-

-

-

98

3.3.1

The People

-

3.3.2

Clothes and Shoes

3.4

The Socio-Economic Background

3.5

The Religious/Theological Background

3.5.1

Early Religious Pluralistic Society

3.5. 2

Jewish Religious Groups: The Sadducees and Pharisees

-

-

99

3.5.3

The Expectation of Messiah as Redeemer

3.6

Summary

-

-

-

-

-

-

-

-

-

104

-

-

-

-

105

Endnotes
CHAPTER FOUR: THE MOTIVATING FACTORS BEHIND LUKE’S UNIQUE
PORTRAIT OF JESUS
4.0

Introduction

-

-

-

-

-

-

-

-

-

115

4.1

The Presentation of Jesus as Saviour in the Other Gospels -

-

-

115

4.2

Luke‘s Unique Presentation of Jesus as Saviour

-

-

-

-

117

4.2.1

In the Birth Narratives

-

-

-

-

-

-

118

4.2.2

In the Miracle Accounts

-

-

-

-

-

-

122

4.2.3

In Jesus‘ Teaching Ministry (The Parables) -

-

-

-

125

13

4.2.4

In Jesus‘ Concerns for the Marginalized

-

-

-

-

126

4.2.5

Luke‘s Non-Sentimental Presentation

-

-

-

-

128

4.3

Possible Motivating Factors Behind Luke‘s Unique Presentation of Jesus

129

4.3.1

The Factor of Luke‘s Profession as a Medical Doctor

-

-

130

4.3.1.1

The Influence of His Medical Profession

-

-

-

-

134

4.3.1.1(a)

Luke‘s Tenderness

-

-

-

-

135

4.3.1.1(b)

Luke‘s Use of Medical/Scientific Terminology

-

-

-

137

4.3.2

The Factor of His Association with Paul

-

-

-

143

4.3.3

The Factor of Luke‘s Descent as ―Gentile‖ -

-

-

-

147

-

-

-

151

4.4

Summary

-

-

-

-

-

-

-

-

-

Endnotes
CHAPTER FIVE: ANALYSIS OF THE LUCAN SŌTĒRIA WORD-GROUP:
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CHAPTER ONE
INTRODUCTION
1.1

Background to the Study
There is in Luke‘s Gospel a frequent and distinctive use of the term Sōtēria (salvation) to

underscore the mission and ministry of Jesus Christ. In the Gospel, Luke demonstrates that
‗salvation‘, as well as its attendant ideas of repentance and forgiveness of sins, is central and
significant.1 For instance, he is the only Synoptic Evangelist, according to Donald Carson, Leon
Morris and Douglas Moo, to use the noun Sōtēria (4) four times (1:69, 71, 77, 19:9); Sōtēriōn
twice (2:30; 3:6) and Sōtēr 'Saviour' (1:47; 2:11), and he used the verb Sōzō 'save', more than
any other book in the New Testament.2
Meanwhile, the general trend in Lucan scholarship reveals that considerable attention
over the last thirty or more years have brought to light questions regarding redaction criticism
and Luke‘s use of sources, the reliability of Luke as a historian and the relation of Acts to Paul‘s
letters and travels, the textual problems in this two-volume work as well as the theology of LukeActs. Commenting on these issues, W. C. Van Unnik says that ―in 1950 no one could have
foretold that in the next decade Luke-Acts would become one of the great storm centers of New
Testament scholarship, second only to that of the historical Jesus.‖3 Following this observation,
the older literature concentrate discussion on identifying Luke either as a historian, a theologian,
or as a literary artist. In this direction, various aspects of the characterization of Luke as
historian, theologian and artist have been explored. The representative figures in these areas
include Hans Conzelmann, I. H. Marshall, Robert Karris, H. J. Cadbury and Robert Tannehill,
among others.4 In line with these characterizations, the theme of salvation, being the focal point
of this study, falls within the Lucan theological framework.
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That Luke has a good deal to say about salvation has very well been noted by many
scholars. The key figure among these scholars is Hans Conzelmman. Conzelmman whose work
identified Luke as the author of salvation history has influenced Lucan scholarship for the past
four decades.5 Others such as S. O. Abogunrin, E. N. Onwu, Leon Morris, I. H. Marshall,
Helmut Flender as well as E. Earle Ellis, among others, are in accord with Conzelmman (though
with certain modifications). They see Luke as the theologian of Heilsgeschichte, the linkage of
salvation with historical events. For them, Luke can properly be called ―a theologian of
redemptive history.‖6 These remarks are right because the Evangelist sees God‘s salvation as
being worked out in the life, death, resurrection, and ascension of Jesus as well as in the ongoing
life of the church. He sets his story firmly in the context of secular history (Luke 2:1-2; 3:1), and
he sees God at work in all that Jesus said and did. It was in Jesus that God worked out salvation
for sinners.
Summarizing the data provided by W. C. van Unik, Ralph P. Martin indicates that
―salvation lies at the centre of Luke‘s Gospel; it represents the dominant idea of his message.‖7
Similarly, Green notes that ―Luke uses the language of salvation more than any other New
Testament writer, but employs that language in co-texts whose effect is to give salvation broad
meaning.‖8 Therefore, because salvation as a concept matters very much to Luke, it is a concept
that stands prominently in his narratives, and he is not merely interested, but more interested in
the theme than all other Evangelists. Hence, Marshall states: ―It is our thesis that the idea of
salvation supplies the key to the theology of Luke‖9
Among the African Christians, how salvation is understood and contextualized has for
long engaged the attention of scholars. Not all African theologians share the same views or
belong to the same school of thought concerning salvation. For Henry Mugabe, this is not
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surprising because, although the theme of salvation is central in Christian message, it has
assumed many facets of meaning and colorful interpretations due to the different socio-religious
backgrounds and experiences of the people.10 However, while many African Christian scholars
and theologians have, in the past decades, concentrated discussions on the many facets of
salvation, others devoted a great deal of attention to examining the nature and scope of salvation
in their respective African contexts. An exploration of these scholars‘ work would reveal that
opinions are varied, but a seeming consensus has emerged. To many scholars, the consensus is
that the African concept of salvation is holistic, integrative as well as anthropocentric. This
means that for Africans, salvation is not compartmentalized or postponed into the future and the
afterlife, rather, it is here and now. Similarly, African idea of salvation has also been described as
―this-wordly‖. This is because Africans are more concerned about their protection, restoration,
preservation, survival and the continuance of human, societal, and environmental life in this
world.11 It is in this direction that Kofi Appiah-Kubi writes, ―There is more than ample evidence
to show that the main preoccupation of many African Christians is redemption from physical
dilemmas or evil forces.‖12
How African Christians, such as the Ibibio Christians of South-South zone of Nigeria,
understand and appropriate the idea of salvation in their context forms the background to the
study. This approach takes into account the distinction between objective and subjective
experience of salvation. As noted by Roger Haight: ―A distinction has often been made between
objective and subjective or existential salvation. Objective salvation designates what God has
done in Jesus Christ for our salvation independent of us, as it were. The work of Christ, what he
did, constitutes this objective salvation, whereas subjective or existential salvation refers to the
human appropriation of this grace.‖13
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Besides, the study is a modest effort towards ―Contextual Christology‖, where attempt is
made to relate the Christian faith to the real concrete life situations and experiences of a group of
people. Chinwokwu has championed the view that Contextual Christology makes the Bible and
the Christian experience the primary tool. He contends that, ―The Bible and the Christian
experience should provide the basis of encounter and evaluation with the concrete life world of
the recipients of the Gospel…Contextualization makes faith in Jesus Christ as Saviour or
Redeemer a relevant and critical factor in the context of Africa.‖14 This position should be
welcomed because the Christian knowledge and experience should go together; each evaluating
the other. Any Christian knowledge devoid of experience in the daily life situations of the people
is as good as myth, something that may or may not have happened or may have happened once
but never again. To the African-Ibibio of South-South zone of Nigeria, biblical knowledge
comes to them as ―truth‖, as an experiential knowledge, as deliverance, something one can ―taste
and see that the Lord is good‖ (Ps 34:8). There is, however, room for improvement.
1.2

Statement of the Problem
As already noted above, scholars have amply shown that salvation is a concept that

matters very much to Luke, and that it is the central and dominant motif in his literary narratives.
However, the issues of concern to the researcher are: if theme of salvation matters so much to
Luke, what factors motivated his unique interest in the theme, and how does he make use of the
Soteria word-group in his Gospel? Again, what does salvation mean in Luke‘s Gospel, and how
can the Lucan concept of salvation be relevant to the African-Ibibio Christians of Nigeria?
Unfortunately, scholars are yet to study in a systematic way the motivating factors for the
Lucan interest and development of the concept of salvation. This oversight has seriously affected
the way one understands the content, scope and the reception of salvation in the Bible, and
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particularly, in Luke‘s Gospel. Accordingly, the underlying factors that motivated Luke‘s
emphasis on the theme of salvation as well as the meaning, scope and reception of salvation in
Luke‘s Gospel require critical examination. This researcher‘s concern is in tune with E. M. B.
Green‘s observation who says, ―It is hard to overestimate the importance of salvation in the
writings of Luke‖ but also adds that, ―It is astonishing, however, that in view of the frequency
with which Luke uses Salvation terminology, more attention has not been paid to it.‖15
Surprisingly, Green went on to treat salvation generally, neglecting to give proper attention to the
Lucan conception of salvation. Therefore, this is where the writer would like to make his
contributions.
The guiding assumption (thesis) of this study is that the researcher is calling attention to
the distinctive manner in which Luke uses the Sōtēria terminology to underscore the mission and
ministry of Jesus Christ in his literary corpus; and to propose that Luke‘s unique interest in the
theme of salvation was not unconnected with the prevailing circumstances of his time, but
especially, his background as a medical doctor, his tribal descent as a ‗Gentile‘ as well as his
association with Paul.
Discerning some of the issues that Luke‘s audience might have faced and which
motivated his writing, Hans Conzelmann pointed out in 1960 that the problem of delayed
parousia motivated Luke to develop his scheme of salvation history.16 Conzelmann‘s thesis may
seem to fit into Lucan structure, but whether Luke had any such idea of history in mind when he
wrote is a difficult question to answer. However, Conzelmann‘s theory has had great influence in
Lucan studies. Wilson, for instance, inspired by Conzelmann, advocates that the Gentile mission
was undertaken as a response of the delay in parousia.17 E. Lohse also adopts Conzelmann‘s
point of view and describes Luke as ―the theologian of salvation history‖.18
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Notwithstanding the initial acceptance, Conzelmann‘s position has not only been rejected
by modern scholars but has also not satisfactorily addressed the questions at hand. To this end, in
his work, A Critical Introduction to the Traditions of Jesus, Onwu admits that Conzelmann
overstated the issue. He says, ―Admittedly, Conzelmann overstated his argument for Luke never
intended any distinction between the ‗manifestation‘ of the kingdom in Jesus‘ ministry and its
‗coming‘ in the future‖19 Perhaps, Charles H. Talbert summarizes the position well when he said:
Lucan studies in the last twenty years have been like shifting
sands. At present, widespread agreement is difficult to find, except
on the point that Conzelmann‘s synthesis is inadequate.20
Although Conzelmann‘s thesis has been found very helpful in other respects, it has failed
to account satisfactorily for Luke‘s unique interest in the concept. There is need therefore to look
elsewhere for Luke‘s motivating factors.
Among the African Christians, the scope of salvation also requires adequate assessment.
Some African Christians have observed that following the OT conception, salvation is
understood by many Africans as freedom from hunger, poverty and life‘s threatening conditions
so that one could live a wholesome life in this world. In his work, The Concept of Salvation in
the Old Testament and in African Indigenous Churches, Samson Fatokun points out that
devotees of African Indigenous Churches (AIC) testify of salvation from oppression in the
context of deliverance from the tyranny of witches and wizards and attacks from these human
agents of fallen demons in the form of sicknesses, diseases, bad luck, joblessness, barrenness,
and other related life experiences that militate against good living.21 Consequently, the thought
of spiritual salvation, which includes, inter alia, repentance, forgiveness of sins, fellowship and
new life, appears to have retreated into the background. Although Christians are encouraged to
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desire and work for people to be free from hunger, poverty,22 and so on, Marshall rightly
observes that:
…the distinctive theological emphasis of salvation, which lies at
the center of the New Testament message, is lost. People fail to
realize that the major need of humanity is for reconciliation with
God, and that it is only when there is peace between God and
humanity that lasting peace between peoples of the world is
possible.23

Similarly, Ibibio Christian understanding of salvation has been observed to be
fragmented, narrow and singular. Sometimes, the focus is only on ―saving souls‖ to determine
the postmortem destination of the ―soul‖ of each individual. At other times, the focus is only on
what ―blessing‖ salvation brings now; in spiritual highs, financial blessing, physical healing or a
mixture of all these. Reasons for this understanding are partly due to the enduring presence of
traditional beliefs as well as the partial presentation of the Gospel by the early Missionaries who
brought the Gospel.24 But, does the biblical conception of salvation begin and end with ―Believe
in the Lord Jesus and you will be saved‖ (Acts 16:31)? Is personal salvation complete without
family and or community salvation? That appears to be the way the early missionaries presented
the Gospel. Thus, the mission churches in Ibibio-land preached about the Jesus who was
concerned with the salvation of the soul alone and guiding the soul towards its home in Heaven.
They preached about Jesus who is hardly concerned with anything else outside the sphere of the
soul and its spiritual development.
Again, the charge that African Christians seek salvation from two realms, from the Bible
and the influence of the primal worldview,25 is investigated in this work. To this end, the aspects
of continuity as well as discontinuity have been noted. The study further shows how African
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Christian experience of God‘s salvation can at once be anthropocentric as well as theocentric26 in
line with the Lucan concept of salvation as established in the study.
1.3

Aims of the Study
In the light of the above, the major aim of this research is to investigate Luke‘susage of

the concept of salvation as well as identify the underlying factors that influenced the
development of the concept. The study critically examines the usage of the term – Sōtēria and
the related terms – as they were employed by St Luke in communicating his Gospel. This also
means that the researcher has analyzed all the passages where the terms appear in the Gospel,
whether explicitly or implicitly, because this is the best way to get a sense of what salvation
means in Luke‘s Gospel. In this direction, the study has explored the meaning of the concept in
the various dimensions in which the terms are presented in the Gospel. For instance, David
Bosch, agreeing with Scheffler, indicates that ―for Luke salvation actually has six dimensions:
economic, social, political, physical, psychological, and spiritual.‖27
Through a careful analysis of the various usages of Sōtēria concept in the Gospel, the
study has attempted to show the distinctive use of the term by Luke to emphasize the dominant
focus of the mission of Jesus. This attempt has helped to provide adequate insight to a
comprehensive understanding of Lucan concept of salvation. The study has also investigated the
idea of salvation from an African traditional and African Christian perspectives. It has explored
and described the understanding as well as the manner salvation is experienced in concrete terms
among the African-Ibibio Christians of Nigeria. Further, arising from the critical examination of
Lucan salvation concept, the researcher aimed at relating its findings to the situation among the
Ibibio Christians; showing that the Lucan salvation concept provides a helpful point of departure
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towards a comprehensive understanding of salvation that is relevant to the contextual aspirations
of African-Ibibio Christians.
Thus, the specific objectives of the thesis included to:
(i) critically examine, through exegetical analysis, the Lucan Sōtēria concept and its word-group,
namely, Sōzō, Sōtēr and Sōtērion as they are used by Luke in their various texts and contexts
with a view to determining both the distinctive nature of its usage and meaning of the concept,
(ii) discover the motivating factors for Luke‘s unique interest in the concept,
(iii) explore and describe the understanding as well as the way and manner salvation is
experienced among African-Ibibio Christians of Nigeria.
1.4

Methodology
Methodology is a scientific procedure of carrying out research. In other words,

methodology is a set of principles which are adopted to specify how to reach a particular
conclusion or achieve a given objective.28 It enables researchers to focus their thought and action
on their investigation so as to improve or maximize their chances of reasoned conclusion as
objectively as possible. There are various methods of research, and each of these is determined
by the nature of research. Accordingly, this study, by its very nature, is a qualitative research. In
qualitative method, data is collected and analyzed in order to describe meaning rather than to
draw statistical inferences.29 If contrasted with quantitative research where data so collected are
expressed numerically and analyzed statistically, the level of reliability in qualitative research
may be low. But, what qualitative method loses on account of reliability it gains in terms of
validity.30 Hence, the major strength of qualitative research is that ―it is a research that allows the
data to speak for itself‖ and it is a method that requires neutrality and unbiased position of the
enquirer.31
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Generally, to achieve the aims of the study the methods adopted was hermeneutical,
descriptive and analytical. In their work, Introduction to Biblical Interpretation, William W.
Klein, Craig L. Blomberg, and Robert L. Hubbard, rightly state that the goal of hermeneutical
exegesis is to ―enable interpreters to arrive at the meaning of the text that the biblical writers
intended their readers to understand…‖32 and then correctly apply it to their lives and the lives of
others. It is their conviction that a text cannot mean what it never could have meant to its author
or his or her readers. That is why it is so important to do a good exegesis first, because this acts
as the objective point of control for how the text can be understood in the present time.
In respect of the method of investigation adopted in biblical studies, the researcher chose
to make use of the historical-critical methodology in the examination of the issues in the study.
The choice of historical-critical paradigm was basically due to its comprehensiveness. This
means that it is one which includes other approaches, such as, form, redaction and social
scientific paradigms as well as literary analysis or what is normally referred to as wordstudy/lexical analysis. The best intent of historical-critical criticism for the interpretation of
Scripture, according to DeSilva, is to bring to life as fully as possible: a) how the text was shaped
by the situations and resources contemporary with first century Christians, and b) how those first
Christians heard its message and challenge within those situations. Stating the all-embracing
nature of this methodology, DeSilva rightly notes:
The historical-critical paradigm embraces many exegetical tools,
including textual criticism, genre and literary analysis, analysis of
the historical situations presupposed by the text analysis of words
and grammar of the text, and reading a passage in light of its
literary context and philosophical, cultural and theological
background.33
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In tune with the above, the study proceeded on the position that the meaning of any
particular term is determined by how it was used in its literary as well as its cultural contexts.
This is important because any exegetical study that makes use of the word-study paradigm and
lexical analysis must proceed cautiously. This is because of the tendency to confuse word-study
with thematic study or topical study. ―Words are not concepts‖, says DeSilva, ―even though most
word- study confuse the two.‖34 Again, word- study is too narrow to substitute for thematic or
conceptual study. Similarly, concerning the normal meaning of the words in their context, Klein
opines that ―The correct interpretation of Scripture is the meaning required by the normal
meaning of the words in the context in which they occur.35 Words are the smallest units of
meaning. Each word represents an idea. Several words put together gives clearer shape to that
idea. Words are the building blocks of meaning. Thus, to do correct exegesis one must
understand that: a) Words have a range of meaning, b) Words can have overlap of meaning with
other words and thus have synonymous aspects within their total range of meaning, c) Word
meanings change over time, they do not remain fixed, and, d) Word meanings may include a
figurative aspect and they are not always literal.
In the light of the above, this study assumes a thematic or conceptual study of the Sōtēria
terminology in Luke‘s Gospel. However, an important distinction between a ―lexical concept‖
and a ―discourse concept‖ should be noted. The meaning of a lexical concept is determined by
the actual range of meaning a native speaker would be expected to attach to a word. Examples of
lexical concepts are found in Greek-English Dictionaries commonly called Lexica, singular
Lexicon. The meaning of a discourse concept, on the other hand, is derived from the discourse
surrounding the word. It is determined by the meaning generated through the larger discourse
that provides the context for a particular use of a word, and not vested in a single word in
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isolation. Linguists teach us that words have meaning only in relation to other words.
Recognizing the fact that a single word (such as the one under study) might have a number of
distinctly different senses, and not one, general overarching sense, it becomes necessary to
examine the Lucan Sōtēria word-group both as a lexical as well as a discourse concept.36
Accordingly, in obtaining relevant data, two sources shall be used. These are secondary
source and the primary source. Primary data were obtained through oral interview and
observation of relevant segments of the area of study. Attention was paid to the content of
preaching, prayers, songs, and testimonies. These were done in order to obtain first-hand data on
the manner salvation is experienced among the Ibibio Christians. The secondary data were useful
in the exegetical analysis of the Sōtēria word-group as well as the selected Lucan pericopes.
Also, the views of African scholars concerning the perception and experience of salvation in
African traditional, as well as in African Christian perspectives were reviewed. Through the use
of secondary sources which included relevant books, Journal articles, monographs, Bible
Dictionaries and Expository Commentaries the study attempted to find out the missing links as
well as tried to fill in the gaps. At the end, all data collected were subjected to analysis and
description.
1.5

Scope of the Study
Some of the best grounds regarding salvation have already been gained in the area of NT

history and theology as well as interpretation of salvation. For instance, Edward Schillebeeckx‘s
Christ: The Experience of Jesus as Lord,
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has been a major contribution to understanding the

concept of salvation in the NT. Thus, it was not within the scope of this study to develop a
theology of salvation. That is, the work was not aimed at examining Luke from systematic
theological point of view. Rather, it should be clear from the title that salvation was examined
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biblically, in close connection with the personality of Luke and the data provided in his Gospel.
While the full meaning of biblical conception of salvation could be found in conjunction with
other teachings such as grace, the Holy Spirit, the church, eschatology and spirituality, what
follows in this study is an attempt to show the contribution of Luke to the understanding of
biblical salvation through his unique interest and usage of Sōtēria word-group.
Furthermore, it is commonly acknowledged that the two-volume work of Luke - the
Gospel and Acts of the Apostles - form the Lucan narratives. DeSilva advises that it is vitally
important to read Luke in the context of the author‘s larger project. This is because one could
easily make mistaken claims about Luke and his audience.38 This, notwithstanding, only the
Gospel of Luke was examined in this study. The Acts of the Apostles did not come within the
compass of this work although in keeping with best biblical scholarship, references to the
concept of salvation in Acts of the Apostles were made whenever necessary. The examination
was further limited to Luke‘s unique interest in the concept of salvation and the way Sōtēria
terminology functions to give a clue to the author‘s medical background, his ‗Gentile‘ descent
and his association with Paul, in the various texts that the concept appears.
It was also within the scope of this study to find out how African-Ibibio Christians of
Nigeria understand and appropriate the idea of salvation in their contexts. The segment of Ibibio
Christians chosen for this study was the Pentecostal denominations, as against the mainline
historic churches and African Indigenous Churches. Two factors influenced this choice: The first
was that the rate of growth in the Pentecostal denominations, at least numerically, was by far
greater than what obtains in the mainline churches. Is the Pentecostals‘ understanding of
salvation responsible for their growth? Here, the researcher thought that there was good reason to
investigate the factors underpinning their growth. The choice, in the second place, was informed
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by the fact that the researcher was aware that an extensive study was done on a similar subject
among African Indigenous Churches in Annang-land, and Annang is the western part of Ibibioland.39 Hence, the researcher was determined to undertake a virgin study by relating the Lucan
salvation concept to the understanding and experience of salvation among the Ibibio Pentecostal
Christians.
1.6

Significance of the Study
This study is of immense benefits to the academic community, the church in Ibibio-land

and indeed the church everywhere as well as the general reader. Specifically:
i.

It is a contribution to the discussions on the issue of salvation in Lucan scholarship.
Hence, the study is an addition to the existing body of literature on the subject-matter.
Thus, the work will supply future researchers with relevant data for the issues concerning
salvation in Luke‘s Gospel and its relevance to Nigerian and African Christianity at large.

ii.

It also opens up reflections on the subject-matter in African-Ibibio Christianity. In this
direction, it has built a bridge between the biblical and African understanding of the
concept of salvation.

iii.

The subject of salvation occupies a central place in the teaching of the church and other
religions. Therefore, proper understanding of this subject is needed because it would help
free African-Ibibio people from the practices that enslave them through fear of cosmic
and material as well as human powers.

iv.

Again, adequate knowledge of salvation helps in equipping the church to participate
effectively in God‘s mission in the world. The inspiration to work for the liberation of the
oppressed; the deliverance of those at the margins of the society and seeking the
wellbeing of the society stems from one‘s experience of one‘s salvation as well as
30

knowledge of God‘s ongoing salvific work in the world. Thus, without the hope of
salvation there is really no reason to be morally upright.
v.

The study is a helpful resource for church leaders. It will help them to engage
appropriately and effectively through biblical teaching and proclamation.

vi.

It will clarify as well as deepen the readers‘ knowledge on the biblical salvation and the
various dimensions it is understood and experienced.
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CHAPTER TWO
LITERATURE REVIEW
2. 0

Introduction
The preceding chapter presented the preliminary setting on which the examination of the

Sōtēria concept in Luke‘s Gospel would be based. The importance of the chapter is underscored
by the fact that it provides the technical and methodological framework meant to guide and
direct the study. This chapter deals mainly with the review of scholars‘ works that are related to
this study. The method of review adopted here is thematic as against chronological method. This
approach was found convenient and helpful as the researcher engaged the views of scholars on
issues related to salvation.
Given the centrality of the concept of Salvation in Christian theology, a good deal of
attention has been given to it by scholars of various persuasions. The theme of Salvation being
the decisive point of engagement between theology and notions of human predicament is current
in every culture where faith lives and thinks. Hence, scholars have approached this subject from
many angles, ranging from existentialist, Marxist, to Freudian perspectives.1 As a result, scores
of literature abound along the lines of existentialist theology, liberation theology, process
theology as well as biblical theology. This study, essentially, falls within the last category.
2.1

Importance of the Concept
The subject of Salvation is one of the most important themes in the Bible—so important

that many theologians have subordinated all other themes under it. Carl Braaten also comments
that Salvation is not one of the many topics, along with the doctrine of God, Christ, Church,
Sacraments, Eschatology, and the like. It is rather the perspective from which all these subjects
are interpreted, for the sake of the Church‘s mission in the world.2 For Braaten, this means that
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when the Church and theology address the deepest human questions, they are dealing with the
theme of Salvation; even though the word is never mentioned.3
The need for Salvation is universal. Every religion presupposes that human beings need
the Salvation enshrined in their sacred mysteries. In fact, the Christian doctrine of Salvation
revolves around two hermeneutical poles. The first of the two poles is the universal human need
for Salvation, anchored in the split nature of human existence, and expressed in various symbols
and rites of all the religions. The second pole is the appearance of the Saviour in history, who
mediates the actual Salvation human beings need.4
The idea here is that it is the human predicament that makes Salvation imperative. If there
were no split, if people were already whole, there would be no need for Salvation and religions,
and Churches would simply go out of business. Thus, the world of religions is filled with images
of Salvation that intersect everyday struggle of ordinary people. Thus, there is the image of
returning to a lost state of nature, of paradise regained, and of getting back to Eden‘s garden.
There is the image of going forward to the promised land, of coming home to the new Jerusalem,
or entering a utopian heaven here on earth. There is the image of rising above this world, and
being transported into the kingdom of heaven somewhere and someday. The list of the places of
salvation is nearly endless.
In the same vein, Buthelezi claims that the doctrine of salvation is the pinnacle and corner
stone of Christian theology.5 Buthelezi is right because it is in this concept that God‘s selfrevelation and dealings with humanity are expressed. The concept brings to knowledge that God,
in Christ Jesus, decisively intervenes in human affairs. From the historical perspective, the
experience of Jesus as Saviour is the basis from which the Christian movement sprang. It arose
and continues to exist because people experience Jesus Christ as the bringer of God‘s Salvation.
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Roger Haight observes that Christology in its narrow sense defines the status of Jesus in relation
to God, and this is expressed in soteriological terms.6
Accordingly, Luke‘s Gospel captures the importance of the subject of salvation in such a
way as to merit investigation. Bovon admits that salvation lies at the center of both the Gospel
and Acts, and there is the conviction that God offers salvation to the world, therefore it is fitting
to recall the importance of this theme and its vocabulary.7
2.2

Luke and the History of Salvation
Until a few decades ago, attention focused on Luke as a good or bad historian. E.

Kasemann has stated of Luke: ―We can only understand him as an historian if we have first
understood him as a theologian.‖8 To Luke, as historian and theologian, Marshall thinks that the
best term to describe him is ―Evangelist.‖ This term, Marshall believes, includes both the others.
This is because Luke‘s purpose was not simply to write theology as such. Marshall says: the title
of evangelist which we are suggesting for him is meant to indicate that his concern was to
present the Christian message in such a way as to promote and confirm faith in Jesus. His
intention was evangelistic.‖9 Today, the fact that Luke was not writing ordinary history is
generally accepted. Luke is now regarded as one of the theologians of the New Testament who
was more interested in conveying religious and theological truth than he was in writing history.
Accordingly, scholars have made several attempts to understand the theological content
of Luke‘s Gospel. As a consequence, such efforts have brought about many hypotheses in Lucan
studies. With respect to ―Salvation‖ which is regarded as the central theme and basic thrust of the
Gospel, the work of Hans Conzelmann remains most influential. Marshall notes that
Conzelmann‘s ideas have been taken up by several Lucan scholars and even critics of his
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approach and conclusions do admit that Conzelmann‘s treatise of Luke-Acts has been extremely
fruitful for their own investigations.10
According to Conzelmann, whereas Mark offers a ―commentary of the kerygma‖ and
Matthew develops the theme of ―promise and fulfillment‖, the characteristic of Luke is that he
traces the continuous development of history of salvation. Thus, the key word in Conzelmann‘s
approach is Hielsgeschichte. This is variously rendered in English as ―the history of salvation‖,
―redemptive history‖ or ―salvation-history.‖11What then does Conzelmann refer to as salvation
history? A brief survey of what he proposed as the history of salvation in Luke is relevant to this
study because Conzelmann seems to be the only scholar who enquired into the motivating factors
for Luke‘s interest and development of the concept of salvation, albeit in a different and
mistaken dimension.
Conzelmann started his thesis from the assumption that the first Christians lived in hope
of imminent parousia of Jesus. A strong eschatological fervor animated the earliest Christians,
but this was in danger of being replaced by disillusionment as the years went by and the parousia
was delayed beyond expectation. The thought of the church had to come to terms with the new
situation; the apocalyptic excitement had to be succeeded by a faith adapted to life in a world
that went on in much the same way as it had always done. Several early theologians wrestled
with this task, and Luke occupies a prominent place among them. Luke, according to
Conzelmann, reinterpreted the eschatological content of the tradition which he incorporated in
his Gospel in such a way that the parousia lost its suddenness because Luke transferred it to the
indefinite future rather than expected at any moment.
Further, Luke altered the concept of the kingdom of God; instead of being an imminent
event it was transformed into a transcendent, heavenly reality which would become manifest at
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some unknown future time. This meant that the parousia lost its earlier significance as a key
factor in Christian hope and as a decisive motive in Christian living. A vacuum was created and
this was filled in two ways. First, the time of delay which the church was now experiencing was
not to be regarded as a period of negative significance before the parousia; it was not a time of
useless waiting to be hurried through as quickly as possible. On the contrary, it was a period of
positive content, a vital stage in a developing plan foreordained by God and in process of
fulfillment as He continued to act in history. Second, Luke drew attention to the role of the
church, guided and empowered by the Spirit, as the institution through which God works in this
present age until the parousia.
In developing this scheme, Conzelmann claims that Luke takes on the concept of history
and fits the period of the church into it. Luke regarded the world history as running from creation
to the parousia, and being divided into three periods: The period of Israel lasted up to and
included the work of John the Baptist. Then came the ministry of Jesus, conceived of as a period
free from the influence of Satan. Finally, there was the period of the church which began from
the Pentecost experience. Such is a sketch of Conzelmann‘s views regarding salvation-history in
Luke.
Expectedly, Conzelmann‘s views had both supporters as well as critics. In the next
section, a few of the reactions to his thesis would be undertaken. It would be shown that
Conzelmann recognizes that salvation is the central theme of Luke, and that his view that the
delayed parousia motivated Luke to develop the theme of salvation has been rejected by modern
scholars. This means that there is need to look elsewhere to locate the motivating factors for
Luke‘s unique interest and development of salvation concept in his writings.

39

2.3

Salvation as Luke’s Central Purpose
In his book, Grundriss der Theologie des Neuuen Testaments, the key contribution of

Conzelmann lies in his contention that the overriding theological concept that emerges from
Luke is his scheme of Salvation-history. Indentifying the delayed parousia as a pivotal problem
that faced Luke‘s community, Conzelmann believes that it is this problem that motivated Luke to
develop his scheme of Salvation history. Luke sought to eradicate the expectation of an
imminent end by positing a prolonged and divinely ordained age of the Church. In this direction,
Powell notes, ―Conzelmann believes that the starting point for understanding Luke‘s theology is
his concept of Salvation history, and that this concept in turn, is occasioned by the problem of
parousia‖12
Although scholars after Conzelmann, such as E. Lohse,13 O. Cullmann,14 E., Kasemann,15
and so on, seem to toe this line of thought, I.H. Marshall has given a different twist to the
discussion. Critiquing Conzelmann‘s position, Marshall argues, first, that the evidence suggests
that the focus of the earliest church life was the death and resurrection of Jesus rather than his
parousia. Second, the evidence is that Paul was aware of the ‗waiting‘ period before the end (e.g
I Thess. 1:10; 4:13-5:11, from an acknowledged early letter), and thus the issue of the ‗delay‘
should not be located with Luke – there was recognition of it earlier and elsewhere.16 For
Marshall, Luke‘s purpose of writing was to present the Gospel of Salvation to his readers in
order to lead them to faith or (as in the case of Theophilus) to confirm their faith.17 This means
that Luke‘s purpose was not so much to reframe the Christian message in terms of Salvation
history as to make the way of Salvation plain to his readers. Marshall states that Luke does not
operate with a principle that may be termed Salvation-historical because this motif was already a
characteristic of the theology of the earthly Church. Consequently, while Marshall admits the
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presence of Salvation –history in Luke-Act, he says: ―It is our thesis that the idea of salvation
supplies the key to the theology of Luke. Not salvation-history but Salvation itself is the theme
which occupied the mind of Luke in both parts of his work.‖18

Following

his

thesis,

Marshall explains further:
Our claim is not that Salvation is a feature unique to Lucan
theology in comparison with the rest of the New Testament, but
that it is the central motif in Lucan theology. Here, Luke is more
articulate them the other synoptic Gospels, but the theme which he
develops is one which was implicit in the earlier tradition and
which comes to expression frequently in the New Testament.19
Bovon argues that, ―to say that Luke situated Jesus‘ life in a salvation history is no doubt
correct, but to add that he inserted this Heilsgeschichte into a universal history is again an
exaggeration.20 In the same vein, E.M.B. Green has confirmed that salvation is the central
purpose of Luke‘s work. He says: ―It is hard to overestimate the importance of salvation in the
writings of Luke.‖ But, Green also quickly observes that ―it is astonishing, however, that in view
of the frequency with which Luke uses salvation terminology, more attention has not been paid
to it.‖ He then inquires briefly whether salvation may not be the key to the purpose of LukeAct.21
In what has been called, ―The Politics of salvation‖22 in Luke‘s Gospel, Salvation is the
first and the final word. Luke begins with John the Baptist‘s mission to ―go before the Lord to
prepare his ways, to give knowledge of salvation to his people by the forgiveness of their
sins‖(Luke 1:76b-77). In the final scene in his story, Paul declares, ―this Salvation of God has
been sent to the Gentiles; they will listen‖ (Acts 28:28). Forgiveness is God‘s single and allcrucial strategy or ―politics‖ for saving God‘s people, but it is not for the faint of heart. It is a call
to radical and costly life changes.
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2.4

The Prominence of Sōtēria Concept in Luke
Several NT scholars have pointed out that the theme of Salvation is central and prominent

in Luke‘s writings – the Gospel and Acts. In what follows, a review of these scholars‘ works is
undertaken. At the outset, it should be noted that in Lucan scholarship the older literature is
rooted largely in the shadows of Hans Conzelmann for more than two decades since 1954. In
recent studies, focus is on the issues that Luke‘s material itself raises, namely, his themes and
issues centering on Luke‘s purpose.23
In this direction, Nolland comments that few themes, if any, are more significant for
Luke than that of Salvation, which is ―embodied in the messiah‖ and ―in close connection with
the person of Jesus‖. Therefore, inasmuch as Luke‘s Gospel is about Jesus, it is also about the
Salvation He brings.24 It must be said that this theme is present throughout Luke‘s Gospel, even
where ‗Salvation‘ terminology is absent. Salvation is expected in the birth narratives (1:5-2:52),
heralded by John the Baptist (3:1-4:13), demonstrated in the Galilean ministry of Jesus (4:149:50), presented in the preaching and teaching of Jesus (9:51-19:44), resisted by the religious
leaders in Jerusalem (19:45-21:38), accomplished fully in the death & resurrection events (22:123:56) and announced in the post-resurrection narrative (24:1-53).25 To encounter the Saviour is
to encounter His salvation. Luke uses the language of salvation more than any other evangelists.
The noun ―salvation‖ (soteria/soterion) is found seven times (never in Mark and Matthew). Jesus
is known as the Saviour (Soter, used in 1:47, 2:11) – never in Mark or Matthew. The verb ―save‖
(Sozo) is used 17 times, sometimes in the sense of ―heal‖ but more often than not, in the spiritual
sense of ―deliverance‖ (e.g. 7:50, 8:12, 13:23, 19:10 – all unique to Luke) and there are a further
s27 uses of this word group in Acts.
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Within this framework we find the following:- (a) Jesus declaration of freedom to
captives (4:14-30), (b) his healing ministry (c) his offer of forgiveness of sins (a Lukan phrase)
see 1:77, 3:3, 24:47; cf. Acts 2:38, 5:31, 10:43, 13:38, 26:18) which is found only once in
Matthew and Mark (d) Luke‘s view of Jesus‘ death and resurrection Unlike Matthew whose
focus is mainly the Jews, or Mark whose concern is with action and power, Luke‘s particular
emphasis is that salvation is for all – Jews, Gentiles, Samaritans, the poor, the sick, the
marginalized people, women, children, tax collectors, prostitutes:- (i) the hymns of the infancy
narrative highlight that Jesus came for all (2:14, 32 unique to Luke) (ii) Jesus‘ genealogy is
traced to Adam (―the son of God‖), thus including all humankind in its care (3:38, contrast
Matthew 1:2 focusing on Abraham, the founder of the Jewish people) (iii) Luke records Jesus‘
association with the Gentiles and Samaritans a. Jesus speaks positively of the widow of
Zarephath and Naaman, both Gentiles (4:25-27 – unique to Luke) b. Jesus responds to a Gentile
centurion seeking healing (7:2-10). c. Jesus teaching hints at the inclusion of the Gentiles in
God‘s purposes 13:28 (cf. Matt 8:11) 14: 23 (unique to Luke) d. Jesus goes to a Samaritan
village (9:52) and makes a Samaritan the hero in a parable (10:30-37) (iv) the disciples are sent
to ―all nations‖ (24:46) a story that is continued and told in Acts more fully (v) women have a
prominent place in the stories recorded by Luke (vi) Jesus comes with good news to the poor
(vii) Jesus mixes with the tax collectors and sinners (5:30, 7:34, 15:1 and 19:7), lepers and social
outcasts (5:12, 7:22, 17:11-19)
With God‘s salvation is the great reversal that is taking place in the world. The first are
becoming the last and the last first, the proud are being brought low and the humble are exalted.
The poor shall be made rich, the blind shall see, the lame shall walk. Luke places great emphasis
on Jesus‘ love for the poor, the tax collectors, outcasts, sinners, women, Samaritans and Gentiles.

43

Many of the stories that appear only in Luke‘s Gospel feature the welcome of an outcast (e.g. the
Prodigal Son, the persistent widow, Zacchaeus). Johnson puts this succinctly:
In the visitation of the people by the prophet, a great reversal is
proclaimed and enacted. Human security and complacency are
challenged by the Gospel. Those who are powerful, rich and ―have
consolation‖ within society and who seek on that basis to ―justify
themselves‖ respond to this prophet with testing and rejection.
They themselves are ―cast down‖ or ―lowered‖ and at the end ―cut
off from the people.‖ In contrast, those ordinarily deemed
unworthy, lowly, marginal, or even outcast, are accepted by God.
They are raised up and become part of the restored people of
God… human values are reversed by God not for the destruction
of the wicked but for the saving of the lost. God‘s visitation is for
their salvation.26
Similarly, Joel Green asserts that ―Luke uses the language of Salvation more than any
other New Testament writer, but employs that language in co-texts whose effect is to give
Salvation broad meaning. Salvation is, preeminently, status reversal, and this includes not only
the raising up of ‗lowly‘ persons whom Jesus encounters in the Gospel, but also the people of
Israel as a people, promised liberation from the oppressive hand of Rome.‖27
Following the above observation, scholars have linked the concept of Salvation to the
Christological titles which Luke ascribes to Jesus. Some of them have noted that Luke does not
associate Salvation with the death of Jesus. And, as for Jesus resurrection and ascension, it was
not only to mark the end of one era and the beginning of another, but also to show that where
human failure is total, God rules most powerfully. For Luke, the kingdom of God, sin,
repentance and discipleship are interpreted within the framework of salvation. Because the issues
raised by scholars are relevant to this work, attention will now be given to them.
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2.4.1

In the Christological Titles
In his book, Jesus Christ in Matthew Mark, and Luke, J.D. Kinsgbury states that although

Luke uses a great many names for Jesus, such as Christ (Messiah), Lord, Mother, Prophet,
Servant, Son of David Son of Man and Teacher, the central confessional title for Luke is ―the
Christ (Messiah) of God‖. It is through Jesus, the royal Messiah, the Son and Servant of God,
that God proffers Salvation to Israel, and ultimately, to the Gentiles as well.28
Other means of approaching Luke‘s Christology has been to interpret his presentation of
Jesus against the background of the Greco-Roman and that of the Jewish world. In this direction,
Charles Talbert calls attention to an early third-century work by Diogenes Laetrius called Lives
of Eminent Philosophers, and suggests that Luke‘s Jesus might have been known as one of the
divine and wondering philosophers as well as an ―Immortal‖ like Dionysius or Hercules29
Also Frederick Danker suggests the Hellenistic ‗Benefactor‘ model for understanding
Luke‘s Christology.30 Danker pieces together a picture of exceptional persons who were
considered to be Hellenistic benefactors. Benefactors were regarded as a gift from providence,
though sometimes they themselves were divine. Their coming is good news for the world and
benefits all humanity. They are distinguished from their word and deed; that is, for both saying
and doing what is right. Chief among them contributions was the bestowal of peace. And, when a
conquest has been won, he grants clemency or mercy to former enemies. Frequently the
description of these benefactors includes references to the dangers and trials they have suffered
on behalf of their people. Those who endured death became special subjects for poetic and
oratorical exposition.
By making references to benefactors in Luke 22: 24-26 and Acts 10: 38, the congruence
of word and deed of Jesus (24:19, Acts 1:1), the bestowal of peace (Lk 1: 79; 2:14, 29) and the
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forgiving of enemies (23:34; 24: 47), and so on, Danker concludes that Luke‘s readers would
understand Luke‘s portrait of Jesus because it was steeped in the imagery of Hellenistic
benefactors that was familiar to them.

Although Danker‘s study has been found helpful,

M.A. Powell is right in thinking that this model does not exhaust the possibilities for
understanding Luke‘s Jesus.31
As for the Jewish model, Powell join issues with Darrell Bock to point out that Luke‘s
O.T Christology suggests that ―Lord‖ is the supreme Christological concept for Luke. As Lord
Jesus is understood to exercise divine prerogatives and function as unique mediator of God‘s
Salvation. Luke developed the view cautiously by beginning with the fundamental view that
Jesus fulfills the O.T portrait of Messiah- servant.32
2.4.2

Salvation and the Atonement
It has been observed that Luke does not teach a ―theology of the Cross‖ to the degree of

Mark and Paul. He omits, for example, Mk 10:45 which speaks of Jesus death as a ―ransom for
many‖. For Mark and Paul, Jesus death on the Cross is the starting point for stereological
reflection. But, this is not so for Luke. Luke obviously does not seem to tie Salvation to the
atonement. His apparent disinterest in the cross can be seen in the fact that he links God‘s gift of
Salvation variously to Jesus birth (2:11), his life and ministry (19:9-10) and his exaltation (Act,
5:31), but never to his death. The missionary speeches in Acts seem to treat Jesus death not as
the accomplishment of Salvation but as potential obstacles to its accomplishment that is
subsequently overcome. Bock admits that in Luke the theology of the cross is less prominent
than for Paul. But, he thinks that the cross in Luke has more than ethical and historical function;
it still occupies a significant theological position in Luke‘s teaching. He says:
Jesus is the righteous sufferer (Lk 22-23). His death inaugurates
the new covenant (Lk 22:20), and the church is purchased with his
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blood (Acts 20:28). Covenant inauguration and a saving
transaction take place in Jesus‘ death. Two other images reinforce
this view. The substitution of Jesus for Barabbas illustrates the fact
that Jesus took the place of the sinner (Lk 23:18-25). Jesus‘ offer
of paradise to the thief as they die together (23:43) shows that,
Jesus despite his death can offer life. This last text is important
even for those who do not see atonement as prominent for Luke,
because Jesus still offers and can deliver life, despite his death.33

Bock is right because Luke does focus attention on the death of Jesus, albeit in his own
way. Jesus‘ death does have specific value in Luke‘s Gospel even though it is not conceived of
as expiation for sin. Jerome Neyrey adds that Luke ascribes soteriological significance to the
faith and obedience of Jesus through an implicit presentation of Jesus as the ―New Adam‖:
As the new Adam who does not succumb to temptation, Jesus
imitates a new period of history a time of Salvation that may be
described as the end of Satan‘s reign (10:18) and the inauguration
of God‘s reign (11:20-22). This is why, in the book of Acts, he can
be referred to as the unique source of life, holiness, and Salvation
(3:15, 4:12; 5:31).34

Again, the stereological importance of death of Jesus in Luke, according to Arland J.
Hultgren, is portrayed more in the manner of martyrdom. In his dying moments Jesus, as the
perfect martyr, forgives his enemies (23:34 if Stephen in Acts 7:60) and commits his spirit to the
father (23:46 if Acts 7: 59)35 For Hultgren, therefore, the death of Jesus serves a moral purpose,
portraying Jesus as the exemplary martyr whom persecuted Christian should imitate. In addition,
it is inspirational, intended to evoke sympathy for the suffering Christ and facilitate conversion
to his cause. This latter point is substantiated by Luke‘s unique report that those who witnessed
the crucifixion were so shocked that they returned home beating their breasts in repentance
(23:48).
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In sum, Onwu brings all the outstanding aspects of Jesus ministry together, and states,
inter allia, ―… the promised Salvation to Israel was realized through the birth, life, passion, and
resurrection of Jesus‖.36
2.4.3

Salvation and Jesus Resurrection and Ascension
Instead of focusing on the saving significance of Jesus death, Luke rather chooses to

focus on the saving significance of Jesus‘ resurrection and ascension or exaltation to God‘s right
hand. Luke presents the risen Jesus as instructing his followers in a way that dispels their
confusion and blindness and brings them to Easter faith. What is disclosed to the disciples
through divine revelation, according to Richard Dillion, in his work, From Eye-Witnesses to
Ministers of the Word, will be the hallmark of the Church‘s mission. God responds to human
rebellion with renewed grace and continues to offer forgiveness even to those who reject the
harbingers of forgiveness.
Thus, Dillion rightly notes that Luke‘s motive for reporting the ascension as an
observable event may be attributed, in part, to his interest in history, and more precisely, to his
concept of Salvation history.37 Similarly, J.D. Kingsbury exposes Luke 24:44-49 and points out
that the theme of this pericope is Salvation even though the term does not occur. He noted that
the text is situated at the centre of Luke‘s twin work, and gathers together the main themes that
run through the Gospel and Acts. These themes include, God as the author of Salvation, Jesus
Christ as the one in whom God effects Salvation, the disciples of Jesus as the witnesses of
Salvation, and the Holy Spirit as the power that will enable the disciples, following Pentecost, to
become the proclaimers of Salvation.38
Further, for Luke the resurrection is part of salvation with a connection between Jesus‘
resurrection and the believer‘s resurrection. (cf. Acts 13: 28-39, 48). It is likely that in this text
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Luke views the resurrection from the dead as the promise made by God to Abraham‘s seed
fulfilled in Jesus and his followers and which he also describes as eternal life. This is made
clearer again as it is connected with the hope of Israel and God‘s promise (cf. Acts 26: 6-8).
Christ is described as ―the first to rise from the dead‖ and then goes on to talk about
―proclaiming light to all peoples‖ (cf. Acts 26:12-24). Even the clash with the Sadducees is
presented within the context of proclaiming ―resurrection in Christ‖ (cf. Acts 4: 2). Here it must
mean that Christ having been raised from the dead becomes the hope that all who believe in him
will also be raised from the dead, a doctrine the Sadducees did not believe in (cf Lk 2: 27). The
fact of the resurrection of Christ and its effect on believers is a major aspect of the salvation
found in Christ.
2.4.4

The Covenant, Community and Salvation
Generally, covenant describes a contractual agreement between two partners of equal

standing. But in the Hebrew concept it has always meant a one-sided obligation, with a pledge
attached, corresponding to a vassal relationship.39 God‘s relationship with Israel is equated to
covenant and Israel‘s whole life is seen as lived under this concept. According to Lohlink ,
covenant was almost a standard word among the Jews for their ancestral religion. They did not
worry so much about its precise meaning in words but more on how the history of revelation and
salvation designated by it has run its course, and with which concrete of people of God has
pursued it.40

The Lucan Jesus, being the Saviour determines the function of the covenant.

Responding positively to him amounts to inclusion into the covenant and rejecting Jesus is
exclusion. Lucan Jesus now governs both the covenant and salvation. What Jesus is to the Jews
in terms of the covenant he is to the Gentiles in terms of salvation. But because the covenant for
the Jews aims at salvation, Luke is able to make both depend on Jesus. In this way he relates well
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to both Jews and Gentiles about this salvation of Christ. To clarify the issue further, Luke weaves
salvation motifs into other major themes about God‘s relationship with his people. Therefore all
converts now belong to the covenant and are also marked for salvation. This may be the reason
Luke makes Jesus ascend in order that the Holy Spirit could be poured out to guide the disciples
who now meet in his name. Here Luke brings in the role of the community and the suggestion
that belonging to it could guarantee salvation. In other words, accepting Jesus becomes
synonymous with belonging to the community where the Spirit of Jesus dwells.
What is the nature of this community in Luke? Here, the Ỏỏρνδ and ỏιαδ (crowd and
people) are presented in Luke to be on the side of Jesus. At Pentecost, Luke gathers them to form
the people of God, the Church, in continuity with the Old Testament Israel of God. ―Israel‖ and
other related themes have an important place in Luke. John the Baptist will turn many of the sons
of Israel to the Lord their God, and make ready for the Lord a people prepared (cf. Luke 1: 1617). Blessed be the Lord God of Israel, for he has visited and redeemed his people (Luke 1: 68).
For he will reign over the house of Jacob forever (cf. Luke 1: 33). Luke must mean here the
eternal reign of Christ over ‗the house of Jacob‘, the community under Christ‘s name.
But not all Israel belongs to this house, for Jesus is set for the fall and rise of many in
Israel (cf. Luke 2: 34; see also Acts 3: 22-23). Those who reject Jesus fall away from the
community that will be saved. Luke put, in the mouth of Paul the words, ‗of this man‘s (David‘s)
posterity, God has brought to Israel a Saviour, Jesus as he promised (cf. Acts 13: 22). Those who
believe in Jesus now constitute the Community of Israel. Luke‘s use of ‗people‘ may have been
influenced by the Septuagint where ‗people‘ appears mostly in the context of the community
which God calls and leads to salvation. The Lucan insistence that the number of the apostles he
retained as twelve with the place of Judas Iscariot taken over by Mattias, through Israel‘s custom
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of casting lots with prayer, is a strong identification of Christianity with the Community of Israel
(cf. Acts 1 15-26).
This tendency to form a community of those to be saved, or the elect or the true Israel,
was common in Palestine at the time of Jesus. Sanders talks about the Essenes who formed
separate community and believed themselves to be the true Israel dedicated to keep the covenant
of Moses.41 Horsley is not surprised to see followers of Jesus form a community because
according to him, if the restoration of Israel was integral to the coming of the Kingdom of God,
then they were guided by Jesus to anticipate, and indeed form a covenant community conceived
of in non-patriarchal familial terms. This idea of community may have affected their relationship
or view of the Temple which was more of a rejection of it. The Qumran community, according to
B. Gartner, thought of their community as a replacement for the Jerusalem Temple, which they
rejected as defiled and unworthy.42
2.4.5

Salvation, Repentance and Forgiveness
For Luke the response to God‘s saving action is described in many ways, and this include

repentance, (κεηαλνεσ and επηζηξεθσ). Whether this was deliberate on the part of the author is
not clear, but it is probably a more accurate presentation of the varieties of responses in the early
church. Despite the variety, one can still recognize some words that occur often and they include:
‗to receive‘, ‗to see‘, ‗to follow‘, ‗to turn‘, ‗to repent‘, ‗to believe‘, ‗to hear‘, ‗to be baptized‘,
and ‗conversion‘. It may not be helpful to attempt to make a distinction between these words, but
it does not appear that Luke intended any distinction to be made. The author, as noted earlier,
made use of Old Testament ideas in his work. This also touches on people‘s response to God.
The story of Jonah in the Old Testament is a type of conversion story which could be likened to
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the events in Lycaonia in Acts 14: 7-18, or the response to Peter by the crowd on the Pentecost
day. In Acts, the words used is ‗to turn‘, which is likely to include repentance.
John‘s preaching is described as ―a baptism of repentance‖, and John challenged those
responding to his baptism to bear fruit worthy of their repentance (cf. Luke 3: 3, 8). A little
further, Jesus in reply to the murmuring of the Pharisees says, ‗I have not come to call the
righteous, hut sinners to repentance‘ (Luke 5: 32). Fitzmyer has noted that repentance means a
change of mind which in a religious sense connotes conversion. Repentance and forgiveness of
sin are used by Luke to describe the effects of salvation in Christ. Scholars argue whether the
Lucan usage of repentance is religious as well as moral, and if it differs from the Marcan use.
Conzelmann has called attention to the view that repentance in Mark is the whole act of
conversion whereas in Luke it is a precondition for conversion.43 Fitzmyer sees repentance in
Luke as a new beginning towards salvation rather than a pre-condition for conversion. Instead,
the Lucan approach is to talk about repentance and forgiveness of sins as closely linked.44
Marshall on the other hand does not see how repentance could not have touched on morality. He
cites the example from the preaching of John the baptist, who demanded a moral response, albeit
in social terms, from his hearers.45

Evans thinks that repentance is a characteristically Old

Testament concept and had no Gentile equivalent, since God in the Old Testament used the
prophets to call Israel back from sin and idols. He traced how this developed further in the intertestamental period into the eschatological hope of a time when a prophet will come to prepare the
hearts of Israel as a nation for a once and for all repentance after which the Kingdom will come.
He then suggests that this idea might probably lie behind John the Baptist‘s call for repentance in
readiness for the kingdom and imminent judgment.46 To say that repentance is characteristically
Old Testament and not Gentile is doubtful. Michel has shown that in Greek, repentance may
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mean remorse and that the Septuagint used it sometimes to translate repentance. It is probable
then that the Jews gave the word a religious force and probably the moral concept as well, but it
was certainly not a notion absent in the Gentile philosophy.47
O‘Neill has sought for origin of the Lucan concept of repentance in the Hellenistic
Judaism with regard to proselytism.48 He states that repentance‘ and proselyte‘ are different
things. Repentance is reserved for Israel only, to change its attitude towards God. This call God
makes on her before the Messiah comes. O‘Neill says that it was never a step to be taken by
Gentile proselytes.49 He then traced how the word repentance‘ came to be used by the Hellenistic
Judaism to serve the Gentile mission within the period of the Septuagint, and cites instances from
the wisdom literature where God offers repentance to Gentiles as well as to Jews. According to
O‘Neill, ‗repentance‘ as a concept was praised in Hellenist missionary literature, and described
as ‗city of refuge‘, ‗daughter of the Most High God who is the Father of ‗repentance‘.50 Perhaps
this is one of the areas in which we need to recover the Hellenistic method of mission. O‘Neill‘s
work is full of insights and it would be foolhardy to argue against the discovery of Hellenist
proselytism as influencing the Lucan conversion stories and his use of repentance. O‘Neill
himself admits that it is only in certain cases in Luke-Acts that a parallel can be drawn.51 It could
even be argued that it was probably an attempt to use the Hellenistic method of proselytism
conversion which constituted the problem of the Jew-Gentile Christians. For example, O‘Neill
uses the story of Lazarus and the rich man to illustrate the point about repentance. Abraham said
to the rich man that Moses and the Prophets are there to make people repent, and it is repentance
acceptable to God. In other words the converts taking upon themselves the will to circumcision
since this symbolized adherence to the law.52 The point of the story of Lazarus and the rich man
was that the law was read improperly and misapplied, a Situation only the grace of God can put

53

right.53 This is why in Luke-Acts, repentance has to do with acceptance or rejection of Jesus first
and foremost. Again one does not subscribe to O‘Neill‘s argument that Paul‘s word at Athens,
‗God was now calling all men everywhere to repent‘, is not Christian but from the Jewish
vocabulary of proselytism. O‘Neill‘s point is that there was nothing to overlook because Jesus
had not yet come, but only the ignorance of the gentiles in not knowing whom it was possible for
them to know.54 First of the message is universal, it says ‗all men everywhere‘ (17) and this
should include both Jews and Gentiles, it is assumed. And secondly repentance now for Luke has
become a positive attitude towards Jesus (cf. Acts 17: 18). Notice again, in the speech that, what
made some to mock be when they heard about the resurrection, most probably that of Jesus (cf.
17: 32). One could not understand O‘Neill‘s point that Christ coming as judge merely adds
urgency, hut nothing new. Accepting Jesus brings one into the covenant, and those inside the
covenant will he saved at the Day of Judgment (cf. 17: 31; 10: 42; 3: 23). O‘Neill may be right in
saying that repentance in Luke is only the first step on the way from unbelief to belief, but that is
only a part of Lucan understanding of repentance. There is the eschatological aspect of
repentance which the author hints at. For example, the story of Ananias and Sapphira to illustrate
among other things the need to keep the covenantal norms of repentance in order to escape
eschatological consequences (cf. Acts 5: 1-11). The conversion of Simon the Sorcerer illustrates
the same point. Simon believed and was baptized, and therefore was accepted within the
covenant. And yet, Simon needed to repent from a particular wickedness, in this case it seemed
to he described as being jealous of the apostles‘ ability to pray for the Holy Spirit. Simon seemed
to be aware of the eschatological consequence of not maintaining the repentant norm of (lie
covenant which may have moved him to ask to be delivered from the evil consequences (Acts 8:
24).
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Repentance in Luke-Acts then is primarily accepting Jesus as the Christ and being
accepted into the eschatological community. For Luke this is important. As O‘Neill rightly says,
Luke-Acts acknowledges that repentance and forgiveness are gifts from God and not the
achievement of Man.55 This knowledge should lead to a greater appreciation of what Jesus did
for both Jews and the Gentiles in his death and resurrection. This might be the reason why Luke
sometimes talks of ‗repentance and forgiveness‘ taken together as given to all nations.
Conzelmann notes that the two are inseparably linked (cf. Luke 24: 47; Acts 5: 31). This
probably ensures that the gentiles also are incorporated into the covenant people of God.56 But
for Jews and Gentiles salvation has to be through repentance and forgiveness of sins in his name.
This is why repentance and forgiveness of sins should he the message of salvation beginning
from Jerusalem (cf. Luke 24: 47).
So we can conclude by saying that since Luke accepts believers as belonging to the
covenant with Abraham, his description of repentance may have followed Old Testament and
Hellenistic patterns. Yet Luke‘s repentance is on a different plane because it is ultimately a
repentance and forgiveness of sins in the name of Christ. Luke does not draw fine distinctions
between terms used to designate repentance. He uses, ‗turn the heart‘, (Luke 1: 16-17), ‗to
follow‘ (Luke 5: 11), ‗to repent‘ (Acts 9: 32), ‗received the word‘ (Acts 2: 41), ‗turn to the Lord‘
(Acts 9: 35), ‗believed‘ (Acts 9:42), ‗repentance unto life‘ (Acts ii: 18), ‗the word spread‘ (Acts
13: 49), ‗open the door of faith‘ (Acts 14: 27) and ‗proclaim light‘ (Acts 26: 23). Given their
respective contexts, they individually come to mean positive response to the Christ event. This is
repentance. If the Pharisees understood repentance as going with restitution (cf. Luke 19: 1—10)
and probably also with circumcision (cf. Acts I I: 2; 15: 1), this may go to confirm Sanders point
that the Pharisees and religious leaders of the Jews hated and killed Jesus because he offered and
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accepted repentance from sinners, not because they were sinners but because he did not demand
restitution, but only on the condition of accepting his message of the Kingdom of God. 57 In other
words, they saw trivialities in Jesus‘ mere call of sinners to repentance. (cf. Luke 22: 20; 19: 10;
7: 34-35). A consideration of who the sinner is will clarify the position of Jesus more.
2.4.6 Salvation, Sin and Sinners
The Lucan travel narrative in Luke seems to contain mainly conflicts of Jesus with the
religious rulers (Luke 5-19), arising from the latter‘s attitude to sinners. Nwosu notes that LukeActs can be seen as the kerygma of calling sinners to repentance.58 Since Jesus came to call
sinners to repentance it is appropriate that the question be asked who the sinner is and what is
sin? Why do the Lucan Jesus and the Pharisee have to fight their battle over whose attitude
towards the ―sinner‖ is more correct and right and just? And how does the Lucan understanding
of sinner square with his general presentation of the theme of salvation?
One of the problems of the identity of the Synoptic sinners is to equate them with the
people of the land. Montefiore expressed the view that the sinners of the Gospels were similar to
and identical with rabbinic class of ‗am ha-aretz‘, the people of the land.59 In his quest for the
sinners, Raney arrived at a similar conclusion.60 Jeremias saw the masses in the time of Jesus as
sinners, according to the understanding of the Pharisees who thought that these ‗people‘ did not
observe the religious laws. The mission of Jesus is to be seen in terms of a liberation of such
people who fell under the yoke of the legal piety of the Phansees.61 Hultgren accounts for the
early converts as having come from ‗the people of the land‘ who were the ‗sinners‘ in the eyes of
the Jewish leaders.62 A similar view to that is expressed by G.B. Caird, in his commentary on
Luke with regard to the call of Levi. The Pharisees despised all others as sinners living only
according to their laws of purity.63 Sanders, on the other hand, has rejected such views about the
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Pharisees and their regarding ‗the people of the land‘ as ‗sinners‘. He does not believe that the
Pharisees controlled the religious will of the people at the time of Jesus as often thought from
reading the Gospels. He does not also think that there was a particular group known as the
‗sinners‘ and in any case the Pharisees did not hold the view that all others were lost from
salvation except they themselves.64 Although Sander‘s works have been criticized in certain
respects, it has won recognition and probably altered the course of scholarship on Judaism
generally at the time of Jesus and the understanding of ‗sinners‘ in particular. Chilton describes
Sanders work as a landmark, but disagrees on his definition of ‗sinners‘ as ‗wicked‘ for
substantial lack of New Testament linguistic evidence, neither are there signs of degrees of
sinners in the accounts.65
Rengstorf defines ‗ακαξησινη (sinners) as partly those who live a flagrantly immoral life
such as murderers, robbers, and deceivers, and partly those who follow a dishonourable
vocation.66 Jeremias thinks along the same lines by saying that sinner connotes an immoral mode
of life, a practitioner of one of the dishonourable vocations, a despised trade. 67 Borg thinks
sinners included notoriously ‗wicked‘ and certain occupational groups, and any non-Jew group
or society. He compares sinners with outcasts of the very lowest caste of the Hindu system.68
Norman Perrin suggests that we should think in terms of three different kinds of sinners‘ (i)
Gentiles Who have no hope of salvation. (ii) Jews who could repent without much difficulty. (iii)
Jews who behave like Gentiles but who can still repent.69 Horsley suggests three meanings of the
term ‗sinner‘: (i) those who betrayed and crucified Jesus in the Gospel story, i.e. the priestly
aristocracy who ruled Palestine for the Romans. (ii) the average Jew who stands in need of
repentance. (iii) the despised tradesmen.70 Sanders on the other hand, while accepting the
definition of ‗sinner‘ as given by Jeremias, suggests that ‗sinners‘ are really those who sinned
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willfully and heinously and did not repent.71 As it stands, it seems that sinners are generally
understood as the immoral or the despised tradesmen. If this is the case, is this general
understanding of the ‗sinner‘ applicable to the use of the term in Luke?
David Neale72 has undertaken an investigation into the Lucan term ‗sinner‘ and the
summary of his findings is relevant here. Neale rejects using rabbinic evidence to suggest that
the identity of a ‗sinner‘ can be read back into the Gospel‘s use of the term because the rabbinic
evidence is later than the Gospel accounts, and so is an unjustifiable category which probably
(did not exist at the time of Jesus. Linguistic evidence from Greek Scripture, especially the
Psalms and Deutro-canonical books reveals ‗sinners‘ as a general term for the enemies of Israel,
where Israel is the righteous and the oppressors the sinners.73 There is no contemplation in most
of the documents Inc restitution for the sinner, but utter condemnation to the wrath of God in
judgment. When these documents talk about forgiveness, it is of transgression not of wickedness.
Even in Ezekiel where God is not pleased with the death of a sinner, that is the wicked, it does
not show that the wicked are then forgiven, but they are condemned. Even the transgression and
wrongdoing that are forgiven are depicted to project the righteous more and put the wrongdoer in
a negative light.74 The pseudepigrapha, particularly of the post destruction period contain rich
evidence of leniency to ‗Sinners‘ and the wicked, the prayer of Manassah being found by some
to have influenced the New Testament.75 The call to repentance may not be new but the call to
repentance of the ‗sinner‘ was new.
In concluding his inquiry Neale contends that the ‗sinner‘ or the wicked‘ is definitely
seen as a transgressor of the ‗provisions of the Torah‘ but did not find enough evidence as to
what provisions of the Torah and according to whose conception of it. And so, he concludes that
the words, ‗righteous‘ and ‗sinner‘, are defined primarily in ideological terms. Therefore the

58

condemnation of the ‗sinner‘ represents an ideological point of view based on the conception of
right and wrong.76 Neale believes that the Gospel employs these categories leaving the reader to
understand them appropriately as the righteous, (the Pharisees representing the official religious
system, Herod the official civil authority who ‗‗opposed‘‘ the ministry of Jesus, while ‗sinners‘
are evil doers who become beneficiaries of his good news of repentance and forgiveness. 77
Because Jesus granted repentance (salvation) to those the religious leaders would not normally
have granted forgiveness, this constituted Jesus‘ conflict with the authorities.78
On the whole one agrees with Neale‘s findings because this can explain the regular clash
between the religious leaders and Jesus. For instance, in Lk 5: 27-32 - the call of the tax
collector- the Pharisees murmured against Jesus and asked his disciples, ‗Why do you eat and
drink with tax collectors and sinners?‘ Something must have been wrong about sitting at table
with tax collectors and sinners. Sanders thinks that tax collectors were quislings, collaborating
with Rome. The ―sinners‖ (the wicked) betrayed the God of the covenant who redeemed Israel
and gave them his law.79 They are all traitors and wicked and are thrust out of the covenant with
the conviction that they would be damned. Jesus‘ eating with them does not break any purity
laws, for two reasons. Firstly, purity laws were trivial matters in the Jewish religion at this time
because of the problem of keeping and maintaining them and knowing who did not.80 Then
secondly, because of the difficulties involved in observing it, everyone in the Temple area was
declared ritually clean as a check against entering the Temple defiled and putting the Temple at
the risk of being defiled.81 But Jesus accepted them into the covenant by asking them to believe
in him and promising them his kingdom.82 Sanders believes that this was what annoyed the
Pharisees and what was the point of the question. But what was it that made them wicked and
sinful? If tax collectors collaborated with the Roman government in tax inflation it was
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understandable. What about ‗sinners‘? Nothing is said about who they were. Sanders thinks that
because they are here grouped with tax collectors that they were really wicked. But this does not
identify their sins or how they come to be addressed as sinners. Bosch also notes that in Luke‘s
writing, ―repent‖ or ―repentance‖ is often linked closely to ―sinners‖ and forgiveness. But that
Luke and the apostles just call upon the people to repent of their sins without specifying what
these sins are.83
Evans suggests that the better construction could be ‗tax collectors who by definition are
sinners in a technical sense.‘84 This suggestion is attractive as it then suggests that a profession
such as collecting of toll could lead to sinful acts. This probably agrees with John the Baptist‘s
understanding that the profession was good provided they kept to the stipulated amount (cf. Luke
3: 12-13). But ‗sinners‘ are juxtaposed with other categories as well, suggesting that it probably
meant more. It is therefore understandable why Luke is interested in presenting Jesus as a
―Friend of Sinners‖ (cf. Lk 7: 34-35).
2.4.7 Salvation and Faith
M.E. Glasswell writing about the concern of the authors of the Gospel accounts said that
their primary aim was not with Jesus‘ historical identification as the Christ but with his
identification as the Christ for faith.85 Jesus for Luke is the object of faith. Apart from the
introduction of Jesus as the object of faith, which is quite a development in Jewish religious
thought because of the ―Christ-event‖, Luke can be said to be loyal to the Old Testament
understanding of faith.
E.C. Blackman86 considers faith in the Old Testament understanding to include a ―yes‖ to
God‘s word and obedience to the covenant obligations, the Torah. Later in the history of the
people of Israel, the author of Ezra 3: 20-22 observed that despite the goodness of the law men of
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Israel were unable to keep faith and therefore concluded that only by God‘s mercy could anyone
be saved. Blackman noticed that early Judaism held similar views about faith, except that at this
time faith was synonymous with obedience to the written or canonized tradition, which made
provisions for repentance and forgiveness and thus maintenance of faithfulness to God. J.M.
Ward recognizing how theologically and historically important the Exodus event was to the
Jewish religion, used it to analyze an aspect of Old Testament faith. He concluded that it was not
a static condition of life but of dynamic activity of the mind, heart and will within the covenant
community, to keep their trust in God. This he likened to that of Abraham in his call and demand
to sacrifice Isaac, which foreshadowed the faith of future children of Abraham.87
Bultmann, writing on faith said that in the Old Testament the righteous believe in God on
the basis of his acts e.g. the Exodus but they need not believe the acts themselves, but in the New
Testament it is the act that becomes the basis for faith. God‘s eschatological act in Christ brings
all history to an end, and solicits faith in this Christ, a faith which governs all of life. Bultmann
calls this the saving faith of (the Kerygma)88 Dermission and Lohse in their work on faith looked
at the Old Testament understanding and usage, in Josephus and in Philo before making a
connection with the New Testament understanding. They discovered that faith in God in the Old
Testament has firm base on the narrative accounts of the Patriarchs, Abraham, Jacob, Isaac,
Moses and David. This gave Israel the content of her faith in God for every present
circumstance. They argue that Israel‘s faith as a covenant people of God was not understood as
an elitist existence but rather as an existence through which God will bless the nations of the
world. But Israel‘s experience and encounter with other nations made her at the Hellenistic
period almost to personify faith into the law, so that faith became synonymous to observance of
the law. They also noted strong emphasis and reference to Moses in Josephus, as the one who
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implanted faith in Israel and to the subsequent generations. This faith in God guides correct
behaviour and actions.
Hermission and Lohse observed that in an attempt to commend Israel‘s faith to the
Greeks and preserve it for the covenant people from Hellenism, Philo made faith to become true
wisdom. Faith in God for Philo was a peer of wisdom. Just as wisdom turns away from earthly
things and directs itself to heaven, so faith bids farewell to false opinions and trusts God who is
steadfast and unchangeable. Therefore for Philo, wisdom‘s behaviour is faith and it is the highest
of all virtues. This virtue is found in the law. The point Dermission and Lohse were developing
was to see how it was that before the New Testament time, the Jews designated the law as the
object of faith, not that it took the place of God but that God revealed his will through it and so
faith in God was at the same time an obedience to the law. In the New Testament time, argues
Hermission and Lohse, Jesus becomes the object of faith rather than the law and Christ instead of
the law became the point of dispute between Jews and Christians.
Garlington, on the other hand, argues that the view that for the Jews faith was
synonymous with the law while being true was not deliberate on the part of the Jews but as a
consequence of their covenant relationship to God.89 For example, Garlington argues that in the
Hebrew vocabulary to hear God is to obey, all assuming one action albeit in two parts. He argues
that there is no adequate English translation that can get behind the concept of the Hebrew word
for ―to obey‖. To heed, to hearken, to listen, he argues are attempts to draw out an idea implicit
in the Hebrew word ‗to hear‘. And so, to hear God‘s word is to obey, this is the Hebrew
understanding. From this Garlington traces aspects of faith in Hebrew religion especially in the
apocryphal books of the intertestamental period and comes to the conclusion that Hebrew
concept of hearing God being equivalent to obeying him made it to appear as if the Jews based
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salvation in the law. He refers to Sanders‘ ‗covenantal nomism‖ as the best understanding of the
faith of Israel at this time. They were a special people of God and needed to maintain that ethos
through observance of the law. But later in their history, argues Garhington prophets realized that
Israel could not keep the law faithfully, that is, they were incapable of hearing God‘s voice
which would imply to obey. Then it was revealed to them that a figure of a servant, who
according to Isaiah 42:1,4 receives the Spirit of YHWH and establishes justice on earth. He is set
over the servant nation Israel who was unable to obey the law (cf. Isaiah 42:24). This servant
(Messiah) is made a covenant for the people and as the representative of the servant nation,
through him all nations are blessed. This Jesus fulfilled (cf. Luke 22: 20). Garlington concluded
that this Christ-event brings with it the eschatological salvation in which obedience to the Torah
is redefined as commitment to Christ, for the one people of the new covenant of faith. How does
Luke‘s understanding of faith fit into this? Fitzmyer has said that one of the concerns of Luke is
to pass on to a post-apostolic history of Israel preserved in the apostolic tradition and destined for
salvation of Jews and Gentiles. Luke‘s stress on this comes out clearly in his use of the Old
Testament to interpret the Christ-event.90 This suggests that Luke‘s understanding of faith will
have roots also in the Old Testament, and will probably have a Lucan slant to its use as well.
Thus, Luke presents Jesus as an object of faith, a transfer from the OT that was complete after
the resurrection. From then on, because the law, the prophets and the psalm testify to Jesus, he is
the object of faith (cf Luke 24:27,44).
2.4.8

Salvation, the Kingdom of God and Eschatology
The concept of the kingdom of God is one of the biblical themes relating to sovereignty

of God and redemption of man. Vine defines the kingdom of God as a sphere of the rule of God
which is the present reality of the power of God.91 Ladd points out that the power of God breaks
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in and introduces a new dispensation in the history of man and the whole creation.92 For Taylor,
the purpose of the kingdom is to introduce a complete reign of God in the world. It involves an in
breaking of God into history when God`s redemptive purpose is fully realized. 93 Thus, the
concept of the kingdom and redemptive act of God in history of humanity are two overlapping
themes in the history of salvation. However, this concept, in relation to the salvation of humanity
is demonstrated in the ministry of Jesus Christ who actually embodies God‘s salvation in the
world. Jesus presented the message of the kingdom as a prototype of the kingdom of God. The
miracles were a road sign which points forwards to the consummation of all things, where the
kingdom of God will be fully realized. The signs were also a manifestation of the power of the
kingdom over the powers of this world.
The Kingdom of God in the message of Jesus, according to Johannes Weiss is said to be
eschatological, an event Jesus expected to happen in the immediate future.94 Albert Schweitzer
argued that Jesus inherited this eschatological hope, and believed that through suffering the
Kingdom of God would come. But he and his disciples were disappointed. 95 Schweitzer has been
criticized, for example, by Perrin, who maintains that for Jesus the Kingdom of God is eternal,
transcending the Kingdom tradition in the religious systems of the Jews.96 There is fairly good
agreement among scholars that Jesus was not unique in his thoughts about the Kingdom of God,
but he may have understood it differently from the socio-political view current at the time, as
shall be observed latter in this study.
The work of Luke-Acts is often used to argue for redactional methodologies which aimed
at coping with unfulfilled hopes of the early church.97 Käseman uses the delay motif to account
for the writing of Acts of the Apostles.98 Conzelmann sees the Pentecost as a Lucan solution to
the problem created by the delay in the Parousia.99 A view subscribed to by Haenchen Francis
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who however believes that Luke strongly emphasizes eschatology even if it is indefinite. Mattill
argues that imminent end governs Lucan eschatological perspectives right to the end of his work.
Smith goes along similar lines. These scholars make use of Lucan redaction of Jesus tradition to
argue for either a delay in parousia, or a correction of such a view by Luke which led the author
into writing history.
But some other scholars detect both imminent and delay strands of the parousia in Luke
but argue that both are present on purpose. And so S.G. Wilson uses the delay to argue for the
inclusion of the Gentiles as people of God. Rather than see the Pentecost as Lucan creation to
account for the delay according to Conzelmann, Wilson argues that the Spirit is for the
eschatological community according to Jewish tradition.100 Wilson thinkss that the two strands
are there on purpose, firstly to evoke faith on those losing heart and secondly to warn the
overzealous and the fanatical believers of a possible delay. Gaventa accepts Wilson‘s view. 101
Ellis sees the delay and imminent motif bound together in the person of Jesus — his resurrection
fulfilled the promise of the age to come but it is at his parousia that it will be consummated.102
Cadbury discusses Lucan eschatology within the context of the resurrection, the parousia and the
Pentecost.103 Following the sequence of the Christ event, the resurrection comes before and
anticipates the parousia.104 But because both the resurrection and the Pentecost have been
historically experienced, that suggests that the parousia is yet in future and indefinite.105 The
resurrection and the parousia therefore presuppose judgement.106 In both Luke and Acts, the
Kingdom sayings are apocalyptic (cf. Acts 14:22).107 For Cadbury, Luke assumes the parousia
rather than finding a solution for its delay as some argue. In Acts I: ii where parousia is
mentioned, it determines the content of the book.108 Jesus gave no exact time and Luke does
not.109 Cadbury on this note speaks the mind of and presents the position of Glasswell,‘110 and
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Flender111 Franklin on a different point suggests that the ascension fiulfills the hope of Israel,
rather than the parousia.112 Carroll suggests that while the delay and imminent motifs are present
in Luke, arising probably because of the difference between the narrative setting and the time of
composition, they are understandable within the complex and related themes of the Church, the
Kingdom of God, and Israel.113
C. Rowland attempts to clear the confusion between apocalyptic and eschatology which
tend to make the two appear to be the same.114 While apocalypse is a disclosure of the
supernatural, apocalyptic is a particular interpretation of this disclosure which is not the only
way to interpret it. Eschatology does come as an apocalypse but need not wear apocalyptic
interpretation only.115 The Kingdom of God as proclaimed by Jesus is not easy to discover the
precise meaning, but Jesus thought himself to be inaugurating it.116 For the Jews hope of a new
order always had its roots in the covenant.
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Rowland contends that all New Testament themes

such as Kingdom of God, Son of Man, are all connected with eschatological hopes.‘ He believes
that Kingdom of God for all its meaning must include God‘s Kingdom on earth.118 But because
this is yet to be realized Rowland coined ‗eschatological reservation‘ to account for this
condition. Jesus shared the strong hope of the future Kingdom with his people.119 Rowland
concludes that Jesus had no doubts that Kingdom is connected with his person.‘
With this general background to Lucan eschatology, we need to remember that in New
Testament Studies, the Kingdom of God has probably attracted more attention and disagreement
regarding its exact meaning. Caird‘s words are appropriate here:
The debate between those who hold that Jesus declared the
Kingdom of God to have arrived and those who hold that he
declared its imminence is reducible to its simplest terms when we
recognize that the parties to the debate have differently identified
the referent. If Jesus was referring to the final vindication of God‘s
purposes in the reign of justice and peace, where the righteous are
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at banquet with Abraham, Isaac and Jacob (Luke 13: 28-29), it is
mere nonsense even to suggest that this was present on earth when
Caiaphas was High Priest and Pilate Governor of Judea. On the
other hand, if Jesus was referring to the redemptive Sovereignty of
God let loose into the world for the destruction of Satan and all his
works (Luke 11: 20) it makes nonsense of the whole record of his
ministry to argue that for him this lay still in the future.120
Caird‘s argument is clear: the Kingdom of God is both present and yet to come, and Luke
depicted this very clearly. Scholars may argue on end about the exact meaning of the Kingdom
of God, a point Rowland has seen as difficult. He did not want to bother so much about the exact
meaning of all the various sayings about the Kingdom of God, but pointed out that whatever
Jesus meant, it has to do with the covenant of God with his people. One believes that taken from
the covenantal perspective, the Kingdom of God saying is likely to present a meaningful view.
Since this investigation is not mainly a study on the Kingdom of God or eschatology in Luke,
what has gone before is a summary of some scholars‘ position and will suffice as an
acknowledgement of the intricacies of the Kingdom of God sayings in Luke as well as in Acts.
Meanwhile, it is to be noted that within the various categories of the kingdom sayings in
Luke, the salvation motif is very strong. For instance, in Luke 18: 15-34, the themes of the
Kingdom prominent here are those of ―belonging‖, ―recovering‖, ―entering‖, and ―inheriting‖ the
Kingdom. There is here an allusion to a probable qualification which could merit becoming a
member of the Kingdom. A child is used to illustrate the point. The child-like trust has been
suggested as the virtue rather than the purity of a child.121 What marks this text out is the words
‗Oο‘αλ κε δεμεηαη ηελ βαζηιεηαλ ηνπ ζενπ (Luke 18:17). As for the expectation of the kingdom,
the prayer Jesus taught his disciples is revealing, but poses some questions: ―Thy kingdom
come.‖ Is there really a strong point in arguing that there is a difference between the Kingdom
―being manifested‖ and ―coming‖? One does not think that there is that much difference on the
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basis of the evidence that at the time of Jesus, Luke suggests that people were waiting for the
coming of the Kingdom. Fitzmyer associates ―consolation of Israel‖ in Luke 2: 25 with
‗deliverance‘, God‘s eschatological restoration of Israel, and sees Simeon, Anna (2: 36-38) and
Joseph (Luke 23: 50-52) as sharing one hope, ‗the Kingdom of God‘.122 Ellis makes the same
association between these three characters in Luke as waiting for the Kingdom. ‘123 It seems that
the Pharisees had a concept of a coming Kingdom (cf. Luke 17: 20). It seems to us that a
distinction between ―manifested‖ and ―coming‖ of the Kingdom was probably not so clear at the
time. This petition anticipates the reign of God becoming real for the community and to the
world. It does not put any time schedule on that petition, which suggests that it probably had to
be asked for until it is achieved. There is a sense of indefiniteness about it but with a hope that it
is realizable.
2.4.9 Salvation and Discipleship
The essentially pastoral concerns of the Luke are never more clearly visible than in his
insistence on the demands of discipleship. In his work, The Six Amen Sayings in Luke, O‘Neil
comments that the Lord's parousia is anticipated through the use of an eschatological motif
which Luke offers as an incentive to Christian conduct. He emphasizes the present lordship of
Jesus and his exaltation as head of the messianic community. But he has still retained the strain
of earnest expectation that "the end will come" (Acts 1:11).124 No doubt he is reflecting on and
reacting to a situation in the church where the postponement of the Parousia was an occasion of
perplexity and loss of confidence. To such a predicament he held out the message of hope that,
after Jesus had suffered and been rejected by "this generation" (17:25)? the day when the Son of
man is revealed (17:30) will occur.
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There are several aspects of Jesus teaching in Luke that are tinged with this
eschatological hope, to be fulfilled "soon if not immediately" (21:32,36). Parables of
watchfulness in 12:13-21 (the rich fool) and 12:35-40 (the ready servant) gain the forcefulness
expressed in their punch-lines from the fact that the urgent summons comes at an unknown time
(v.20). The trustworthy and prudent steward does not know the hour of his master's return (v.
43), so that even if the "master is a long-time in coming" (v.45) he is continually alert. Luke
seems clearly to be answering the implied objection that the delay of the Parousia means that he
will not come soon.
The section 17:20-37 is composed of Q and L material, and the introductory question
implied in verse 20 : What is the nature of the kingdom and when does it come? is answered by
the double insistence that (1) there is no Parousia without the cross (v.25) ; yet (2) the "day of
the Son of man" will come, but not to those who (idly) watch for it (v.20) nor to those who think
it will never arrive. The same two objections to problems of the Parousia are encountered in
Acts 1:9-11. When the day does come, it will be unexpected and destructive to the unwary.
In the interim, Luke's Gospel is replete with warnings against apostasy and loss of faith125
between the "going" and the "coming" of the Son of man because it is a period full of danger to
the church. The dangers he foresees both from within the fellowship of the church and from the
outside fall under the rubric of "time of temptation" (peirasmos) (8:13). External threats are
described in 12:1-12, a passage that conflates Mark, Q, and L material. The Lukan emphasis
comes at verse 11 where "before Synagogues, rulers and authorities" is added; and this setting is
made the occasion for the warning, set in a different place in Mark and Matthew, about the
"blasphemy against the Holy Spirit"(v.10). Severe hardships, involving death (12:4f.), were
evidently leading to a loss of nerve. So Luke has both encouragements to persevere (18:1-8) and
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warnings lest faithful Christians become censorious of the lapsed (17:1-4). God will vindicate the
true believer, mirrored in the widow who persistently cries out for justice. He will answer
"speedily" (18:8), though verse Sb implies that when he does so, it will be unexpectedly (as
17:22-37). If the "Son of man" is disappointed at faith's absence, how much more will the
negligent Christians be covered with shame?
Therefore, the delay implies total demands of discipleship. Luke underscores, above all,
that there is a rigorism accompanying the Christian life, and he illustrates it in several ways.
Clearly the bringing together of the various candidates for discipleship in 9:57-62 serves a single
purpose. It is not an easy-going choice that counts (v. 57); nor are excuses permitted (v. 60); nor
can delay in accepting Jesus' call be rationalized (v.61). These episodes are from Q, but Luke has
driven home the thrust of Jesus' demand by relating it to the preaching of the "kingdom of God"
(v.60) which is the criterion underlying his call (v.62). The need to consider the requirements of
true allegiance is spelled out in 14:25-35 which brings together L parables (the incomplete
building, the king going to battle) and Q material on conditions of discipleship (hating parents
and the metaphor of salt: (par. Matt.10:37; 5:13). But there are some differences. Luke
intensified and deepened the cost by his addition of family relations to Matthew's "father or
mother" in 14:26. Most of all, he has added to Q: "even his own life also" as a part of the total
demand.
This could be interpreted in a non-literal fashion and taken to be a powerful reminder that
the would-be disciple must surrender his claim to wealth (the warning is directed personally to
the rich ruler in 18:24: contrast Matt. 19:23; Mark 10:23). This would be consonant with Luke's
admittedly ambivalent purpose of being opposed to riches yet teaching their true value elsewhere
in the Gospel.126 But "self-denial" means far more in Luke. A reference to "carrying (bastazein)
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the cross" and "coming after (opisö) Jesus" in 14:27 suggests an almost literal acceptance of the
death that Jesus died. Luke borrows terminology from the passion story (cf.Jn 19:17), as though
to stress that discipleship may be synonymous with martyrdom (Acts 7:54-60). Yet he picks up
another idea that makes him an advocate of moral heroism when to Mark's "let him deny himself
and take up the cross and follow me" (8:34), he adds "daily" (9:23), as thought to reflect his
knowledge of Paul's constant dangers in a hostile world (I Cor. 15:31 ; II Cor. 4:11f.).
Discipleship is a costly commitment, and there is no easy road to glory. "Through many
tribulations we must enter the kingdom of God" (Acts 14:22) is a caveat just as applicable to the
Christian life in the Gospel as in Luke's second volume. There is the promise that as the suffering
Jesus has now been exalted (24:26) so the faithful Christian may expect no less (14:11; 21:19).
2.5

Salvation in the African Context
Scholars‘ discussions concerning salvation in the African Christian context normally link

the experience of salvation with the African socio-cultural milieu as well as its traditional
religious worldview. In this direction, Asante points out that:
The worldview of a people concerns basic assumptions regarding ultimate things on the basis of
which they organize their lives. Through the process of socialization, this world-view is imposed
upon individual members of the society. Every individual brought up in a given cultural milieu is
conditioned to interpret reality in terms of this worldview. Since there are diverse worldviews,
peoples' conceptions of the good will also be diverse. An African perspective on the goodness of
the Gospel will be different from other socio-cultural perspectives.127
On account of this comment, Asante asserts that what constitutes salvation can hardly be
defined a-culturally, and that the African's interpretation and critical appropriation of the good
presented in the Gospel is informed by their worldviews and socio-cultural context.128
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In connection with the concept of salvation, scholars, such as, Mbiti,129 Ngong,130 Abogunrin,131
Enang,132 and many others, are fairly in agreement that the African worldview is varied. But, the
commonality exists in the fact that the majority of Africans believe in a cosmos that is spiritually
charged. Abogunrin argues that:
… the African worldview is still dominated by belief in the reality
of spirits, witches, wizards, ancestors, and divinities. The belief in
the existence and potency of these powers is not caused by
ignorance nor is it a means of filling the gaps that Africans cannot
explain for lack of scientific knowledge. The wearing of charms,
rings, and amulets by various categories of people, including
university professors, reveals the real nature of the problem. A
salvation that does not cover the total person and his or her needs
cannot be meaningful in the African context. Salvation must be
related to the person‘s body, health, victory over demonic powers,
provision of daily needs, and security and total well-being of the
society in which the person livers.133

Similarly, Enang points out that for the AIC, the African universe is seen as a battlefield
on which evil powers wage continuous wars against man and make him miserable. Again, this
wretched position is complicated by human enemies who make life unbearable by allowing
hatred, prejudice, avarice, jealously, bribery, nepotism, junk heaps of rotting and rotten juggles,
irresponsibility at places of employment and favoritism – all, fresh and well-armed new legions
of demons in Africa, to strew over the roads, in the offices and in homes. These ride on high
waves of new enslavement and take man into their crushing grasp. This world, therefore, need
the liberating message of the Gospel to deliver man from the chronic fear of the demons, as
supernatural entities and as man-fabricated ones.134
Furthermore, Johnson Asamoah-Gyadu views the African worldview as one in which
"concepts of illness and health are far more social than biological, one in which organically
manifested symptoms are the results of internal spiritual aggression." Indeed, "cognizance is
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taken of evil forces as a very potent reality. As a result, 'Salvation' becomes meaningful to the
[African] only when he can be sure that the evil forces involved in his sickness are taken care
of."135 Here, the conception of salvation is essentially instrumental; it is understood purely as that
which enables one to make successful adjustment in the face of day-to-day economic, social,
spiritual, and psychological problems.
Africans also have a sense of the wholeness of life. This is one of the central motifs of the
ATR. This means that religion and life belong together. Religion is not a department of life, it is
life. Reporting on the ATR worldview in respect of wholeness, Manas Buthelezi has this to say,
―…in traditional African religion, there was no separate community of religious people, because
everyone who participated in life of the community automatically participated also in reigion.
There was no separate day of worship because the whole rhythm of daily life was a continuous
liturgy that permeated such commonplace things as eating, drinking, love-making, etc… Life
was such a whole that not even death could disintegrate it.136 The concept of wholeness in ATR
worldview implies that there should be no postponement of salvation into the future or the
afterlife. The Gospel represents hope that God can transform life and liberate people in the here
and now. The hope is important for people in deep economic, social and even physical turmoil of
disease, poverty, and consequences of war. Seeing from the perspective of the wholeness of life,
the presentation of the message of salvation by the early missionaries who brought the Gospel to
Africa is today regarded as distorted and compartmentalization of salvation, and therefore,
unhelpful.
2.6

Christianity in Ibibio-land
The term ‗Ibibio‘ refers to the various historical groups who have been known by the

generic name ―Ibibio‖ and share common origin, customs, traditions and language.137 Ibibio
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signifies both the language as well as the name of this ethnic tribe. They constitute the fourth
largest ethnic group in Nigeria, after the Hausa, Igbo and Yoruba.138 The people occupy an area
of land in the extreme southeastern corner of Nigeria. However, following the political
arrangement in 1999 at the inception of Olusegun Obasanjo democratic regime, the area now
forms part of the south-south geo-political zone. The core of Ibibio people live in the present
Akwa Ibom State of Nigeria. According to the 1991 census, the Ibibio and their subgroups
number 2.4 million. The 2006 census, however, estimated their population at 3.9 million. They
are divided into three main groups, namely, the Ibibio Proper, the Annang, and the Oron.139
The Ibibio, like any other African tribe were traditionally religious until 1846 when they
embraced the Christian religion.140 The pioneer Christian missions to Ibibio-land were the
Presbyterian, Qua Iboe, Primitive Methodist and Roman Catholic missions, which came in 1846,
1887, 1893, and 1903 respectively. These missions operated up to 1905, mostly in coastal
communities like Calabar, Itu, Ibeno, Oron and Eket. By 1927, when what was termed the Spirit
Movement broke out, giving way to the origin of African Indigenous churches in the area.141
Though the mainline historic churches have been operating in Ibibio since the beginning
of the nineteenth century, it was only at the beginning of the 20th century that evangelical
Pentecostalism began to register its presence. In spite of this late arrival, it is now by far the most
important religious trend in Ibibio today. The Pentecostals appear to form the bulk of the
Christian population in the area.142 Why has the growth of the Pentecostal churches outstripped
the mainline denominations, which have been operating in the area for over 160 years now?
Could their concept and understanding of salvation be responsible for this?
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2.7 Summary of Literature Review
The above discussion shows only the general trend of thought among scholars as it relates
to the subject of salvation in Luke‘s Gospel and in the African context. The centrality of
salvation in Christianity as well as in other religions cannot be disputed. The prominence of the
concept in Luke is there in the Christological titles which Luke assigns to Jesus. There is also the
salfivic significance in the birth, ministry, death and resurrection as well as the ascension of
Jesus. The relationship which Luke makes between salvation and sin, sinners, repentance,
forgiveness, discipleship as well as the kingdom of God has been highlighted.
However, in dialoguing with all the scholars represented in the study so far, only Hans
Conzelmann and I. H. Marshall made reference to Luke‘s motivation for developing the concept
of salvation-history, tracing it to the delayed parousia as well as the need to make the Gospel
known. His scheme of salvation- history, as discussed above, has been rejected by modern
scholars, such as Marshall, Onwu, Bock, among many others. There is need, therefore, to look
elsewhere for Luke‘s motivating factors in his unique interest in the concept of salvation. This,
then, is the gap this study seeks to fill.
Given the desperation by African Christians in search of deliverance from the woes
occasioned by underdevelopment and demonic activities, the result is that fragmentations and
distortions characterize modern understandings of salvation. Having been taught by the white
missionaries that only the salvation of their soul is important, the watch-word in every
evangelistic message is ―where you will go after you die‖, and little or no concern is shown for
what happens until death. At other times, too much emphasis on belief without due emphasis on
discipleship have been the order of the day. Thus, the contemporary global questions relating to
salvation invite further reflection on the subject. Should salvation be understood today as merely

75

a promise for the future or as an exclusively future reality? Should salvation not extend to one‘s
activity in the world and not limited to the so-called spiritual dimension of a person‘s life? These
are concerns bothering on the actuality and comprehensiveness of salvation, to which the
contribution of Luke towards a proper understanding of salvation is to be examined in this study.
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CHAPTER THREE
THE SITZ IM LEBEN OF SOTERIA CONCEPT IN LUKE
3.0

Introduction
This chapter aims at examining the background issues that gave rise to the conception

and development of salvation as a major theme in Luke‘s Gospel. This is what is meant by the
German-coined term, sitz im leben. It is a technical term used especially in form critical
methodology when it seeks to uncover the prevailing circumstances of the first century society
that possibly occasioned the various units of the Gospel tradition otherwise known as
―pericopae‖.1 From its inception in 1919 the founders of this methodology, namely, K. L.
Schmidt, M. Dibelius, and R. Bultmann, the form critical school engaged itself in some clearly
defined tasks. In this direction, Onwu notes that: ―Form Criticism‘s objective is to penetrate
behind the Gospel to something more primitive and original, to the earliest written sources, to the
earliest forms of the oral tradition, ultimately, if possible to the authentic life of Jesus. It seeks to
determine the previous historical conditions of a fixed material out of which it arose in order to
determine its sitz im leben‖2 The sitz im leben therefore means the-situation-in-life that was
instrumental in producing and shaping the Gospel tradition. It denotes the historical and
sociological or cultural backgrounds which have vital connection with the biblical texts.
Meanwhile it is to be noted that this study makes a distinction between the Sitz im Leben
Jesu (situation in the life of Jesus) and the Sitz im Leben des Verfassers (situation in the life of
the authors).3 The Gospel writer is not by this imposing his own theology on the words or actions
of Jesus, but selecting and arranging, as in the case of Luke, according to the readers whom he
has in view. This method will however be supported with the social-scientific paradigm as the
researcher examines the background issues involved in this work. It is to be noted also that the
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use of the social sciences in interpreting New Testament texts has developed rapidly over the last
twenty years. Whereas Form criticism concentrates on the text and the community of faith, the
social scientific paradigm concentrates on the social life which impinges on the whole of human
affairs, the community of faith inclusive.4
Because the Gospel in the NT was not preached in a vacuum unrelated to the
environment, an attempt is made in this chapter to trace the literary, historical/political, cultural,
and religious/theological as well as the economic situation-in-life of the first century Christians
that occasioned the author‘s development of the concept. Meanwhile, describing the social world
of Luke has a number of problems associated with it. If the Jewish Palestine had a social
structure as it is sometimes proposed, then one need to bear certain things in mind about how the
society probably functioned. The first thing to be clear of is that it was a traditional society which
had not developed differentiation between various aspects of life. For example, ‗religion‘ went
together with politics, economics, and culture. It is only for the modern minds‘ clarity that
description of traditional societies is tabulated into economics, politics, religious and culture.
History of traditional societies does not approve of such categories. There was no separable
economic life from religion or politics. There was no concept or term for ‗religion‘, rather,
religion pervaded all spheres of life, and was embedded in the social life of the family, local
community, and the ruling group or class.5 This is important because it is under such
understanding of society as a whole, that the Jesus movement ministered, and consequently, the
traditions of Jesus in the synoptic accounts, were fashioned.
The second thing is that the term ‗society‘ as applied to this period is different from the
modern society. It was not self-contained, as modern society, and could pass from one spoilers to
another quite easily depending on the strength or weakness of the empire to protect the society.
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Palestine was part of the Roman Empire, made up of agrarian societies ruled and
exploited by another society, the aristocracy. Therefore to refer to Palestinian Society would be a
misnomer since at least, there would have been some Jewish colonies, probably administered
differently but still under Roman domination, struggling to keep up with Roman taxation and
Jerusalem Temple dues. At the end, many people were left impoverished by such demands which
did not measure with their income or livelihood. If the word society is used, it needs to be
defined.6
The third point to note is that there was a clear demarcation between the ruling class and
the peasants. Political and economic powers were monopolized and controlled by the ruling
class, the gulf between these two classes was wide, and under such a situation does the call by
Jesus, ‗come unto me all who labour and are heavy laden and I will give you rest‘, make some
sense. Whatever economic policy was in operation, it created hardship for many.7
The fourth thing that needs to be mentioned is that in such a traditional society, literary
work was in the hands of the elite and controlled by the powerful and rich. Therefore, the
interests mostly reflected were those of the elite and ruling class. But in the case of the Gospel
accounts of Jesus, the picture is different, for here

the interests of the ordinary people, who

were usually in a position of subordination, were represented. That is to say that the material on
law and the prophets one finds in the Jesus tradition, may represent the circumstances and
interests of ordinary people, and in fact, should determine how the texts are interpreted in
contemporary time.8
Then coming to the question: who are the ones to be referred to as the ruling class in
Palestine at this period? Here, one needs to distinguish two classes of people: firstly, there were
the Roman governors, with their Herodian Kings ruling in areas and districts, with Hellenistic
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army and administration. During the life-time of Jesus, Galilee and Perea were ruled by Herod‘s
son Antipas,9 while Judea, under the oversight of the Roman governor in Caesarea, was
governed by the high priesthood based in Jerusalem Temple. Both the temple and the people
were Roman subjects.
Secondly, there were the temple officials, the Jewish Sanhedrin. The temple with its high
priestly administration was a religious as well as an economic and political government of the
Jews. With this were the priest, scribes, Sadducees and Pharisees as the principal instrument of
government. The Romans gave Jerusalem explicit religious legitimation with the religiouseconomic-political domination of the priestly aristocracy based in the temple as the form through
which theocracy was mediated.10 Socially the temple officials maintained god favour with
Roman governors despite the fact that for the ordinary people, it was economically burdensome
keeping up with temple taxes and tithes and also Caesar‘s dues.11
When the peasants were under pressure, after rendering both to Caesar‘s agents and to the
Temple (God), to maintain themselves and their families and keep them from starvation, the only
option left was to borrow.12 The system was oppressive. Jewish cultural traditions are full of
stories of resistance to oppressive alien domination.13 At this time, that domination was not just
Roman governors, but temple maintenance and its officials also.
These were the two major classes, so to say, who could be described as ―the ruling class:
in Palestine at this time. Because of such a gulf between the ruling class and the peasants,
popular religious beliefs were anticipating God to intervene in whatever way for a reversal of the
present social order.14 This was the situation when Jesus started his ministry and under this
background will the researcher consider the interaction between social conditions and Lucan
texts. The aim in investigating the interaction between Lucan text and its social world is to
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account for those social conditions, as much as the texts themselves can assist, which created
probable factors for the concept of salvation.
3.1 The Literary Background
The Gospel of Luke has been described by the French nationalist, Renan, as ―the most
beautiful book in the world‖,15 and ―the loveliest Gospel ever written‖16 And Dante calls Luke,
the ―Scribe of Christ‘s gentleness‖ because of his emphasis on Jesus‘ mercy to sinners and those
considered as the outcasts. Some of the most memorable stories of divine mercy are found only
in Luke, such as Good Samaritan, Widow of Nain, the Prodigal Son, Zacchaeus, etc.17 For
others, Luke's Gospel can also be called ―the Gospel of the nations, full of mercy and hope,
assured to the world by the love of a suffering Saviour;‖ ―the Gospel of the saintly life;‖ "the
Gospel for the Greeks; the Gospel of the future; the Gospel of progressive Christianity, of the
universality and gratuitousness of the Gospel; the historic Gospel; the Gospel of Jesus as the
good Physician and the Savior of mankind;" the "Gospel of the Fatherhood of God and the
brotherhood of man;" ―the Gospel of womanhood;‖ "the Gospel of the outcast, of the Samaritan,
the publican, the harlot, and the prodigal;" ―the Gospel of tolerance.‖ The main characteristic of
this Gospel, can fitly be expressed in the motto, "Who went about doing good, and healing all
that were oppressed of the devil" (Acts 10:38; compare Luke 4:18).
It is in the same direction that Powell rightly states:
One way to appreciate the impact that Luke‘s Gospel has had on
Christianity is to try to envision what things would be like without
it. Can we imagine Christmas without shepherds or a baby in a
manger? Liturgy without Magnificat, Gloria, Benedictus, or Nunc
Dimmitis? A church year without Ascension or Pentecost? How
many Bible favorite stories would we lose? Zacchaeus, the
Prodigal Son, the Good Samaritan… all would be gone forever. 18
Thus, not only the sheer volume of Luke‘s Gospel, but also its
peculiar contribution to the Christian church, is impressive.
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3.1.1 The Author and Dating of Luke
In an introduction to the Gospel according to Luke, Robert Karris indicates that there are
seven major, ancient witnesses to the end (that gives a provenance) that Luke is the author of the
book that bears his name. These witnesses include, Muratorian Canon, Iranaeus, late 2nd century
Prologue to the Gospel, Tertullian, Origen, Eusebius and Jerome.19 The uniqueness of this
Gospel is determined both by the sources that have contributed to its composition and by the
purpose, style and context of its author. Although the Gospel is attributed to ‗Luke‘ there is no
clear-cut conclusion as to whether Luke was the actual author of the third Gospel.
While the text of the third Gospel does not mention Luke, the New Testament scripture
makes three references to Luke, a companion of Paul, Col. 4:14; Phil. 24; 2Tim.4:11. As
mentioned above, records from the end of the late second century and early third century
tradition have attributed the authorship of the third Gospel to Luke. However, recently some
scholars have rejected the tradition that identifies Luke, the companion of Paul, as the author of
the third Gospel. The questions surrounding the debate on authorship still stand but, for the
purpose of this thesis, the author will be referred to as Luke and the question of authorship will
be set aside. The concern of this thesis is with the theological intent of the author, and
particularly the content of his salvation theme rather than a precise identification of the actual
author of the third Gospel. However, in the next chapter of this work, more will be said
concerning the authorship of the Gospel, only as it serves the purposes of this work.
There are also varying opinions as to the date of the Gospel. According to Marshall,20 the
dating of the Gospel of Luke is closely bound up with the dating of Mark and Acts and there are
two serious possibilities: either a date in the early sixties or in the later decades of the first
century. The most commonly accepted view is that Luke was composed after the fall of
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Jerusalem in 70 CE and before the end of the first century. This thesis argues for a Gospel
composition in the mid-late eighties or early nineties of the first century CE. Nwosu, in his study
of Conversion in Luke-Acts, affirms the dating of Luke after the fall of Jerusalem. He notes that:
…it is generally agreed that Luke-Acts was composed between 8095 AD, and probably outside Palestine, this would suggest that the
author was post-presenting his materials to be Palestinian, in
origin, before the Jesus movement spread to other towns and cities
outside Palestine. It is only to be assumed that the author‘s
immediate environment probably played some part in the
composition or writing of the work. All this makes any
sociological approach to the Lucan texts not at all easy.21
There are compelling reasons for dating Luke‘s Gospel after 70 CE, the fall of Jerusalem
and the Jerusalem Temple. The Gospel refers to ‗many‘ other previous accounts of Jesus, one of
which was the text of Mark. It would, therefore, be difficult for Luke to predate Mark‘s Gospel.
Furthermore, there is indication that Luke has also developed some of the passages in Mark to
reflect what he knew of the Roman siege of Jerusalem.22
CH Dodd and, more recently, John Nolland have challenged the dating of the Gospel
after the fall of Jersualem. CH Dodd has questioned the claim that the two significant passages
(Luke 19:43-44 and 21:20-24) were written after the destruction of Jerusalem.23 Esler has argued
against this position to endorse a post-70 CE date for composition.24 More recently, however,
Nolland has raised again the possibility that Luke‘s Gospel could have been written prior to 70
CE. He acknowledges the critical nature of the two passages Luke 19:41-44 and 21:20-24, but
claims that hindsight is not the only possible motivation for the Lucan changes. Again it is
difficult to find his argument persuasive. Nolland has raised the option of prophetic prediction.
The dating of the Gospel must be after 70 CE and before 95 CE. A date in the mideighties or early nineties accommodates the development of attitude in response to the
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destruction of Jerusalem and the organized response of the rabbis to Christians still attending the
synagogues.
3.1.2

Luke’s Target Audience
There have been many questions regarding the community for whom Luke was writing.

Some scholars have argued that Luke is writing for a Gentile audience, others God-fearers, while
still others claim he is writing to Christians from a Jewish background. Similarly, there are
questions as to the nature of the community for whom Luke is writing. Opinion varies as to
whether Luke is writing for a specific community, a group of communities or an ‗open market‘.
However, the content of the Gospel gives clear evidence that Luke wrote for a specific Christian
community from a socially diverse Jewish synagogue background, in a Hellenized social
environment.25
The Gospel is addressed to Theophilus (Luke 1:3), a person who, apart from the reference
in Acts 1:1, is otherwise not known. Since the time of Origen, the name Theophilus has often
been interpreted symbolically, to indicate that the Gospel was addressed to someone ‗beloved of
God‘ or ‗loving God‘. This may or may not have been the case. On the other hand, Theophilus
could have been the real recipient of the document addressed under a synonym,26 or he could
have been an official of some sort.27
Irrespective of who Theophilus was or what his relationship to the intended readers might
have been, the church has long understood the Gospel of Luke to be addressed to Gentile
Christians. Nolland states ‗The usual and indeed the longstanding traditional assumption is that
Luke was a Gentile who wrote his Gospel for a Gentile church of the late first century28 This
understanding is echoed by Fitzmyer who writes, ‗It is widely held today that Luke has written
his Gospel for a Gentile Christian audience, or at least one that was predominantly Gentile
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Christian29 There is, however, a growing number of dissenting voices to this common
assumption.
Jacob Jervell claims that Luke was written for a Jewish Christian audience.30 David Tiede
draws on the early work of Jervell to argue that Luke was writing to those who had been, or still
were, members of the synagogue.31 Nolland and Tyson both claim that Luke was writing not for
Jewish Christians, but for Godfearers.32 Tannehill and Esler claim that Luke was written for
Christians, Jews and Godfearers, who were from a synagogue background.33
This thesis argues that Luke wrote for a specific Christian community from a socially
diverse Jewish synagogue background, in a Hellenised social environment.34 Luke‘s Gospel
follows Greek literary and historiographic conventions. Its style and its use of sources, such as
the Greek version of the Jewish scriptures and the acknowledgement of political and religious
figures, is further evidence of the Hellenistic environment in which the Gospel was written.35
The Gospel itself suggests that Luke was writing for a Christian audience that was familiar with
first century Judaism and with Jesus‘ proclamation of the Gospel. Luke has used scripture in
such a way that his audience needs considerable knowledge of the Jewish Scriptures. His
allusions to the Greek Old Testament would have been unintelligible to someone unfamiliar with
its language and contents. Similarly, Luke assumes that his readers are familiar with concepts
such as ‗Son of Man‘ and ‗Kingdom of God‘ which are used by the Lucan Jesus without
explanation.36 Esler sees the use of Septuagintal expressions throughout the two books (Luke and
Acts) as confirmation of the synagogue background for Luke and his audience.37 Tiede claims
that Luke has provided a picture of early Christianity as a denominational movement that
claimed its place within the synagogue of the Hellenistic era.38 Luke‘s descriptions of the
synagogue and synagogue ritual are detailed and represent one of the most complete literary
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accounts of first century synagogue practice available. The synagogue in Luke‘s Gospel forms
the critical setting for Jesus‘ programmatic announcement of the reign of God in Luke 4:16-30. It
was the reading of the scriptures in the synagogues that provided the meeting ground for
discussion about the ‗interpretation of the times‘.39
The synagogue background of the Lucan community suggests its composition as a
mixture of Gentile God-fearers and Jews. Tannehill speaks of a community of Jews and Godfearers, women and men, poor and relatively wealthy people, common people and a few
members perhaps of the elite or retainer class.40 Esler has argued for this composition, claiming
that Luke has deliberately shaped his sources to present the first Christian community as
composed solely of Jews and God-fearers.41
He claims that:
the crucial development of the spread of the mission throughout
the Diaspora is to be the establishment of Christian communities
containing both Jews and Gentile Godfearers. That the two groups
entered into table fellowship with each other profoundly shocked
orthodox Jewish sensibilities.‘42

Luke was writing to a particular Christian community, probably his local congregation.
His concern to respond to the wider social, political and religious issues of the day in the context
of the local community is shown in Luke 12:32 when he refers to the Christian congregation as
the ‗little flock‘. However, not all scholars share this position. While Esler claims that Luke‘s
Gospel was written for a particular Christian community and Tiede‘s argument would imply this
view, others argue that Luke‘s Gospel is written for a group of churches, a number of different
communities or for an ‗open market‘.43 Luke Timothy Johnson argues that, ‗given the length,
complexity and literary sophistication of his work, it is likely that Luke intentionally addressed a
more general readership‘.44
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Irrespective of whether Luke‘s work was addressed to a particular community, a group of
churches or a wider general readership, his narrative has been developed for a Christian
community containing both Jews and Gentile God-fearers who were struggling with their
response to the social, political and religious situation of the late first century.
3.1.3

Purpose of the Gospel
As discussed above, Luke provides a formal beginning for his Gospel with a distinctively

literary prologue, a Greek-style preface.45 This prologue identifies the work as an orderly
account, written by the author (Luke) to Theophilus.46 Luke is not an eyewitness but relies on
previous accounts and records. He aims to arrange the various accounts in proper order, to
compile a narrative of the affairs that have taken place in our own time - ‗the events that have
been fulfilled among us‘. Luke places himself in the company of eyewitnesses and servants of
the Word who had passed the tradition on to him and he consciously and carefully determines a
sequential account of events that is addressed to Theophilus. The purpose of this account is
stated in Luke 1:4 ‗so that you may know the truth concerning the things about which you have
been informed.‘ Luke‘s purpose has to do with discernment of the truth. He is not so much
concerned with Theophilus knowing what had taken place, but being able to interpret the truth
about God conveyed through these events. Assurance for Theophilus is found in him knowing,
being assured, ‗these events lead to this interpretation.‘47
It is widely accepted that Luke had a broader purpose in his Gospel than merely
instruction for one Theophilus. The prologue serves as a rhetorical device to introduce the
Gospel as a whole. Luke‘s Gospel is the narrative of God‘s disclosure and human response. The
narrative itself contains its own implicit theology that has been carefully arranged within a
literary framework to create a story that resonates with the history and theology it conveys. 48 In
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the complex world of anguish of the late first century Mediterranean society, Luke‘s Gospel
narrative provides a theological interpretation of the historical and social situation that offers
solace and legitimation to the Lucan community of the late first century. Those who have made
the choice to break from the synogogue and maintain their Christian faith are given the assurance
that this decision is in line with the plan of God.
Scholars differ, however, in their understanding of the purpose of Luke‘s Gospel. These
differences reflect, in large part, the different perceptions of who comprises Luke‘s audience. On
the whole, most scholars address the key issues of the Jewishness of Christianity, the
Hellenisation of Christianity and the inclusion of Gentiles in the salvation plan of God. Hans
Conzelmann believes that Luke is particularly concerned with issues of eschatology, and Charles
Talbert that Luke is addressing false teaching in the church. Both these issues have received little
or no attention in later works. Hans Conzelmann claims that Jesus and the early church were
expecting the Parousia within their own generation. When this did not come about the church
was faced with a theological crisis. For Conzelmann, the purpose of Luke‘s Gospel was to
address this crisis. Luke accomplished this through the development of a scheme of salvation
history that removed the expectation of an early Parousia by claiming a divinely determined ‗age
of the church‘.49 Talbert argues that the major purpose of Luke-Acts was to provide a defence
against false teaching in the church, particularly teachings and ideas associated with
Gnosticism.50 Tiede assumes Luke is writing for a community of Jewish Christians. The purpose
of the Lucan narrative is ‗to interpret the discontinuities that face the Jewish sectarian movement
which seeks to extend its mission in the face of rejection and persecution by both Jews and
Greeks.‘51 For Tiede, Luke addresses the paradox of suffering, seeing it as a result of both
faithfulness and of sin. Maddox, who wrote a book focused on Luke‘s intentions, believes that
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Luke wrote primarily for Gentile Christians.52 His purpose was to respond to the challenge from
the Jewish community to the legitimacy of Gentile Christianity. In responding to the question
‗Who are the true people of God?‘ Luke‘s purpose is apologetic, to demonstrate the essential
continuity between Christianity and Jewish hope and at the same time to offer an explanation as
to why the hope is not fulfilled in Israel. Luke‘s answer suggests that, as it is the Jews who have
rejected the Christian message they, not the Christians, are the heretics and apostates.
Further, addressing the question of Jew- Gentile relationships is the work of Sanders and
Jervell. Sanders claims that Luke‘s purpose is not merely apologetic, i.e. to explain the
relationship between Jews and Gentiles, but that it is quite polemical. Sanders claims that in
Luke‘s writings all Jews are opposed to the will of God. Jews must reject their own tradition and
accept Christianity as a Jewish religion.53 On the other hand; Jervell claims that Luke links the
Gentile mission to the Jews‘ acceptance of Christianity rather than to their rejection of it. For the
Scriptures have foretold that when Israel is restored, then even the Gentiles will repent. For
Jervell the essential division is not between Jews and Gentiles but between Jews who have
accepted the Gospel and those who have rejected it.54 Esler speaks of the purpose of Luke‘s
narrative as that of legitimation.
He claims that Luke wrote in a community that comprised mainly Jews and Gentiles
(including Romans) who had been associated with the synagogues before becoming Christians.
Some in the community were rich and some were poor, but they all needed strong assurance that
their decision to convert to Christianity and to adopt a different lifestyle had been the correct
one.55 Squires, arguing that the theme of salvation plan of God is central to Luke‘s two volume
work, claims that Luke shares in the task of Jewish apologetic. The purpose of Luke‘s Gospel is
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to reinterpret ‗the received tradition concerning Jesus in such a way as to provide certainty for
his Christian readers in the wider Hellenistic context‘.56
3.2

Historical/Political Background
In his book, Prophecy and History in Luke-Acts, Tiede has warned against reading the

Gospel of Luke without reference to its particular historical, cultural or religious setting.
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Further, Tiede‘s book provides a helpful insight into the issues facing the Jewish people towards
the end of the first century. He argues that this was a period of intense struggle for the Jewish
nation. The revolt against Rome and the destruction of the Temple in 70 CE marked a key point
in Jewish history and raised the critical issue of God‘s faithfulness to God‘s people. The
destruction of the Temple also led to changes in Judaism as it moved from a temple-centred
sectarian movement to a more united Judaism focused around local synagogues and administered
by the school of sages at Jamnia. Luke‘s Gospel was written in this period, after the destruction
of the Jerusalem Temple. The Christian synagogue community in which and for whom Luke
wrote was, according to Esler, located in a city of the Roman Empire where Hellenistic culture
was strong or even dominant.58 Although the story of Luke‘s narrative is located in Palestine, in
the period before the destruction of the Temple, many of the critical issues of this later period are
addressed. According to Tiede, generations of interpreters, who have no awareness of Israel in its
late first century agonies of defeat, dishonour and dissension, have read in Luke-Acts the triumph
of the church justified by God at the expense of the Jews and at the expense of historical
credibility.59
Not only does Luke‘s narrative require an understanding of the issues facing Jews at the
end of the first century, it also assumes knowledge of the Jewish people‘s history and their
relationship to the scriptures. Although the Jewish people perceived themselves to be a chosen
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nation, a holy people, whose life and worship honoured God, they had faced a turbulent history
for the 800 years before the coming of Jesus.
In 587 BCE the people of Judah suffered invasion, exile and the destruction of the
Jerusalem Temple by the Babylonians.60 After three deportations to Babylon, few but the poorest
remained in Palestine. Most of the Jewish people were to live in exile outside their homeland and
away from the Temple. This time in exile saw the rise of synagogue worship among faithful
Jews in Babylon. Some of the most devout and best-educated Jews who had taken the scriptures
with them gave leadership to the exiled Jewish community. Their worship of God was now
reformed around the scriptures and teaching, in place of the Jerusalem Temple (cf. Ezekiel). The
study of the law took the place of animal sacrifices and ethical observances took the place of
ritual.61 It is against this historical background of religious antecedent that Luke interprets and
articulates God‘s presence in the person of Jesus Christ. In Luke‘s Gospel the story of Jesus
Christ is both the fulfillment of Jewish history and the assurance of God‘s presence for the
Christian community of the late first century. The issues facing the Jewish people at the end of
the first century were to a large extent the consequence of their history, their understanding and
experience of God. Blomerg is in accord with Tiede‘s opinion when he says:
The Jewish people had been conquered and carried into exile by
the Babylonians in 586 BC. Seventy years later, after the Persians
conquered Babylon, the Persian king Cyrus allowed the Jews to
return to their homeland. While very few of the Jews ever left
Babylon to return, nonetheless under the Persians the Jews
regained a limited amount of self-government and a significant
amount of religious freedom. The temple was rebuilt and the daily
sacrifices restarted. Because most Jews remained scattered
throughout the Babylonian and Persian empires, it was during this
time that Judaism began to shift its focus away from temple
worship to the synagogue and from the sacrifices to the practical
application of the law. This practical application of the law
developed from the Torah to a detailed expansion of the Torah to
fit new times and places.62
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For the Lucan community, a Christian community from a Jewish background, in a
Hellenised city in the Roman east, this history gave both encouragement and concern. The
destruction of the Jerusalem Temple raised questions of God‘s role and presence, and
precipitated questions of faith and identity. The Temple had been both institutionally and
symbolically at the centre of the Jewish nation. It was the place that symbolised the presence of
God and gave order and meaning to the pattern of Jewish society. With the destruction of the
Temple the key symbol holding and legitimating Israel had been destroyed. Furthermore, in the
Jewish world there was a general understanding that obedience to God brought prosperity and
failure to listen and obey God‘s prophets brought destruction.63 ‗Israel‘s fortunes could be
correlated directly to its obedience to God and that Israel‘s sufferings be viewed as the result of
failure to listen to the words of the prophets.‘64 Josephus writes of this notion of God‘s
providence in the Preface to Antiquitates Judaicae:
the main lesson to be learnt from this history, by any who are to
peruse it, is that men who conform to the will of God, and who do
not venture to transgress laws that have been excellently laid
down, prosper in all things beyond belief, and for their reward are
offered by God felicity; whereas, in proportion as they depart from
the strict observance of these laws, things practicable become
impracticable, and whatever imaginary good thing they strive to do
ends in irretrievable disasters.65
The destruction of the Jerusalem Temple shattered the Jewish understanding of the world. ‗It was
firmly believed that the Temple was destined to exist eternally, just like heaven and earth. With
the destruction of the Temple the image of the universe was rendered defective, the established
framework of the nation was undermined.66
The Jewish understanding of God‘s providence in the light of the destruction of the
Temple raised the question of whether God had deserted God‘s people because of their sin and
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disobedience and, if this was so, then what was the sin that had caused God‘s wrath. In the light
of the destruction of the Temple was Israel‘s faith in vain? Hellenization impacted on Jewish
religious practices and, in the Diaspora communities particularly, on the composition of the
synagogue congregations. Those attending the synagogue were no longer only from a Jewish
background. Gentiles and Godfearers were all part of the community. In the light of the changing
political landscape and the loss of the Temple the question of boundaries and purity were key
issues. Who were clean and who were unclean? Who were the faithful Israel? 67 In times of exile
when the Jews had lost their Temple they had turned to the scriptures and reformed their life
patterns around these sacred writings. The scriptures guarded the identity of the people. They
offered a common ground for disparate Jewish groups. Following the destruction of the Temple
there was a growing number of diverse Jewish, and now Jewish Christian groups, who were
seeking to interpret their own times on the basis of their scriptural heritage.68 Furthermore, at the
time when both Jews and Christians were claiming the Scriptures as their heritage, the
relationship between Jesus and the Scriptures became critical. Carson captures the psychological
mood of the Jews during this period in this way:
Increasingly the common Jews were looking for political
deliverance from the Romans, and many came to believe that
deliverance would come through the long prophesied Messiah. The
prophet Isaiah had foretold of one who would come and establish a
righteous government and an everlasting kingdom. ―For a child
will be born to us, a son will be given to us; and the government
will rest on His shoulders; And His name will be called Wonderful
Counselor, Mighty God, Eternal Father, Prince of Peace. There
will be no end to the increase of His government or of peace, on
the throne of David and over his kingdom, to establish it and to
uphold it with justice and righteousness From then on and
forevermore. The zeal of the LORD of hosts will accomplish this.‖
(Isaiah 9:6-7) That kingdom would be global in scope, as the
Messiah would rule over not just Israel, but the whole world. "And
to Him was given dominion, glory and a kingdom, that all the
peoples, nations and men of every language might serve Him. His
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dominion is an everlasting dominion which will not pass away;
And His kingdom is one which will not be destroyed.‖ (Daniel
7:13-14) To many, the Messiah was to be a conqueror who would
defeat the Romans and establish an earthly kingdom ruling over
the entire world. From these expectations arose a Jewish group
known as the zealots. These zealots were not a formal group in the
time of Jesus, but their philosophy was certainly in the minds of
many of the people. It was not until the Jewish wars of the late 60s
that the zealots became a formal party with numerous supposed
messiahs rising up to lead the people in rebellion against Rome.69
Luke‘s narrative is written in the light of these issues. Through the Gospel story Luke speaks to
the concerns of Christians at this time.
3.3

The Socio-Cultural Background
The Lucan Gospel story is located in Jewish Palestine in the period of Roman occupation

before the downfall of the Jerusalem Temple. It is set in the midst of Jewish custom, culture and
people. To read Luke is to step into a culture that is foreign to the twenty-first century Western
world: it is Eastern and it is situated some 2000 years ago. Robbins writes that ‗culture is a
humanly constructed arena of artistic, literary, historical, and aesthetic competencies‘.70 Berger
also claims that culture is a humanly constructed world. He argues that, as a direct consequence
of ‗man‘s‘ biological constitution, ‗man‘ must ongoingly establish relationship with the world.
‗Man‘ is born into a world that predates him but, unlike the world of animals, ‗man‘s‘ world is
open and unstable. ‗Man‘ must fashion a world by his own activity. It is through this process of
world building that ‗man‘ creates stability for himself.71
Culture provides firm structures for human life that are lacking biologically.72 Society is
one aspect of culture.73 It is ‗that aspect of non-material culture that structures man‘s ongoing
relationships with his fellowmen‘.74 Esler writes that these social factors have been highly
significant in shaping Lucan theology.75 In the light of this understanding there is a double
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imperative to look more closely at the social world of the Gospel. Firstly, through an
understanding of the social world one visits the narrative in the context in which it was set.
Secondly, if, as Esler claims, Lucan theology is formed in response to the social pressures
experienced by the community, then Lucan theology becomes more accessible as one
understands the culture through which it is conveyed. The remainder of this chapter will look in
more detail at the contribution of the social sciences to biblical interpretation and specifically at
the interaction between the Lucan texts and the social world of Luke‘s Gospel, especially, as
they relate to salvation.
Lucan text contains quite a lot of materials about Jesus‘ attitude to the poor. Eating and
meals have an amount of space in the narratives. As one reads this, one suspects that there were
either great affluence or serious problems about hunger and poverty.76 When one reads about
debts and debtors, it suggests a society of serious indebtedness.77 The cases of exorcism and
demon possession and general illness can be explained both historically and sociologically.78
Jesus movement emphasized forgiveness of sin, and in a situation in which sin serves as an
explanation for suffering and illness, it signals a suffering society.79 It is also within such a
context that the conflict of Jesus with the religious leaders make sense – a society which has lost
its vision of caring for its subjects. So, what had gone wrong with the social life of Palestine at
this time?
By focusing on the prominent characters in Lucan text, we can learn a lot about the local
scene and the society. The form of socio-economic interaction and rule is that of the ruler and the
ruled. The ruled lived predominantly in Galilee and the ruler in Jerusalem. That Luke presents
the Pharisees as coming from Galilee, Judea and Jerusalem would suggest that they represented
Herod and the high priest whose center of leadership was Jerusalem.80 Luke present Jesus as
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moving from the village periphery to the central city which is the scene for the rest of Lucan
Gospel and Acts. Jesus‘ conflict with the Pharisees is therefore to be seen in the context of an
exploitative leadership regime and, oppressing the ‗people‘.81 With Jesus appearing on the scene,
the growing tension between the people and their leadership was contrasted with Jesus‘ criticism
of the Pharisees and their system, a situation that reached its climax, the death of Jesus at the
hands of the rulers-the council. The death of Jesus shocked the people. The Emmaus episode
states that Jesus was delivered to be crucified by the hands of the chief priests and rulers. But
Jesus was thought to be a prophet mighty in word and deed before God and ‗the people‘. Who
are this people? What was their point of wishing that Jesus would have been the one to redeem
Israel82 (Luke 24:13-21). We shall now consider the people and their social life.
3.3.1

The People
When Luke focuses on the leaders and their conflict with Jesus, there is a single group

usually undififerentiated and called the ‗people‘.83 They appear in several places. They are
grouped with tax collectors who justified God because they believed John‘s baptism which the
Pharisees and the lawyers rejected (Luke 7:29). ―The people‖ are said to hang on the words of
Jesus at the same time the chief priest and scribes and leaders wanted to destroy him (Luke
19:48). The chief priests and the Scribes and the elders are even afraid of this ‗people‘ and
withdrew from facing the truth about John and himself (Luke 20:6). Finally, the chief priests and
the multitude accuse him of perverting ―the people‖ (Luke 23:14). And at crucifixion of Jesus, it
was the leaders and their subordinates made up of the officers and officials (Luke 22:50, 52),
clients and their followers who supported the crucifixion (Luke 20:23; 23:4-5, 20-23). The
crowds or the people have no independent role in the case against Jesus, rather luke emphasizes
that the leaders were responsible (Luke 22:2, 23:26-27, 35). What sort of life did this people
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live? How did they make their living? Many of the people lived through working on the land,
whether as peasants owing their own land, as tenants, day labourers or servants. Other various
occupations that Luke mentions tell us how the people lived.
Work is a natural part of daily life and appears in many parables (Luke 17:7-10, 31, 35).
But when Luke gets into details about work then it usually suggests an abnormal situation which
needs to be redressed.84 For example, when people are unable to produce enough for themselves,
or when we hear of debts and debtors and creditors, it signals social imbalance. Why the
imbalance? The author of Lucan text often mention ‗the poor‘, ‗the rich‘ with little or no clue as
to how one was poor or how one made his riches. But some of the stories and parable give some
insight to the probable way to riches and poverty with some ways praised and others abhorred.
The parable of the rich fool seems a natural good and acceptable way of growing rich:
‗The land of a rich man brought forth plentiful in Luke 12:16‘. He did a good hard work and had
a good harvest. Good weather, absence of natural disaster were all on his side, including good
soil. What spoilt the man‘s work was selfishness. Being a big land owner, he was already in
plenty. What came out of the land became a material difference between him and the peasants.
He thought less about the margin already existing between him and the peasants, but
concentrated on expansionism. This will only create more margins between him and the peasants
and more starving people with another person more than enough to eat. This is the foolishness.
He was uncharitable.
Some other land owners may plant in unfavourable soil as the parable of the sower
suggests (Luke 8:4-8). Some other people may even work extra hard on their farm and end up
disappointed to the point of frustration (Luke 13:6-9). But all these are presented by Luke as
legitimate way of sustenance. Trade is seen by Luke also as a good way to living. The parable of
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the pounds would suggest that Lucan society had some traders who made their living through
that (Luke 19:11-13).
This Lucan society also seem to have many people who are poor on account of a few
powerful ones exploiting the vulnerability of the weak, the victims of unjust system. By
enriching themselves without care and concern for these weak ones, they are seen as
unrighteous.85 For example, we hear: ‗I was afraid of you, because you are a severe man; you
take up what you did not lay down, and reap what you did not sow‘ (Luke 19:21). This may be
regarded as an answer of a wicked servant, but it describes a view of the master which may not
be easy to ignore. As it stands, there could be a situation in which some get rich by exploitation
of the poor and weak, as the answer suggests.86
The behaviour of the soldiers towards the villagers was similar to exploitation according
to the words of John the Baptist. So while the rich exploit, their servants and agents follow suit,
and ‗the people‘ bear the burden: Rob no one by violence or false accusations, and be content
with your wages‘ (Luke 3:14).
There were the tax collectors who probably made much gain out of their profession by
defrauding people. Zachaeus becomes an example of a wealthy tax collector who could give
back fourfold of such ill-gotten wealth to the affected people (Luke 19:8). It could be for this
reason that tax collectors generally were looked upon as sinners (Luke 18:9-14). John the Baptist
tells them ―Collection no more than is appointed you‖ (Luke 3:13) from the people. It was the
people who suffered the weight of such exploitation.
Apart from trade and profession, and how people made money there is also mention of
possessions which could further reveal the sort of social life people lived. Such possessions
include houses, food and clothes.
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There are many mentions of houses in Luke that it is taken for granted that people had
houses and homes. Some of the houses were made of tiles (Luke 5:19) which suggest well built
and probably costly houses. While some houses may be solidly built, others could be built on
shallow foundation and would not last (Luke 6:47-49). As much as this illustration could say
much about carefulness in building, it may have something to do with being wealthy enough to
build a solid house or too poor to afford only a shallow one. But the two types of buildings are
illustrations. The financial costs can only be suggested as a contributory cause as to why the
difference in solidity. While some cannot live in houses because of their mental health, but in
burial places, the cause of the illness may not be unconnected with the strain and stress of the
over bearing society (Luke 8:27).87 This may be demonstrated by the statement of Jesus that ‗the
son of Man has no-where to lay his head‘. A reference which may suggest that some people
probably were dispossessed of basic need of land. (Cf. Luke 9:58). And yet the temple in
Jerusalem is described as a splendid building (Luke 21:5-6).88 But then, that the disciples
wondered at such a building suggests that they were from the peasantry. Simon Peter had a house
(Luke 4:38). Martha had a house (Luke 10:38). Some early converts had possessions of land and
houses (Acts 4:34). Titus; house was even next to the synagogue (Acts 18:7). These speak of a
social and economic interaction within the society which suggest real life and activity. While
some had houses some others had none. Some of the homes were well built; some others were
not so strong.
What about eating habits? Bread is mentioned several times and fish, which suggest a
simple diet. Meat is not mentioned often except at special occasion and a calf is killed (Luke
15:13). A lamb for Passover is mentioned (Luke 22:7). Wine is mentioned (1:15; 12:19), and
eggs (Luke 11:12).
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There are texts which suggest that there were contrasts between the hungry and the rich.
(Luke 1: 53, 6:21, 25; 16:19-21; 15:17). A picture of reversal of such conditions – the poor and
needy are fed and the rich and powerful are sent away empty, feature much in Lucan texts. Jesus
gives the example of Elijah and the Zarephath outside Israel (Luke 4:25; See also 6:21-25; 9:1017; 15:14-24; 16:19-26). This is the particular theme in Mary‘s Song at the annunciation of the
birth of Jesus (Luke 1:46-55), used as a mandate at the beginning of his Ministry by Jesus (Luke
4:18-19).
What we notice in Luke is that while the picture of the hungry and the rich appear almost
side by side, the poor and hungry are put on the part of casting doubts on the means and use of
the wealthy‘s riches.89 The impression then is that it is anomaly for one to eat and be merry while
another goes hungry. A picture well illustrated by the parable of the rich fool (Luke 12:16-21).
He was selfish with his riches. He also probably hoarded the goods waiting for scarcity so that he
could extort the poor by making them depend upon him for supply, rather than sharing what God
has blessed him with.
The rich man and Lazarus story illustrate further the same point. Although the story
depicts a rich man living in consonant with his position and wealth and probably in the eyes of
society, he did not wrong. However the text necessarily views it as God would – use of wealth
and power in relation to the social situation (Luke 16: 19-31). The rich man‘s good were spent on
himself and his five brothers and friends, while Lazarus wasted away.
The text castigates the gulf between the rich and their arrogance, pride and selfishness,
and that of the poor, needy and helpless. This inequality is emphasized by the way in which the
rich spent their wealth, not for the common good but most probably to protect their own position
as a group over and against the needy people, ordinary people of the village.90 This was the
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situation John the Baptist saw and withdrew from it by not eating and drinking, and they said that
he was a mad man (Luke 7:33).
This was a very grave problem that needed to be tackled and the early Christians made a
conscious effort to address the issue through common sharing out of their resources and
possessions (Acts 2:45).91 The fact that this is mentioned at all about the character of early
Christians would suggest that such a situation not only existed but posed a serious threat to social
equilibrium. Acts finds a solution through sharing according to the needs of all. A situation
where some are dispossessed of land, house, and food for Luke-Acts suggest a social anomaly
which God is fully concerned about.
What about the cultural situation of women of the early Palestine? They were part and
parcel of the people whom Luke was particularly observant in respect of Jesus reaction to their
plight. Abogunrin observes that:
Judaism, in spite of its high moral values, did not have high regard
for women. A man in prayer was to give thanks to God daily for
not creating him a woman. A woman could not be called on to bear
witness in a Jewish court. In theory, one of the seven synagogue
lessons could be read by a woman but in practice she was never
allowed to read any. She could not be entrusted with the teaching
of the Word of God and could be divorced at will. When a woman
was in labor, dancers and singers surrounded the house and waited
for the news. If a male child was born, the crowd burst into
singing, drumming, and dancing, but if the child was female, the
crowd dispersed quietly. Also, a rabbi was not supposed to discuss
topics publicly with women.92

Such was the situation when Jesus came. As the liberator of the oppressed and the
downtrodden, Jesus brushed aside all restrictions and treated men and women equally. Apart
from the accounts of Elizabeth, the Virgin Mary, and Anna, Luke spoke about Jesus‘ raising the
boy who was the only son of the widow at Nain; the penitent harlot; the crippled woman; the
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women in the parables of the lost coin and the unjust judge; and Mary and Martha, the
ministering women from Galilee. Acts also mentioned Tabitha, Lydia, Priscilla, and four
daughters of Philip. Jesus was a guest in the house of Mary and Martha and in other homes as
well.
3.3.2

Clothes and Shoes
What people put on bear some significance to their social standing and life generally just

like the food we have considered. They all added together can give an impression of the
economic and general situation of things.
People wore a cloak with a shirt underneath (Luke 6:29). To have two cloaks probably
suggested one was rich enough to afford it in a circumstance where some had none according to
John the Baptist‘s word to the multitudes (Luke 3:11). People also wore sandals‘ thong he was
not worthy to untie (Luke 3:16). When the prodigal son returned home, his father ordered that he
be dressed in fine robes, shoes and ring (Luke 15:22). There could be many inferences to be
drawn from this parable, but suffice it to say that before his return, the prodigal son represented a
clothe-less outcast of the society, which was reversed to gorgeous dressing and merry making
depicting restoration and oneness at his return.
Clothes were probably scarce which might be why robbers could go for them as in the
parable of the good Samaritan (Luke 10:30; see also Luke 6;29). The gerasene demoniac had
worn no clothes before his encounter with Jesus and was clothed after healing. This healing story
may contain a parable about soceity‘s dispossessed who are therefore naked and in need of
healing, which will bring social integration – to be clothed (Luke 8:26-39).93
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The instruction of Jesus to his followers on a mission included not having two cloaks,
which we take to mean not carrying an extra one. Could this minimal way of living contained in
the text be a protest against unjust and uncaring society? (Luke 9:3; 10:4).94
Even clothes in Lucan material could stand for society‘s extravagance when its subjects
are wasting away in poverty. The description of the rich man in the story of Lazarus is carefully
worded to show that the rich man actually was clothed in purple and fine linen… feasting
sumptuously everyday – that is both the clothing and its quality… and the feasting went on daily
(Luke 16:19). Similar description occurs in the words, ‗Those who are gorgeously appareled and
live in luxury are in kings‘ court (Luke 7:25). The description of clothes, food, and luxury are all
recognized as a life-style but viewed with criticism so much so that it is represented as a life that
must take a drastic reversal to favour even the poor in the Lucan community (Luke 16:22-24).95
The Scribes (and Pharisees?) put on long robes as a sign of their social status. But Jesus
perceives that to be a pretence to cheat and devour the poor windows (Luke 20: 46-47).
Therefore, clothing bears a symbol of wealth or poverty. To go without clothes is a sign of
poverty and humiliation. To put on gorgeous clothes is a sign of power and authority. The story
of the trial of Jesus carries, ‗Herod with his soldiers… array him in gorgeous apparel…‘ making
Jesus look like a king he was accused of daring to be – a mockery (Luke 23:11). Jesus probably
wore simple unidentifiable clothes (Luke 9:3; 10:4) and the Pharisees and scribes wore long
distinguished robes (Luke 20:46) and Herod wore gorgeous apparel (Luke 23:11; 7-25). With
pictures of robes alone Lucan text puts Lucan social life as one characterized by abuse of power.
This unjust and inconsiderable life of the rich and powerful suppresses the poor. It pushes them
to the periphery of society.96
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3.4

The Socio-Economic Background
The above considerations have already indicated the socio-economic conditions of the

people at the time. Ken Carson further throw light on the prevailing economic circumstances of
the period when he notes that Palestine and the rest of the Roman empire was primarily driven
by agriculture. The land was owned by a relatively small number of wealthy land owners. In
Palestine, these landowners were wealthy aristocratic Jews and Gentiles. These absentee
landowners would hire managers to run the plantations. In Judea, the landowning class included
many rabbis and priests who lived in Jerusalem. This agrarian socio-economic culture can be
seen in many of Jesus parables, which deal with farming, sheep herding, and the dynamics of
absentee landowners and day laborers. The wealthy aristocracy in Palestine was able to hold onto
their power through the abuse of strict purity laws. The ceremonial washings required for
participation in the religious and political ceremonies that could not easily be observed by
anyone who worked all day in the fields. As a result, the positions of authority were reserved for
the aristocracy.97
There was very little technology involved in farming, and as such landowners required a
great deal of human labor in order to work the fields and tend the flocks. In that day, labor came
from two sources: slave labor, and free laborers. Slaves were usually the descendents of people
conquered by the Romans. In cases of extreme poverty, people could also voluntarily become
slaves as a means of economic support. These people could buy their way back out of slavery if
they accumulated enough wealth. Many slaves, however, had higher standards of living than
poverty stricken freemen. In Palestine most of the agricultural jobs would have actually been
filled by hiring free laborers for a standard wage of one denarius per day. The abundance of slave
labor depressed the wages for the working poor and a denarius would not go much beyond
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meeting basic needs such as food, shelter, and clothing. A large number of these freeborn
laborers in Palestine would have been able to trace their Jewish lineage. These Jewish freemen
would have had the opportunity to rise socially. Those who could not trace their Jewish heritage
were of the lowest classes. Subject to societal bigotry, these ―half-breeds‖ stood no chance of
improving their lot and were locked out of any position of authority or respectability in the
Jewish culture. Given this situation, the people expected a messiah to be a reformer of the
economic system. Carson then observes:
Under the Torah, the poor and slaves were afforded certain rights
and protections. However under Roman law these same protections
were not in place. As such there was wide spread economic and
social oppression in first century Palestine. Masters, land owners,
and managers exploited the people. The average person was simply
trying to survive and had no time to worry about the details of
keeping the religious laws or becoming involved in the politics of
the day. For many of these working poor, the only way out was to
look to a Messiah who would someday come and reform the
corrupt economic system. The prophet Isaiah proclaimed that the
Messiah would bring this sort of social revolution: The Spirit of
the Lord GOD is upon me, Because the LORD has anointed me To
bring good news to the afflicted; He has sent me to bind up the
brokenhearted, To proclaim liberty to captives And freedom to
prisoners… Strangers will stand and pasture your flocks, And
foreigners will be your farmers and your vinedressers. But you will
be called the priests of the LORD; You will be spoken of as
ministers of our God. You will eat the wealth of nations, And in
their riches you will boast. (Isaiah 61:1,5-6) The Messiah would be
one who would bring wealth and prosperity, free the slaves, and
eliminate the injustice of the current economic system.98

3.5

The Religious/Theological Background99
Here, the Greek and Roman Religious thinking found their ways into the Palestinian

Jews. According to Carson, the first century was a time of great change in the Greek and Roman
religious practices and understanding. Old religions were passing out of favor and people were
increasingly willing to hear new religious ideas.
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3.5.1

Early Religious Pluralistic Society
Commenting on the traditional pantheism, Greek philosophy, the mystery religions of the

period as well as the emperor worship, Carson points out that the Classical Greek and Roman
pantheism believed in numerous gods and goddesses who each exercised dominion over an
aspect of life. The chief of these gods was known as Zeus (Greek) or Jupiter (Romans). Devotion
to the gods was at its apex in the fourth and fifth centuries BC. But by the first century few
people truly believed in the pantheon, and the ceremonial worship of the gods was mostly just
tradition.
As for Greek Philosophy, the Greeks are well known for their great philosophers, such as
Socrates, Plato and Aristotle. These philosophers taught that there is a distinction between matter
and spirit. Matter, of which the body was a part, was passive and something to be subdued by the
spirit. The spirit was conceived of divine logic or reason, and only through the spirit could one
find fulfillment. This had wide spread influence in Judaic and Christian thought in the first and
second century. The mystery religions were secret societies where the few elite would be
allowed to enter into secret knowledge and rituals. In combination with this was the belief in
magic rites, incantations, spells, and rituals through which one could coerce the gods. Gnosticism
was a belief that deeper knowledge was the key to personal fulfillment. It grew out of the Greek
philosophy which stated that the material world was evil while the spiritual world is good. This
led to one of two extremes: either an ascetic lifestyle which tried to suppress the evils of the
body, or hedonism which indulged the body since only the spirit survived.
As the Roman army systematically conquered other nations, belief in the national gods
who were to protect them waned. If the Roman emperors could defeat those gods, then the
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emperor must be a god himself. The first emperor to be deified was Julius Caesar. Augustus was
also declared a god, but only after his death.
As a result of the Babylonian exile, a majority of the Jews lived outside of the Holy Land.
Because of this, the worship of God through the temple sacrifices became less important. The
focal point of worship moved to knowledge of and obedience to the law. The synagogue grew in
importance as the center of Jewish communities and worship. This transition made prayer and
good works as a replacement for the sacrifices. With this renewed focus on the law, the
profession of scribe became a respected position. Scribes were responsible to copy the text of the
Law. But because of their familiarity with the law, soon they came to be regarded as experts on
the law. When people had questions regarding an interpretation of the law, the scribes were
regularly consulted. The office of scribe then was part photocopy machine, part seminary
professor, and part arbitrator. As Judaism moved from the temple sacrifices to an ethical
philosophy, it became more and more attractive to Gentiles. When combined with an
environment where people were giving up on the traditional religions, Judaism found itself
gaining converts throughout the Roman Empire.
3.5 2

Jewish Religious Groups: The Sadducees and Pharisees
The Sadducees were heavily influenced by Greek culture. They believed that only the

Torah could be used to determine proper doctrine and they rejected all oral traditions on the Law.
The Sadducees were a small group comprised mostly of the wealthy aristocracy. By the time of
Jesus they controlled the Jewish Sanhedrin, the local governing body. They didn‘t protest the
Roman occupation as they benefited from the status quo. In his work, The Meaning of Salvation,
E.M.B. Green describes the perspective of salvation by the Sadducees. He says:
The Sadducees were men of strong political influence that came
from a family lineage of religious nobility and wealthy property
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owners. In the governing of affairs, they were not very cooperative
people, often stubborn, yet conservative in their temperament,
which both of these characteristics were unusual among this group
of individuals. The Sadducees understanding of salvation, in the
first century is from the following Mishnah tractate, ―Salvation for
Israel lies in cooperation with the ruling powers. You may not like
the Romans, but it is folly to oppose them. Politics is the art of the
possible. And so long as we hold power in Israel we shall endeavor
to keep her from the madness revolt which those hot-headed
zealots are always urging. If the Pharisees like to dream of hopes
of an after-life, where the tables are turned and all the righteous
saved, good luck to them. We are concerned with the harsh
realities of life as it is.‖100
The Pharisees - the ―separatist‖, on the other hand, were opposed the Greek cultural
influences. They were not part of the priesthood, but were laymen who had great influence in the
synagogues. Most of the prominent rabbis came from the Pharisees, and they were very popular
with the common folk.
The Pharisees believed in the inerrancy of all the Old Testament scriptures and in the
direct application of the scriptures to everyday life. These applications of the law developed into
a rich oral tradition on how to keep the law. As opposed to the Sadducees, the Pharisees believed
in the resurrection, heaven and hell, angels and demons and a combination of predestination and
free will. While Jesus opposed the legalism of the Pharisees, his doctrine aligned more with the
Pharisees than the Sadducees. The apostle Paul was a devout Pharisee prior to his conversion to
Christianity.
A further focus on the Pharisees is capable of providing a picture of the religious
atmosphere of the earliest Christianity. This time, it is important to discover the religious
atmosphere from some of the Lucan texts. The Pharisees, as noted earlier were the pillars of the
Jewish society who were the High Priest and the Chief Priests and acted as custodians of the law.
The Pharisees and scribes also acted as the interpreters and teachers. Within these were other
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influential groups such as the Sadducees. A selection of these groups makes up the highest ruling
body, the council.101
In Lucan text, after the mention of Zechariah (Luke 1), there is no more mention of chief
priests until the passion (Luke 19:47).102 This is partly why one chooses to focus on the Pharisees
as the leaders of the Jewish society. There are other reasons for choosing to focus on the
Pharisees. As early as Luke 5:17 they appear with the lawyers and remain prominent with
Scribes until the passion and are not heard of again (19:40) until Acts of the Apostles (Acts 5:33;
15:5). Another reason is that in Luke, the Pharisees seem to function as rulers, probably as
village rulers. (cf Luke 5:17; 41:1; 18:18f?).103 The Pharisees are not directly mentioned at the
passion but the High Priest and Chief Priests and the council feature prominently (Luke 22:66).
Some Pharisees belonged to the council (Acts 5:34). So it could be assumed that they were there
also but played a more passive role.
The other reason is that in the account of Paul‘s conversion, he got permission from the
high priest before putting up a fight against the disciples and believers. He was a Pharisee, and
obtained permission from the chief priest.104 This could suggest that the Pharisees represented
the views of the priests and in fact were their task masters in temple affairs (cf. Acts 9:1-9). One
can therefore assume that the role they played in the Lucan text was at the instigation and
permission of the high priest. It seems to make a pattern of exchange of roles. While the
Pharisees remain passive in the passion account, both merge together in Acts of the Apostles.105
If one establishes from Lucan texts that the Pharisees are rulers of the people,106 how
does this throw light on the Lucan socio-religious world? The study has noted earlier that
Palestinian society was socially divided between the ruler and the ruled, and that the social life at
this time was one indivisible whole.107 All matters on politics touch on economics and religion.
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Herod was at the peak of the ruling class and with him was the high priest.108 Within the
hierarchy of the high priesthood were the Pharisees. Lucan texts suggest that Pharisees were
rulers and a look at some of these texts may reveal how they were part of the ruling class.
In Luke 14:1, we have ‗a house of a ruler who belonged to the pharisee‘.109 In Luke 5:17
we have Pharisees and teachers of the law from every village in Galilee, Judea and Jerusalem.
While this is not specific about their role that they represented their various villages put them in
a leadership role.
In Luke 5:33, Pharisees are said to have disciples.110 Those in religious leadership roles in
Palestine usually have disciples. John had disciples. Jesus had disciples. Scholars think it is
historically difficult if not impossible to establish the existence of disciples of the Pharisees. We
have it in the text. They must have existed. It could be an evidence of the leadership capability
and influence and authority of the Pharisees.
The three accounts about Jesus eating in the houses of Pharisees would suggest that they
lived comfortably. In the Palestinian social life, position of authority attracted wealth and riches,
because the ruling class controlled the economy. (cf. Luke 17:36; 11:37; 14:1).111 Can the
argument be sustained that the Pharisees belonged to the ruling class from Lucan texts?
The Pharisees‘ confrontation with Jesus seem to centre on authority and power.112 The
first appearance of the Pharisees is within the context of whether Jesus has authority to heal and
to forgive sins or not. Notice that earlier in that text, the author observes that ‗the power of the
Lord was with him (Jesus) to heal‘ (Luke 5:17-26). Many of the passages dealing on the
Pharisees‘ conflict with Jesus are on the last analysis about authority. The conflict about purity
laws (11:37-41) or eating with sinners (5:29-32; 7:36-50; 15:1-2; 19:1-10) or the casting out of a
demon (11:14-23), or Sabbath rules (6:1-5, 6-11; 13:10-17) centre on authority and power. The
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contention of the Pharisees is ‗it is not lawful‘ (6:2) or simply ‗it is understood or common
knowledge that such a thing is not done for such a one is s sinner or tax collector‘ (5:30; 7:39;
15:2;19-7). The Pharisees present themselves as leaders of the people and sat on these rules and
oppressed people. Luke presents Jesus as another leader, a liberator, confronting the Pharisees,
leaders of the people. The conflict sharpens the entrenched leadership roles of the Pharisee. In
their leadership roles, the Pharisees present themselves as defenders of the Torah, Jewish
religious system and rules. Lucan texts present this their concern for Jewish purity in contrast to
the socio-economic oppression they encourage within their conflict with Jesus.113
Jesus criticizes the Pharisees in Luke 11:37-54, undermining their authority as leaders of
Israel. To criticize them as selfish, hypocritical, and exploitative sounds like a criticism from a
group which is exploited discriminated against, oppressed and marginalized.
The conflict is set within a meal. The pronouncement against the Pharisees and Scribes
may be from the Q source,114 introduced by the dinner washing controversy. The tables are
turned against the Pharisees. Despite their concern for cleansing, they are reviled as unclean and
impure. Purity was not guaranteed by observance of ritual purity, but a matter of social relations
and behaviour towards others. The Pharisees concern for purity laws was linked to their
exploitation of the people. They are called upon to give alms suggesting their selfishness in the
face of exploitation and oppression (11:41). They are called to the justice and love of God rather
than high-handed tithing which probably subjected the masses to perpetual poverty (11:42). They
are called to desist from power struggle and autocratic leadership of the people (11:43). Even
their apparent concern for purity is on itself and its pursuance defiling enough (11:44). The
points make a pattern. The Pharisees who are leaders of the people and are most eager to be
ritually pure and make society clean are themselves greedy, plunderous, and wicked.115
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In Luke 14:1 a Pharisee is described as a ruler. There is also the appearance of another
ruler mentioned in Luke 18:18. Could this ruler be a Pharisee? 116 and in Luke 16:14 the
Pharisees are said to be lovers of money. Rulers and money (economy) went together in
Palestine as well as ancient situation. In a peasant economy much business was based on land
and labour – land owners and labourers, controlled by a kinship or membership structure. Judea
was a dependent city to Rome who controlled the empire. Palestine was a vassal state to Rome,
under the kingship of Herod. Herod reigned or ruled in league with temple officials, and the
Pharisees were part of it. It would seem them that the Pharisees were part of the ruling class
which controlled the land. At least they were close to Herod.
We see the Pharisees warning Jesus about Herod‘s intention. Why was Herod after Jesus
and not after the Pharisees? The probable answer would be because the Pharisees were part of
the familiar ruling class of Herod but Jesus was a stranger, and Jesus was upsetting their status
quo through his teaching, and therefore became suspect.(Luke 13:31).
Taking this line of thought, it begins to make sense why the Pharisees are called lovers of
money. They belonged to the ruling class who were rich. We see some Pharisees owing houses
(7:36; 14:1) inviting Jesus to their parties and feasts. Jesus‘ word, ‗…those who are gorgeously
appareled and live in luxury are in King‘s courts‘, may be a reference which includes the
Pharisees for they are focused a little further in that same text (Luke 7:25-30).

3.5.3

The Expectation of Messiah as Redeemer117
The Sadducees did not see a need for the Messiah. They were satisfied with the status

quo and their hold on the priestly institutions. The Pharisees believed in a coming Messiah, but
they also benefited from the status quo and would have seen the Messiah as more a reformer than
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a radical revolutionary. None of these three Jewish groups saw the role of the Messiah as that of
a redeemer who would come to take away the sins of the world. For the first century Jew,
personal salvation was not as much a concern as political and economic freedom. The rise of
Pharisaical traditions made it possible to keep the law through human effort, and therefore
personal salvation was possible through obedience to the law. Therefore there was no need for a
Messiah to bring salvation. Because of this, much of Jesus teaching was a direct refutation of the
Pharisees teaching on the law. Jesus‘ teaching instead showed how impossible it was to keep the
law and reminded them that the law, while good, was never intended as a means to salvation.
Jesus instead tried to reveal the role of the Messiah as a suffering servant who would come to
take away the sins of the people. But the prophet Isaiah clearly foretold this: He was pierced
through for our transgressions, He was crushed for our iniquities; The chastening for our wellbeing fell upon Him, And by His scourging we are healed… The LORD was pleased To crush
Him, putting Him to grief; If He would render Himself as a guilt offering, He will see His
offspring, He will prolong His days, And the good pleasure of the LORD will prosper in His
hand. As a result of the anguish of His soul, He will see it and be satisfied; By His knowledge the
Righteous One, My Servant, will justify the many, As He will bear their iniquities. (Isaiah 53:5,
10-11) Yet even after Jesus death his closet followers did not understand that the Messiah as a
redeemer. It was only after his resurrection did the disciples see Jesus as the Messiah who came
to bring personal salvation, not political or social salvation.
3.6 Summary
The above discussion has attempted to locate the setting-in-life of Luke‘s community that
possibly led to his interest in the concept of salvation. It could be noted that the physical, social,
cultural, political and economic circumstances of Luke‘ community were harsh enough,
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provoking in the people a desire for the promised deliverance. Luke clearly underscored the fact
Jesus Christ was the Messiah whom the Jews expected; but that this Messiah is also the Saviour
of the Gentiles. The point to be noted, however, is that if Luke was motivated only by these
circumstances as seen above, then, one believes that it is a one-side of a two-sided story. Thus,
the next chapter is devoted to examine not the external but the internal factors that motivated
Luke to develop his concept of salvation.
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CHAPTER FOUR
THE MOTIVATING FACTORS
BEHIND LUKE’S UNIQUE PORTRAIT OF JESUS
4.0

Introduction
In the previous chapter an attempt was made to locate the setting-in-life of Luke‘s

community that possibly occasioned his concern and interest in the concept of salvation.
However, if the prevailing circumstances of Luke‘s community alone motivated Luke to develop
the concept, then it must be said that such is a one-sided understanding of the whole matter. Was
Luke‘s interest arisen only from external circumstances? Was Luke not also motivated
internally? If he was also inspired from within, what then are these internal motivating factors?
These are the concerns this chapter attempts to address.
It is set to demonstrate that Luke‘s unique interest and development of the concept of
salvation was not only circumstantial but also experiential. In other words, Luke‘s distinctive use
of the salvation concept is a product of factors that are both external and internal. This is an
aspect that has not been sufficiently investigated by Lucan scholars.1 In this direction, what
follows becomes a proposal that is worth following up. In dealing with the issues involved, it is
important to restate Luke‘s unique presentation of Jesus Christ in his Gospel, after looking at the
ways the other Evangelists saw Jesus in their Gospels.
4.1

The Presentation of Jesus as Saviour in the Other Gospels
Each of the Gospels has its own characteristics, its own peculiar quality, and this

depends, to a large extent, on the manner in which each evangelist presents the person of Jesus
Christ. Before dwelling on Luke‘s presentation of Jesus it is important to make a brief
characterization of Jesus by the other Evangelists. Here, it should be noted up front that each of
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the Gospels is evangelistic; and each of them is concerned to present Jesus as Saviour, albeit in
their respective ways.
Although, there are many different theories regarding the purpose and characteristics of
Mark‘s Gospel, the most significant word Mark uses is the ―Gospel‖2 This word is used in
connection with the content of his book. Mark regards himself as presenting a message, just as
Jesus presented a message, and the content of the message is good news for those who receive it.
But Mark does not go into many details regarding the content of the message once he has
summed up its essential ingredients (cf. Mk 1:14ff). His concern appears to be much more with
the person of Jesus; his purpose is to depict Him as the Christ and supremely as the Son of God.
The all-important question is ‗who do you say I am? (Mk 8:29). In this direction, Marshall
surmises that Mark is very much concerned with the person of Jesus; to know who Jesus is
constitutes his Gospel.3.
For the Gospel of Matthew, the various motifs that come to expressions are not easy to
sum up.4 However, two main themes appear to dominate Matthew. The one is that Jesus is the
promised Messiah of the OT and Judaism. Thus, a major purpose of Matthew was to demonstrate
to the Jews that Jesus was the Messiah and that consequently the church was the true people of
God. His other main theme is the teaching of Jesus. Here, Matthew consciously brings together
the sayings of Jesus and arrange them by subject-matter, so that the dominating impression
which is given of the activity of Jesus is that He was a teacher who gave a fairly systematic
instructions. The giving of instruction here should not be understood as presenting a new
legalism; rather Matthew believes that salvation lies in the words of Jesus.5
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In the Gospel of John, Jesus is seen as the One who reveals God and conveys eternal life
of God to humanity. The category of eternal life is the fundamental soteriological concept in
John, and Jesus is presented basically in terms of His close filial relationship to His Father.6
4.2 Luke’s Unique Presentation of Jesus as Saviour
It could be seen from the above discussion that each of the Evangelists was concerned to
present Jesus as the Saviour. But, whereas the stress in Mark is on the person of Jesus, in
Matthew on the teachings of Jesus, and in John on the manifestation of eternal life in Him;
Luke‘s stress is on the blessings of salvation which Jesus brings. Just as Luke does not dwell on
a theoretical discussion of the nature of law but on the actual doing of it, his presentation of the
concept of salvation goes the same way. He demonstrates how salvation happens. In the present,
physical salvation can symbolize eternal salvation. Peter, on healing the cripple in the name of
Jesus makes this clear — salvation is in no one else except Jesus (Acts 4:12). Thus, the theme of
salvation and Jesus as the dispenser of salvation is a distinguishing feature of Luke. The stress is
more on the positive quality of what Jesus came to do in the world and to offer to men, and the
vocabulary which Luke uses to express this is not so conspicuous in the other Gospels. The claim
here is not that salvation is a feature unique to Lucan theology in comparison with the rest of the
NT, but that it is the central motif in Lucan theology. Luke is more articulate than the other
Synoptic Gospels. This theme which was implicit in the earlier traditions, Luke develops it fully
in his Gospel. Van Unnik opines that the purpose of the Gospel of Luke was to show forth the
salfivic activity of Jesus, and the Acts describes how the church continued to proclaim and
confirm this salvation.7 The point van Unnik seems to make is that the book of Acts is the
confirmation of the Gospel. This is because for Luke Acts is meant to build a bridge between the
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facts recorded in the Gospel and the people who never saw Jesus incarnate so that they might
realize that salvation was for them and come to embrace it.
Meanwhile, salvation is such a broad term that it could be used to cover almost the whole
Christian theology; hence discussion in terms of salvation could lead to a very general treatment
with no clear focus. But, the use of salvation word group by Luke indicates where his main
interest lies.8 Luke‘s interest is not so much in a theological idea as in a person, namely, Jesus
Himself. This also means that for Luke, Jesus is salvation per se; He is the Soter Oikomenou
(Saviour of the world). Thus, emphasis on the abstract noun ‗SALVATION‖ should not be
allowed to obscure the fact that it is Jesus, as the giver of salvation, who is the central figure in
the theology of Luke.
How then does Luke present Jesus? A careful study of the Gospel reveals that Luke
consciously presents Him as the universal Saviour and God‘s answer to the needs of people. This
fact is clearly demonstrated by Luke in the birth narrative as well as in Jesus‘ activities and
teachings as captured by Luke.
4.2.1

In the Birth Narratives
In the birth narratives, Luke indicates what would happen in the later life of Jesus. It was

not by accident that Luke mentioned the names of Gentile rulers three times. The reason was, as
far as Luke was concerned, he was writing the greatest and most important story in the world.
Through the birth and death of Christ, God not only had commenced something new but also has
accomplished the work of salvation for humankind. In this section, the researcher examines some
of the Lucan birth narratives.
Luke 1:26-38 deals with the announcement of the nativity of Jesus by Angel Gabriel to
Mary, a virgin who was unmarried but engaged to Joseph, a descendant of King David. Gabriel
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greeted Mary and called her ―highly favored.‖ God in His mercy had chosen her to bring forth a
Son who would be called Jesus, meaning ―Yahweh is salvation.‖ The Son, therefore, is the one
through whom God would accomplish redemption and salvation. For Luke, Jesus Christ is the
Saviour of men. He uses the title twice only in his Gospel in the words of the angel to the
shepherd: ―To you is born this day a Saviour‖ it is true, but it is significant that the evangelist has
drawn attention to the name given to the child at his circumcision- Jesus (Yahweh saves‖ (2:21).
At any rate the Christ of Luke is throughout, and before all else, a Saviour who is full of
compassion and tenderness and great forgiveness. And the Gospel of Luke is a Gospel of mercy.
Like John the Baptist (Luke 1:15), Jesus also would be ―great.‖ But Jesus‘ greatness would be
unique.
It is said of John, ―He shall be great in the sight of the Lord‖. But as for Jesus ―He shall
be called the Son of the Most High.‖ The Greek words are without articles (huios hupsitou
Klethestai, Son and Highest)9 to stress the absolute uniqueness and highest nature of His divine
Sonship, who is exalted above all else. He will be given the right and sovereignty of MessiahKing over an eternal Kingdom. The incarnation of Jesus will take place through the activity of
the Holy Spirit. It was necessary for the Redeemer to be ―born of woman‖ so that he could be of
the same nature with those He came to save (Gal. 4:4; Heb. 2:14).
Luke 1:45-56 is the Magnificat. The hymn of praise was modeled in general terms on 1
Samuel 2:1-10. The hymn is saturated in the Old Testament (cf. Ps. 24:5, 25:5, 27:1; Mic. 7:7;
Hab. 3:18; Isa. 12:2). The hymn makes it plain that Mary is the object of the mercy shown by
God to His people in accord with His promise of redemption. Here God as a Savior is revealed in
His saving activity by exalting the humble and feeding the hungry with good things.
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Similarly, the Beneditus by Zechariah begins by celebrating the fact that God has visited
His people and obtained redemption for them. Here Luke uses the aorist tense to show that the
redemptive action of God has already begun in the birth of John. According to Luke 1:69, God
has raised up a horn of salvation for humanity in the house of David. ―Horn‖ refers to the
strength of a fighting animal‘ hence the Davidic Messiah will be a mighty Savior through whom
God will deliver His people, bringing salvation by means of forgiveness of sins. The ultimate
aim of redemption through Christ from sin, from evil forces, and from the host of darkness is to
help the redeemed of God to serve God in holiness and righteousness without hindrance.
Although the idea of political liberation is present,10 liberation more glorious and complete,
leading to total well-being, is intended. John was to proclaim the arrival of the Redeemer. John
did not accomplish this redemption; he was only a forerunner of the Redeemer.
According to Luke, Joseph and Mary came from Nazareth to Bethlehem in obedience to a
decree by Emperor Tiberius. When they came, the Saviour was born in manger because there
was no accommodation in any of the quest houses. Of the birth, William Barclay says: ―There
was no room in ‗the inn‘ was symbolic of what was to happen to Jesus. The only place where
there was room for him was on a cross. He sought an entry to the overcrowded hearts of men, he
could not find it, and still his search and rejection go on.‖11
The choice of the poor shepherds in the field as the receivers of the news about the birth
of the world-saviour was significant. They were looked down upon by religious leaders because
shepherds did not observe several of the laws, particularly the Sabbath law, because of the nature
of their work. The angel brought them glorious tidings that in Bethlehem, the city of David, the
long-promised Messiah had at last been born. That birth was not just good tidings for Israel
alone; it was good tidings for all the peoples of the world. This child was to be the Saviour in the
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fullest sense of the word. He was not an ordinary human being. He was – and is Christ the Lord,
the Anointed One, the Messiah of God, who is also Himself God.
A multitude of happy angels greeted the angel who announced the good news with a
hallelujah chorus. The birth of the Savior was the most significant event not only for the world
but also for angels in heaven (cf. 1Pet:10-12). The birth of the Saviour brought the real peace
that man in his innermost being always longs for. When Christ was born, some kind of external
peace did prevail. But of this peace Epictetus, the ―pagan‖ philosopher of the first century said:
―While the Emperor may give peace from war on land and sea, he is unable to give peace from
passion, grief, and envy. He cannot give the peace of heart, for which man yearns more than
even outward peace.‖12 Through Christ, a person can now achieve peace with God, which will
automatically lead to peace and goodwill among all people.
The first message sent to humankind through the angel at the birth of Jesus was ―Fear
not.‖ Zechariah and Mary had earlier been told the same thing, as has several saints of the Old
Testament. It is a message relevant to the world today, which is dominated by fears of the know
perils and the uncertain future – a world in search of peace and in serious need of peace. The
incarnation of the Son of God is indeed the only sure foundation upon which real peace and
fearlessness toward the visible and the invisible; the known and the unknown; the present, and
the future may be based.13 At the first Christmas, the Son of God gave Himself to the world in
condescending love and became man. He became what we are (but without sinning) so we might
become what He is.
For one has been reconciled to God in Christ, the visible and invisible, the known and
unknown, can longer have any terror because Jesus the Crucified Risen Lord fills the whole
universe as Redeemer and Lord. Peace has eluded man because, as in Bethlehem, there is no
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room for Christ in His church, which is supposed to be a true manifestation of the Kingdom of
God here and now.
Simeon, in his reaction to the 40-day-old baby (Luke 2:29-32), said that Jesus had a
special meaning for both Israel and the Gentiles. According to Simeon, Jesus is God‘s salvation
(soterion), which will be ―light‖ for the Gentiles and ―glory for Israel. The theme of the universal
revelation of God‘s soterion is an allusion is Isaiah 40:3-5. Simeon adds to his joyful words the
sober statement that Jesus is ―set up for the fall and rising of many in Israel.‖ Luke I had earlier
provided hints of the conflict that Jesus‘ message will produce within Israel. Mary in Luke 1:5153 spoke of God scattering the proud and sending away the rich. Later Jesus began His ministry
with the rejection at Nazareth (Luke 4:2-30). Anna repeats Zechariah‘s theme of redemption and
spoke of the redemption of Jerusalem. Simeon and Anna cannot be said to be blinded by Jewish
nationalism. Rather, Luke presented them as models of faith within expectant Israel.
4.2.2

In the Miracle Accounts
By the miracle stories, Luke presents Jesus as the mighty Saviour, liberating humans

from the powers of disease, death, and demonic powers. Jesus not only can restore the physical
body to health, but also can restore people to spiritual health. Unlike the parables, Luke recorded
only a few unique miracles. Among the few miracles found only in Luke is the healing of ten
lepers (Luke 17:11-19). Of the ten, the only one who returned to thank Jesus was a foreigner, a
Samaritan, which was one of the races most hated by the Jews. More than in any other Gospel,
Luke spoke about the Samaritans and people of other races. In Christ, all barriers that previously
separated people have been broken down. He is the Saviour of the whole world, including Israel.
There is agreement among the Synoptics about Jesus miracles, but as would be expected,
there are peculiarities in each author‘s presentation depending on theological interests. For Luke,
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mighty works are used to determine God‘s purpose and will for a particular moment and in the
wider context of the work of Salvation. Luke‘s presentation of the sayings of Jesus‘ first public
ministry is unique to him alone. It is seen as the fulfillment of prophecy. The good news to the
poor, and liberation of captives was not primarily meant to be spiritualized or psychologized, not
least politicized. Rather these actions of the Lucan Jesus are pointers to what was known about
the God of Mercy, and so serve as a sign, an indication of his will of well being as being a matter
of right for all.
Scholars have seen in Luke 4: 16-30 a fulfillment of some words echoed in Isaiah,
depicting cosmic conflict in need of being brought under the control of God (cf. Isaiah 35: 5-7;
61: l). Jesus appeals to this passage in answer to the inquiry from the disciples of John the
Baptist (cf. Luke 7: 18- 23). John‘s question among other things suggests that even some well
meaning believers in Jesus would find Jesus‘ fulfilment of the promises of God a bit too much
for their limited understanding, because God has a larger purpose to achieve through him. A
major factor in this bewilderment would be found in areas of healing and forgiveness even on a
Sabbath to make come true the Will of God with regard to the Jubilee and Sabbaths (cf. Luke 5:
12-16; 17-26; 27-32; 6:6-11; Acts 3: 1-10; 14:8- 10). The healing activity of Jesus is sometimes
used by Luke to point the reader to the universal implications of his mission. Elijah and Elisha
are traditional in Israel as mighty men, of wonderful deeds and Luke reports into the Jesus
tradition some parallels. Both Elijah and Elisha were used by God to bless the needs of those
outside Palestine (cf. Lk 4: 25-28; see also Lk 11: 29-32). This is a pointer to what has been the
Will of God for all nations, and now is to be realized in and through the works of Jesus.
The miraculous catch of fish in the Lucan version of the call of the first disciples (cf. Lk
5: 1-1 1), may be symbolic in Luke. In Mark 1: 16-20 cf. Matt 4: 18-22), the call of the disciples
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was direct, and they left their nets to follow him. In the Lucan version, they toiled all night
without any catch and at their frustration Jesus gives the order for them to let down their nets,
which results in a big haul. This could be seen as a kind of parable which could be charting the
path of the Gospel as tedious and demanding, leading up to the crucifixion, and after the
resurrection and Pentecost, then the world wide mission. In this case, the Lucan version could
serve as a pointer to some of the events described in the Acts of the Apostles.
In the Lucan version of the Beelzebub controversy, the story is presented as a revelation
of both who Jesus is and the Will of God for his world. In Mark‘s version and in Q, the question
raised is a doubt as to the source of Jesus‘ healing power. He is accused of using the power of
Beelzebub, the prince of demons (cf. Mk 3: 20-27). In the Q version Jesus replies with a question
as to the source of the power of Jewish exorcists (cf. Lk 11: 19-20; Matt 12: 27-28). Jesus then
claims that ―by the finger of God‖ he establishes both healing and the Kingdom of God.
Therefore for Luke the satanic control of the world is already seen as a sign of destruction. The
Beelzebub controversy which is a miracle registers the plan God has for demonic forces.
After the crucifixion, Luke presents a picture of disappointed disciples who having
recognized Jesus as a man mighty in word and deed and thought, he was the one to deliver Israel,
but then he was killed like the other prophets of Israel (cf. Luke 24: 13- 35). This story is
peculiar to Luke. In this Jesus reveals himself through the breaking of the bread, after he had
made use of the Scriptures to enlighten them about the necessity of the suffering of the Christ.
For the Christian tradition ever since, the celebration of the Eucharist is seen as a mystery in
which the risen Christ is disclosed anew to Christians when they gather. Therefore the Emmaus
episode has the potential of making Christ present to his people all through the ages, reminding
them of all that his life and death and resurrection have come to mean in God‘s plan of salvation.
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This motif of a miracle as revealing God‘s will is taken up again in Acts. The Pentecost account
is a sign of fulfillment of what God had promised since the time of the Old Testament prophets
(cf. Acts 2: 16ff). Although there is no connection between the event and the Torah‘s account of
Babel (Genesis 11: 1-9) it seems that by placing the account here, Luke gave it a form probably
intended at restoring the universal language, accessible to all nations. Later on in Peter‘s speech,
the centre of the event focuses on Jesus as the Messiah for the world. Therefore for Luke the
whole Pentecost event becomes a revelation of God‘s plan not just for the Jews, but for the
Gentiles and the world. The healing of the lame man at the beautiful gate becomes on occasion to
declare God‘s eternal plan for both the Jews and the world (Acts 3: 1-26). The Patriarchal
tradition has to be called into service to establish this truth (3: 13), and eventually all the families
of the earth are brought in (13: 25). As the plan is revealed in Jesus, so appeal upon appeal to
Scripture is used to point to its authenticity.
4.2.3 In Jesus’ Teaching Ministry (The Parables)
Fifteen parables are peculiar to Luke. Of these, the parables of the Good Samaritan, the
great banquet, the lost coin, the lost (prodigal) son, the rich man and Lazarus, the tax collector
(publican), and the moneylender all speak about the universality of Jesus mission. God‘s love for
the outcast and the neglected; the rich and the poor; the moderate and worst sinners; the people
who are near and far from the Kingdom; the people of all races; the sick, blind, and lame
regardless of disabilities; and the knowledgeable and the ignorant are all objects of the love of
God, which has come down to people through Christ Jesus. Without discrimination, Jesus
receives all who respond to God‘s call. Jesus has a boundless – indeed a paradoxical – love for
sinners together with the most profound and confident hope of forgiveness. More than any of the
Synoptic, Luke portrays our Lord‘s love for the socially ostracized. The immoral woman,
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Zacchaeus, the forgiveness of debts, the prodigal son, the publican and penitent robber are
examples of His unending love.
4.2.4 In Jesus’ Concerns for the Marginalized
It is typical of Luke that in his Gospel he pays special attention to women. In the world of
his day the position of women was degraded, and the insistence of the third evangelist is all more
striking when one compares his Gospel with Mathew and Mark. Among the women introduced
by Luke are: Elizabeth, the mother of the Baptist (1:39-58), Anna, the prophetess (2:36-38), the
widow of Nain (7:11-17), the repentant sinner

(7:36-50), the women of Galilee who

accompanied Jesus on the public ministry, notably Mary Magdalen Joanna and Susanna (8:2f)
who were with him at the end (23:55f), the sisters of Bethany, Martha and Mary (10:38-42).
There are, also, the woman who declared the mother of Jesus blessed (11:27f) and the woman of
Jerusalem who met Christ on his way to Calvary (23:27-31). One finds, besides, two parables
proper to Luke in which women feature; the lost Coin (15:8-10) and the Unjust Judge (18:1-8).
Finally, it is impossible not to recognize that Mary is shown in a vivid light in the infancy
narrative. God designs to inform her of the great thing He is to do in her, and the lingering echo
of the angel‘s ―Rejoice Oh favoured one‖ is heard already in the Magnificat.

Abogunrin

comments that Judaism, in spite of its high moral values, did not have high regard for women. A
man in prayer was to give thanks to God daily for not creating him a woman. A woman could not
be called on to bear witness in a Jewish court. In theory, one of the seven synagogue lessons
could be read by a woman but in practice she was never allowed to read any. She could not be
entrusted with the teaching of the Word of God and could be divorced at will. When a woman
was in labor, dancers and singers surrounded the house and waited for the news. If a male child
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was born, the crowd burst into singing, drumming, and dancing, but if the child was female, the
crowd dispersed quietly. Also, a rabbi was not supposed to discuss topics publicly with women.14
Such was the situation when Jesus came. As the liberator of the oppressed and the
undertrodden, Jesus brushed aside all restrictions and treated men and women equally. Apart
from the accounts of Elizabeth, the Virgin Mary, and Anna, Luke spoke about the following:
Jesus‘ raising the boy who was the only son of the widow at Nain; the penitent harlot; the
crippled woman; the women in the parables of the lost coin and the unjust judge; and Mary and
Martha, the ministering women from Galilee. Acts also mentioned Tabitha, Lydia, Priscilla, and
four daughters of Philip. Jesus was a quest in the house of Mary and Martha and in other homes
as well.
Luke also presents children as objects of His saving mission. Luke devoted attention to
the childhood of John and Jesus. On three occasions (Luke 7:12, 8:42, 9:38), Luke‘s writing
made special mention of children. In his account of children being brought to Jesus, Luke uses
the word brephe (infants) as opposed to paidia (children), which was used by the other
evangelists.
Thus, one sees that in the presentation of the person of Jesus, Luke emphasized that Jesus
came to accomplish a universal redemption. Luke depicted Jesus not so much as the Messiah of
Israel, but as the Redeemer of the whole world. Jesus – then and now –offers forgiveness,
salvation, and liberation, and liberation to all people freely and independently of the privileges of
a particular race, generation, or merit. Admission is open on an equal basis to Jews, Samaritans,
―Pagans,‖ rich, poor, sinners, outcasts, publicans, and respectable men and women. The coming
of Jesus therefore is not just an event in Jewish history but a world event. This perspective is
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why Luke several times points out the relation between Christ‘s advent and the world‘s great
events of the period.
4.2.5 Luke’s Non-Sentimental Presentation
It is important also to note that Luke‘s depiction of Jesus was not sentimental. With
vigor, Luke emphasized the severity in Jesus‘ attitude toward sin, evil works, falsehood, and
soon. Without counseling hatred, Jesus demanded undivided loyalty to Himself, saying: ―If
anyone comes to me and does not hate his own father and mother and wife and children and
brothers and sisters and even his own life, he cannot be my disciple‖(Luke 14:26). A parallel
statement in Matthew 10:37 says: ―He who loves father or mother more than me is not worthy of
me, and he who loves son or daughter more than me is not worthy of me.‖ In a transformational
reading of Luke, one would discover that Luke depicted Jesus as exampler of a pattern of life
that befits a new age He was inaugurating.15 thus, the focus was not so much on Jesus‘ identity
(orthodoxy) as in shaping the identity and practice of Jesus‘ followers (orthopraxis). The Gospel
of Luke is designed to effect transformation by inviting the audience to align their convictions
and actions in the narratives‘ vision of life. Seen in this light, salvation would mean the
restoration of the society. For Luke‘s audience of Jews and Gentiles, being ―saved from our
enemies‖ refers to deliverance from the dehumanizing effects of an imperial society; and Jesus‘
followers then and now, are to emulate Jesus‘ way of life. Jesus proclaims the kingdom of God
as a vision of what it means to be human in a world in which people are oppressed and
dehumanized.16
If one follows Jesus according to Luke, complete renunciation of all other things is
required: ―Therefore whoever of you does not renounce all that he has cannot be my disciple‖
(Luke 14:33). The saying about salt appears in a more searching and more absolute form when
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compared with the parallel version elsewhere: ―Salt is good; but if the salt has lost its taste, how
shall the saltiness be restored? It is neither good for the land nor for dunghill; men threw it away.
He who has ears, let him hear‖ (Luke 14:34-35 cf. Matt. 5:13; Mark 9:50). The Redeemer of the
world demands nothing less than absolute loyalty from the redeemed. This is why the fact of sin
and its consequences must be taken seriously.
4.3

Possible Motivating Factors Behind Luke’s Unique Presentation of Jesus
It is well known to students of history that every historical writing supplies information

of two kinds: what the author tells of the past and what he unconsciously records of the present.
In greater or less degree, ever writing reveals the writer. The Old Testament scholars are right
when they point out that the Book of Chronicles gives more fresh information of value about the
author‘s age than about the age whereof he writes. Macaulay‘s history of England is perhaps a
better history of Macaulay than of England.17 Who can tell whether the charm and fascination of
Chinua Achebe‘s Things Fall Apart18 is due to the author‘s vigor or to the inherent dramatic
interest of the events narrated? Equally, who can doubt that Luke‘s personality, in no small
measure, influenced his writings? In telling the Christian story as he has, and specifically in
speaking of Jesus as he has, it is the researcher‘s conviction that Luke has told the readers much
about himself.
Lonsdale Ragg agrees with the above assertion by saying:
What St Luke was as a man is reflected in his writings. Wide and
deep sympathy, love of souls, interest in simple things, in manhood
in womanhood, in childhood and domesticity, and in the joy of his
writings. His character and life, in prayer, worship, praise, and
thanksgiving; historical sense, keen observation, loyalty to fact;
gift of narrative, dramatic, and artistic sense, and a certain genial
humour; deep enthusiasm for the Saviour, the Divine-Human
Christ, and for the first missionary heroes of the Ascended Lord.
All these are there, and much more. No wonder his Gospel is
described by Renan as the most beautiful book ever written.19
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Given the above background, it is pertinent to look at Luke‘s profession. This would
perhaps offer some clue to one‘s quest to know to what extent it had some bearing on his interest
in the concept of salvation.
4.3.1

The Factor of Luke’s Profession as a Medical Doctor
Scholars generally agree that Luke was a doctor by profession. The apostle Paul refers to

him as ‗the beloved physician‘ when writing to the Colossian church (Col.4:14). Medicine had
developed for about 400 years, and doctors received careful training. Luke needed to be
observant, analytical and careful in his records – skills which he also uses in writing his Gospel
and the book of Acts. Both the internal and external evidences point to the fact that Luke was not
only the author of the book that bears his name, but he was also a medical doctor; of Gentile
origin as well as a companion of Paul. Not only do the prologues connect the two books, but
language, style, and theology also point to common authorship. Internal and external evidences
combine to point strongly to Luke, the doctor, Paul‘s dear friend, as the author. The ―we‖
passages in Acts, that is, those passages that are written in the first-person plural, seem to
identify the author of Acts as Paul‘s companion at this point in his travels (see Acts 16:10–17;
20:5–15; 21:1–18; 27:1–28:16). Traveling with the Apostle Paul on his missionary journeys
provided Luke with ample opportunities to gain first-hand knowledge about the life of Jesus and
the history of the earliest Christian church.
Darrell L. Bock lists out the possible candidates to identify Paul‘s traveling companion:
The Pauline letters name some of Paul‘s traveling companions:
Mark, Aristarchus, Demas and Luke (Philemon 24; Col 4:14). To
this list one could add figures such as Timothy, Titus, Silas,
Epaphras and Barnabas. Yet despite the wide selection of potential
candidates, early-church tradition singled out one name as the
author of these volumes: Luke. By A.D. 200 this tradition had
become firmly fixed without any hint of contrary opinion.20
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While one does not consider the early church fathers authoritative like Scripture, it is
proper to consider them insightful on Scripture. This is because they lived in a time that was
more culturally akin to the days of Jesus and the apostles, and they were historically closer to the
events that Scripture records. In fact, some church fathers were trained by Jesus‘ disciples or
their students. Therefore, the following quotes about Luke from some of the church fathers are
offered to provide some helpful insight.
For Origen (c. 185–254): Luke did not learn from rumors what he is going to write. He
himself has grasped it from the beginning. Hence, the apostle Paul praises him deservedly when
he says, ‗He is praised for his Gospel throughout all the churches‘ (2 Cor 8:18). Scripture says
this about no one else. It uses the expression only for Luke. Athanasius (c. 293–373) egually
states:
What the apostles received, they passed on without change, so that
the doctrine of the mysteries (the sacraments) and Christ would
remain correct. The divine Word—the Son of God—wants us to be
their disciples. It is appropriate for them to be our teachers, and it
is necessary for us to submit to their teaching alone. Only from
them and from those who have faithfully taught their doctrine do
we get, as Paul writes, ―faithful words, worthy of complete
acceptance.‖ With them we are back to ground level, because they
did not become disciples as a result of what they heard from
others. Rather, they were eyewitnesses and servants of God the
Word, and they handed down what they heard directly from him.21
Ambrose (c. 340–397) adds: ―So the Gospel was written to Theophilus, that is, to him
whom God loves. If you love God, it was written to you.‖22 Thus, there is a massive amount of
early external evidence that unanimously affirms Luke‘s authorship of the Gospel.
Further, external evidences also offer more glimpses into who Luke was. The Muratorian
Fragment (c. 180 A.D.), a second-century list of books accepted as belonging to the New
Testament, affirms Luke to be the author of the Gospel:
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The third book of the Gospel, according to Luke, Luke that
physician, who after the ascension of Christ, when Paul had taken
him with him as companion of his journey, composed in his own
name on the basis of report.‖ Another early witness to Luke‘s
authorship of the Gospel says, ―Indeed Luke was an Antiochene
Syrian, a doctor by profession, a disciple of the apostles: later
however he followed Paul until his martyrdom, serving the Lord
blamelessly. He never had a wife, he never fathered children, and
died at the age of eighty-four, full of the Holy Spirit, in Boetia.23

In other words, Luke was (1) a native of Antioch, (2) a physician, (3) he wrote his Gospel
in Achaia, and (4) he died single and childless at age eighty-four in Greece. Several of the early
church fathers affirmed Luke‘s authorship of the Gospel. The second-century church father
Justin Martyr (c. 100–165) named Luke as the author of both Luke and Acts.(See Dialogues
103.19.) Irenaeus (c. 202) not only attested to Luke‘s authorship of the Gospel but also said that
―Luke was inseparable from Paul‖ and was ―his fellow-laborer in the Gospel.‖24
Irenaeus further give the following details:
We have learned from none others the plan of our salvation, than
from those through whom the Gospel has come down to us, which
they did at one time proclaim in public, and, at a later period, by
the will of God, handed down to us in the Scriptures, to be the
ground and pillar of our faith. Matthew also issued a written
Gospel among the Hebrews in their own dialect, while Peter and
Paul were preaching at Rome, and laying the foundations of the
Church. After their departure, Mark, the disciple and interpreter of
Peter, did also hand down to us in writing what had been preached
by Peter. Luke also, the companion of Paul, recorded in a book the
Gospel preached by him. Afterwards, John, the disciple of the
Lord, who also had leaned upon His breast, did himself publish a
Gospel during his residence at Ephesus in Asia.25
Tertullian (c.160-220), the father of Latin Christianity in the second century, describes
Luke as the author of his Gospel. While he affirms that Luke was not an apostle, he calls Luke an
―apostolic man.‖ In other words, Luke (like Mark) was closely associated with the apostles in
such a way that his writings were recognized as having the apostolic stamp of authority: ―Luke . .
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. was not an apostle, but only an apostolic man; not a master, but a disciple.‖ Which apostle,
then, disciple Luke? According to Tertullian, ―the apostle whom Luke followed‖ was ―no doubt .
. . Paul.‖26
The second-century church father Clement of Alexandria (c.150–215) quotes from
Luke‘s Gospel (3:1, 2, 23) and states that this Gospel was written ―by Luke.‖15 The early church
historian Eusebius of Caesarea (c. 263–339) affirmed Luke‘s authorship of both the Gospel and
Acts:
Luke, who was of Antiochian parentage and a physician by
profession, and who was especially intimate with Paul and well
acquainted with the rest of the apostles, has left us, in two inspired
books, proofs of that spiritual healing art which he learned from
them. One of these books is the Gospel, which he testifies that he
wrote as those who were from the beginning eye witnesses and
ministers of the word delivered unto him, all of whom, as he says,
he followed accurately from the first. The other book is the Acts of
the Apostles which he composed not from the accounts of others,
but from what he had seen himself.27
Eusebius also described the close relationship between Luke and the Apostle Paul: ―And
they say that Paul meant to refer to Luke‘s Gospel wherever, as if speaking of some Gospel of
his own, he used the words, ‗according to my Gospel.‖28
Leon Morris also makes a helpful point: ―Luke was not, as far as we know, a person of
such prominence in the early church as to have two such considerable volumes as these fathered
on him without reason. If people were guessing, would they not be much more likely to come up
with an apostle? Or Epaphras? Or Mark? The fact that a non-apostolic man of no known
prominence is universally held in antiquity to have been the author must be given weight.29 In
the same contex, I. Howard Marshall offers an insightful description of Luke as the author: ―The
picture which emerges is of a self-effacing man possessed of strong human sympathies who
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regarded himself as a servant of the Word. With his considerable literary, historical and
theological gifts, he was well fitted to recount the story of the beginnings of Christianity in a new
way, adapted to the needs of the second generation in the church.30
In sum, both the external and internal evidences amply support the long held notion that
Luke, the Biloved Physician, is the author of the Gospel named after him. And, once one is
convinced of this, then, there is little difficulty in accepting the other facts that the author was
motivated by his background as a medical doctor to develop the concept of salvation.
4.3.1.1 The Influence of His Medical Profession
There are many incidents which betray Luke‘s medical background. The birth of Jesus,
for example is told from Mary‘s angle. We have the details of Jesus‘ circumcision, mention of
the swaddling clothes or diapers – all the kind of things a doctor would be interested in.31 When
Mark describes the sickness of Peter‘s mother-in-law he calls it simply a fever; Luke writes of a
‗high fever‘. Of the miracles which Luke records, five out of six are miracles of healing.
In his work, The Message of Luke, Michael Wilcock indicates Luke‘s interest in the
salvific ministry of Jesus and linked to the Gentile as well as the medical background of Luke.
He states:
… Luke‘s background and culture as a Gentile have fitted him for
the writing of a Gospel for the world. Now we turn to his training
and his calling, and see the effect which they have had on his work
as a Gospel writer. Luke, you see, is a doctor. His business is to
heal. Now Geek is a language of great richness; here is a case in
which it might seem that English is richer, with a choice of two
words where Greek has one. The Greek word is sozo. Is the
translator to render it ‗heal‘, or save? For it has to do duty for both
ideas. Yet perhaps it is not a case of the older language being less
rich than the newer. Perhaps the Greeks had a truer understanding
of the nature of things when they reckoned that to save a man and
to heal him were fundamentally the same, and that a single word
should covey the double meaning and perhaps we can see in
Luke‘s eye a keen professional interest (to put it no higher) in the
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story of how there had been born in the city of David a Soter, a
Healer/savior, who had come into the world to deliver men both
from sickness and from sin. We whose mother tongue is English
would have had to make a choice between different translations
and to decide when it was appropriate to call this man Saviour and
when it was more fitting to call him Healer.‘ But the Greek had
a word for it a word, one word- and this word with its layers of
meaning fascinated Doctor Luke sozo and its related nouns are
found much more often in his writing than in those of any of the
other evangelists. He is telling of a man who has the power and
authority to do the kind of work that he himself has been trained to
do, but at depths undreamed of and in regions unexplored, and
with effects so far reaching as to confound his own elementary
ideas of healing/ salvation.32
Wilcock‘s observation is right, only that the issue requires not a passing comment, but a
comprehensive treatment of the subject in order to arrive at the full import of what the Soteria
concept means. As would be seen later in this study, the author of Luke has a way of employing
medical and scientific terminology that is not found in the rest of the New Testament.
4.3.1.1(a) Luke’s Tenderness
Again, the influence of Luke‘s medical background is evident in his tenderness. Luke has
a gentle soul, and it is because of this that he sees so clearly the tenderness of Christ. It is
characteristic of him that he has omitted the cursing of the fig tree (Mk 11:12-14; Mt 21:18f) and
has given instead the parable of the Barren Fig Tree (13:6-9) – ―Let it alone this year also‖. In
the same vein of tenderness and mercy, Luke assembled the three parables of chapter 15: the
Lost Sheep, the Lost Coin, the prodigal Son. Matthew, too, has the first of these but the others
are proper to Luke. The reader is told that God rejoices at the repentance of a sinner (15:7, 10);
and shown that the love of the divine Father for the mercy of a forgiving God, and the Father‘s
gentle rebuke to the sulking elder son has a message for all of everyone; ―it was fitting to make
merry and be glad, for this your brother was dead, and is alive, he was lost and is found‖ (15:32).
The three parables of chapter 15 are addressed to Pharisees and Scribes who were critical of
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Jesus‘ association with the people the called ―sinners‖ (15:2f); a high proportion of Jesus
parables were spoken to the same audience. They witness in a striking way to his solicitude for
those blind guides. He sought by every means to open their eyes, for they had come that they too
might have life if they would.
Perhaps nowhere more than in the wonderful passage on the ―woman of the city who was
a sinner‖ (7:36-50) can one see Christ as Luke saw him. The Lord does not hesitate between the
self-righteous Pharisee and the repentant sinner and his words are clear and to the point: ―And
so, I tell you, her great love proves that her many sins have been forgiven‖ (7:47) Luke alone
records the words of Jesus to the ―good thief‖ (23:43) and his prayer for his executioners:
―Father, forgive them, for they do not know what they do‖ (23:34). He alone tells of the look that
moved Peter so deeply (22:61). Everywhere, at all times, there is forgiveness,. It has been well
said that the Gospel of Luke is the Gospel of great pardons.33
The gentle heart of Luke beat for the distressed, the poor, and the humble. His sensitive
Soul perceived the tenderness of Christ. His Gospel of mercy and pardon is the Gospel of the
supreme physician of souls who has told us that ―the Son of man came to seek and to save the
lost‖ (19:10). And if the Lord at his birth was hailed as Saviour (2:11), it is also true that the last
message of Christ to his disciples is a message of repentance and forgiveness:‖ thus it is written,
that the Christ should suffer and on the third day rise from the dead and that repentance and
forgiveness of sins should be preached in his name to all nations‖ (24:46f). The message of the
third Gospel and its purpose has been admirably expressed by Lagrange:
In reading this Gospel of mercy and of repentance, of total
renunciation motivated by love; in considering these miracles
inspired by goodness, the understanding of sin which is not
complacency but which brings with it the divine gift of
sanctification; in learning to know how a most pure virgin and
most tender mother had given birth to the son of God, and how he
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had consented to suffer in order to lead men to the father-in all this
the noble Theophilus would perceive the reason for that moral
transformation which had taken place before his eyes and which
had doubtless begin in his own heart and he would judge the
reason good and solid: the world had found a Saviour.34
Indeed, as a physician, Luke knew what it was to see hurting people on a daily basis &
his writing reflects that sensitivity. Luke shows that Jesus is God‘s answer for human suffering.
4.3.1.1(b)

Luke’s Use of Medical/Scientific Terminology35

Another literary fact that needs to be noted is that Luke has a way of employing medical
and scientific terminology that is not found in the rest of the New Testament. While it can no
longer be stated conclusively that the author was a physician based on the terminology
employed, it does show a consistency between Luke-Acts, and furthermore, the fact that this
terminology differs from that used elsewhere in the New Testament adds to the probability that
Luke-Acts has a common author.
In Hobart's work, The Medical Language of St. Luke,36 he identifies 400 terms that were
either used exclusively by the author of Luke-Acts in the New Testament, or were used much
more frequently by this author than any other. These particular terms, Hobart argued, were also
found in the works of those who wrote Greek medical literature. All of this evidence was used to
point to Luke the physician as the author of Luke-Acts.
A study that drew many away from Hobart's, as well as Adolph Harnack's37 conclusions
was done by Henry J. Cadbury and published in a book entitled The Making of Luke-Acts.38 In
this work Cadbury argues that the evidence used to prove Luke the physician was the author of
Luke-Acts, namely the use of medical language, could at its best show only that the author was
an educated man. To prove his argument Cadbury uses a number of sources from non-medically
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trained contemporaries of Luke who use some of this same language in their writings. As a result
of Cadbury's studies less emphasis is now placed on this evidence than at one time.
Notwithstanding Cadbury‘s criticisms most scholars think that Hobart‘s argument still stand and
that it does not exclude the argument from being used to corroborate Lucan authorship, although
no-one would claim that it can prove it.39 Thus, it remains true that the seeming failure of a
hypothesis does not amount to disproof of its essential contention. Davis points out that the
author "approaches his Gospel from the scientific point of view,"40adding that ‗A habit of
expression and choice of vocabulary common to both books make it highly probable that the
author was acquainted with Greek medical writers. Linguistic evidence so occasional would not
in itself finally prove that their common author was a physician, but in support of the tradition
that "Luke, the beloved physician" (Col. 4:14) was that author, the phenomenon is of evidential
value‘.
If the author is Luke as described in Colossians 4:4 the use of this language would make
sense. The author pays attention to minute details which would seem to be of little or no
significance to the average reader. In the Gospel of Luke there is a longer account of the virgin
birth than any of the other Gospel writers (Luke 1:26-56; 2:1-20). Luke is the only Gospel writer
to tell of the birth and childhood of John the Baptist (1:5-25, 57-80).This author tends to put
emphasis on the length of infirmities that had been miraculously healed. The crippled man
outside the temple had been that way "from birth" (Acts 3:2). In Acts 9:33 the detail is given that
Aeneas had been paralyzed for eight years. In Acts 14:8 there is another crippled man who had
been in that condition "from birth and had never walked". In Acts 5:16 and 19:12 a distinction is
made between diseases and demon possession. By this it is implied that the author is advanced in
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medicine and thinks rationally as a trained physician should. The physicians in an earlier time
period would have approached this much differently.
The early Egyptian physicians were primarily priests, and secondarily medical men.
Sickness was considered due to the presence of evil spirits in the afflicted person, and these evil
spirits had to be exorcised by incantations and magic known only to the priests.41
There are many terms in Luke-Acts which are used by Luke exclusively in the New
Testament. These are either technical medical terms or statements that are made in the fashion of
a medical writer. For instance, in Luke 4:38 the author states that Simon's mother-in- law was
suffering from a high (megalow) fever. The other Synoptics do not include this designation
(Matt. 8:14; Mark 1:30). Vine42 (p. 91) states that "Luke, as a physician, uses the medical
distinction by which the ancients classified fevers into great and little." Luke makes the
distinction that a man was "full" of leprosy (5:12) while Matthew and Mark simply state that the
man was a leper. Luke appears to be noticing details that would not be of concern to the layman.
In the case of the man with the withered hand Luke points out that it was his "right"hand (6:6)
(Editor - This may of course have been due to his source) while Matthew (12:10) and Mark (3:1)
make no distinction. The dead man "sat up" (anekathisen) in Luke 7:15, which Robertson notes
is the word "used by medical writers in the intransitive sense for sitting up in bed." In the
narrative of the Gerasene demoniac, only Luke gives the detail that the man was wearing no
clothes (Luke 8:27; Matt. 8:28; Mark 5:2).43 When Jairus' daughter was raised from the dead,
only Luke mentions that Jesus gave orders for something to be brought for her to eat (Luke 8:55;
Matt. 9:25; Mark 5:41). Luke records the only account in the New Testament of a person
suffering from dropsy (14:2-4). Again, a probable distinction can be made that Luke is viewing
people through a physician's eyes. All three Synoptics record Jesus' teaching concerning how
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difficult it can be for the wealthy to enter the kingdom of heaven (Matt. 19:24; Mark 10:25; Luke
18:25), but Luke employs a different term for "needle" (belona). In both Matthew and Mark it is
the needle used "to sew", but in Luke it is "the word that Galen uses for the surgeon's needle, a
distinct trace of medical authorship" (Robertson, p. 95). "It should also be noted that in the case
of the woman suffering from hemorrhage, Luke omits the comment that she had spent her
savings on doctors and was not cured (cf. Mark 5:26; Luke 8:43)"44.
Out of the six miracle accounts that are unique to Luke's Gospel, five of them are
miracles of healing. The case of the dead man from Nain receiving resurrection from Jesus (7:1115);Jesus healing the woman who had been bent over double for eighteen years (13:11-13);Jesus
healing the man with dropsy (14:2-4);the cleansing of the ten lepers (17:12-14); and, finally, the
restoring of Malchus's ear (22:51).
In Acts, a number of terms connected with the medical profession are used. In Acts 1:3
the word "proofs" (tekmahrioi ) occurs, and is the only place in the New Testament it can be
found. This word "was technically employed in medical language"45. In Acts 3:7-8 several
interesting observations take place concerning the crippled beggar who was healed. It is noted
that the man's feet and ankles are strengthened and that he leaps, stands upright, and walks. A
great number of people were healed according to the account in Acts 5:15-16, and the author
distinguishes between those who were physically ill, and those who are afflicted with unclean
spirits. Acts 13:11 uses the word "mist" (axlu) in describing what fell around Elymas the
magician. Rese explains that "the word mist is a medical term used to describe a disease of the
eye." In Acts 28:4 the word translated "snake" is tharion, which Rese46 says "is used by medical
writers for venomous snakes."
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‗Even when proper allowance is made for lay use of medical language, Harnack's explicit
statement of the case still stands (in ‗Luke the Physician‘). He sets out to prove that Luke was a
physician not only by his vocabulary but also by a variety of traces throughout his writings, such
as points of view, preference for the healing miracles, interests characteristic of physicians, and
ways of reporting anecdotes. It is true that a few isolated instances prove little. But the
overwhelming mass of data appears conclusive that the author was indeed a physician,
presumably Luke, the only physician known to belong to Paul's missionary party.
Further examples of a medical viewpoint in Luke‘s writings include the following:47
1. Where a demon was said to ―throw down [ῥήζζσ, rhēssō] a boy,‖ Luke used the medical word
for convulsions (Luke 9:42).
2. When a distraught father begged Jesus to ―look

[ἐπηβιέπσ, epiblepō] upon my son,‖ Luke

used a term that was also used of a physician seeing a patient (Luke 9:38).
3. When a woman suffered a twelve-year blood hemorrhage, Luke omits the detail that she
exhausted her life‘s savings on ineffective medical care & suggests her disease was incurable
(Mark 5:26; Luke 8:43).
4. Only Luke tells us that Peter‘s mother-in-law had a ―great fever‖ (Luke 4:38; Matt. 8:14; Mk.
1:30), that a man was ―full of leprosy‖ (Luke 5:12; Matt. 8:2; Mk. 1:40), that it was the right
hand that withered (Lk. 6:6; Matt. 12:10; Mk. 3:1), & that Malchus‘ right ear was severed (Lk.
22:50; Matt. 26:51; Mk. 14:47).
5. Jesus‘ burial cloth was like a medical bandage [ὀζόληνλ, othonion] (Luke 24:12).
6. When shipwrecked with Paul on Malta, Luke gave medical treatment to some of the
inhabitants (Acts 28:9). When a snake bit Paul , the locals wondered why Paul was not
―swollen‖ [πίκπξεκη, pimprēmi] from the venom. Greek physicians Hippocrates and Galen
use this word to describe inflammation of the body.
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7. When Jesus said how difficult it was for a camel to go through the eye of a needle , Matthew
(19:24) and Mark (10:25) used the word for a sewing needle

[ῥαθίο, rhaphis], but Luke

(18:25) calls it a surgical needle [βειόλεο, belones]
v. Luke‘s training as a doctor would have exposed him to the best available education. His
writing style shows him to be an intellectual & cultured man. When education submits to God‘s
truth, it is a blessing to the world. A godless education is the curse of modern man that breeds
arrogance & misery.

Luke wanted to reach the educated masses who saw the futility of

mythological religions. It was said that two Roman priests in passing one another could not look
the other in the face because each knew the worthlessness of their religion.
Before Luke began practicing medicine, he presumably would have taken the oath taught
by the Greek physician, Hippocrates (460-377 B.C.) known as the ―father of medicine‖:
I SWEAR by…the gods and goddesses, that, according to my ability and judgment, I will keep
this Oath and this stipulation- to reckon him who taught me this Art equally dear to me as my
parents, to share my substance with him, and relieve his necessities if required; to look upon his
offspring in the same footing as my own brothers, and to teach them this art, if they shall wish to
learn it, without fee or stipulation; and that by precept, lecture, and every other mode of
instruction, I will impart a knowledge of the Art to my own sons, and those of my teachers, and
to disciples bound by a stipulation and oath according to the law of medicine, but to none others.
I will follow that system of regimen which, according to my ability and judgment, I consider for
the benefit of my patients, and abstain from whatever is deleterious and mischievous.
I will give no deadly medicine to any one if asked, nor suggest any such counsel; and in like
manner I will not give to a woman a pessary to produce abortion. With purity and with holiness I
will pass my life and practice my Art. I will not cut persons laboring under the stone, but will
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leave this to be done by men who are practitioners of this work. Into whatever houses I enter, I
will go into them for the benefit of the sick, and will abstain from every voluntary act of mischief
and corruption; and, further from the seduction of females or males, of freemen and slaves.
Whatever, in connection with my professional practice or not, in connection with it, I see
or hear, in the life of men, which ought not to be spoken of abroad, I will not divulge, as
reckoning that all such should be kept secret. While I continue to keep this Oath unviolated, may
it be granted to me to enjoy life and the practice of the art, respected by all men, in all times! But
should I trespass and violate this Oath, may the reverse be my lot!48
Thus, both the external and internal evidences are overwhelming indicating that Luke the
Physician is the author of Luke-Acts. While it cannot be stated conclusively that Luke is the
author, especially since he does not identify himself as such, all evidence definitely points in his
direction. And, as it is normal for a Physician to save those wounded and sick Luke was egually
enmeshed with the concept of salvation which he made to be a thematic unity for his literary
corpus.49
4.3.2 The Factor of His Association with Paul
As one is assured that Luke was a disciple of St. Paul, the influence of Paul can be traced
in the Luke‘s Gospel. There are resemblances of vocabulary and or traditions found, for instance,
in the account of the institution of the Eucharist (Lk 22:19f cf. 1Cor 11:33-25). Both follow a
similar tradition as of a common atmosphere of thought and sentiment.
Again, both insist on the theme of the universality of salvation (Lk 2:30f; 3:23,38; 13:28f;
14:23; 24:46f; Rm 1:16; 1Tm 2:4; Ti 2:11). This is not to say that the other Synoptic do not make
it clear that salvation is offered to all men (and not to the Jews only), but that it is more
emphatically the view of Luke as it is of Paul.
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Similarly, the atmosphere of joy that one notes in Luke is like that of the Pauline epistles.
In both one finds frequent invitations to serve the Lord in thanksgiving and joy (Lk 5:25f; 10:17;
18:43; 19:37; 24:52f; Phil 4:4; 1 Thes 5:16; Rm 12:12 etc). In both one finds the same pressing
exhortation, by word and example, to have recourse to prayer (Lk 3:21; 5:16; 6:12; 9:18,28f;
11:1-13; 18;1-5, 9-14; 22:32-34,46; I thes 5:17; Col 4:2; Eph 6:18; Phil 1:3-6 etc). Again, the
same manner of indicating the action of the Holy spirit on the conduct of life can be noticed (Lk
3:16,22; 4:1,14,18; 10:21; 11:13; 12: 10; 12;24,46; Gal 3:2-5,13f; 5:22, 1Cor 6:11; 12:13; 2Thes
2:13; Rom 8:2,9; 14:17; etc).
Luke, alone among the Synoptics, gives Christ the title ―Kyrios‖ (7:12,19; 10:1,39,41;
11:39; 12:42; 13:15; 16:8; 17:5f; 18:6; 19:8; 22;61; 24:3,34.) In the LXX ―Yahweh‖ was
rendered Kyrios and the early Christians, from the first, gave this same divine title to Christ. ―
Lord‖ today seems to have lost its specific meaning, but the definite signification it had in the
primitive church is brought out by such texts as these: ― If you confess with your lips that Jesus
is Lord… you will be saved‖ (Rm 10:9) and ― every tongue should confess that Jesus Christ is
Lord‖ (Phil 2:11). In both cases, the divinity of Christ is professed and when Luke uses the title
he is writing as a Christian, firm in his faith and so applies this Christian title to the Saviour- for
Jesus was not addressed as ―Lord‖, in this full sense, during his lifetime.50
Although it is commonly supposed that Luke wrote under the direction, if not at the
dictation of Paul, one thinks that this is saying too much. Yet, the other comparison concerning
similarities between Luke and Pauline epistles include the following:
Luke 4:22; with Col. 4:6.
Luke 4:32; with 1 Cor. 2:4.
Luke 6:36; with 2 Cor. 1:3.
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Luke 6:39; with Rom. 2:19.
Luke 9:56; with 2 Cor. 10:8.
Luke 10:8; with 1 Cor. 10:27.
Luke 11:41; with Titus 1:15.
Luke 18:1; with 2 Thess. 1:11.
Luke 21:36; with Eph. 6:18.
Luke 22:19, 20; with 1 Cor. 11:23-29.
Luke 24:46; with Acts 17:3.
Luke 24:34; with 1 Cor. 15:551
It may be said that it is not necessarily the influence of Paul only that has moved the
evangelist to use the title ― Lord‖ so frequently, since many of the concepts in the epistles go
back beyond Paul to the primitive tradition. Such concepts as the divine sonship of Jesus, the
universality of salvation and the importance of faith as a condition of entry into the kingdom of
God preceded Paul. Yet, it is precisely these, and similar ideas that one finds in Luke and not as
part of the preaching of the Apostle, but as they figured in his own written sources, doubtless, in
reproducing these concepts, he was influenced by the teaching and expressions of his master. But
despite his origin and his education, despites his close contact with Paul, despite the Gentile
Christian readers to whom his Gospel was addressed, Luke reproduced, substantially, the
primitive catechesis, the tradition of the apostolic church.52
Given the fact that Luke partnered Paul in his Gentile missionary work, it is
understandable that Luke would focus on Paul's "my Gospel", ie. a Gospel that focuses on a
justification that rests on the atoning work of Christ and consequently produces in the justified
believer the fullness of new life in Christ. Paul serves as the exegete of Jesus' Gospel, and
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therefore Paul's Gospel perspective influences Luke's selection and arrangement of the kerygma.
Unlike the other Gospel writers, Luke does not focus on the cross of Jesus, but rather on the
resurrection life of Christ. And, this is a gift of grace appropriated by faith.
Luke is also careful in exposing the central function of law. Luke makes sure that no
believer could ever think that their Christian life progressed on the basis of faithful obedience.
Luke stresses the cross-bearing discipleship of Jesus, not to push the believers into self-sacrifice,
but rather to show them that only Christ's self-sacrifice can obtain God's favor.
For Paul, salvation is the mystery of God that is now revealed (Eph 3:9; 6:19); a plan
conceived before the foundations of the world (Eph 1:3-14). Similarly, salvation for Like is a
light for revelation to the Gentiles (Luke 2:30-32), a transition from death to life (John 5:24), a
message especially for sinners (Mark 2:17), a gift of grace through faith not of works (Eph 2:89), that for which the whole creation groans (Rom 8:22), the revelation of God's righteousness to
faith and for faith (Rom 1:16-17), the justification that comes through faith (Rom 4:22-25),
reconciliation (2 Cor 5:18-19), and redemption (Rom 8:23). In response to Nicodemus's
statement, salvation is said to be a spiritual birth, a birth from above without which one cannot
enter the kingdom (John 3:1-11). Salvation means death to and freedom from sin (Rom 6), a new
perspective that transcends the human point of view and participation in a new creation (Rom
5:16-17), peace with God (Rom 5:1), life as adopted children of God's (Gal 4:4), baptism into
Christ's death (Rom 6:4), and the reception of the Holy Spirit (Rom 5, 8).53
In his preface St. Luke specifically states that "many" had attempted to compose an
"orderly" narrative of the Gospel events but, for one reason or another, had failed. St. Luke states
that he, in contrast, had received a "perfect understanding of all things from the very first" (one
would say, "I knew the whole story the time it happened") from the eye-witnesses and ministers
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of the word (Luke 1:1-2). His opportunities were indeed the very best. From the Acts, Luke
visited the principal apostolic church from Jerusalem to Rome, which would furnish him with
invaluable interviews with their founders and leaders. He came into personal contact with Sts.
Peter, Mark, Barnabas, James the Just, and Philip; and besides these, he enjoyed the knowledge
and testimony of his ultimate teacher, St. Paul.
As St. Mark is inseparably associated with St. Peter, so is St. Luke
with St. Paul. St. Luke was the constant companion (and
physician) of the great Apostle during the long missionary
journeys around the world, a fact one knows by St. Luke's modest
concealment under the word "we". He is affectionately mentioned
three times by St. Paul in his imprisonment, as the beloved
physician (Colossians 4:14), as one of his fellow-laborers
(Philemon 24), and as the most faithful friend who endured with
him until the end (2 Timothy 4:11). This association, along with
the fact that St. Luke was a Gentile, naturally led St. Luke to
compose a Gospel that is "Pauline" in character, and Gentile in
spirit.54

The view which has been investigated here about Luke's Gospel as being the offer of the
good news to all—both Jews and Gentiles—is remarkably confirmed by Luke‘s second treatise,
the Acts. As the Gospel marks the universality of Christ's promises; in the other one reads of
their accomplishment. In the outset of the Acts one finds that Jews and proselytes from every
nation under heaven heard the tidings of salvation in their own tongue; and the remainder of the
book recounts the progress of the Church from Judea, to Samaria, to the "ends of the earth",
bringing within its fold every race of man regardless of nationality or religion.
4.3.3

The Factor of Luke’s Descent as “Gentile”
Consensus is a rare thing in New Testament scholarship, but if there is a scholarly

consensus about anything, it is that Luke was perhaps the only Gentile writer in the New
Testament. Most scholars conclude that Luke was a non-Jew. However in an alternative
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hypothesis E. E. Ellis suggests he may have been a Christian Jew dispersed beyond Israel in the
wake of persecution. He could well have fled Jerusalem in the Jewish Christian Dispersion
which occurred after the stoning of Stephen (an event which Luke himself records in chapter 7 of
his other contribution to Scripture, the Book of Acts.55 Allowing for both of these possibilities,
the point that should be noticed is that Luke's personal identity and interests are closely
associated with the themes of salvation which run through his account of the life of Christ.
Luke‘s name (Lucas) is a Greek word, indicating his Gentile origin. Scholars have
pointed out that his written language and styles are distinctively Greek, displaying a high level of
sophistication similar to classic Greek writers. This is attributed to the fact that Luke is well
educated as a medical doctor. Luke avoids common Semitic expressions and instead uses
language substitutes from the Greek Septuagint, which is a Greek translation of the Hebrew
Bible. On this, I. Howard Marshall writes:
The literary style of Luke and Acts demonstrates that their author
was a well-educated person with considerable gifts of expression.
The traces of medical language and the interest in medical matters
displayed in them are consistent with authorship by the ―beloved
physician.‖ Luke‘s gifts as a historian have been recognized by
many scholars who have viewed his work against its classical
background and compared him favorably with the best of ancient
historians.56
It has also been asserted that:
Luke is unique amongst all the authors in the Bible because he is
the only Gentile. His ‗English‘ name comes from the original
Loukas and he was a native of Antioch is Syria, which was the
Paris of the ancient world at the eastern end of the Mediterranean
Sea, well north of the Promised Land. It was at Antioch that the
first Gentile church was established and the followers of Jesus
Christ were first called ‗Christians‘ – a somewhat disparaging
nickname given to them by the locals who noted that they sought
to follow ‗Christ‘. While this name has become popular today and
has a wide range of definitions, in Acts the words ‗believer‘ or
‗disciple‘ were commonly preferred. Luke was well placed as a
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Gentile to show through his writing how the Gospel spread from
Jerusalem to Rome. We can easily forget that it is a unique thing
for a religion to jump ethnic barriers, especially from being
essentially Jewish to becoming largely Gentile. Most people are
born into their national religion and stay there. Here is a religion
which has jumped from one people to another. This focus on
Gentile readers is demonstrated in a number of ways. For example,
Luke avoids the Hebrew and Aramaic expressions ‗rabbi‘ and
‗Abba‘ used in Matthew and Mark, preferring to translate such
words into Greek for his readers, to make sure that they
understand.57
As a Gentile Luke stresses the universal scope of Jesus' ministry as Savior of all
humankind, not just the Jews; he frequently points out the ethnic-national background of
persons. He focuses on the church as both an institution and an organization and its relation with
the state. Luke stresses the role of the Holy Spirit in both the ministry of Jesus and the church.
Commentators frequently note Luke's concern for the underprivileged: the poor, the downcast,
women, children, publicans, the sick, the Gentiles, the Samaritans. Similarly he shows a special
interest in "social concerns," and responses to human need by Jesus and the church. Both by
relating Jesus' words and recounting the experience of early Christians, Luke emphasizes the
importance of prayer and teaches that discipleship is costly. He stresses the return of Christ (the
parousia [παξνπζία]) and such concepts as praise, forgiveness, glory, joy, weeping, peace, love.
Thus, Luke's Gospel is a Gospel for Gentiles, just as St. Matthew's Gospel was designed
for Jews. He dedicates the composition to a certain Theophilus (Luke 1:3), a person viewed to be
a Gentile convert of rank in Greece. He briefly mentions the geography of Palestine which would
be unknown to a Gentile reader, such as the location of Nazareth, Capernaum, Arimathea, and
the distance of Emmaus from Jerusalem. He alone mentions Simeon's words, that the Messiah
would be "a light to bring revelation to the Gentiles" (Luke 2:32). He traces the lineage of Jesus
upwards (Luke 3), after the manner of the Gentiles, all the way back to Adam, the progenitor of
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the human race, to display Christ as Redeemer of all humanity—in contrast to St. Matthew, who
traces it backwards to Abraham, as per the Jewish system, to prove Him the Messiah of the Jews
(Matthew 1). Of course, while this is a defining feature of St. Luke's Gospel, a recognition of the
acceptance of non-Jews is also touched upon in the other Gospels, as in the visit of the Magi
(Matthew 2), the Lord's commission to preach the Gospel "to every creature" (Mark 16), and the
discourse with the Samaritan Woman (John 4).
St. Luke is also the Gospel for the Outcast and the Sinner, exemplified by one of the most
touching verses in the Holy Bible, Luke 15:1. He alone mentions the great parables of the Good
Samaritan—which exalted the righteousness of a race, detested by the Jews as unclean, over the
smug self-satisfaction of Jewish religionists—and the Lost Sheep, Lost Coin, and Lost Son—
parables of repentance par excellence. In the miracle of healing the ten lepers, the appreciation of
the "foreigner" is contrasted with the ungratefulness of the nine other Jews. In the parable of the
rich man and Lazarus, the plight of the weak beggar is turned to an advantage over the satiated
rich fool after death. The Great Supper parable includes an invitation made to "the poor, the
maimed, the lame, and the blind."Towards the end of the Gospel, Christ invites Zaccheus, a man
held up in public contempt as a publican and sinner, to repentance; and He forgives the dying
thief and promises him paradise, thus showing that salvation is open to the sinner, even to the
last breath.
It is also the Gospel for Womanhood in that it includes the noblest of women in its story
and their indispensable contribution to Christ's work. We have Elizabeth, who saluted the Savior
before His birth; the Virgin, whom for her unparalleled humility all generations would call
blessed; Anna, the aged prophetess of the Temple who proclaimed Him to all those who sought
redemption in Jerusalem; Martha, the active, hospitable house-keeper, with her quiet,
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contemplative sister Mary of Bethany; the small band of female disciples who provided for the
Lord's needs out of their substance; the woman with the flow of blood, whom the Jews
disdainfully considered unclean to the touch, to whom the Lord showed the utmost compassion;
and the sinful woman Christ praised for her generous unction of His feet.17 In an age which
spurned femininity, or viewed it at best as a defective masculinity, this Gospel, along with the
many indications of women's blessedness in the other three, sparked a revolution in the mind of
men, which has only come to be fully felt in modern days.
These are the groups of people who counted for little or nothing within the social and
religious structures of the period. Therefore, it was fitting for Luke, seeing in Jesus and in Paul
the broadness of Gos‘s love, to dwell on the concept of salvation in a manner that no other
Evangelist had done.
4.4

Summary
The above discussion has shown that of all the four NT evangelists, Luke‘s presentation

of Jesus as the Saviour of the world is unique. The early tradition, verified by the second –
century witnesses and the early titles given to the Gospel, favours Luke, the travelling
companion of Paul, as the author of Luke-Acts. Although the case for Luke‘s use of medical
language has been contested by J. Cadbury, there is enormous evidence for it, and it is in
consonance with the tradition of Lucan authorship. As for Luke's attention to children, women,
the poor, the outcast, the marginalized, the disadvantaged, the suffering - Luke's attention here
reflects the sensitive observation of the physician who sees the wounded of the world every day.
That having been established, Luke‘s unique portrait of Jesus, this writer submits, was not
unconnected with Luke‘s background as a medical Doctor, his tribal descent as a Gentile as well
as his association with Paul and his theology.
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CHAPTER FIVE
ANALYSIS OF THE LUCAN SŌTĒRIA WORD-GROUP:

σώζω, σωτηρία, σωτήρ, σωτηρίὸς
5.0

Introduction
In this chapter, an attempt is made to exegete the Sōtēria terminology and its cognates,

namely, Sōzō, Sōtēr and Sōtērion in all their occurrences in the Gospel. Considered along with
the next chapter – Analysis of theme - the goal is to arrive at an objective meaning of the concept
in Luke‘s Gospel. To achieve this goal, it is necessary to present a statistic of all the concept‘s
occurrences in the New Testament. This is in line with the notion that a careful observation of
word frequency provides significant evidence of the theological emphasis of an author,
especially in comparison with the other Gospels.1 In the Gospel of Luke, one is likely to observe
the relative frequency of such words as "salvation," "sinner," "today," and other words grouped
in semantic fields. And, this is foundational in assessing the theology of Luke.
After the presentation of their occurrences, the actual hermeneutical analysis will follow.
It is expected that a wholistic view of the concept in the Gospel shall emerge at the end. The
hermeneutical basis of this task is to allow the context to be the final determiner of the part of the
semantic meaning range of the term that is correct in its use in that context. Context here
presupposes the converging lines of evidence when several significant words occur together in a
passage which clearly has theological importance, especially if it is at a crucial point in the
narrative. When such is the case, the reader may be confident that the author is making a major
theological statement. Jesus' conversation with Zacchaeus is an example. It occurs shortly before
Jesus' triumphal entry, centers on one of the so-called sinners (Luke 19:7), social outcasts, and
other unpopular people featured in Luke as the objects of Jesus' concern. The vocabulary
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includes such key terms as "today" and "salvation." Such key terms certainly contribute to their
theological importance.2
5.1

Etymological Consideration
Before the Lucan usages of the word-group are examined, it is important to explore

briefly the meaning of the various terms in the Sōtēria word-group. This would possibly clear
some confusions in the way and manner in which these terms are used today.
5.1.1 The verb σώζω (sozo) - “save”
The verb ζώδσ is contracted from the adjective ζδ (safe). In Homer, Attic, Ionic, and
Koine Greek derivatives, ζώδσ have the following meaning:
a. To make safe,
b. To deliver from direct threat, and
c. To bring safe and sound from a difficult situation.3
It is noteworthy that the verb ζώδσ as well as the noun ζσηεξία are largely parallel in
meaning and in use. However, differences exist only as they are used in the OT, the classical
Greek world, in the NT, etc. They are also used in a variety of contexts, ranging from secular,
philosophical, medical, and especially, religious contexts.4 Thus, there are many shades of
meaning for salvation: social, political, physical, spiritual, and so on, but the understanding is
always the creation and sustenance of the air of freedom and welfare for someone who had been
in constraint, difficulty and bondage.
Furthermore, Walter Bauer defines ζώδσ as ―to save, keep from harm, preserve, and
rescue.‖ Bauer further explains that ‗to save‘, is to deliver or protect (literally or figuratively); to
heal, preserve, save (self), do well, and to be (made) whole. It has 120 specific references: saved
(53), save (41), whole (11), made (9), healed (3), do (1), preserve (1) and well (1). The healing
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miracles that were performed on the sick persons were a demonstration of the power of the name
of Jesus Christ, to (sōzō) heal or make whole those who were afflicted by some form of disease.
Bauer furher state that ζώδσ has two different meaning categories:
(1) It means to ―preserve or rescue from natural dangers and afflictions,‖ and
(2) It means ―save‖ or ―preserve from eternal death, from judgment, and from all that might lead
to such death, e.g. sin.‖5
5.1.2 Σωτήρ (Sōtēr – “Saviour”)
Σσηήξ, a proper noun which means ‗Saviour, preserver, healer, deliverer‘, etc, is formed
from the verb ζώδσ (to save). It includes the connotation of ζώδσ and ζσηεξία. In the classical
periods as well as in the OT, ζσηήξ was applied almost exclusively to the gods or humans. When
applied to gods, Zeus, Isis and Serapis were frequently called ―saviours‖ because they were held
to have saved people from dangers of life, and also that they were regarded as protectors and
preservers of humans. In the Hellenistic period, Ascelpius was even regarded as the savior of the
sick; Plato called the ideal ruler a ‗Sōtēr’ who governed and protected the State; and
Philosophers as well as some statesmen were also called ―Sōtēr‖.6 Although these human beings
were addressed as saviours in a ‗this-worldly‘ sense, they were thought to have been empowered
divinely. Above all, the title of Sōtēr was applied to Yahweh. (This has received further
examination later in this work).
5.1.3 The noun form σωτηρία (Soteria) - “Salvation”
The abstract noun ζσηεξία is also derved from the verb

ζώδσ and refers to salvation

itself; perhaps referring more to the ―process of saving‖7 As defined by the Greek Lexicon based
on Thayer's and Smith's Bible Dictionary- keyed to Kittel‘s Theological Dictionary of the New
Testament, ζσηεξία means:
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i.

deliverance, preservation, safety, salvation,

ii.

deliverance from the molestation of enemies in an ethical sense, that which concerns the
soul‘s safety or salvation; ie. deliverance from impending death,

iii.

of Messianic salvation - salvation as the present possession of all true Christians,

iv.

future salvation, the sum of benefits and blessings which the Christians, redeemed from
all earthly ills, will enjoy after the visible return of Christ from heaven in the
consummated and eternal kingdom of God.

v.

fourfold salvation according to A.W. Pink include, salvation from the penalty, power,
presence and most importantly the pleasure of sin; quite predominantly salvation which
true religion bestows‖8 O‘Collins also points out that the NT uses the following words
and phrases as synonyms for salvation: keep from harm, heal, lberate, rescue, freedom,
justification, life, reconciliation, redemption, resurrection, and rule of God.9

5.1.4 σωτήριον (Sōtērion) - “Salvation”
ζσηήξηνλ is another abstract noun . It comes from the same root , i.e. ζώδσ referring also
to salvation itself; perhaps referring more to the ―process of saving‖10 However, the distinction
between ζσηήξηνλ and ζσηεξία is not quite significant. The Lucan usage of this form is
discussed later in the work.
As one concludes the search for the meaning of the word-group, William Barclays
explanation is helpful here. He writes:
In classical Greek, ζσηεξία means deliverance or preservation. It
can be used for a man‘s safe return to his own home or his own
country after an absence and a journey. It can mean a ‗guarrantee
of safety‘ or security against danger. In Papyri, by far the
commonest meaning of ζσηεξία is ―bodily health‖. For instance a
member of the family writes home, ―write me a letter about your
ζσηεξία‖ or as one would say, ‗let me know how you are‘…But it
is only natural that one should look for the beginning of ζσηεξία
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in the Septuagint, the glory only in the new age which is to come.
It is not something which exhausts itself in this world… So , then
the NT writers when they used
ζσηεξία entered into a rich
heritage, for already it described the saving, preserving,
providential power of God in crises of history and the crises of the
individual life, a care which does not stop with this world, a care
which makes the man who is wrapped round it to sing for joy.11
Barclays observations are right. However, in many cases in the NT , ζσηεξία occurs, as it
were, without explanation and without qualification. It is used as a word whose meaning
everyone would understand at least something in such passages as Lk 19:9; Acts 11:14; 16:30;
1Corinth.3:15; 2Corinth.2:15 etc. But if one if one is to get the full value and the full meaning
out of this word, one must ask the question: what is a man saved from, and saved to? This will
occupy the researcher still in the present chapter and fully in the next.
5.2

Statistics of Occurrence of Word-Group
It is to be noted that in the entire NT, the verb ζώδσ occurs 101 times, the noun ζσηεξία

occurs 44 times, while ζσηεξίὸο and ζσηἤξ occur 4 times and 24 times, respectively. It should
however be noted that discrepancies in the sum of their occurrences are largely due to the
occurrence of this term in more than once in a particular verse, for instance, in Matt.9:22, Lk
9:24, and so on. In the NT this is shown below:
5.2.1

S/N
1
2
3
4
5
6
7

In the Entire New Testament
In the entire NT, the occurrences of the word-group can be summarized as follows:
BOOK
Sōzō
Sōtēria
Sōtēr
Sōtērion
σώζω
Σωτηρία σωτἤρ
σωτηρίὸ
Matthew
14
Mark
13
Luke
16
4
2
2
John
6
1
1
Acts
13
6
2
1
Romans
8
5
1 Corinthians
8
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8
9
10
11
12
13
14
15
16
17
18
19
20
21
22
23
24
25
26
27

2 Corinthians
1
2
Galatians
Ephesians
2
1
1
1
Philippians
3
1
Colossians
1Thessalonians
1
2
2Thessalonians
1
1
1Timothy
4
3
2Timothy
2
2
1
Titus
1
6
Philemon
Hebrews
2
7
James
5
1Peter
2
4
2Peter
1John
1
2John
3John
Jude
2
1
1
Revelation
3
1
TOTAL
101
44
24
4
Table 1: Occurrence of the Sōtēria word-group in the NT
The verb ( σώζω, Sozo) is found in the following verses in the New Testament.12 Notice

that the words healed, whole, health, well, preserve, deliver, etc, are used interchangeably with
the verb ―save‖.
1. Matt. 1:21… for he shall save his people from their sins.
2. Matt. 8:25… saying, Lord, save us: we perish.
3. Matt. 9:21… but touch his garment, I shall be whole.
4. Matt. 9:22… thy faith hath made thee whole, And the Woman was made whole from the hour.
5. Matt. 10:22… he that endured to the end shall be saved .
6. Matt.14:30… he cried, saying, Lord, save me.
7. Matt. 16:25… whosoever will save his life shall lose it:
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8. Matt. 18:11… is come to save that which was lost.
9. Matt. 19:25. ..saying, who then can be saved?
10. Matt. 24:13… endure unto the end, the same shall be saved
11. Matt. 24:22… There should no flesh be saved:
12. Matt. 27:40… Builds (it) in three days, save thyself.
13. Matt. 27:42… He saved others; himself he cannot save.
14. Matt. 27:49… Whether Elias will come to save him.
15. Mk. 3:4… To save life, that she may be healed,
16. Mk. 5:23… hands on her, that she may be healed,
17. Mk. 5:28… May touch but his clothes, I shall be whole.
18. Mk. 5:34… thy faith hath made thee whole;
19. Mk. 6:56… As many as touched him were made whole.
20. Mk. 8:35... whosoever will save his life shall lose it,… the same shall save it.
21. Mk. 10:26… who then can be saved?
22. Mk. 10:52… thy faith hath made thee whole.
23. Mk. 13:13… unto the end, the same shall be saved.
24. Mk. 13:20… no flesh should be saved:
25. Mk. 15:30… Save thy self, and come down
26. Mk. 15:31… He saved others: himself he cannot save
27. Mk. 16:16… and is baptized shall be saved;
28. Lu. 6:9… to save life or to destroy (it)?
29. Lu. 7:50… They faith hath saved thee: go in peace.
30. Lu. 8:12… lest they should believe and be saved.
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31. Lu. 8:36… was possessed of the devils was healed.
32. Lu. 8:48… thy faith hath made whole.
33. Lu. 8:50 … Fear not: believe only, and she shall be made whole.
34. Lu. 9:24 …For whosoever will save his life shall lose it: but … the same shall save it.
35. Lu. 9:56… For the Son of man is not come to destroy men's lives, but to save them.
36. Lu. 13:23 …Then said one unto him, Lord, are there few that be saved?
37. Lu. 17:19… And he said unto him, Arise, go thy way: thy faith hath made thee whole.
38. Lu. 18:26… Who then can be saved?
39. Lu. 18:42… thy faith hath saved thee.
40. Lu. 19:10… and to save that which was lost.
41. Lu. 23:35… He saved others: let him save himself
42. Lu. 23:37… If thou be the king of the Jews, save thyself.
43. Lu. 23:39… If thou be Christ, save thyself and us.
44. Jn. 3:17… that the world through him might be saved.
45. Jn. 5:34… these things I say, that ye might be saved.
46. Jn. 10:9… he shall be saved, and shall go in and out,
47. Jn. 11:12… Lord, if he sleep, he shall be well.
48. Jn. 12:27… Father, save me from this hour:
49. Jn. 12:47… to judge the world, but to save the world.
50. Acts 2:21 …on the name of the Lord shall be saved.
51. Acts 2:40. ..Save yourselves (lit. be saved) from this untoward generation.
52. Acts 2:47… the Lord added to the church daily such as should be saved.(lit. the saved)
53. Acts 4:9 … by what means he has been made well,
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54. Acts 4:12 … given among men by which we must be saved.
55. Acts 11:14 … you and all your household will be saved.'
56. Acts 14:9… and seeing that he had faith to be healed,
57. Acts 15:1… circumcised according to the custom of Moses, you cannot be saved."
58. Acts 15:11 … we shall be saved, even as they.
59. Acts 16.30… What must I do to be saved?
60. Acts 16:31… and thou should be saved, and thy house.
61. Acts 27:20 … all hope that we should be saved
62. Acts 27:31 …Except these abide in the ship, ye cannot be saved.
63. Rom. 5:9… we shall be saved from wrath through him.
64. Rom. 5:10… we shall be saved by his life.
65. Rom. 8:24… For we are saved by hope:
66. Rom. 9:27 …a remnant shall be saved:
67. Rom. 10:9 … that God hath raised him from the dead, thou shall be saved:
68. Rom. 10:13… upon the name of the Lord shall be saved.
69. Rom. 11:14… and might save some of them.
70. Rom. 11:26… And so all Israel shall be saved:
71. 1Cor. 1:18… unto us which are saved it is the power of God
72. 1Cor. 1:21… to save them that believe.
73. 1Cor. 3:15… but he himself shall be saved; yet so as By fire.
74. 1Cor. 5:5… that he himself shall be saved in the day
75. 1Cor. 7:16… whether thou shall save (thy) husband?-whether thou shall save (thy) wife?
76. 1Cor. 9:22… that I might by all means save some.
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77. 1Cor. 10:33… but the (profit) of many, that they may be saved
78. 1Cor. 15:2… By which also ye are saved,
79. 2Cor. 2:15… a sweet savor of Christ, in them that are saved
80. Eph. 2:5.. .by grace ye are saved:
81. Eph. 2:8… For by grace ore yet saved through faith:
82. IThess. 2:16… that they might be saved,
83. 2Thess. 2:10… the love of the truth, that they might be saved,
84. 1Tim. 1:15… Christ Jesus come unto the world to save Sinners
85. 1Tim. 2:4… Who will have all men to be saved,
86. 1Tim. 2:15… notwithstanding she shall be saved in child bearing,
87. 1Tim. 4:16… thou shall both save thyself, and them that
88. 2Tim. 1:9. ..Who hath saved us, and called (us)
89. 2Tim. 4:18. .. and will preserve ( me) unto his heavenly kingdom:
90. Tit.3:5… but according to his mercy he saved us,
91. Heb. 5:7. unto him that was able to save him
92. Heb. 7:25… able also to save them to the uttermost
93. Jas. 1:21… the engrafted word, which is able to save your souls.
94. Jas. 2:14… and have not works? Can faith save him?
95. Jas. 4:12… who is able to save and to destroy:
96. Jas. 5:15… And the prayer of faith shall save the sick,
97. Jas. 5:20… shall save a soul from death,
98. 1Pet. 3:21…(even) baptism both also now save us
99. 1Pet. 4:18… And if the righteous scarcely be saved,
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100. Jude 5… having saved the people out of the land of
101. Jude 23. .And others saved with fear, pulling (them) out
The noun σωτηρία (Soteria) appears in the following verses in Luke
1. Lu. 1:69. hath raised up an horn of salvation for us
2. Lu. 1:71. That we should be saved (lit. salvation) from our enemies,
3. Lu. 1:77. To give knowledge of salvation unto his people.
4. Lu.19.9. This day is salvation come to this house,
5. Jn. 4:22. for salvation is of the Jews.
6. Acts 4:12.Neither is there salvation in any other name
7. Acts 7:25. by his hand would deliver them:
8. Acts 13:26. to you is the word of this salvation sent.
9. Acts 13:47. for salvation unto the ends of the earth.
10. Acts 16:17. show unto us the way of salvation.
11. Acts 27:34. for this is for your health:
12. Rom. 1:16. is the power of God unto salvation
13. Rom. 10:1. that they might be saved (receive salvation)
14. Rom. 10.10 confession is made unto salvation.
15. Rom. 11:11. Salvation (is come) unto the Gentiles,
17. Rom. 13:11. for now is our salvation nearer than
18. 2Corinth. 1:6. (it is ) for your consolation and salvation,
19. 2Corinth. 6:2. in the day of salvation have I succored behold, now (is) the day of salvation.
20. 2Corinth. 7:10. worketh repentance to salvation
21. Eph. 1:13. the Gospel of your salvation:
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22. Phil. 1:19. this shall turn to my salvation
23. Phil. 1:28. but to you of salvation, and that of God
24. Phil. 2:12. work out your own salvation with fear
25. IThess. 5:8. for an helmet, the hope of salvation.
26. IThess. 5:9. to obtain salvation by our Lord Jesus
27. 2Thess. 2:13. chosen you to salvation through
28. 2Tim. 2:10. that they may also obtain the salvation
29. 2Tim. 3:15. able to make thee wise unto salvation
30. Heb. 1:14. who shall be heirs of salvation;
31. Heb. 2:3. if we neglect so great salvation
32. Heb. 2:10. make the captain of their salvation perfect
33. Heb. 5:9. the author of eternal salvation;
34. Heb. 6:9. and things that accompany salvation,
35. Heb. 9:28. second time without sin unto salvation,
36. Heb. 11:7. prepare an ark to the saving of his house:
37. 1Pet. 1: 5. by the power of God through faith unto Salvation
38. 1Pet. 1:9.(even) the salvation of (your)souls.
39. 1Pet. 1:10. of which salvation the prophets
40. 2Pet. 3:15. Long-suffering of our Lord (is) salvation;
41. Jude 3. unto you of the command salvation,
42. Rev. 7:10 Salvation to our God which siteth upon the throne,
43. Rev. 12:10. Now is come salvation, and strength,
44. Rev. 19:1. Salvation, and glory, and honor and
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The Proper noun σωτήρ (Soter) appears in the following verses:
1. Lu. 1:47. hath rejoiced in God my Savour,
2. Lu. 2.11. a Saviour, which is Christ, the Lord.
3. Jn. 4:42. the Christ, the Saviour of the World
4. Acts 5:31. (to the) a Prince and a Saviour, for to
5. Acts 13:23. raised unto Israel a Saviour, Jesus:
6. Eph. 5:23. and he is the saviour of the body.
7. Phil. 3.20. we look for the Saviour, the Lord Jesus:
8. ITim. 1:1. by the commandment of God our Saviour, and Lord Jesus Christ.
9. ITim. 2:3. in the sight of God our Saviour;
10. ITim. 4:10. who is the saviour of all men, specially
11. 2Tim. 1:10. by the appearing of our Saviour Jesus
12. Tit. 1:3. the commandment of God our Saviour;
13. Tit. 1:4. and the Lord Jesus Christ our Saviour.
14. Tit. 2:10. adorn the doctrine of God our Saviour
15. Tit. 2:13. Of the great God our Saviour Jesus
16. Tit. 3:4. and love of God and Saviour toward
17. Tit. 3:6. through Jesus Christ our Saviour
18. 2Pet. 1:1. of God and our Saviour Jesus Christ:
19. 2Pet. 1:11. Kingdom of our Lord and Savour Jesus
20. 2Pet. 2.20. the knowledge of the Lord and Saviour Jesus,
21. 2Pet. 3:2. of us the apostles of the Lord and Saviour;
22. 2Pet. 3:18. our Lord and Saviour Jesus Christ.
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23. 1Jn. 4:14. The Father sent the Son (to be the) Saviour of the world.
24. Jude 25. To the only wise God our Saviour,
The abstract noun σωτηρίὸ (Sōtērion) appears in the following verses:
1. Lu. 2:30. For mine eyes have seen thy salvation
2. Lu. 3:6. all flesh shall see the salvation of God,
3. Acts 28:28. that the salvation of God is sent unto the Gentiles,
4. Eph. 6:17. And take the helmet of salvation,
5.2.2

In the Gospels
For purposes of comparison, the statistics of the four terms as they appear in the four

Gospels are highlighted, as follows:
S/N

GOSPEL

Sōzō (σώζω)

Sōtēria (σωτηρία)

Sōtēr (σωτἤρ)

Sōtērion (σωτηρίὸ)

1

Matthew

14

-

-

-

2

Mark

13

-

-

-

3

Luke

17

4

2

2

4

John

6

1

1

1

TOTAL

50

5

3

3

Table 2: Occurrence of the Sōtēria word-group in the Gospels
5.3

Explication of Lucan Sōtēria Word-Group
In this section, the researcher undertakes an exegetical discussion on the usage of the

word-group by Luke in his Gospel. It is expected that the attempt would show Luke‘s distinctive
and significant usage of these terms (as can be seen in Table 2 above) in underscoring the
mission and ministry of Jesus as Saviour of the world.
5.3.1(a) The Use of the verb σώζω: (16)13 Appearances
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The verb ζώδσ is used 16 times in Luke. It can mean ‗to deliver‘ (restore to a better state
– 23:35, 37, 39), ‗to heal‘ (rescue from physical unhealth, including demonic affliction – 6:9;
7:50; 8:36, 48, 50; 17:19; 18:42), or ‗to save‘ (to undergo divine salvation; i.e. to ‗inherit eternal
life‘, ‗enter the kingdom of God‘ – 8:12; 9:24; 13:23; 18:26; 19:10). Luke‘s usage, however,
often implies more than one meaning at once; for example when faith or belief accompanies the
deliverance or healing (7:50; 8:12; 8:48, 50; 9:24; 17:19; 18:42). This has been treated later in
this study in greater detail.
The verb appears in the following verses:
1) Luke 6:9
εἶπελ δὲ ὁ Ἰεζνῦο πξὸο αὐηνύο· πεξσηῶ ὑκᾶο, εἰ ἔμεζηηλ ηῷ ζαββάηῳ ἀγαζνπνηῆζαη ἢ
θαθνπνηῆζαη, ςπρὴλ ζῶζαη ἢ ἀπνιέζαη;
And Jesus said to them, ―I ask you, is it lawful on the Sabbath to do good or to do harm, to save
life or the destroy it?‖
2) Lk 7:50
εἶπελ δὲ πξὸο ηὴλ γπλαῖθα· Ἡ πίζηηο ζνπ ζέζσθέλ ζε· πνξεύνπ εἰο εἰξήλελ.
―And he said to the woman, ―your faith has saved you; go in peace.‖
3) Luke 8:12
νἱ δὲ παξὰ ηὴλ ὁδόλ εἰζηλ νἱ ἀθνύζαληεο, εἶηα ἔξρεηαη ὁ δηάβνινο θαὶ αἴξεη ηὸλ ιόγνλ ἀπὸ ηῆο
θαξδίαο αὐηῶλ, ἵλα κὴ πηζηεύζαληεο ζσζῶζηλ.
―The ones along the path are those who have heard; then the devil comes and takes away the
word from their hearts, that they may not believe and be saved.‖
4) Luke 8:36
ἀπήγγεηιαλ δὲ αὐηνῖο νἱ ἰδόληεο πῶο ἐζώζε ὁ δαηκνληζζείο.
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―And those who had seen it told them how he who had been possessed with demons was healed.‖
5) Luke 8: 48
ὁ δὲ εἶπελ αὐηῇ· Θπγάηεξ, ἡ πίζηηο ζνπ ζέζσθέλ ζε· πνξεύνπ εἰο εἰξήλελ.
And he said to her, ―Daughter, your faith has made you well; to in peace.
6) Luke 8:50
ὁ δὲ Ἰεζνῦο ἀθνύζαο ἀπεθξίζε αὐηῷ· Μὴ θνβνῦ, κόλνλ πίζηεπζνλ, θαὶ ζσζήζεηαη.
―But Jesus on hearing this answered him, ―Do not fear; only believe, and she shall be well.‖
7) Luke 9: 24
ὃο γὰξ ἂλ ζέιῃ ηὴλ ςπρὴλ αὐηνῦ ζῶζαη, ἀπνιέζεη αὐηήλ· ὃο δ‘ ἂλ ἀπνιέζῃ ηὴλ ςπρὴλ αὐηνῦ
ἕλεθελ ἐκνῦ, νὗηνο ζώζεη αὐηήλ.
―For whoever would save his life will lose it; and whosoever loses his life for my sake, he will
save it.‖
8) Luke 9:56
θαὶ ἐπνξεύζεζαλ εἰο ἑηέξαλ θώκελ.
They is often better specified, e.g. ―they all‖ (Philips); Balinese has, ‗he went (honorific),
accompanied by his disciples‘ (cp. v. 37).
9) Luke 13: 23
εἶπελ δέ ηηο αὐηῷ· Κύξηε, εἰ ὀιίγνη νἱ ζῳδόκελνη; ὁ δὲ εἶπελ πξὸο αὐηνύο·
―And someone said to him, ―Lord, will those who are saved be few? And he said to them.‖
10) Luke 17:19
θαὶ εἶπελ αὐηῷ· Ἀλαζηὰο πνξεύνπ· ἡ πίζηηο ζνπ ζέζσθέλ ζε.
―And he said to him, ―Rise and go your way; your faith has made you well,‖
11) Luke 18:26
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Εἶπαλ δὲ νἱ ἀθνύζαληεο· Καὶ ηίο δύλαηαη ζσζῆλαη; ὁ δὲ εἶπελ· Τὰ ἀδύλαηα παξὰ ἀλζξώπνηο
δπλαηὰ παξὰ ηῷ ζεῷ ἐζηηλ.
Those who heard it said, ―Then who can be saved?‖ 27 But he said, ―What is impossible with
men is possible with God.‖
12) Luke 18: 42
θαὶ ὁ Ἰεζνῦο εἶπελ αὐηῷ· Ἀλάβιεςνλ· ἡ πίζηηο ζνπ ζέζσθέλ ζε.
―And Jesus said to him, ―Receive your sight; your faith has made you well.‖
13) Luke 19:10
ἦιζελ γὰξ ὁ πἱὸο ηνῦ ἀλζξώπνπ δεηῆζαη θαὶ ζῶζαη ηὸ ἀπνισιόο.
―For the son of man came to seek and to save the lost‖.
14) Luke 23:35
θαὶ εἱζηήθεη ὁ ιαὸο ζεσξῶλ. ἐμεκπθηήξηδνλ δὲ θαὶ νἱ ἄξρνληεο ιέγνληεο· Ἄιινπο ἔζσζελ,
ζσζάησ ἑαπηόλ, εἰ νὗηόο ἐζηηλ ὁ ρξηζηὸο ηνῦ ζενῦ, ὁ ἐθιεθηόο.
―And the people stood by, watching; but rulers scoffed at him, saying, ―He saved others; let him
save himself, if he is the Christ of God, his Chosen One!‖
15) Luke 23:37
θαὶ ιέγνληεο· Εἰ ζὺ εἶ ὁ βαζηιεὺο ηῶλ Ἰνπδαίσλ, ζῶζνλ ζεαπηόλ.
‗if you are the king of he Jews‘
16) Lk. 23:39
Εἷο δὲ ηῶλ θξεκαζζέλησλ θαθνύξγσλ ἐβιαζθήκεη αὐηόλ ιέγσλ· Οὐρὶ ζὺ εἶ ὁ ρξηζηόο; ζῶζνλ
ζεαπηὸλ θαὶ ἡκᾶο.
―One of the criminals who were hanged railed at him, saying, Are you not the Christ? Save
yourself and us!‖
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5.3.1(b) The Use of the verb σώζω: Exegetical Discussion
As noted earlier, in the Gospels a considerable number of occurrences of the verb (ζώδσ)
refer to healing from disease or to deliverance from other threats to life and safety. Thus, in Luke
it is used in 6:9 (Mark 3:4) of the preservation of life; in 8:36 (Luke only; cf Mark 5:23, 28) of
the cure of a demoniac, in 8: 48 (Mark 5:34); 17:19 (Luke only); in 18:42 (Mark 10:52) of the
healing of various afflictions, and in 8:50 (cf Mark 5:23,28) of the raising of Jairus daughter; it is
also used when the bystanders and the dying thief call on Jesus to display His power by saving
Himself from death on the cross (Luke 23:35, 37, 39; cf. Mark 15:30f). In this last set of
examples it is noteworthy that Jesus is bidden to save Himself on the grounds that He had the
power to save others, a fact which shows how the simple sense of ―healing‖ merges into the
broader one of deliverance.
Similarly, the formula ―your faith has saved you,‖ which is used in number of healing
stories (Luke 8:48 17:19; 42; cf. 8:50) is also found in Luke 7:50 at the conclusion of the
anointing story where there is no suggestion of physical healing.14 This shows that there is some
link between the healings wrought by Jesus and the spiritual salvation which He brought to men,
a link which is not merely linguistically easy but has its deeper roots in the fact that common to
both sets of activity is the power of God revealed in Jesus in response to faith. The power to heal
and the authority to save both reside in God.
The same usage is found less frequently in Acts. The verb is used of healing in Acts 4:9
and 14:9, of rescue from mortal danger in Acts 27:20, 31. The compound δηαζσδσ and the noun
ζσηεξία also occur in this later connection in Acts 27:43, 44; 28:1,4 and Acts 27:34 respectively.
Here again it is noteworthy how the use of ζώδσ to express bodily healing in Acts 4:9 is
followed by the description of Jesus as the only person in whom there is ζσηεξία since only
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through His name may men be saved (Acts 4:12). In the latter verse a broader sense is intended,
but the healing miracle is clearly subsumed under this activity of the risen Lord. It can therefore
be concluded that the healing ministry of Jesus is definitely seen as part of His broader power to
save.
5.3.2(a) The Use of the noun σωτῆρίά: (4) Appearances
The Lucan usage ranges from deliverance from enemies (1:69, 71), to forgiveness of sins
(1:77) and that which Jesus announces has visited the house of Zacchaeus (following his active
demonstration of repentance – 19:9). The noun appears in the following verses:
1) Luke 1:69
θαὶ ἤγεηξελ θέξαο ζσηεξίαο ἡκῖλ ἐλ νἴθῳ Δαπὶδ παηδὸο αὐηνῦ,
―…and has raised up a horn of salvation for us in the house of his servant David‖
2) Luke 1:71
ζσηεξίαλ ἐμ ἐρζξῶλ ἡκῶλ θαὶ ἐθ ρεηξὸο πάλησλ ηῶλ κηζνύλησλ ἡκᾶο,
―that we should be saved from our enemies, and from the hand of all who hate us;‖
3) Luke 1:77
ηνῦ δνῦλαη γλῶζηλ ζσηεξίαο ηῷ ιαῷ αὐηνῦ ἐλ ἀθέζεη ἁκαξηηῶλ αὐηῶλ,
―to give knowledge of salvation to his people in the forgiveness of their sins‖
4) Luke 19:9
εἶπελ δὲ πξὸο αὐηὸλ ὁ Ἰεζνῦο ὅηη Σήκεξνλ ζσηεξία ηῷ νἴθῳ ηνύηῳ ἐγέλεην, θαζόηη θαὶ αὐηὸο
πἱὸο Ἀβξαάκ ἐζηηλ·
―And Jesus said to him, ―Today salvation has come to this house, since he also is a son of
Abraham‖
5.3.2(b) The Use of the noun σωτῆρίά: Exegetical Discussion
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The opening reference to salvation in the Gospel is found in Mary‘s description of God as
her Saviour (Luke 1:47).15 The Phrase comes from the Old Testament, but no one passage can be
regarded as the direct source of the language here. The hymn of praise is modeled in general
terms on 1 Sam. 2;1-10, but the phrases used are paralleled in many passages, and the hymn
gives the impression of being composed by someone whose mind was steeped in Old Testament
piety. Consequently, one should not expect too precise a content to be attached to the idea of
God as Saviour here. Nor is it certain that the description is anything more than a conventional or
stylized form of address to God. Nevertheless, the hymn makes it plain that Mary is thinking of
the mercy shown by God to His people in conformity with His promises, and she describes His
action in terms of the blessings associated with the future era.
One may, therefore, state with some confidence that the thought of God as her Saviour is
related to His eschatological action in exalting the humble and filling the hungry with good
things. And Mary speaks of God as her Saviour because the angelic promise of the birth of the
Son of God to her is proof that God has already begun to act and that His saving purposes
includes her and is to be wrought through her.
Theologically, the thought of God as Saviour is the correct place to begin. But it is
possible that the first reference to salvation should be found at an earlier point in Luke 1. In verse
31 the prophecy of Gabriel to Mary regarding her son includes the instruction that she is to call
his name Jesus. The Greek form corresponds to Hebrew Jehosua or Jesua and has the meaning
―Yahweh saves‖.16 In Matt.1:21, which furnishes a close parallel to the present verse, the
etymological significance of the name is made explicit: ―the child is to be called Jesus because
He will save His People from their sins.‖ It has been claimed that the various names in the Lucan
birth narrative carry theological significance.17 This would certainly be true in a Hebrew version
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of the narrative and is a point in favour of the existence of such a version but would it also be
true for Greek readers in the absence of an explanation such as Matthew gives? It is difficult to
be certain. With the exception of Matt. 1:21, the meaning of the name is not taken up in the New
Testament, and in the immediate context of the present verse the thought is not directly
soteriological. It is thus on the whole unlikely that one should lay too much stress on the concept
of Saviourhood at this point.
The next clear use of the word group is in the hymn of Zechariah, expressing his praise to
God at the birth of his son, John. At the outset of the narrative the unusual circumstance
accompanying the announcement of his birth and the content of the angelic message had
indicated that John was to occupy a particular place in the purpose of God. Marshall thinks that
one should not press the meaning of the name with its reference to the graciousness of God, but
attention should be given to the description of John‘s role.18 John would be specially dedicated to
God and filled with the Spirit in order to prepare the people for the coming of their God by
converting them from their disobedience. He would fulfill the prophecy regarding the coming of
the Elijah found in Mal. 4:5 and treasured in Judaism. Thus he would be the sign that God‘s final
intervention in history was at hand, and consequently many would rejoice at the news of his
birth.19
In the Benedictus (Luke 1:68-79) these ideas are taken up and carried further by
Zechariah. The hymn begins by celebrating the fact that God has visited His people and obtained
redemption for them. The aorist tense used here may represent a prophetic perfect or indicate that
the action of God has already begun with the birth of John; in either case the thought is of what
God is about to do, and His action is conceived as one of redemption. Then in verse 69 Zechariah
indicates how God is acting, namely by raising up ―a horn of salvation for us in the house of His
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servant David.‖ Horn is a metaphor referring to the strength of a fighting animal, and the whole
phrase is tantamount to ―a mighty Saviour,‖ since a personal meaning is obviously intended. The
reference to the house David takes one into the realm of Messianism, with the hope of a Davidic
Messiah. Here, therefore, the Messiah is identified as a Saviour through whom God delivers His
people. in the following verse the content of this deliverance is described in Old Testament
terms with a political flavour like that in Mary‘s hymn (Luke 1: 46-55): salvation means
deliverance from enemies (Luke 1:71) and the consequent opportunity to worship and serve God
by righteous living.
In the final part of the hymn (Luke 1:76-79) John is addressed directly and his task is
described. It is to bring salvation to God‘s people by means of the forgiveness of their sins. This
corresponds with the historical actuality of John‘s mission, which was to preach a baptism of
repentance leading to the forgiveness of sins. It may be doubtful how far the political language
earlier in the hymn is to be pressed; here at any rate the language is spiritual and, as W. Foerster
has observed, it assigns to a central place in the messianic salvation something which was much
less significant in Judaism.20
It is not certain whether John‘s activity is further described in verses 78 and 79. It is
probable that verse 79a (―to give light…‖) is dependent upon verse 78b (―the dayspring will visit
us…‖) in which case it refers to the activities of the dayspring. Verse 79b (―to guide our feet into
the way of peace‖) is generally taken to be expexegetical of verse 79a, in which case it also
refers to the work of the dayspring. P. Vielhauer, however, has a two-fold argument that the
reference is to John. First, he argues that verse 79b follows on from verse 77 after the virtual
parenthesis in verse 78-79a describing the dayspring. This is possible, but perhaps not very
likely, since it demands a more complicated connection of thought than is likely in a simple
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hymn. It is more probable that the ideas are simply added to each other. Second Vielhauer
argues that in the original intention of the hymn the dayspring was none other than John himself;
the Baptist sect whom Vielhauer believes to have been responsible for the hymn say in John the
Messiah, John was to be the forerunner of God (―the Lord,‖ verse 76), and there is no place for
another messianic figure.
This view is in itself unlikely. For the hymn refers clearly enough to the advent of the
Davidic messiah in verse 69, and there is no suggestion anywhere that John was of Davidic
descent. In any case, however, Vielhauer admits that in its Lucan context the hymn takes on a
different meaning, facilitated by the ambiguity of kurios in verse 76, and that Luke uses the
hymn to present John as a forerunner of Jesus. One may say that this was not only Luke‘s
intention but also the original intention of the hymn.21
5.3.3(a) The Use of the Proper noun σωτῆρ: (2) Appearances
As noted earlier, this proper noun has 24 occurrences in the New Testament. ζσηήξ
denotes the agent of salvation. Compared to the wide usage of this term outside the New
Testament, it is rare in the Gospels. Of its 24 New Testament uses, only 5 are in the Gospels and
Acts, and 4 of those are in Luke-Acts (2 each). The apparent restraint in use might be explained
as caution among writers regarding the pagan (Zeus, Isis, Asclepius and the Emperor Caesar
were all called ‗saviours‘) and nationalistic (linked to expectations of a military deliverer from
Roman oppression) connotations the term carried.22 Nonetheless, the two Lucan usages identify
Jesus as the true agent of the long-awaited salvation; over and against any other possible bearers
of that title. These appear in the following verses:
1) Luke 1: 47
θαὶ ἠγαιιίαζελ ηὸ πλεῦκά κνπ ἐπὶ ηῷ ζεῷ ηῷ ζσηῆξί κνπ·
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―And my spirit rejoices in God my Savior‖
2) Luke 2: 11
ὅηη ἐηέρζε ὑκῖλ ζήκεξνλ ζσηὴξ ὅο ἐζηηλ ρξηζηὸο θύξηνο ἐλ πόιεη Δαπίδ·
―For to you born this day in the city of David a Saviour, who is Christ the Lord.‖
5.3.3(b) The Use of the noun σωτῆρ: Exegetical Discussion
From the forerunner one comes at last to Jesus Himself. In Luke 2:11 the angelic message
to the shepherds at the birth of Jesus proclaims that a Savour has been born in the city of David
who is Christ the Lord. Here the thoughts already present in the Benedictus are taken up. The
birth of Jesus is seen as that of a Savour associated with the city of David, and the use of Christ
makes this messianic idea explicit. O. Cullmann has objected that the usage here must have
arisen on Greek soil since the Hebrew for ―Jesus Savour‖ would be ―Jeshua Jeshua,23 but his
objection is considered irrelevant since the name ―Jesus is not in fact present in the text. A bigger
problem is raised by the phrase ―Christ the Lord‖ (X ). A small amount of textual
evidence supports the reading  , ―the Lord Christ,‖ and while the evidence is
too weak to allow this to be the original text, it has suggested a plausible conjectural emendation
to many scholars. Such a reading would also fit in with Luke‘s usage in 2:26. But the apposition
is not unparalleled, and a similar phrase is found at Luke 23:2. It is wiser to retain the existing
text and to interpret it to mean that the Saviour is ―the Messiah (and) the Lord. The meaning of
―Lord‖ in Luke seems likely that Kurios was a title expressing divinity, indicating that God was
active in Jesus. Throughout the birth narrative Jesus is depicted as the Son of God through whom
God acts. Already in Luke 1:43 the designation Kurios is applied to Jesus. There is consequently
no objection to applying it to Him here. H. Sahlin has argued that here ―Messiah-Yahweh‖
constitutes one idea, and finds the same concept expressed in Acts 2:36 and Psalms of Solomon
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17:36. What one may find here, therefore, is the thought of an epiphany, and an important
parallel is presented by T. Levi 2:11: ―And by thee and Judah shall the Lord appear among men,
saving every race of men.‖24 Hence, the force of the angelic announcement is that the Saviour is
the Messiah, the personal presence of the God who has promised to visit His people. His coming
means joy for ―all the people‖ (Luke 2:10), a phrase which refers to Israel. The thought here,
therefore is restricted rather than universalistic, but in universalistic ideas are found elsewhere in
the birth narrative (Luke 2:32) In gratitude for the news the choir of angels give praise to God
and ascribe glory to Him (Luke 2: 13 f), and their message is echoed by the shepherds (Luke 2:
20). The appropriate response to the message of salvation is praise to God, a feature which
constantly recurs in Luke. Hence, Luke is rightly described as the Gospel of joy. 25
5.3.4(a) The Use of the noun σωτηρίὸ: (2) Appearances
The distinction between ζσηήξηόλ and ζσηῆξίά has already been noted.26 In Luke, it
appears in the following two verses:
1) Lk 2:30
ὅηη εἶδνλ νἱ ὀθζαικνί κνπ ηὸ ζσηήξηόλ ζνπ (For my eyes have seen your salvation)
2) Lk 3:6
θαὶ ὄςεηαη πᾶζα ζὰξμ ηὸ ζσηήξηνλ ηνῦ ζενῦ. (And all flesh shall see the salvation of God.)
5.4.4(b) The Use of the noun σωτῆρ: Exegetical Discussion
Finally, the effect of the tidings is to bring God‘s peace to men (Luke 2:14); the aged
Simeon is prepared to be dismissed from his earthly service for God in peace because he has
seen the Sōtērion of God with his own eyes (Luke 2:29f). The idea of departure in peace is an
Old Testament one (Gen 15:15)27 but the usage here seems to contain the more profound thought
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of the messianic salvation which brings to men peace with God so that they can cheerfully face
death.28

5.4

Summary
The above discussion looked at each terminology in the ζσηῆξίά word-group, noting also

the statistics and the line of thought created by the occurrences. Although there was a wide usage
of these terms outside the New Testament, they assumed largely religious connotations with the
passage of time. ζσηῆξίά from all the perils of life is expected from the gods, and above all, from
God through the Lord Jesus. ζσηῆξίά therefore takes on varied meaning ranging from
deliverance, well-being, wholeness, preservation and so on. The ultimate source of salvation is
God the Saviour, and His Son Jesus has been born into the world as Saviour to bring men peace
and lead them to glorify God. This salvation is for God‘s people (the Jews) but it also reaches to
the Gentiles. Salvation is in accord with the divine promises in the Old Testament, and it was
heralded by the activity of John the Baptist as the fore-runner of the Lord. These are the ideas
which run through the work of Luke as a whole and constitute its main theme. The researcher‘s
task now will be to justify and expound this by considering a fuller content of salvation in Luke
in the next chapter.
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CHAPTER SIX
THE LUCAN SŌTĒRIA CONCEPT: ANALYSIS OF THEME
6.0

Introduction
In the previous chapter, an attempt was made to exegete the Sōtēria word-group. Having

considered the terminology in the chapter, one can now more clearly discern the Lucan answers
to questions regarding the background, content, timing, reception and scope of Salvation. These
are issues bothering on the over-arching question ‗What does it mean to be saved?‘ Therefore,
the goal of the present chapter is to take a critical look at the whole theme of salvation in Luke. It
is expected that this effort will assist in arriving at an objective meaning of the concept in Luke‘s
Gospel, in terms of the recipient, what salvation means in each context, the agent of salvation,
the nature of salvation (physical, political, spiritual, etc.) and how it is received as well as what
expectations are placed on those that experienced salvaion.1 To achieve this goal, it is necessary
to undertake a brief survey of the Lucan background of the concept. In the actual hermeneutical
analysis that follows, two pericopes (Lk 4: 14-30 and 19:1-10) are examined to provide a
window to achieve the goals of the chapter.
6.1

The Background/ Sources of the Lucan Theme of Salvation
It has been noted that there are two important frames of references for how the term

salvation is used in Luke. The one is the Old Testament Jewish literature while the other is the
Greco-Roman world. In the Old Testament, the principal Hebrew term for salvation is yesa
which is basically rendered as "bringing into a spacious environment" (cf., Pss. 18:36; 66:12).It
carried from the very beginning the metaphorical sense of "freedom from limitation";
deliverance from factors which constrain and confine. It can be referred to as, deliverance from
disease (Is. 38:10; cf.,v.9), from enemies (2 Sam. 3:18), or from any trouble (Jer. 30:7). In a vast
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majority of cases, God is the Saviour. At the same time, judges, leaders and kings were also
considered saviours. But in all these cases it was clearly accepted that salvation actually comes
from God himself {Judg. 2:18; I Sam.9:16).2
The Exodus event was the mould' into which all the subsequent interpretation of Israel's
history was poured. The notion of salvation emerged from the Exodus stamped with the
dimension of God's mighty acts of deliverance in history. A multi-dimensional pattern is clear in
the Exodus event; socia1, economic, political and spiritual. The Old Testament prophets spoke
about salvation in relation to God's justice. Yahweh is not like Babylonian idols to depend on
human help but is the righteous One who upholds the weak and' cares for the helpless (Is. 40:1821). Isaiah also indicates that Yahweh accomplishes his redemptive act through the suffering of
the righteous One. Israel was expected to be the righteous community but in the event of her
failure to fulfill this 'role, a future figure was envisaged which was later identified with Messiah.
Israel's experience of God as Saviour in the past projected her faith forward in
anticipation of his full and final salvation in the future. This world is filled with evil and so the
final victory of goodness is not naturally assured. This necessitates God's supernatural
intervention in history at the end of the age. This future stage of .salvation found its expression in
terms of a 'Day of Yahweh' in which judgment and deliverance would be combined (Is. 25:6-8;
Joel 2:1ff; Amos 5:18ff).3
In the New Testament, God's intent "to save" is identified with the person and the
ministry of Jesus of Nazareth. Salvation is most commonly tied to the cross. Jesus' death is
related to his prior life, and his previous career gives meaning to the cross. And the cross is
integrally tied to the resurrection. The salvific quality of the cross lies in the Easter-event. Thus
the salvation event comprises the birth, life, ministry, death and resurrection, and the continuing
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ministry of Jesus. There is no dichotomy between the Jesus of history and the Christ of our faith.
It is in Jesus born, died and risen that the New Testament finds God's offer of salvation.
The traditions about Jesus record various accounts of Jesus' acts of deliverance of people
from various forms of physical, spiritual and cosmic bondage to a condition of restored
wholeness and soundness (eg. Mk. 2:1-12; 5:1-20; In. 12:3-7). To be "saved" is thereby seen as
being "redeemed" in relation to God, oneself and others in community.
Paul presents his doctrine of salvation through some images: redemption, reconciliation,
justification, sacrifice, and so on. In redemption, the emphasis is on the cost paid and the liberty
regained, (Rom. 3:24; Eph. 1:7) while in reconciliation, the accent falls on the restoration of a
broken relationship - between man and God, man and man (2 Cor. 5:19). Justification is juridical
term which expresses the notion of pronouncing a verdict: God pronouncing that the sinners are
acquitted. Sacrificial images appropriate the efficacious significance of Jesus' death for those
who receive it, by faith (1 Cor.15:3-7; Eph. 2:5-8).
"Christ died for us" is the crux of the salvation images in the New Testament. He died for
us, not instead of us, because we all will have to die. He did not suffer instead of us, for we all
will suffer definitely. Yet he represents us before God and represents God before us. Faith is the
act of allowing Jesus to be our representative. For he suffered and died for us, we never die alone
without representation, without hope for personal identity beyond the grave. The cross of Christ
is a victory over the tyrants which oppress the world. Salvation must mean, therefore, liberation
from the power of the evil one and all his works' and ways.
The New Testament too preserves the eschatological dimension of salvation: salvation
still lies in the future. It does not minimize the significance of salvation as a present reality;
rather, it talks about, "the incompleteness of our present experience of salvation. The New
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Testament actually talks about the past, present and the future aspects of salvation - the finished
work of Christ in the past, our appropriation of salvation by faith in the present and the
consummation of God's salvation plan in the future.4
G. Walters has offered a general summary of the biblical theme of salvation. According
to him:
Salvation means the action or result of deliverance or preservation
from danger or disease, implying safety, health and prosperity. The
movement in Scripture is from the more physical aspects towards
moral and spiritual deliverance. Thus, the earlier parts of the Old
Testament lay stress on ways of escape for God‘s individual
servants from the hand of their enemies, the emancipation of His
people from bondage and their establishment in a land of plenty;
the later parts lay greater emphasis upon the moral and religious
conditions and qualities of blessedness and extent its amenities
beyond the nation‘s confines. The new Testament indicates clearly
man‘s thralldom to sin, its danger and potency, and the deliverance
from it to be found exclusively in Christ.‖5
What emerges from this summary is that the word salvation has a wide range of meaning,
and it is not surprising that it has come to be used in a rather general sense to denote the sum of
the blessings which God bestows upon men in rescuing them from every human distress and
from divine judgment itself. The word has now taken on a more positive significance than might
have been expected. In particular it is used to refer to the bliss which God would confer on His
people at the end of the age. Following this trend of thought, Luke‘s narrative seems to present
salvation fundamentally and frequently in terms of the restoration of Israel, but an Israel that
includes the ―nations‖ (see 2:25-38).
Contextually, therefore, Luke is aware of the use of salvation in the Old Testament to
describe the action of God or the results of that action. In Acts 7:25 Stephen refers to the way in
which Joseph‘s Israelite comrades did not realize that it was through him that God was going to
grant them deliverance from their bondage. Again, in Acts 13:47 Luke quotes a passage from the
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so-called Servant Songs in which the function of the servant is to bring salvation to the end of the
earth (Isa. 49:6). The Old Testament references are to the task of the Servant in restoring Israel
and then in extending the blessing of God to the Gentiles (cf. Isa. 45:22). Here particularly one
may see how salvation has become a description of the bliss in the new order inaugurated by
God and has been given a universal application. Similarly, in Acts 2:21 Peter quotes from Joel
3:5 to give the significance of the events at Pentecost: The prophecy has been fulfilled in which
God promised to pour out His Spirit upon all mankind; there would be portents before the
coming of the day of God‘s judgment, but whoever called upon the name of the Lord would be
delivered. The passage refers to deliverance from the judgment associated with the day to the
Lord, but it seems likely that to readers in New Testament times it would represent the negative
aspect of the salvation associated with the endtime. In this context it is a future blessing, but (as
other texts confirm) it has a present aspect in that the person who calls on the name of the Lord
may be sure now that he will be rescued from the judgment of God.
These passages give one some insight into the context of ideas against which the teaching
of Luke is to be seen. It is essentially an Old Testament context, although it should not be
overlooked that similar ideas and longings were to be found in the Hellenistic world and found
expression in many of the religious cults of the time. Since, however, Luke explicitly moves in
an environment formed by the Septuagint, it is right that we should regard is as exercising the
more important influence upon his ideas.6
It is no surprise, therefore, that one plunges into an Old Testament and Jewish world at
the outset of the Gospel. The birth narrative in Luke 1-2 reflects a piety nourished upon the Old
Testament and the action of God recounted in it is depicted in Septuagintal terminology. Thus,
salvation in Luke, in the second place, also had currency in Greco-Roman society. The emperor
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was referred to as Sōtēr and imperial propaganda often depicted him and the empire as rescuing
people from the same things God‘s people are rescued from in the Bible, including sin. In his
book, Benefactor, Frederick Danker identifies the Greco-Roman source of the term Sōtēria.
Danker surveyed enormous amount of documents from Greco-Roman world and pieces together
a picture of exceptional persons who were considered as Hellenistic benefactors. According to
him, the noun ―benefactor‖ which Luke uses in Lk 22:24-26 and Acts 10:38 is synonymous with
‗Saviour‘ in these documents, and both are used with reference to Roman Emperors and other
public figures. For instance Nero was called the benefactor and savior of the world. Jesus is
however, different from other benefactors. He is vindicated after death and continues to offer his
benefits through ―delegate benefactors‖ who share both his power and his trials. By virtue of his
unique status, Luke can say that the name of Jesus rates above all others. Jesus is the only one
who can offer God‘s greatest gift of salvation (Acts 4:12).7
6.2 Analysis of Thematic Pericopes (Texts)
Two pericopes deemed appropriate to give a better idea of what salvation means in Luke
are i) Lk 4:14-30 (Jesus‘ Messianic Manifesto) and ii) Lk 19:1-10 (The story of Jesus‘ encounter
with Zacchaeus). These texts were carefully chosen because they are programmatic in nature.
Strauss indicates that it is almost universally accepted that Jesus' first sermon at Nazareth was
programmatically significant for the Gospel of Luke.8 The second one (19:9-10) is also regarded
as programmatic because the salvific themes/motifs present in it can be found throughout the
ministry of Jesus, and are both repetitive and verifiable in Luke-Acts corpus. They encapsulate,
though not all themes, but many of the fundamental or very important themes in Luke-Acts.
These pericopes, as have been examined provided a window to understanding the Lucan theme
of salvation.

204

6.2.1

Lk 4:14-30 (Jesus’ Messianic Manifesto)9
Luke 4:16–30 is widely regarded as a programmatic text for Luke‘s whole enterprise and

has therefore been the subject of intense study. Much of the study of this pericope has been
preoccupied with the issue of the inner coherence in the story, with attempts on the one hand to
explain the lack of coherence in terms of the combination of sources and, sometimes, redaction.
A first focus of interest in the study of this pericope has been the quotation from Isa 61, where
attention has been given to the Christology involved and to the nature of the program of
liberation implied.
Major issues involved in understanding the remainder of the account include (i) the
nature of the initial response to Jesus (v 22); (ii) what is implied by the identification of Jesus as
―son of Joseph‖ (v 22b); (iii) the motivation for Jesus‘ remarks in vv 23–24; (iv) the nature of the
demand that the Nazareth congregation has in mind in v 23; (v) the purpose of v 24 as response
to or justification of v 23; (vi) the role of vv 25–27 and their reference (if any) to the Gentile
mission; (vii) the basis for the fury of v 28; (viii) the significance to be attributed to Jesus‘ safe
delivery in v 30; (ix) the contribution of the pericope to a clarification of Luke‘s understanding
of Jesus‘ rejection by the Jews.
At Nazareth, Jesus‘ second hometown, Jesus made an open declaration that the Messianic
age had dawned, Jesus did not merely read the Scripture as God‘s messenger, but instead He
turned it into a royal proclamation of amnesty and release (Luke 4:14-30). He has come to
announce that ―Your God reigns‖ (Isa. 52:7) and that God‘s kingly rule and power are being
realized in the exercise of pardon, salvation, healing, restoration, and liberation by Jesus Christ.
Jesus is the liberation in His own person. In 4:14 and 21:38, Luke presented Jesus as victorious
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and triumphant over the disruptive power of the Evil One. Throughout His ministry, Jesus‘
loyalty to God and assurance of the triumph of God in His mission remained unshaken.
The purpose of the advent and mission of Jesus are summarized10 thus:
i.

The Spirit of the Lord is on me..

ii.

He has anointed me,

iii.

to preach good news to the poor,

iv.

He has sent me to proclaim freedom for the prisoners.

v.

To proclaim recovery of sight to the blind,

vi.

To proclaim release to the oppressed,

vii.

To proclaim the year of the Lord‘s favor.
The passage is from Isaiah 61:1-2. Definitely, Jesus‘ reading from that passage was not

by accident. In its original context, the passage was about the redemption of Jerusalem. The first
declaration re-echoes Luke‘s emphasis on the Holy Spirit.11 Jesus was conceived of the Holy
Spirit. The Holy Spirit descended on Him at baptism. After his baptism, Jesus, full of the Spirit,
returned from Jordan and was led by the Spirit to go to the wilderness of temptation. After the
temptation, he returned to Galilee in the power of the Spirit.
The anointing in the second declaration confirms the first declaration and the fact that He
is the Messiah, the anointed One of God, and the promised King. The remaining five declarations
depict His role and functions as the Messiah. As the Redeemer, He came for the underdog. The
Gospel of Luke is sometimes called the ―Gospel of the underdog.‖
With Jesus‘ declaration of His manifesto, human beings entered a new era of God‘s favor
and loving intervention to win the whole human race to Himself. The proclamation of the Gospel
of repentance as a means of entering a new era of liberty from bondage to sin, death, dominion of
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Satan, and everything that militates against the fullness of life for which humans were originally
made-works-revealed that a new opportunity was being given to people to come to terms with
God.12
As far as Luke was concerned, the situation was more pressing than in the time of Jonah;
the invitation to come to freedom, therefore, demanded immediate response. Such a summons to
repentance has become an important feature in the church‘s message. Another feature in the
declaration is the search for the lost, the poor, the prisoners, the blind, the oppressed, the outcast,
and so forth. The year of the Lord‘s favor is not a calendar year, but the period when salvation
will be proclaimed by the Messiah and later proclaimed on His behalf by the apostles and the
church. The year of the Lord in Isaiah 61:1-2 also alludes to the year of Jubillee (Lev. 25:8-55)
when once every fifty years salves were set free, debts were canceled, and ancestral property was
restored to the originally family. While Isaiah predicted the liberation of Israel from any future
captivity, Jesus proclaimed liberation from sin and its spiritual, social, economic, and political
consequences.
In the Nazareth declaration, Jesus actually proclaimed a new exodus. The first exodus
was a demonstration of God‘s deliverance by rescuing the Israelites from Egypt. Similarly,
Isaiah saw the deliverance from Babylon as a new exodus (Isa. 43:16-24, 48:21). The rabbis also
always depicted God‘s future deliverance in terms of new exodus. Only Luke spoke of Jesus‘
discussion with Moses and Elijah at the Holy Mount: ―And behold two men talked with Him,
which He was to accomplish in Jerusalem.‖ Here the word used for departure, which He was to
accomplish in Jerusalem.‖ Here the word used for departure was exodus, which partly referred to
Jesus‘ death.
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Jesus by His death and resurrection is leading a new exodus of the redeemed people of
God. Thus, Jesus, who is superior to Moses, is leading an exodus greater and total in scope.
Moses and Elijah were the mediators and upholders of the Old Covenant. Jesus, who is the
mediator and upholder of the New Covenant, is the Son of God Himself. As the Son, He is
greater than Moses, who is just a servant over God‘s house.
The full implication of the Nazareth sevenfold declaration was realized after the death
and resurrection of Jesus. Death did not end the living relationship between Jesus and His
disciples. This outcome was unique and unexampled in Jewish thought. This living experience
was a vindication of Jesus‘ claims and mission. The disciples knew that the Lord Jesus was more
than a mere man or prophet. Hence the title ―Lord‖ for Jesus was very predominant in Luke. The
sevenfold declaration described the full mission of the church as the Kingdom of God on earth
during the interim period.
In sum, Abogunrin is right in asserting that the church cannot be said to be fulfilling the
mission of Jesus unless the content of the good news preached contained the sevenfold
declaration. But this good news not only must be by proclamation, but also must be translated
into action. Nothing but the full Gospel message is what people everywhere need to attain the
glorious liberty of the children of God.13
6.2.2 Lk 19:1-10 (Jesus’ Encounter with Zacchaeus)
This pericope has not only been described as ―the Gospel of Luke in a nutshell,‖14 but
one which is also claimed as the heart of Jesus' ministry as Luke presents it. 15 The pericope is
located within the general literary structure called Lucan Travel Narrative (Lk 9:51-19:48) or
otherwise called ―Jerusalem Document.‖ And, this story is from a special Lucan source (L).
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On his way to Jerusalem through Jericho, Jesus meets Zacchaeus, a chief tax-collector, a
rich man, who being short, had climbed a tree, curiously, to see Jesus. On arriving the place,
Jesus called him down and proposed to eat in his house. Zacchaeus was overwhelmed with joy in
hosting Jesus, but the crowd complained that Jesus had eaten with a sinner. In response to Jesus‘
friendship, Zacchaeus announced a huge donation to the poor, and a four-fold return of
everything he had extorted from people (1-8). Then Jesus declared, Σήκεξνλ ζσηεξία ηῷ νἴθῳ
ηνύηῳ ἐγέλεην, θαζόηη θαὶ αὐηὸο πἱὸο Ἀβξαάκ ἐζηηλ· ἦιζελ γὰξ ὁ πἱὸο ηνῦ ἀλζξώπνπ δεηῆζαη
θαὶ ζῶζαη ηὸ ἀπνισιόο. ("Today salvation has come to this house, because this man, too, is a
son of Abraham. For the Son of Man came to seek and to save what was lost."(9-10).
The incident is viewed to contain several primary Lukan features: the universal appeal of
the gospel (vv.2-4); the ethical problem of wealth (v.2); the call of a 'sinner' who was in social
disfavor (v.7); the sense of God's present work (vv.5,9); the feeling of urgency ('immediately,'
speusas, v.5), of necessity ('must,' v.5), and of joy (v.6); restitution, with goods distributed to the
poor (v.8); and, above all, salvation (vv.9-10). Some critics who see this story as Lucan
construction have been positively replied to by Marshall who insists that it is authentic.16
Evans17has argued that the extent of lively human touches of the story – tree, tax collector,
Zaccheus, short man, running, Jesus inviting himself to the man‘s house – could hardly be
doubted as authentic despite some illogical unity. He describes it as a conversion story
comparable to the call or conversion of Levi (Luke 5: 27 - 32). White18on the other hand has
argued that this is not a conversion story and therefore could not be about salvation. He suggests
that Jesus rather vindicated ―a pure publican‘s good name against a false, stereotyped charge.‖
J.M. Garland,19at least imagined that Zacchaeus was converted to Jesus but kept his job as a toll
collector without any more desire to defraud.
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J. Nolland20on the other hand sees Luke‘s account as the repentance and salvation of
Zacchaeus, although he doubts the originality of verses 1 and 8. Considering the parable of the
lost son in Luke‘s structure, it does seem that chapters 15- 19 form a body of materials concerned
with teaching, parables, and works that display God‘s mercy and compassion towards the outcast
and the lost.21This comes out clearly in the words, ‗the Son of Man came to seek and to save the
lost‘ (Lk 19:10) which does not only make reference to the immediate context but Jesus entire
mission. One area of controversy in this story is the introduction of ―Son of Man‖, a title that
seems to suggest heavenly mission of Jesus at the parousia rather than his earthly mission by the
Gospel writers. Without going into the controversy surrounding the ―Son of Man‖,22one may say
that the fact that Son of Man is associated with the earthly mission of Jesus, although scanty, is
nevertheless significant (cf. Luke 5: 24; Mark 2: 10). It was probably from the earthly mission
and life of Jesus that the heavenly association took place. According to Nickesburg23163 such
terms as ―the righteous one‘, ‗the Lord of the Spirits‘, ―Son of Man‖, were common terms is the
apocalypse of Enoch, and probably influenced the New Testament identification of Jesus in those
terms. He cautioned that their use in I Enoch is different simply because they functioned more as
judge on the last day and do not necessarily assume the function of Messiah (Saviour), even here
both angels and the righteous dead also play the role of judges. Luke addresses Jesus as ―the
Holy and righteous one‖ (Act 3: 14), The Lord of the Spirit (Acts 2: 33; 39; 10: 17-18; 16:7) and
Son of Man (Acts 7: 56). It is likely that his saving power made manifest in his earth ministry
transcends earthly realm.
Therefore it may not be out of place to see ‗Son of Man‘ associated with Jesus in the
Zacchaeus story. If anything, it secures the salvation of Zacchaeus to include eternity. Luke may
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have placed the story here to precede the passion and the resurrection and the ascension (Luke
24-Acts 1). But the story of Zacchaeus is a model of repentance, conversion and salvation.
A brief analysis of the pericope would show, as follows:
Verses 1-4: Zacchaeus Climbed a Tree to See Jesus
Jesus "entered and was passing through Jericho" (v.1). This is a subtle reminder that
Jesus is nearing the end of his journey to Jerusalem and his cross –– a journey that began at 9:51
and will end shortly with his arrival in Jerusalem (19:28 ff.).
―Zacchaeus... was a chief tax collector (architelones), and he was rich" (v.2). Being a
chief tax collector for a wealthy community almost guarantees prosperity, and Luke specifies
that Zacchaeus is rich (v.2). Elsewhere in this Gospel, tax collectors are presented favorably
(3:12; 7:29; 15:1; 18:10), but the rich are not (1:53; 6:24; 12:16-21; 14:12; 16:19-31; 18:18-25;
21:1). Zacchaeus would have only a small circle of friends to include a few minor Roman
officials, those in his employ, and people drawn to his wealth.24
"He was trying to see who Jesus was, and couldn't because of the crowd, because he was
short" (v. 3). Like the blind man in chapter 18, Zacchaeus wants desperately to see. Also like
the blind man, he is limited physically so that he is unable to see. His inability to see Jesus was
due to the combination of the crowd around Jesus and because he is ―small in stature‖ (ηῇ ἡιηθίᾳ
κηθξὸο). While many translations, including the NRSV, render the Greek here as ―short in
stature,‖ this only captures one sense of the meaning here. In Luke 2:52, ἡιηθίᾳ is used to
describe Jesus in where he is described as ―growing in wisdom and stature‖ while in 12:25,
ἡιηθαλ is used to discuss the span of a person‘s life. So while this word can refer to physical
height, as seen in 2:52, it apparently can also refer to the span of a person‘s life as in 12:25.
Within the context of Jewish culture, however this latter use could easily be used with respect to
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moral span or fullness of a person so to speak. In this mindset, Zacchaeus would not be short
merely in the physical sense, but his character would be lacking as well. The story of the blind
beggar Jesus heals is a perfect of this type of character deficiency. Thus, just as sickness,
disease, or disability was often understood as the result of sin on the part of the individual or
their parents or as the result of demon possession, so it was with the case with being short. This,
as well as Zacchaeus‘ wealth, and position meant that Zacchaeus was a sinner as far as his town
was concerned.25
"He ran on ahead, and climbed up into a sycamore tree to see him, for he was to pass that
way" (v. 4). His behavior in this instance is remarkable. His position demands dignity and
authority. On this occasion, however, he invites ridicule by climbing a tree. Regardless of the
level to which Zacchaeus‘ dignity was degraded, it is obvious that he fully intended on doing
whatever it took to see who Jesus was.26
Verses 5-7: Today I Must Stay at Your House
5When Jesus came to the place, he looked up and saw him, and said to him, "Zacchaeus,
hurry and come down, for today I must (dei) stay at your house." 6He hurried, came down, and
received him joyfully (hypedexato auton chairon –– welcomed him with joy). 7When they saw
it, they all murmured, saying, "He has gone in to lodge with a man who is a sinner."
"Zacchaeus, hurry and come down, for today I must (dei) stay at your house" (v.5b).
Jesus conveys a divine purpose when he says that he "must" (dei –– "it is necessary") stay at
Zacchaeus' house. He must do so "today," conveying a sense of urgency. Jesus did not come to
Jericho by happenstance. He came to save Zacchaeus.
"He (Zacchaeus) hurried, came down, and received him joyfully" (hypedexato auton
chairon –– welcomed him with joy) (v.6). How surprised and honored Zacchaeus must feel!
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Jesus is popular, and brings honor to any home that he visits. Why would he honor a man like
Zacchaeus? Nobody, including Zacchaeus, knows, but Zacchaeus responds "joyfully" (chairon).
The coming of Jesus to share his home is clearly a sign of fellowship and ultimately of
forgiveness.27
"When they saw it, they all murmured" (v.7a).

In the Old Testament, the Israelites

grumbled against God (Exodus 15:24; 16:2; 17:3; Numbers 11:1; 14:2, 27, 29, 36; Deuteronomy
1:27; Jeremiah 2:29; Psalm 106:25). In this Gospel, it is usually Pharisees who grumble about
Jesus eating with sinners (5:30; 7:34; 15:1), but here "when they saw it, they all murmured."
"He has gone in to lodge with a man who is a sinner" (v.7b). Just as Zacchaeus exposed
himself to ridicule by climbing a tree, so Jesus exposes himself to criticism by visiting
Zacchaeus' house.
Verse 8: Half of my Goods I Give to the Poor
8Zacchaeus stood and said to the Lord, "Behold, Lord, half of my goods I give (didomi)
to the poor. If I have wrongfully exacted anything of anyone, I restore (apodidomi) four times as
much."
"Behold, Lord, half of my goods I give (didomi) to the poor" (v.8a). Jesus asks nothing
but hospitality of Zacchaeus, but Zacchaeus volunteers to give half of his wealth to the poor and
to make fourfold restitution to anyone whom he has defrauded. This exceeds Torah requirements
(Exodus 22:1-4; Leviticus 6:5; Numbers 5:7). Zacchaeus does not make this offer to win Jesus'
approval, but to show his gratitude.
"If I have wrongfully exacted anything of anyone, I restore (apodidomi) four times as
much" (v. 8b). However, it is uncertain that Zacchaeus has defrauded anyone. Scholars are
divided on this point, and we have no way of knowing whether he is or is not guilty of
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defrauding anyone. If Zacchaeus is, indeed, guilty of substantial fraud, his offer of fourfold
restitution will impoverish him. In any case, the natural explanation of Zacchaeus‘ action is that
he has been inwardly transformed by his encounter with Jesus.28
Verses 9-10: To Seek out and to Save that which was Lost
9Jesus said to him, "Today, salvation has come to this house, because he also is a son of
Abraham. 10For the Son of Man came to seek and to save that which was lost."
"Today, salvation has come to this house, because he also is a son of Abraham" (v. 9).
As chief tax collector, Zacchaeus has been an outsider, a social leper.29 Jesus now brings him
inside again, declaring him to be a "son of Abraham" –– just has he has pronounced the woman
crippled with a spirit of infirmity a "daughter of Abraham" (13:16).
Jesus does not save Zacchaeus in isolation, but declares, "salvation has come to this
house." Zacchaeus' salvation benefits his family and his community.30
"For the Son of Man came to seek and to save that which was lost" (v. 10). We dare not
judge any person hopeless. Whether we are murderers, terrorists, racists, or rapists, Christ seeks
to save us all. The coming of Jesus is to be equated with the coming of the kingdom of God,
which is in turn to be equated with the coming of salvation. Zacchaeus has encountered the
―Today‖ of salvation; he same today of which Jesus speaks in 4:21. This is also the salvation
anticipated in 1:69. Those who were convinced of their own holiness were inclined to read others
out of the people of God, but the promises to the descendants of Abraham came not to confirm
customary exclusions but precisely to seek out and save the lost sheep of Israel. The wordings
here echoes Ezek 34, where God Himself and David (presumably a new meassianic David)
would come to rescue the scattered sheep. Hence, Marshall regards this narrative as the epitome
of this Gospel.31
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Certain themes are highlighted in the story. Some of these, as they relate to this study
include:
(i) Sin: whether ―toll-collector‖ was a stereotype for ―sinner‖ according to Professor White, or
not, Jesus hardly got into such arguments. Zacchaeus could be a social outcast according to the
ruling class boundaries or social boundaries but there was something Zacchaeus knew that he
had to ―clarify‖ and to be ―restored‖. In other words, all was not well with him. He
acknowledged his sin, and confessed his change of heart.
(ii) Love: Jesus took the initiative to make Zacchaeus feel accepted‘ even before Zacchaeus
realized it‘ by offering to go and stay in his house.
(iii) Joy: Joy that he was accepted, that someone at least was willing to cross the social barrier
and stay with him, overwhelmed Zacchaeus with joy.
(iv) Repentance/Conversion: One thing which Sanders32suggests made the Pharisees to confront
Jesus is on the question of Jesus free acceptance of the sinners and outcasts without making
demands upon their lives for their sins. Restitution was important for the Pharisees‘ count of
genuineness of repentance. That Zaccheeus stood up and announced his willingness to provide
restitution even without Jesus saying a word about that would probably pass for repentance
according to rabbinic standards. Jesus‘ silence over the issue could be a consent that it was not
out of place. In any case it demonstrates that Zacchaeus has repented.33
(v) Salvation: Jesus‘ pronouncement that salvation has come to Zacchaeus is the epitome of the
entire story, and comes right at the concluding part, as if the story was gradually building up to
this statement. The story of the salvation of Zacchaeus is an important one for the Lucan theme
of Jesus as Saviour of the world. ―Son of Man‖ in this story is strategic for the overall Gospel
message and aim. It has to do with God‘s covenant. It is all about God‘s Kingdom. Therefore, for
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Luke, every repentance/conversion has the component of salvation, covenant, Kingdom of God
as intrinsic parts. These in the end are evident in works of ―charity‖ and ―restored living‖ as
Zacchaeus pledges. Salvation for Luke may not cost one his or her job but it does clearly affect
attitude to one‘s job looked upon as service and not exploitation. Therefore, one‘s religion for
Luke can not be divorced from one‘s social life and responsibility. In this latter sense, it is
evident that the salvation that has come to Zacchaeus‘s house is not really political. In his case,
as with the prodigal son, salvation means acceptance, fellowship, and new life. Often this is
expressed in the imagery of a banquet: Jesus has table-fellowship with Zacchaeus, the prodigal
son is treated with a feast and those from the streets and valleys of the town, from the roads and
country lanes are invited to the rich man‘s banquet (14:16-23). Whatever salvation is, then in
every specific context, it includes the total transformation of human life, forgiveness of sin,
healing from infirmities and relase from any kind of bondage. Luke uses aphesis for both ―
forgiveness‖ and release‖ or ― liberation‖ (compare 24:47 with 4:18).
There is no evidence here of salvation giving rise to service of one‘s ―religion‖ but rather
serving one‘s community as a whole. Zacchaeus does not have to collude with the ruling class to
exploit the ordinary people since they know that not the emperor but God is the final judge. The
political, social or religious barrier no longer exists for people like Zacchaeus who identify with
Jesus. It has now become a life of armsgiving, communal living, and Jubilee life in His name.
6.3

The Meaning of Salvation in Luke’s Gospel
Having considered the various terminologies in the word-group, one can now tie the

issues of the above analyses together as well as discern the Lucan answers to questions regarding
the content, timing, reception and scope of Salvation.34
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6.4.1

The Content of Salvation
The content – the concrete expression – of Lucan salvation is richly varied in form. Mary

was blessed (1:42ff), Israel was rescued from enemies (1:69ff), the Lord‘s people were forgiven
(1:77), all ‗flesh‘ were to ‗see‘ the salvation of God (3:6), a man‘s withered hand was restored
(6:9), a woman‘s sins were forgiven (7:50), a demonised man and a woman with an infirmity
were healed (8:36, 48), Jarius‘s daughter was raised to life (8:50), lepers were cleansed and a
blind man received sight (17:19, 18:42) and a tax collector repented and was affirmed as a child
of Abraham (19:9ff). Salvation therefore appears to be determined in each instance by the needs
of the person‖, thus demonstrating its diverse reach. Powell has proposed a definition of
salvation in Luke-Acts that appears to do justice to all of the possible applications of salvation.
According to him, salvation in means participation in the reign of God.35 He filled this out with
three further observations:
a.) The reign of God in Luke-Acts is both a present (Luke 11:20; 17:21) and a future
(Acts 22:18, 29-30) reality. Therefore, salvation has both present and future dimensions. Luke
however seems to emphasize the present dimensions over the future one. Luke recognizes also
that people are interested in receiving eternal life (Luke 10:25; 18:18), and he affirms the
legitimacy of this hope (Lk 18:30; Acts 13:48); but, in general, he lays more emphasis on the life
that God‘s reign makes possible here and now. This is brought out by his repeated use of the
word ―today‖ in significant passages (Luke 2:11; 3:22; 4:21; 5:26; 19:5, 9; 23:43). Defined as
―participation in the reign of God,‖ salvation means living life, even now, as God intends it to be
lived.
b.) Participation in the reign of God may involve either the introduction of positive
features (peace, blessing, and eternal life) or the removal of negative ones (disease, demons, sin).
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By incorporating both elements into his concept of salvation, Luke does justice to both the
Hebrew and Greek backgrounds out of which he writes. The Jewish world typically associated
salvation with deliverance from enemies, while Greco-Roman society thought of salvation more
as the bestowal of various blessings. Luke does not choose between these options, but presents
Jesus as a Savior who is both Messiah and Lord (Luke 2:11; Acts 2:36). As Messiah, Jesus is the
one who fulfills all of God‘s promises to Israel (Luke 4:16-21; 24:27-41); specifically, he is the
prophet like Moses promised in Deut 18:15-16, whose new exodus (Luke 9:31) establishes a new
covenantal relationship between God and God‘s people (Acts 3:17-26; 7:37). As Lord, Jesus is
the one through whom God‘s mercy is extended to all (Acts 2:21; 10:36); He meets and
surpasses society‘s expectations of a Hellenistic ―benefactor‖ by bestowing such divine gifts as
healing, peace, and forgiveness of sins (Acts 4:9-10; 10:38).
c.) In presenting salvation as participation in the reign of God, Luke makes no distinction
between what one might describe as physical, spiritual, or social aspects of salvation (cf. Luke
5:23). God is concerned with all aspects of human life and relationships, and, so, salvation may
involve the putting right of any aspect that is not as it should be. In Luke 18:24-26, ―entering the
reign of God‖ and ―being saved‖ are treated as synonyms. Participation in the reign of God is a
present possibility, that involves liberation from anything that prevents one from living life as
God intends (cf. Luke 4:18-19).36
Powell‘s definition is in order because it seems to balance the one-sided understanding of
salvation in Luke, namely, the appropriation of blessings without corresponding emphasis on
responsibility, (discipleship). However, there is also a striking difference between the multi-sided
(‗physical‘ and ‗spiritual‘) salvation evidenced in the ministry, teaching and sacrifice of Jesus
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and the national deliverance (i.e. 3:8ff; cf.24:21a) and self-justification (i.e.10:29) of some of the
religious leaders.37
6.4.2

The Timing of Salvation
In the light of the above investigation, the Lucan answer to the question of the ‗when‘ of

Salvation is: ‗Today‘ and ‗Tomorrow‘; or ‗Now but Not Yet‘. The word ‗today‘ rings throughout
Luke, signifying the Lucan emphasis on the immediacy and ―imminence of salvation.‖38
Sweetland aptly summarises:
If salvation is readily available to people while Jesus is on earth,
what happens after he is ―carried up into heaven‖ (Luke 24:51)?
The entire book of Acts may have been written to answer this
question, for from start to finish this book demonstrates that Jesus
is not really absent. Jesus‘ ascension is presented as an exaltation
to the right hand of God (Acts 7:56) where he remains accessible
and continues to save people. The current distance between Jesus
and his followers is easily transcended in various ways. First, Jesus
is still capable of actually appearing on earth, as he does to Saul on
the Damascus road (Acts 10:3-7; 22:6-10; 26:13-18). Second,
Jesus‘ words to Saul, ―Why are you persecuting me?‖ (Acts 9:5)
identifies Jesus as present in the lives of the Christians whom Saul
has persecuted (cf. Luke 10:16). Third, Jesus continues to guide
and enable his followers through the Holy Spirit, who is called the
―Spirit of Jesus‖ at one point (Acts 16:7). Fourth, Jesus continues
to remain active and present through his name, which is invoked
continuously for baptisms (2:38), healings (3:6), exorcisms
(16:18), forgiveness (10:43), and so on. Salvation is mediated
through the name of Jesus in Acts (2:21; 4:12) as surely as it was
through the person of Jesus in Luke‘s Gospel. Finally, Jesus also
remains present in the preaching of the gospel, which is called ―the
message of salvation‖ (Acts 11:14; 13:26).39
Luke knows that salvation is ―of God,‖ and he believes it is God‘s prerogative to give
salvation if and when God wishes to do so (Acts 2:39; 11:18). This belief is based on the
Scriptures, where God may simply choose, for instance, to forgive sins, without offering any
rationale for the decision to do this (Jer 31:34). But Luke also believes that this divine
prerogative has now been transferred to Jesus, who is able to grant people admission to God‘s
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reign (Luke 23:42-43). Jesus is Messiah and Lord on earth during his life (Luke 2:11), and he is
officially installed as Messiah and Lord in heaven by virtue of his resurrection and exaltation
(Acts 2:36). As such, he has the right to bestow salvation on whomever he chooses.
―The shepherds… are told… that a Savior is born to them ‗this day...‘ (Luke 2:11). After
reading the saving prophecies of Isaiah, Jesus announces that ‗today this scripture has been
fulfilled…‘ (4:21). It is ‗today‘ that sins are forgiven (5:26) and ‗today‘ that demons are cast out
(13:32). Jesus tells Zacchaeus that ‗today salvation has come to this house‘ (Luke 19:9…). And
he says to the repentant thief, ‗Today you will be with me in paradise‘ (Luke 23:43).‖13(Ibid,
57) The ‗Saving kingdom‘ is present and powerfully active here and now, but the full
consummation of final salvation remains future.40
6.4.3

The Reception of Salvation
This powerfully present (yet still to be consummated) salvation is encountered in the

word, ministry and presence of Jesus alone, and yet the entry into this singular salvation happens
in different ways. The Saviour indeed is seeking those who need salvation (19:9-10), yet one also
needs to strive to enter through the narrow gate (13:23-24); which takes the form of trusting
belief (7:50; 8:12, 48, 50) and the ‗loss‘ (yet true finding) of life for Jesus sake (9:24).
At times, Luke seems to portray salvation as a divine gift without any further
consideration of how this gift is appropriated by individuals. At other times, however, he makes
it clear that salvation can be either accepted or rejected. When he does specify a means through
which salvation is received, that means is usually faith or a faith-related activity. In Luke-Acts,
faith is typically generated in response to the proclaimed word, which Jack Kingsbury has
described as the ―locus of salvation‖ in these writings (cf. Acts 11:14; 13:26).41 This proclaimed
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word is the gospel of the grace of God (Acts 20:24), and it is by God‘s grace that people come to
faith (Acts 18:27).
Faith does, however, seem to imply a willingness or desire on the part of the person to be
saved. If salvation means participation in the reign of God, then some people may not want to be
saved. Rich people in Luke-Acts typically exclude themselves from participation in the reign of
God (cf. Luke 18:24-25). This is because, just as the blind must be saved from blindness and
lepers from leprosy, the rich must be saved from riches. Luke‘s gospel presents riches as a false
master that enslaves people (16:13) and prevents them from living life as God intends (e.g., from
being rich toward God, 12:21; from hearing Moses and the prophets, 16:28-30; or from
following Jesus, 18:22-23). But while lepers (Luke 5:12; 17:13) and blind people (Luke 18:41)
want to be set free from that which inhibits them, rich people usually do not. Of course, nothing
is impossible with God, and, so, some rich people can be saved (Luke 18:27). This is illustrated
in the story of Zacchaeus, whose (partial) renunciation of possessions demonstrates that he has
been set free from slavery to mammon and now participates in the reign of God as a true child of
Abraham (19:9). Luke tells this story in deliberate contrast to that of another man, whose riches
cause him to be excluded from the reign of God and separated from his father Abraham (Luke
16:22-26).
Actually, Luke seems to vary in the extent to which he attributes responsibility for the
appropriation of salvation to the person being saved. This may be seen in the three parables told
in chapter 15 of his Gospel. All three stories illustrate Jesus‘ representation of his own mission as
being to seek and to save the lost, but the role played by that which is lost varies in them. In the
first two parables, the lamb and the coin have a completely passive role and are only found
because of the initiative taken by the one who seeks them. In the third parable, however, the son
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who is lost ―comes to his senses‖ and returns home on his own. Accordingly, Luke thinks that
salvation can occur solely as a result of God‘s initiative, or as a result of God‘s gracious response
to the initiative of one who wishes to be saved. For this reason, Peter can urge people to ―save
themselves‖ in one instance (Acts 2:40), and yet claim that people are saved ―by the grace of our
Lord Jesus Christ‖ in another (Acts 15:11).
The conversion of Zacchaeus serves as a key example of the repentant and obedient faith
which so often accompanies salvation in Luke.42
6.3.4

The Scope of Salvation
The Lucan picture of those who (at least somehow) encounter the Salvation of God is

well-mixed.16 (Mary (1:46ff), the house of David (1:69), the Lord‘s people (1:77), Gentiles and
Israel (2:32), all flesh (3:6), the man with the withered hand (6:9), the sinful woman (7:50), the
demon possessed (8:27ff), the haemorrhage woman (8:43ff), the blind man (18:42), and a tax
collector (19:9) give a good cross-section of those who encounter the Salvation of God (at least
in some way). Special emphasis is given to the saving activity among the marginalised in Luke,
including women, the poor, the sick and the ritually impure.43 Meanwhile, those who think they
do not need saving, often the religious experts, continually fail to respond with the repentance
and faith which accompanies Salvation in Luke (11:29; 12:1ff; 13:34ff; 19:47; etc.).
Through Jesus the Saviour, salvation seeks out and saves those who know they need it,
regardless of their heritage (Jewish or Greek), gender (male or female), or social standing. In its
reach to all kinds of people everywhere, the scope of Salvation is nothing short of universal.44
Salvation is good news for all people (2:10) – even if some reject it and fail to enter into it
(13:24).
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6.3.5

The Effect of Salvation
Salvation in the thought of Luke must be viewed in the light of the larger bibilical setting

of which it forms a part. It takes into account the story of the creation and fall of man, to which
the entire Bible‘s teaching about salvation, is related. According to Genesis 1-3, man was created
in the ―Image of God‖. It was this which set him apart from the lower animal order as a being
capable of personal fellowship with God. But not only was man set apart from nature, he was
also set apart from God. He was rather perfectly free to grow toward moral maturity so long as
he lived as a creature under the sovereign will of his creator. Adam was not Christ. Had Adam
never sinned, still the purpose of his existence would have been to grow ―unto a measure of the
stature of the fullness of Christ. When man became involved in the tragedy of sin, the whole
meaning of his existence was shattered, instead of growing toward moral maturity, man having‖
worshiped and served the creature rather than the creator‖ fell ―under the power of sin‘ and lost
his capacity for growth toward Christ-likeness.
The focal point of the human problem then is to be delivered from the enslaving power of
sin. But lying behind this is the larger thought that the deliverance has as its purpose the positive
restoration of man to potential growth toward the moral perfection of God. Man is delivered
from sin in order to achieve the meaning of his existence apart from sin. The purpose of the
building of a house is to establish a home wherein all the complex aspects of family relationships
may be progressively worked out. Should the house catch fire, all energies must for the moment
be turned toward extinguishing, the fire for it has introduced a crisis which makes impossible the
carrying out of the normal relationship of family life. But to put the fire is not to realize the
purpose for which the home exists. It is merely to create the conditions where the fulfillment of
that purpose is possible. Only in a very partial sense has the home been ―saved‖ by conquering
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the flames. It can only be fully ―saved when the purposes for which it was built go continually
forward to their completion.
It is necessary to stress this, because ―popular theology‖45 has conditioned contemporary
religious environment to too much negative thinking about salvation. Many limit salvation to the
idea of deliverance from the power of sin, forgetting that such deliverance has no meaning apart
from the larger purpose for which man was created-glad and total obedience to the will of God,
that is, to live life as God intends it. Salvation in the Old Testament involved deliverance from
outward perils and in particular the deliverance of the nation Israel from military disaster. But the
salvation of the nation involved in God‘s deliverance from enemies in war was only a part of the
story of their redemption. They were delivered so that they could survive as a people bound in
covenant relations to their delivering God, the purpose of whose existence it was to obey his will
thus to bear witness to him among all nations. Salvation involves more than escaping hell and
going to heaven when one dies as these are normally conceived in the mind of the man in the
street. To be ―saved‖ is not to get a ticket to a place: it is so to come within the sphere of God‘s
delivering grace that one is set free from that which has robbed one‘s existence of its meaning,
and is thereby enabled to turn to the business for which one was created namely that we should
grow unto a measure of the stature of the fullness of Christ‖ Progressively moving toward the
ideal which the writer to the Hebrews applied to Christ ― Lo I have come do thy will O God‖.
Heb 10:7).
It is against this broad background of biblical though that Luke develops his conception
of salvation. Jesus brings both promise and salvation. Salvation involves sharing in hope
experiencing the kingdom, tasting forgiveness and participating in the spirit enabling power,
especially for mission. As seen earlier, Jesus teaching focuses on the offer of the kingdom. This

224

offer is pictured as the release and healing of the jubilee (Luke 4:16-21; cf Lev 25:10, Isa 61-1-2)
But it also include a call to ethical honor reflecting the experience of blessing (Luke 6:20-49).
The parables show the same dual concern. A few parables deal with God‘s plan (13:69,23;30;14:16-24;20-9-18), and in some of these a meal or feast scene is include. The feast
displays the joy of salvation and the table fellowship of the future.
Thus, Bock is right in stating that the offer of salvation includes a call to an ethical way
of life. The life of relationship with God, engagement in mission, and ethical honor involves
love , humility, service and righteousness the subject of most of the other parable (10:2537:11:5-8;12:25-49;141-12;15:1-32;16:1-8,19-31, but also to have them know God‘s
transforming presence. This note is struck early on with the remarks about how John the Baptist
will prepare people for God‘s coming in his promised One (1:16-17). Here, themes pointing to
human reconciliation, both to God and between people are stressed. This different way of
relating to God, the call to service versus power and the road of suffering it entails not be
popular and so commitment to Jesus teaching and path is required (9:21-26.57-62;14-34,18:1830.46
In the face of opposition, the disciples were called to a strong commitment to Jesus.
Opposition would come. Indcations of division come early in Luke‘s Gospel (2:34-35) and
continue throughout (8:14-15:9:21-23.61-62;12;8-9;21:35-38). Persecution can cause a lack of
fruit for the seed of the word of the kingdom, as the parable of the sower makes clear. The
disciples are pictured as shrinking back from a bold response as in the account of Peter‘s denial.
The exhortation to steadfast discipleship reveals one facet of the Gospel‘s origin. For Theophilus
and others, the pressure of conflict was the occasion for reassurance.
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Further, Luke is clear about how his readers should respond to Jesus and the difficulties
arising from opposition to him. The community is called to a fundamental reorientation toward
God, expressed in faith, repentance and commitment. This attitude of trust both initiates and
sustains their walk with God (Luke 5:31-32;15;17-21,cf12;22-32). The path is difficult and
requires self-examination total commitment, daily dedication and cross bearing (9:23; 57-62;1425;35). The community is called to mission. Although Acts details the early missionary activity
of the community, the call to preach repentance and forgiveness to all nations, beginning at
Jerusalem, is spelled out in the Gospel (24:47). The parables of Luke 15 reflect Luke‘s focus on
the lost as do the clear statements of 5:31-32 and 19:10. Jesus disciples are to follow him in
reaching out to others.
Love for God and for one‘s neighbor, including one‘s enemy is part of the call. Luke
11:1-13 describes devotions to God expressed in dependent prayer .Devotion to Jesus is shown
in Mary‘s choice to sit as his feet absorbing his teaching and enjoying His presence (10:38-42).
In this she is an example of love for God and his way. In addition, the care of one‘s neighbor is
enjoined in 10:25-37. Jesus in His ministry demonstrates what he calls his disciples to be
neighbors to all without distinction of race or class. The cross as the expression of his
willingness to die for others shows him acting love towards those who are his enemies.
Jesus encourages prayer (11:1-13; 18:1-14; 22:40). Prayer does not demand; it requests,
humbly relying on God‘s mercy and will. It trusts in God‘s care and provision of basic needs and
it looks with expectation to the eschatological consummation of God‘s kingdom. This mixing of
trust and eschatology as it emerges in 18:1-8, makes it clear that part of the issue tied to trust in
God is being patient with the timing of God‘s plan. Under the pressure of opposition the
community is to remain steadfast and faithful (Luke 8:13-15; 9:23; 18:8; 21:19). Disciples are to
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fear God not mortals (12:1-12), recognizing that the Lord will return the and that they are
responsible to Him (12:35-48;18:8;19-27) like the seed on good soil, they hear the word, cling to
it, persevere and bear fruit (8:15) . Exemplars such as Peter, Stephen and Paul portray what the
faithfulness and steadfastness of proclaiming the word is like and what it might require
imprisonment or death. Luke emphasized that the coming of the son of man places a
responsibility on his disciples to be faithful and on all humanity to responds to the Gospel.
Though the time of Jesus‘ return is unknown it will come suddenly, and the disciples must be
prepared (12:35-40).
The Lucan view of wealth warns against attachment to possessions (8:14; 12:13-21; 16;115;19-31;18:18-25), but some example are given of the positive use of money (8:1-3; 19;110;21:1-4). Scholars have debated whether Luke decries wealth perse. Zacchaeus, who
generously gives half of his possessions to the poor and repays those he has wronged, does not
divest himself of every asset. His example suggests that the issue is how people get, what they do
with and how they view possessions: do they hoard them or use them generously? The disciples
are said to have left all for Jesus (18:28-30), family as well as resources. Yet, later in the Gospel,
under the pressure of Jesus‘ arrest, they are afraid and deny Him. The issue with resources as
with the other demands of discipleship is not the perfection of the response, but rather its
fundamental orientation. Several texts point to a reversal of roles in the judgment, warning that
possessions and status are not automatic indicators of blessing (1:51-53;8:14;12:13-21;16:1930;18:18-31) Disciples are called to recognize that all life belongs to God, and comes from His
hand. The rich man reject Jesus‘ request to sell all, while the disciples and Zacchaeus begins to
relinquish their possessions. Luke warns that hindrances to discipleship include not only
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misplaced confidence in resources, but also the fear of others‘ opinions (12:1-12) and the cares
of life (8:14).
These, then are the Lucan responsibilities accompanying salvation. This means God‘s
people are saved from the perils of life, not to be idle or for one‘s selfish ends, but in order that
one should live the life in tune with the purposes of God.
6.4.6

Summary of usage and meaning of word-group in Luke

Verse

Who is to be saved?

1:47
1:69,
71
1:77
2:11
2:30
3:6
6:9
7:50
8:12
8:36
8:48
8:50
9.24
13:23
17:19
18:26
18:42
19:9,
10

Mary
Israel

What does salvation
mean?
Blessedness (1:42,48)
Rescue from enemies

Who, what brings How received?
it?
God
Faith (1:45)
God
-

The Lord‘s people
Shepherds
All People
All flesh
Man with infirmity
Sinner (7:37)
Ones along the path
Demoniac

Forgiveness
Peace (2:14)
Revelation, glory
Forgiveness
Healing
Forgiveness (7:48)
Exorcism

Woman
with
infirmity
Jairus‘ daughter
Whoever
A few
Leper
Who
Blind man
Zacchaeus

Healing

John (1:76)
Christ the Lord
Jesus (1:27)
John
Word of Jesus
Word of God
Faith
Word of Jesus
Faith
Command
of Jesus
Power of Jesus
Faith

Resurrection
Feasting in God‘s reign
Being made clean
Entering God‘s reign
Reception of sight
Being child of Abraham

Word of Jesus
Jesus
God
Word of Jesus
Jesus (19:10)

Faith
Self-denial
Effort
Faith
Faith
Renunciation

Table 3: The usage of Sōtēria word-group in Luke.47

6.4

Summary
The above discussion showed that salvation is a Lucan theme that has a wide range of

meaning. In sum, it denotes the totality of blessings that God bestows on humanity in rescuing
them from every human distress and from divine judgement itself. In presenting salvation as
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participation in the reign of God, Luke shows that God is concerned with all aspects of human
life and relationships, (physical, spiritual, or social) and, so, salvation involves the putting right
of any aspect that is not as it should be. Participation in the reign of God is a present possibility,
which involves liberation from anything that prevents one from living life as God intends.
However, the theme of salvation in Luke is set against the larger biblical thought. This means
that it has its purpose which is the positive restoration of humans inorder to grow towards moral
perfection of God. One is delivered from sin so as to achieve the full meaning of one‘s existence
of serving God without sin.
This salvation, according to Luke, is available to all. This salvation is available because
God has granted the Lord Jesus Christ the right to bestow salvation on whomever he chooses.
People who wish to participate in the reign of God and desire to live as God intends receive this
salvation when, through God‘s grace, they respond to the proclaimed word about Jesus with
faith.
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CHAPTER SEVEN
EXPERIENCE OF SALVATION IN AFRICAN/IBIBIO CONTEXT
7.0

Introduction
In the preceding chapters of this work, attempt has been made to establish the objective

meaning of salvation in Luke‘s Gospel. It could be seen that although what constitutes salvation
in the Gospel depended on the individual circumstances; salvation is the participation of
individuals in the kingdom of God which is both a present and future reality in the person and
ministry of Jesus Christ. It involves living life as God intends it to be lived. In scope, the study
has shown that salvation in Luke is broad and all-encompassing.
The concern of this chapter is to explore African-Ibibio Christian understanding of
salvation as well as show the relationship between it and the Lucan concept of salvation. It seeks
to answer the question: how do the African-Ibibio Christians understand and appropriate
salvation in their own cultural and Christian context? Thus, the study proceeds on the notion that
though the salvific mission of Jesus is global in scope, the deliverance he brought can only be
appropriated locally1 by personal as well as corporate decision which involves repentance,
following, trusting and confessing Jesus Christ. This is in tune with the desire to interpret Jesus
in a way that makes sense and relevant to Africans; a task appropriately called ―Contextual
Christology‖2
The major segments of Ibibio Christianity were explored in the study. These were the
mainline historic churches, Indigenous Churches as well as the Pentecostal denominations.
Significant effort, however, was concentrated on the Pentecostal denominations. This is because
the rate of growth in the Pentecostal denominations, at least numerically, is far greater than that
which obtains in the mainline and indigenous churches. Again, there is apparent influence of
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Pentecostal theology on the other segments of Christianity; and so, there is good reason to
investigate the factors underpinning their growth. Equally deserving investigation is the fact that
the people, although having embraced Christianity, still patronize traditional cult priests in search
for solutions (salvation) to the spiritual, political and economic predicaments.3

To do justice

to the issues involved, it is imperative, at the outset, to give due consideration to the worldview
of the Africans in relation to their understanding of salvation
7.1 African Traditional Religious Worldview
Perhaps the best place to begin discussion on the African conception of salvation is the
survey of the worldview of the Africans. This is expedient given the fact that what constitutes
salvation can hardly be defined a-culturally. As it is common with any other people, the African
experience of salvation presented in the Gospel of Jesus Christ is informed by their worldview
and socio-cultural contexts. In this direction, Emmanuel Asante observes that the worldview of a
people concerns the basic assumptions regarding ultimate things on the basis of which they
organize their lives. Through the process of socialization, this world-view is imposed upon
individual members of the society. Every individual brought up in a given cultural milieu is
conditioned to interpret reality in terms of this worldview. And, since there are diverse
worldviews, peoples' conceptions of the reality will also be diverse. Thus, an African perspective
on the ‗goodness of the Gospel‘, namely, salvation, will be different from other socio-cultural
perspectives.4
Similarly, Jose M deMesa calls for a cultural approach to Christology because, according
to him, ―We are all inextricably cultural. It is second-nature to us because of social conditioning
within human communities. If experience in life is understood as necessarily interpreted
experience, then it can surely be claimed that it is necessarily interpreted cultural experience.
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Thus, any understanding of Jesus whether we are conscious of it or not, is inevitably culturally
conditioned.‖5
If one accepts Asante and deMesa‘s assertions, how then can one describe the African
worldview? And, what constitutes this worldview? On this, Ngong points out that although the
descriptions of the African traditional religious worldview show some variations, most scholars
acknowledge that the majority of Africans live in a cosmos that is spiritually charged: a cosmos
in which the physical and the spiritual intersect. In this cosmos it is understood that the physical
is not the spiritual, nor is it detached from the spiritual. Within this cosmology, there is unity
between the spiritual and the physical. The oneness of the material and the spiritual realms is not
simply the oneness of the physical with God, as Christian incarnational theology may state;
rather, it is the oneness of the physical realm with spiritual beings. These spiritual beings are
believed to intermingle with the material realm, but exactly how this intermingling takes place is
not quite clear. Spiritual beings are different yet inextricably bound with the material realm in a
way that cannot be explained rationally.6
Earlier, Mbiti had noted that prior to the emergence of Christianity in Africa, the African
world was full of dangers and threats to life. Life was seen as a struggle in the face of threats
which were both physical and spiritual in nature. African Traditional Religion (ATR) was part of
this world. However, Mbiti is silent on how ATR was part of the dangers and threats to life
Africans suffered. In traditional African society, there was widespread belief in witchcraft and
sorcery. The calamities in the society and a great number of infant mortality were arrogated to
either the witches or the angry gods who needed to be pacified.7

As

for

the

constituent

elements of the African worldviews, Magesa has highlighted the main elements of African
cosmology and maintains that the following beliefs are fundamental to Africans:
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i.

The world was created by a Supreme Being.

ii.

The Supreme Being was also the creative source of other divinities and spirits to act his behest
to maintain the world.

iii.

Death, rather than marking the end of human life, marks the opening up of life after death.

iv.

Divinities and spirits, including ancestral spirits, exist in the supernatural world, but have a
concern about what occurs in the human world.

v.

There are mysterious powers in the world whose presence in the world can harm, and thus,
makes people fearful.

vi.

If people are to enjoy peace, they must live according to the injunctions given by the Supreme
Being and his agents.8
A fuller explanation on the worldviews of Africans can be seen in the works of ATR
scholars such as Bolaji Idowu,9 Awolalu,10 and Adegbola.11
Supporting this view, Abogunrin states that,
in spite of the influence of Christianity and Westernism in Africa
today, the African worldview is still dominated by belief in the
reality of spirits, witches, wizards, ancestors, and divinities. The
belief in the existence and potency of these powers is not caused
by ignorance nor is it a means of filling the gaps that Africans
cannot explain for lack of scientific knowledge. The wearing of
charms, rings, and amulets by various categories of people,
including university professors, reveals the real nature of the
problem.12
Thus, African worldview can be said to be an integrated worldview, a type that
acknowledges the metaphysical realities, i.e, a reality beyond this physical world.
7.2

The Ibibio People and Their Primal Worldview
It should be noticed that African and Ibibio contexts are often used interchangeably in

this study. This is not only because the Ibibio are typically Africans, but also because what
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obtains in every other African locality in terms of culture finds expressions in Ibibio (although
with certain alterations, yet the general mindset is the same). Thus, the Ibibio cosmology is
representative of African cosmology.
7.2.1

Brief Historical Sketch of the Ibibio
The Ibibio are the fourth largest ethnic group in Nigeria, after the Hausa, Igbo and

Yoruba.13 The people occupy an area of land in the extreme southeastern corner of Nigeria.
However, following the political arrangement in 1999 at the inception of Olusegun Obasanjo
democratic regime, the area now forms part of the south-south geo-political zone. The core of
Ibibio people live in the present Akwa Ibom State of Nigeria. According to the 1991 census, the
Ibibio and their subgroups number 2.4 million. The 2006 census, however, estimated their
population at 3.9 million. They are divided into three main groups, namely, the Ibibio Proper, the
Annang, and the Oron.14 Daryll Forde and G. I. Jones, in their classification of the Ibibio into six
sub-groups regard the Eket (including the Oron and the Ibeno), the Efik and the Annang as the
Ibibio.15 The term ‗Ibibio‘ refers to the various historical groups who have been known by the
generic name ―Ibibio‖ and share common origin, customs, traditions and language.16
Geographically, stretching from south to north on its western border, the Ibibio have a
common boundary with the Ijaw, Ogoni and Ndoki/Ngwa of Rivers State. To the northeast the
people are bounded by Bende Local Government Area of Abia State; and in the east, by the Ekoi
people of Cross River State. The Republic of Cameroons lies to the southeast; and it is bounded
on the south by the shores of Atlantic ocean.17 It is to be noted that Ibibio signifies both the
language as well as the name of this ethnic tribe in Nigeria.
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7.2.2

The Ibibio Primal Worldview in Relation to Salvation18
What is the Ibibio primal understanding of the nature of the universe and what do they

consider to be the highest good of man, that is, salvation? How is salvation perceived and
appropriated? What is the religious and linguistic meaning of salvation in the traditional Ibibio
worldview? The researcher will attempt to address these questions in the following section.
Central to the Ibibio religious ideas is the belief in the multiplicity of spirits in the
universe. The Ibibio cosmos, like other African peoples, is divided into ―two inter-penetrating
and inseparable, yet distinguishable, parts‖, namely, the world of spirits and the world of human.
The Ibibio understanding of the spirit world conveniently falls within Parrinder‘s fourfold
classification of categories within West African religions, namely, the Supreme God, divinities
or gods, ancestors, and charms or amulets.19 The Supreme Being is variously referred to as Abasi
Ibom Enyong, Abasi Enyong, Akara Enyong (also spelt, Asana Enyong). Ibom implies the basic
idea of Deity as understood in Christian theology. Andikara denotes the supremacy and rulership
of God. The One Greater Ibom denotes the infiniteness of Abasi. He is also designated as Abasi
Ibom to call his unlimitedness into focus of distinction. Ibom means the whole limitless universe.
Accordingly, Abasi Ibom is the Lord of whole boundless universe and everything within it.
Abasi Ibom is masculine. His attributes include creation and ruling of the visible world.
He is the God of truth and is ubiquitous. Therefore, a particular temple or place cannot
accommodate him. He, therefore, takes no abode in temple, in shrine or in a particular location.
The temple is therefore non-existent in the Ibibio religion. As Abasi Ibom is unlimited so is his
power, just as the Olodumare among the Yoruba and Chukwu among the Igbo neigbours. Yet
Abasi is seldom approached for the daily affairs of men except in very trying time when the
endeavours of his messengers have failed.
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Multitudes of spirits, Ndem, assist Abasi in governing the universe. Their exact number in
the Ibibio religion is not known. However, it is maintained that every clan and local government
area has its guardian Ndem, with such names as atakpo (Uruan), etefia (Ikono), okuku ibino
(Ibiono), itina (Iman), ukana (offod), anyaang (Nsit) ata ukwa (Ekid), and so on.20
According to their order of importance, Abasi Ikpa Enyong (the god who is as extensive
as the sky), Abasi Ikpa Isong (the goddess of the earth) are nearer to Abasi Ibom than other
dividnities. Abasi Ikpa Enyong takes charge of the affairs of the ethereal region while Abasi Ikpa
Isong is concerned with the happenings on earth. The two are also termed Abasi although they
are divinities and act in close cooperation with Abasi Ibom. At the head of all the divinities are
eka Abasi (God‘s mother) and eka ndem (the mother of the divinities). These two exert control
over the lesser divinities.
The gods have different functions. Those with religious obligations are in charge of the
religious activities of the clan, village or home. Their ministers are the religious practitioners
who bring the gods offerings on behalf of the people. The religious specialists transmit the
prayers and intentions of the people to the gods. Some of the gods fulfil social roles by fostering
reproduction, promotion of health, long life and protection of the families. In the economic
sphere, the different ndem help in successful trade and growth of various crops on the field.
Those with political portfolios help in the proper functioning of the village, clan and country.
They aid the villages during war and support the chiefs in their political roles. Although people,
for convenience in sacrifice, locate the divinities in special abodes, their homes are porous
through and through, so that the divinities could be said to be everywhere. They are very
personal. Therefore, despite their invisibility, they are most frequently approached in personal
and social needs.
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The souls of the patrilineage ancestors termed ekpo, have a strong place in the life of the
Ibibio. These fall according to their social belonging into country, clan, village, street and family
ancestors. Of these, the progenitors, believed to be in direct contact and encounter with men, are
the last three. Their influence is great and sacrifices are offered frequently to them either to
pacify them or to request their favour. Their classification and influence are indicative of their
fundamental role in the society. Apart from being the historical origins of their different social
units, they have the social and political function of promoting the welfare of the people. The
ancestors either share in both good and bad affairs in the life of the social units or control them in
their moral behaviour.
Invisibly operating too is an unknown force called mmonyo which people believe to
pervade nature. It is not identifiable, has no permanent abode and can therefore be conveyed in
everything and sent to any place to do either good or harm. It is very impersonal, anonymous,
nonphysical and is diffused as the Melanesian force. The mysterious mmonyo, according to
Ibibio belief, has a supernatural origin. But what supernatural entity saturates it with energy, for
manifestation in physical effects is unknown. Workers of evil magic are believed to possess the
ability to use mmonyo is bringing about the destruction or death of men while good magic
workers can use odudu for the benefit of those who approach them. Immediately odudu finds its
way into application, it is no longer impersonal but assumes the dimensions of a personal force.
It operates then under the name of Ibok, medicine.
The religious specialists who deal directly with the divinities, the ancestors and mmonyo
are priests. They gain insights into specific enigmas of life and prescribe, in cases of sickness,
cures. With regard to their professions, they fall under two categories: good practitioners and evil
medicine men.

240

Under the first group, good professionals, abia eti ibok, are: Abia ndomo:
(prognosticator of misfortunes); Abia ndem: (priest-responsible-for-sacrifices-to-the-gods-topacify them for the benefit of the town); Abia idiong: (fortune tellers); Okok undongo:
(practitioner of native medicine); and Abia ukang: (administrator of oaths). The second group
includes the ones known as mbia idiok ibok, wicked practitioners, they are: Obok ibok: (worker
of evil magic); and Oto owo ibok: (administrator of evil medicine).
The influence of the second group is source of continued fear among the Ibibio. When
they exercise their trade, it can lead to disastrous dimensions in personal, family and communal
life except that the efficacy of their deeds is torpedoed and overpowered by a greater and more
powerful ibok concocted and applied by good professionals.
A menacing force of very recent advent in Ibibio is ifot (witchcraft). Witches have a very
strong organization which is only open to its members. It is the most esoteric and exotic society
found in Ibibio in the neighbouring societies. Membership is confined to adult men only among
the Ibibio, in contract to the Ibibio, Efik and Calabar where women can be members. During the
day the ifot members behave like ordinary men and it is therefore extremely difficult to
distinguish them from other people in the society but at night they retire to join their comrades.
Theirs souls are believed to venture out of them to perpetrate harmful deeds on their
enemies. The dangers caused by ifot (witches) range from nocturnal visits to their enemies in a
process called uben, the ―eating up‖ of the souls of men so that the victims are robbed of the
chance to live, to being the cause of infertility to women. They are believed to be either invisible
when they assume inhuman forms of their ventures or to metamorphose into little animals like
lizards, night owls, firelflies and butterflies. Since ifot members orbit in clandestine modes, it is
not easy to spot them and consequently they cannot be apprehened. Therefore a great population
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of the Ibibio lives in fear and many, even Christians, procure medicine from abia ibok to protect
themselves against the evil mechanizations of witches.
Similarly, the ancestral cult is one of the strongholds within the religious universe of the
Ibibio. This has been made possible because of the Ibibio understanding of humans and the
community. Since survival of humans and their community is dependent upon the help given by
the ancestors and the divinities, how humans relate to the spirit force is crucial to his well-being.
The idea of the cosmic struggle is strong in the Ibibio understanding of the nature of the
universe. For one to be able to fulfil his or her aspirations in life, requires the tilting of cosmic
power‖ for one‘s own benefit or for the benefit of his or her community. This is where the mbia
ibok and mbia-idiong (charmers, enchanters and sorcerers), and ifot (witches) come in here as
they are believed to manipulate the spirit force for evil purposes. The activities of these forces
are directed against humankind. It is within this context that charms and amulets play their role.
The forces of evil are always at work against human beings in order to prevent them from
enjoying abundant life, or fulfilling their mfonomkpo (destiny). The central focus of the religious
exercises of the Ibibio person is therefore the harnessing of power inherent in the spirit force for
his or her own advantage.
To the Ibibio, just like other African peoples, whatever happens to the human being has a
religious interpretation. To them, behind the physical is the spiritual; behind the seen is the
unseen. Every event here on earth is traceable to a supernatural source in the spirit realm. From
the same source, therefore, lies the ultimate succour. It is the foregoing picture that colours the
perception and appropriation of salvation of the Ibibio. Herein lies the ultimate goal of their
religious pursuits. It is the interplay of these factors in all their different forms that makes it
possible for an Ibibio to open up to what guarantees his security, peace, protection, happiness,
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safety and well-being. All these are various forms of what one may provisionally call salvation.
As one critically examines the prayers of the Ibibio in the traditional religious setting, one
cannot help but come to the conclusion that the overriding concern is the enjoyment of inem
uwem (life). This is not life in abstraction but rather life in its concrete and fullest manifestations.
It means the enjoyment of long life, vitality, vigour, and health; it means life of happiness and
felicity. Inem uwem also includes the enjoyment of inyene, (possessions; prosperity), that is,
wealth, riches, and substance, including children. Inem uwem also embodies emem, that is, a life
of peace and tranquillity, and life free from perturbation.
The religious person is well aware that much as he or she works hard to experience inem
uwem in its full manifestations, there comes an overwhelming realisation of the fact that there are
powerful forces that are fighting against the individual and his or her community. Abundant life
can only become available to him or her through the mediation of the spirit beings – divinities
and the ancestors. Unto these beings, therefore, the supplicant constantly lifts up his or her eyes
in an expectation of divine aid. The following sample of a traditional prayer, normally said by
the head of family during an occasion like New Year or Christmas period, is illustrative of this
motif:
Almighty God here is drink; Earth god here is drink; Great
ancestors come and have a drink…We are not calling you because
of some evil tidings. The year has come again and you did not
allow any evil to befall us. We are offering you drink; beseeching
that the coming year will be prosperous. Don‘t allow any evil to
come near our habitation. Bless us with rain, food, children, health
and prosperity.21
The uncertainties and anxieties one faces range from those which originate from the day
to day problems of life to those which are born of the fear of evil spirits and malicious persons,
witches and sorcerers. To maintain and reactivate the protective presence of the benevolent
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divine force, the individual and his community must of necessity maintain the cosmological
balance through protective and preventive rites. These rites are designed to cleanse the tribe, the
clan, the family and the individual, and to secure the much-needed protection from the spirit
force. Protective rites immunise potential victims from ifot (witches), mbia-ibok and mbia-idiong
(sorcerers, charmers and bad medicine men) and evil spirits on the one hand; on the other,
purificatory rites remove the danger-radiating pollution, which would ordinarily destroy the
personhood of the individual concerned, and thus prevent him or her from fully participating in
inem uwem. The ancestral rites seem to fulfill both protective and purificatory categories. The
ancestors are both appeased in case they are offended, and petitioned to support as well as
protect their descendants.
The societal equilibrium is thus maintained and preserved through the purificatory and
protective rites and the observance of certain prescribed taboos. Violations of these demands
may cause serious consequences to the individual, his family or an entire community. The
individual realises that, in spite of the constant efforts he or she makes in order to bring meaning
into his life, things do go wrong.

When this happens, those involved go to abia-ibok

(consultation with the shrine priest). The intention is to contact the spirit force in the spirit realm
to find out what might have caused the problem. It is through the abia-ibok that one is able to
remove what would likely prevent the person from enjoying inem uwem, which embodies inyene,
(wealth) emem (peace and tranquillity). It is to the religious specialist, the diviner that one goes
for abia-ibok. One needs to know the forces behind the problems or the factors that might have
occasioned his or her woes. This information is relevant to the individual in order to be able to
arrest the situation. The information one obtains from the diviner may require that he or she
performs some protective rites to secure protection against one‘s enemies. It may also require
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that some purificatory rites be performed in order to appease the ancestors or the divinities for
some particular reason.
Some purificatory and protective rites may be very elaborate and expensive. These
expensive cases particularly involve matters that have been taken to the court of the gods in
seeking for vengeance or vindication.

The more powerful the particular deities are the more

expensive and elaborate the processes for disentanglement. In spite of the costs, victims do
everything possible to raise the required money for it. If, for one reason or the other, one fails to
do this, the ―curse‖, it is believed, will still be hanging over the upcoming generations of the
family. This ancestral yoke will remain in the family until a relative eventually removes it. It is
only then that inem uwem could become theirs.
7.2.3

The Ibibio Terms for Salvation
Just the word Soteria is a complex term and cannot be described therefore by one single

name, the same truth registers itself in the Ibibio language. In Ibibo Soteria is called edinyanga.
It comes from the verb nyanga, to struggle, to fight. However, there are variations to this. For
instance, Monday Ekpo thinks it is Unyanga22 The root of nyanga seems to go right back to the
early time of mass migrations when people p came into conflict with one another in the struggle
for the acquisition of land where they would settle down and survive. A person who struggle
successfully out of the situation of conflict and struck his own home was considered to be the
one who got edinyanga. From nyanga, ndinyanga originated as the very means to save, to help.
The adjective appears mostly but not exclusively in the passive participle with a
subordinate clause: owo/nkpo emi enyangade, the person/thing who/which is saved. It could also
be expressed without the clause and in the case it appears in the active form: andibo edinyanga,
the recipient of salvation.
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The Greek soterion as the neuter of the adjective soterios and at same time the neuter
noun finds a very interesting parallel in Ibibio. Nkpo edinyanga means an instrument of salvation
(soterion). Other related derivations are: Usung edinyang – the Way of salvation; Udunam
edinyanga – the Activity that leads to salvation; Ini edinyanga – the special time of salvation;
Ebiet edinyanga – the locus, sphere of salvation; Uwa edinyanga – sacrifice offered to a god to
evoke salvation; and the Andinyanga - The nomen agentis, the helper, Saviour. He must always
be stronger than the one helped and above the situation from which one is saved.
As the term Edinyanga means the ―liberation or preservation of abundant life‖ or the
―saving of abundant life‖, the Andinyanga (the one who saves) therefore is the one who saves
and preserves one‘s life. The related terms are synonymous nouns Anyangaowo. It means the
rescuer, Saviour, redeemer, and deliverer. Whether used in reference to a deity or to a human
being, it conveys the same meaning of deliverance. For example, in a situation where the timely
intervention of a person prevented a catastrophe or something unfavourable from happening, that
person could be said to have become Andinyanga or Edinyanga in that particular instance.
The term Edinyanga and its cognates, therefore, convey concrete realities. The
Andinyanga is a powerful one, otherwise he cannot rescue and protect one from the powerful
malevolent spirit beings, namely, the mbia-ibok and the mbia-idiong (wicked ones). He saves
from danger and all perilous conditions. The Andinyanga places one in the ―realm of the
protected ones‖ and offers ukpeme (security). The Andinyanga rescues one out from situations
considered inimical, injurious, or life threatening.

The Andinyanga saves, protects, and

preserves life. The saviour rescues both from danger and continues to protect the ―rescued one‖
from danger, and makes it possible for one to experience inem, that is, life in all its fullness,
which embodies nsongidem and uwem.
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In the foregoing considerations of the Ibibio concept of salvation, one has noted that
salvation has to do with concrete realities, things one can identify with in the day-to-day life. It
has to do with physical and immediate dangers that militate against individual or communal
survival and enjoyment of uwem, that is, life in all its fullness. It embodies nsongidem (good
health, general prosperity and safety and security); it also embodies emem (the state of being
which radiates peace and tranquillity). This is the general context within which salvation is
perceived and appropriated. It is this worldview that Christianity encountered.
7.3

Christianity in Ibibio-land23 and Its Concept of Salvation
As could be seen from above discussion, the Ibibio, like any other African tribe were

traditionally religious until the coming of the Christian religion through Calabar in 1846. Since
the advent of the new religion, its impact, according to Odey has been tremendous, spanning
over religious, educational, medical, as well as the agricultural and social lives of the people.24
Meanwhile, a look of the religious landscape of the Ibibio-land shows that there are three
segments of Christianity. In the following sections, a brief exploration of these segments of
Christianity in Ibibio-land is made, taking into account each segment‘s concept of salvation. This
attempt helped in presenting the overall picture of how Ibibio Christians understood and
appropriated salvation in their own contexts.
7.3.1

The Mainline Missionary Churches
The pioneer Christian missions to Ibibio-land were the Presbyterian, Qua Iboe, Primitive

Methodist and Roman Catholic missions, which came in 1846, 1887, 1893, and 1903
respectively and operated, up to 1905, mostly in coastal communities like Calabar, Ibeno, Oron
and Eket. By the late 1920s, the Ibibio themselves had become the crucial factor in the expansion
and success of the missionary enterprise as the burgeoning class of African clergymen and
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teachers took the initiative in building churches in their villages and otherwise promoting the
missionary cause. Additionally, as Christians and practitioners of traditional religion alike
increasingly appreciated the advantages of Western education, they took the initiative to invite a
mission to build a school in their village (or village group), or themselves built a school and then
invited a mission to manage it.
How did the Ibibio react to the Christian missions, particularly during the period 1906-26
when Christianity greatly expanded in Ibibio-land? As in the nineteenth century when the
pioneer missions alone operated, various factors influenced Ibibio reactions. These included the
doctrines, practices and mode of worship of the mission, the extent to which the affected
communities already knew the 'good' or 'evils' of the particular mission; and, in certain cases, the
mission's ability to meet specific expectations of the people, particularly in helping to provide
schools for the young people. British colonial authority, moreover, continued in most cases to
approve of, and protect, the missions as partners in the colonial enterprise.
Communities receiving Christianity for the first time experienced more or less the usual
conflict between Christian converts and the missionaries on the one hand, and, on the other, the
chiefs, ndem priests and secret societies, particularly ekpo nyoho and ekpe who bitterly opposed
Christianity. Among the first converts were usually the outcasts and the underprivileged, such as
slaves and mothers of twins, among whom Christianity found ready ears. The conflict was
particularly acute during the 1900s and the 1910s when the pioneer missions and several new
missions expanded over much of Ibibioland. By 1935 however, almost every village in Ibibioland had at least one church, and most villages had between two and six different churches with
large numbers of Christians. It became apparent therefore that Christianity's relentless advance
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could not be halted or reversed. Hence non-converts who continued to practice Ibibio traditional
religion could not but tolerate the new faith, which helped to diminish, but not eradicate, conflict.
Today as one looks back to the over 168 years of their existence, it is one of testimony of
great impacts, the type which Odey refered to; but also a story of how these mainline
denominations are losing members to the newer churches coming to the area. The loss of
members or cross-carpeting of members of mainline churches to indigenous and later to
Pentecostal churches is said to be due partly to the fact that the early missionaries
overemphasized individual repentance and salvation as against community salvation; and they
generally lacked deep emotional experience and sense of community which really characterized
African-Ibibio spirit.25
In their concept of salvation, the mainline denominations which include the Presbyterian,
Qua Iboe, Primitive Methodist, Lutheran, Baptists, Anglican and Roman Catholic missions, the
salvation of one‘s soul was more important than that of the body. For them, salvation meant
having a ticket to heaven with little or no concerns for the present earthly life. This mindset
followed Foerster and Fohrer‘s exposition of the salvation terminologies, namely, ―Sozo, Sōtēria,
Soter, Soterios‖. Foerster and Fohrer appear to hold the view that the NT Sōtēria does not refer
to earthly relationships. They write: ―its contents, is not, as in the Greek understanding of wellbeing, health of body and soul nor is it the earthly liberation of the people of God from the
heathen yoke, as in Judaism… It denotes neither healing in a religious sense, nor life, nor
liberation from satanic or demonic power. It has to do solely with man‘s relationship to God‖.26
By saying this, they clearly capture the general understanding of salvation in the Western world.
Barclay notices that most Christians in the Western world no longer believe in salvation as
wholeness. Responding to this, he argues that it is significant that the church rediscover the
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biblical meaning of salvation as a whole instead of the notion that salvation only affects the soul
of man and not the body. Foerster and Fohrer, like many other scholars, do not see Jesus as the
Saviour of the body and soul. Rather, Jesus is a restorer of the broken relationship between God
and man; his work of atonement should be regarded as salvation from sin only and not from any
other danger. In other words, ―in Western traditions, both Catholic and Protestant, the main
emphasis has been on overcoming the alienation created between God and humankind by sin.‖27
Salvation, to the Western traditions, does not encompass everything that Sōtēria means from the
OT point of view. It is ―the rescue of fallen man through Christ from all that would ruin his soul
in this life and in the life to come.‖ This is so because their interpretation of the NT does not take
the progressive revelation of the NT theology from the OT into consideration.
Following this trend of thought, the early missionaries who brought the Gospel to AfricaIbibio presented Jesus as one who is merely concerned with the salvation of only the soul, and
hardly concerned with the body. Thus, the deep emotional, celebrationaal and communal living
of the Ibibio people were replaced with indidvivdualism and formalism. This situation would
have accounted for the people‘s embrace of newer churches.
7.3.2

The African Indigenous Churches
According to Abasiattai, by 1927 when what was termed the Spirit Movement broke out

in Ibibio-land, the African Methodist Episcopal Zion Mission (AMEZ), the United Native
African Church (UNAC), the Salvation Army and the Anglican Mission (and its African
subsidiary, the Niger Delta Pastorate Church-NDPC), had joined the pioneer missions in pushing
Christianity up from the coastal enclaves, to spread the length and breadth of Ibibio-land. All the
missions in Ibibio-land by 1927, excepting the UNAC which had broken off from the Anglicans,
were American or European-based. Between 1927 and 1950 other foreign-based missions came
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to the area, notably the Lutheran and Apostolic churches, and Assemblies of God, which arrived
in the 1930s.
By 1927, however, all was not well with the missions despite their tremendous
expansion. The rigid, ascetic moral codes imposed on converts sometimes caused resentment and
proved counter-productive. Such codes included monogamy and in Qua Iboe's case, a ban on
missionary teachers living with their sisters and other female relatives, purportedly to prevent
intimate sexual relations developing among them. European missionaries, although few and
frequently absent abroad on leave, nevertheless kept church leadership largely in their hands.
More important, the foreign-based or orthodox missions largely ignored cosmological
issues that were the primary daily concern of Ibibio people, namely, the adverse influences of
witchcraft, ndem, ekpo, ibok and other spirits and forces; human problems like barrenness,
anxiety, poverty, misfortune or failure in business; and deep spiritual and emotional experience
characteristic of Ibibio traditional religion.
Conditions were particularly unfavourable in Uyo, Itam, Ibiono and Ikono where the
Spirit Movement was to break out. These clans formed apexes of a triangular region in which the
spheres of operation of the dominant Qua Iboe, Presbyterian and Methodist missions, formally
delineated at several inter-missionary conferences, met. These clans therefore tended to be
neglected, being peripherally located in the missionary scheme of things. Thus the Presbyterian
Rev. Cruickshank, located miles away at Ikot Offiong, the seat of his parish, could make very
little impact over his churches in Ibiono. When the Spirit Movement broke out in July 1927, the
Manager of Presbyterian Schools, W. B. Taylor (based at Ibiaku, Ibiono) had just returned from
leave in Britain and initially could hardly grasp the import of the movement. Truly in the Uyo,
Itam, Ibiono and Ikono areas conditions were ripe by 1927 for the outbreak of an 'indigenous

251

Christianity', marking the beginning of an independent Christianity in Ibibio-land. They adopted
the African religious spirituality and charisma but without the traditional cultic paraphernalia.
They were puritanical; they preached the importance of prayer and fasting and renunciation of all
forms of idolatry. Ukpong think that this could be considered as the beginning of Pentecostal
Christianity in Nigeria, as these revivalistic movements championed an experiential
manifestation of the Spirit in the life of believers.28
These movements gave various forms of expression to the Christian faith, creating
problem for orthodoxy. Initially these churches reacted against both political and social
discrimination. But they rapidly outgrew the negativity of protest to develop rich theologies that
emphasize healing and the gifts of the Holy Spirit. The initial intent of these Churches was to
suppress the agony of religious colonisation. For the protagonists, this could not be done
effectively under the canopy of the colonial churches, therefore secession was considered
inevitable. It was considered as a kind of defence mechanism, fostering freedom and preparing
ground for African questions to be answered with African categories from the perspective of the
gospel values. Thus, they placed emphasis on prayer in the power of the Holy Spirit. Prayer was
seen as the immediate way of combating these evils, healing the sick and used to solve every
human problem. Deep emotional and spiritual experience through prayer, singing, clapping,
drumming, fasting, speaking with tongues, prophesying and revivalism characterized their
meetings.
For the indigenous denominations, barreness, poverty, joblessness and sickness are signs
of not being saved. Thus, they could make use of ―sanctified‖water, dust, sand, cloth, and oil to
mediate salvation to everyone who suffers any misfortune. The belief among the AICs is that
physical and spiritual well-being in this world equall to salvation.
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7.3.3

The Pentecostal Churches
Though the mainline historic churches have been operating in Ibibio-land since the

beginning of the nineteenth century, it was only at the beginning of the 20th century that
evangelical Pentecostalism began to register its presence. Tracing its history, Offiong opines that
the influence of a new type of revivalist movement was experienced in Ibibio-land and other
parts of Nigeria in the early and mid 1970s following the visit of T. S. Osborne and Earnest
Angley, American-based Pentecostal preachers to Uyo and Calabar.29 And, with the advent of
the Pentecostal movement, Ibibio-land witnessed an outburst of Pentecostal/revivalist activities
which has led to the springing up new breed Pentecostal denominations. In spite of this late
arrival, it is by far the most important religious trend in Ibibio today.

For instance, the

Pentecostals form the bulk of the Christian population of about 62 per cent in Ibibio-land.30 Why
has the growth of the Pentecostal churches outstripped that of the mainline denominations, which
have been operating in the country for over 165 years now?
The peculiar situation in Ibibio and indeed the Nigerian society of the early 20th century
contributed immensely to a new spiritual consciousness.31There was abundant poverty and
terrifying diseases. There was an acute presence of the demonic in the society and the epitome of
the demonic was seen in the witchcraft activities of the time. Thus, many craved, as they had
always done, physical and spiritual deliverance, healing, and protection from the multitude of
evils against which they were powerless. Therefore, when African Pentecostal prophets arose
who spoke to these needs from the depths of their own religious consciousness, they counted
their converts in hundreds away from the mainline churches as well as the traditionalists. These
new churches placed emphasis on ―manifestation of spiritual gifts in the power of the Holy
Spirit, prayer and fasting, signs and wonders of healing and deliverance as well as dreams and
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visions. Healing and exorcism were seen as logical consequences of the divine intervention
through prayer. God reveals his plans and ordinances to those who pray and even reveals his
personal name to them, empowering them with the spiritual gifts and zeal for evangelism.
Emphasis was also placed on speaking in tongues being ―Born Again‖. Thus, personal
salvation was promoted and encouraged.Their churches and prayer camps soon beemed with life.
Singing, clapping, dancing, testifying and the ambience of celebration of salvation became a
common feature. For them Jesus is the last hope when all else fail them. This is why they
describe Him as ‗Lord and Saviour‘.
7.4

Pentecostal Christianity and the Search for Salvation
What then is the understanding of the concept of salvation in the religious consciousness

of Pentecostals? How can one describe the African-Ibibio guest for salvation?
7.4.1 The Search for Wholeness
Based on the researcher‘s interview with a cross-section of Pentcostal leaders and
adherents, it may be stated that though when the Pentecostals talk of ―salvation‖, they are talking
primarily in terms of the atonement, forgiveness of sin, and reconciliation with God. Yet, by
their practices, they are reaching out to things that go beyond the ―born again‖ experience, to an
experience that permeates their ―here and now life‖, and also promises of a better tomorrow in
the hereafter.32Most of the members attend prayer camps primarily in search of salvation that
relate to the present time. For them there should be no postponement of salvation. Church
services are attended because there are needs which God is to meet. Their concerns include the
need for healing; financial and economic problems; problems related to marriages, children,
employment, family needs; and some go there because of lawsuits. Others go there because they
are struggling with drunkenness and they want to overcome it; some go there because of
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educational issues; they go there because of accommodation needs: a place to lay their heads;
some go there because of the problem of bad or frightful dreams; some have problems with
demonic and witchcraft attacks; others go there because of social expectations, particularly the
need to provide for their families. But this is not all. Some supplicants, in addition to their
material needs, seek ―spiritual upliftment‖. This category of suppliants seeks prayer so that they
can move beyond the experience of nominal Christianity to a devoted and committed Christian
life. These are the day-to-day needs of real people, men and women, old and young, rich and
poor, literate and illiterate.
The above provides the background on which to appreciate the people‘s choice song in
every church service:
Mkpo akanam mi mfehe ndinwanga Fi-O, Andinwam (2x)
Andinwam, Oh Andinwam (2x)
Mkpo akanam mi mfehe ndinwanga Fi-O, Andinwam!
Translated as:
It is something that makes me come into your presence, my Helper (2x)
My Helper, Oh my Helper (2x)
It is something that makes me come into your presence, my Helper!
As they pray or ask for prayers, they are reaching out to God, in search of ―salvation‖.
Through these Pentecostal churches and their healing centres many claim to have received
salvation from otherwise hopeless situations. For them, the concept of salvation cannot be
divorced from their existential needs. The ―Saviour‖ in this sense, is not only the one that saves
them from the curse and the plight of sin, He is also the one who supremely helps them in their
day-to-day existential needs.
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7.4.2 The Place of Salvation from Sin
Since it appears that the overriding concern of majority of suppliants is mainly for things
related to the existential here and now, one may be tempted to conclude that African-Ibibio
Christians are not conscious of redemption from sin as Mbiti seems to suggest:
Even if the question of sin features a great deal in missionary or
historical churches, it is highly doubtful that African Christians
understand its centrality in the New Testament teaching about the
atonement and redemption. A great deal of what is said about
being ‗saved from sin‘ is simply a parrot-type indoctrination from
the bringers of the Christian message. Converts appreciate more
deliverance from the physical evils than anything else that would
be in the nature of spiritual or moral depravity. Again this comes
out clearly in the catechisms, hymns and prayers produced by the
independent churches, where Christians do not feel so much under
pressure to conform to missionary expectations. Yet in no way
should these statements mean that African Christians are not
conscious of redemption from sin; rather they are more conscious
of physical deliverance than of spiritual, even if the same saves
then in both situations.33
Mbiti‘s observation, valid as it may be in some respects, does not fully account for the
African experience or at least the evidence from the study of this segment of the Ibibio
Christians. It may be said that because of the African‘s holistic orientation to reality, and more so
because of economic, social, and political predicaments and upheavals that perennially plague
the continent of Africa, material concerns play a very important role in the religious
consciousness and in their perceptions of the role of the ―Saviour‖ in this regard. However, to
assert that Africans are not conscious of redemption from sin seems rather incongruous. Mbiti
himself seems to have later realised this when in 1986 he wrote that:
… while some African Christians, including many in the
independent churches, put great emphasis on the physical saving
acts of Jesus, such as those recorded in the gospels, one must not
limit the African understanding to the physical level of life. There
are many who also put great emphasis on the Cross of Jesus and its
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saving grace. Perhaps the best example of this is the East African
Revival Movement.... Nobody can deny that through the channels
of the Revival Movement, people are appropriating biblical
salvation, which makes sense to their lives and satisfies their
yearnings. The concentration here is more on Jesus and his Cross,
and less on his other activities prior to the Cross. The revival also
takes up the life of the believer after death, so that it holds firmly
that the Christian goes immediately to be with the Lord in
heaven.34

The responses to interviews conducted further suggested that the biblical concept of the
original sin is very clear among the classic Pentecostals and also among those neo-Pentecostal
leaders who have their roots in classic Pentecostalism, or the Scripture Union. When asked the
question: What is your understanding of terms like ―Jesus saves‖, ―there is salvation in Jesus‖,
―you need salvation‖, almost all of them suggested as the first point the issue of original sin, the
depravity of the human nature, and reconciliation that comes through the atonement of Jesus
Christ. The material and physical aspects of ―salvation‖ were most invariably suggested as
secondary.
The researcher‘s investigations revealed that many Pentecostal adherents go to church not
because they have issues of sins in their lives to settle, but largely because of what God can do in
solving their existential problems. It was later on that some of them fully appreciated and
embraced teachings on the original sin and the atonement.
This is in tune wth Mbiti‘s observation that:
Often in the New Testament, individuals are physically saved first
by Jesus and through the Acts of the Apostles. Only later does the
spiritual dimension of their salvation surface and grow. But this
need not be the order of sequence since God‘s grace is not
confined to one method, and the experience of Paul on the road to
Damascus is a clear illustration of the reversal of this sequence.
Indeed many African Christians came to the Christian message of
salvation, which speaks first about spiritual matters and only later,
or not at all, about physical welfare in their lives. .... What is
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important here is to consider salvation in holistic terms. ... Only
when one is expressed at the expense of the other, a distortion of
biblical salvation ensues and one part of man is virtually excluded
and starved out.35

7.5 Pentecostal Concept of Salvation
But, then what do the Pentcostal Christians mean when they claim Jesus as Saviour? In
other words, what is the understanding of the concept of salvation in the religious consciousness
of Ibibio Pentecostal Christians? Their concept of salvation may therefore be summarized as
follows:
7.5.1 Acceptance of Jesus Christ.
Many Ibibio Christians bear witness to how their lives have been transformed by Jesus
Christ. They equate accepting Jesus Christ in their lives with salvation. This emphasis is on the
transformation that their experience brought. The one who' has accepted Jesus Christ as Lord and
Savior (Obong ye Andinyanga) has been captivated with hope in this life and in the world to
come. For those who have experienced Jesus' salvation, there is no one else comparable to Him.
Many of the Ibibio choruses bear' witness to this:
Afo afo, afo afo, afo afo, afo ikpong edi Obong (Jesus, you alone are the Lord!).
Obong Jesus afo edi ufan mi, nyeneke owo efen kebede afo, idornyin mi edi k’afo, Obong
nyanga mi, afo edi ufan mi (Jesus, you are my friend, I have no one else besides you, save
me because you are my friend!).
Those who have accepted Jesus as Lord and Saviour try to live 'by the rules of the kingdom of
God. This explains their insistence in being ―born again‖.
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7.5.2 Salvation as Healing
The healing ministry of Christ features strongly in African-Ibibio Christianity. Jesus
Christ is the healer par excellence. It is not uncommon to hear them address Jesus Christ in
prayer as Andikok, which is ―Healer‖, literally ‗traditional healer/diviner‘.
The healing that Christ brings is an integrative healing. Healing is interpreted in the
broadest sense of inclusiveness, thus it is not only limited to physical ailments but to illnesses of
oppression, racial discrimination, tribalism, joblessness, and all sorts of conflicts in one's life. It
is holistic healing which does not make any distinction between the body and soul. When healing
crusades are held by faith-healers across the continent, attracts huge crowds.
7.5.3 Salvation as Deliverance
For the Pentecosal Christians in Ibibioland salvation means deliverance. Statements from
the church leaders during interview include, ―Salvation is deliverance from the power of evil
principalities and the enclaves of human enemies‖; ―salvation is liberation of man from the
powers of the demon‖, ―the defeat of evil entities and the wicked plans of the enemy‖,
―deliverance from the traps of evil beings‖, and ―deliverance from ill health and misfortune‖. 36
For them, Christ has said, ―The Spirit of the Lord is upon me, because he has anointed me
to preach good news to the poor. He has sent me to proclaim release to the captives and
recovering of sight to the blind, to set at liberty those who are oppressed, to proclaim the
acceptable year of the Lord." (Luck 4:18-19) and, ―If the Son makes you free, you will be free
indeed." (John 8:36). These passages are understood literally and applied indescriminately. Thus,
they believe that the liberating work of God through Jesus Christ by the Holy Spirit is not only
limited to individuals but has cosmic dimension as well. The liberating work of Christ covers
creation for "creation itself will be set free from its bondage to decay and to obtain the glorious
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liberty of the children of God." (Romans 8:21). Thus, Christ does not only liberate and save
human beings, but heals and protects the environment where nature also awaits its redemption
(Colossians 1: 15-20). Indeed, the main preoccupation of many of these Christians is redemption
from physical dilemmas or evil forces. The emphasis on deliverance from distress in the present
life and blessings in this world are a common feature of the African understanding of salvation.
7.5.4 Salvation as Wholeness
Wholeness, in this sense means ‗being in peace with oneself, environment or one‘s
community.‘ Salvation for the African-Ibibio is ―where one is in unity with himself, with his
neighbours, friends and God, then one can say that he or she has salvation. The Kenyan
theologian John Mbiti also noted that African Christians, especially those in the African
Instituted churches, have broadened the understanding of salvation beyond simply the question
of sin and soul to include a physical deliverance.37
7.5.5 Salvation as Success
By Pentecostal definition, success means progress in life, ―good health‖, ―flourishing
economic concerns‖ and ―having children.‖ The implication here is that one is a failure in life if,
for instance he or she has no child. Uma Ukpai, a prominent Pentecostal preacher in Uyo once
said, ―The Salvation of the Lord is the price for your breakthrough. The Lordship of Christ is the
ability of God to deliver you and make you successful. Inferiliy is small matter before God. Jesus
took our illness, sickness, infirmity, diseases…He took our place. He overcame them all. And
because he won, we win.‖38
It was observed that the most attended worship service in his chapel is the quarterly
―Breaking of covenant and curses‖. Attendance dropped significantly during other services when
emphasis is not placed on deliverance.
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On material possessions, the researcher‘s encounter with a pentecostal business woman
provides further evidence for the same trend. When asked whether she was saved: ―O yes,‖ she
replied and then proceeded to narrate how in fifteen years in the long distance haulage business
none of her vehicles had ever been involved in a road accident. Furthermore, she was very
wealthy, had several houses in town and above all had two grandsons and a third was on the way.
7.5.6 Salvation as a Process
In African-Ibibio Christian thinking salvation is a process which is initiated by an
encounter with Jesus Christ. There is a tendency among many members in the mainline churches
to equate salvation with being given a ticket to enter heaven and once you have it means your
eternal salvation is secure. Many of the Pentecostal pastors have a deep suspicion about this
"once saved, always saved" teachings. This is because such an understanding of salvation is
detrimental to sanctification. Therefore, African-Ibibio believers take scriptural warnings against
apostasy seriously. Many of them believe that the Bible does not teach an unconditional security
of the believer; but believers are promised security if only they hold their confidence firm to the
end. (Hebrews 3: 14). Conversion is a change in allegiance in which Jesus becomes the center of
one's life with the person accepting the responsibility to serve God and to promote God's reign.
For them, one can loose one‘s salvation if one is not careful. Some Pentecostal preachers who
take this too far use it to put the members under perpetual fear. They do this by detecting the
number of days and place to fast and pray in a week; the amount of money or any other items to
give the Pastor/Prophet for promised deliverance.
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7.6

Evaluation of African-Ibibio Christian Concept of Salvation

7.6.1 Integral and Wholistic
The Researcher‘s findings show that their concept of salvation embodies the enjoyment
of long life, vitality, vigour, and health; a life of happiness and felicity; the enjoyment of
prosperity: that is, wealth, riches, and substance, including children; life of peace, tranquillity;
and life free from perturbation. At the same time, there is a sense of salvation that transcends
material well-being, their concern in heavenly things, hence, the regular message during
evangelism is: ―Where will you spend eternity‖. Meanwhile, observation proves that when
Pentecostal preachers dwell on messages of holiness and authentic Christian life very few
members were interested. Churches with large membership are those whose preachers tailor their
messages on the existential needs of the people, i.e promises of God‘s intervention in their
problems.
7.6.2 Dualistic in Source
The two main sources of influence for the Pentecostals‘ concept of salvation are the Bible
and the primal worldview. The cornerstone of Pentecostal theological self-understanding is the
Bible. Pentecostals believe the Bible to be God‘s Word and therefore inerrant. ―The Bible is
infallible in its declarations, final in its authority, all sufficient in its provisions and
comprehensive in its sufficiency‖.39The Pentecostals believe ―the whole Bible - both Old and
New Testaments, is the pure Word that cannot be changed, added to, or taken away from,
without terrific consequences‖.40
The Pentecostal presupposition of biblical infallibility and biblical literalism finds its
logical conclusion in what may be considered as a dualistic world view: a spiritual universe in
which the devil and his fallen angels are constantly at enmity with God and His holy angels.
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Human beings are grouped into two in this cosmic arena: those who belong to God and those
who belong to the devil. Pentecostals do not see any ―demilitarised zone‖. One either belong to
the ―kingdom of light‖ or the ―kingdom of darkness‖.
Spirit-filled believers, thus, are God‘s army in the terrestrial realm. The redemption of the
rest of humankind is entrusted into their hands. They are to take the message to the unsaved; set
the captives free, cast out demons from their human tenements, take dominion over the
principalities, authorities and powers, heal the sick and raise the dead. Signs and wonders should
necessarily follow the preaching of the gospel, thus confirming the veracity of the Bible. The
signs that followed the early disciples are believed to be as valid now as then. Signs and wonders
must of necessity follow believers today as they obediently testify to Christ. It is in this
encounter that the gifts of the Holy Spirit become more significant.
For Pentecostals, the authority of the Word of God does not so much rest in its historicity
as in its source, though the former nonetheless is considered important. Their belief is thus in
consonance with the affirmation that:
The Bible is not simply an historical book about the people of
Israel: through a re-reading of this scripture in the social context of
our struggle for our humanity, God speaks to us in the midst of our
troublesome situation. This divine Word is not an abstract
proposition but an event in our lives, empowering us to continue in
the fight for our full humanity.41

Viewing from the human perspective, it is apparent that the single significant factor that
has given rise to a boom in Pentecostal activities is that Pentecostalism has found a fertile ground
in the all-pervasive primal religious traditions, especially in its cosmology and in its concept of
salvation. Field underscores the irrepressible nature of the ideas underpinning the primal religion,
when he said that:
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… though it is not difficult by warfare, foreign administration,
modern industry and other means, to smash up an ancient religious
organisation, the ideas which sustained it are not easily destroyed.
They are only disbanded, vagrant and unattached. But given
sufficient sense of need, they will mobilise again.42
Field's observation, among other things, underscores the resilient nature of the traditional
religious ideas of the people which the European colonisers and the Christianisation agencies
encountered. These ideas have continued to influence the people‘s perception and understanding,
even of salvation. The core of the religious ideas of the Ibibio people could equally apply to the
various ethnic groups in Nigeria, and indeed the fundamentals of the traditional African
perception of reality as a whole.
The primal cosmology postulates external hostile agencies more powerful than man. Man
sees himself as constantly exposed to the influences of evil supernaturalism. In the terrestrial
realm are found men and women who manipulate the spirit force in the celestial realm for evil
purposes. The activities of charmers, enchanters, sorcerers, poisoners, and witches are directed
against man in order to prevent him from enjoying abundant life, or to prevent him from
fulfilling his Mfonomkpo (destiny). The central focus of his religious exercises is thus directed
towards the harnessing of power inherent in the spirit force for his own advantage. The concept
of power thus reigns supreme in this spirit-filled universe. Every event here on earth is thus
traceable to a supernatural power in the spirit realm. From the same source therefore recourse is
made for the ultimate succour of man. This explains the Pentecostal‘s regular revival crusades,
tagged ―Power Encounter‖.
It is from this background that salvation is defined and experienced. In the religious
encounter between Pentecostalism and Ibibio traditional religion this perception of reality
became integral in the proclamation of the Gospel. For Pentecostals (including the trained
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scientist and the illiterate peasant), these forces are real. They are not just the figments of the
imaginations of the ignorant. The cosmic struggle is accepted as real because the Bible, they
argue, presents the phenomenon as real, not just because the traditional culture admits this to be
so.
7.6.3 Anthropocentric
In simple terms, anhropocentricism connotes a going out for an activity only if it serves
one‘s interests. This appears to describe the Pentecostal and indeed the general trend in African
Christianity. It has been rightly claimed that for Africans every religious quest is a quest for
salvation, and the central theme of African religiousity is salvation. The question, ―what for
African people is salvation?, therefore amounts to ―what are African people seeking from God?‖
or for the preachers, ―what are they offering people in the name of God. Thus, for Pastor Abel
Damina who has preached on the Akwa Ibom Broadcasting Corporation (AKBC) Radio
everyday for the past 4 years consecutively, God exists to solve human problems.
7.7

Relevance of the Lucan Concept of Salvation to Christianity in Ibibio-land

7.7.1

Aspects of Continuity
The key feature of the African-Ibibio Christian understanding of salvation is its integral,

wholistic or the all embracing nature. Turner, a Westerner, rightly rejects simply seeing this as
―materialism‖ because it is usually accompanied by a strong sense of a spiritual world. It is
rather ―an integrated view of life‖ in which ―nature, man, and the spiritual world form a total
community‖ and where people seek a peaceful relationship with every aspect of life and expect
success to be manifest on the physical level of wealth, physical strength, happy marriage,
numerous children, etc. This is similar to the Old Testament idea of shalom, which encompasses
the idea of peace, wellbeing and prosperity, and with which God blesses those he favours (e.g.,
Lev 26:6ff).
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This sense of an all-embracing salvation is retained in the Luke even though the more
spiritual aspect of forgiveness of sin receives a stronger emphasis. Crucially, Jesus‘ own words
show this wider sense. In Luke 7:50, Jesus says to the ―sinful woman‖ regarding forgiveness of
her sins, ―Your faith has saved you‖. Here both physical healing (‗be freed from your suffering‘)
and spiritual salvation (‗go in peace‘) are meant.‖ This suggests that, in the way he used the
word, Jesus did not make a distinction between physical and spiritual salvation.
Different Christian peoples around the world are also declaring their understanding of
salvation in broad terms. For instance, the World Council of Churches in Bangkok in 1973
affirmed that salvation was ―of the soul and the body of individuals and society, humankind and
the ‗groaning of creation‘ (Rom 8:19)‖ and included in its examples, ―peace of the people in
Vietnam, Independence in Angola and justice and reconciliation in Northern Ireland.‖43
7.7.2

Aspects of Discontinuity
Problems arise when some African-Ibibio preachers ignore the spiritual dimension of

salvation regarding the forgiveness of sin with the goal of eternal life with God. In many cases,
salvation is presented as though it is all about material blessings. This has led to the charge of
―Prosperity Gospel‖ (i.e., the reduction of the gospel message to the promise of material
prosperity). Although many people who make this charge would not know much about the
philosophical root of that emphasis in the African-Ibibio worldview, and it is by no means a
charge that can be made of all African-Ibibio preachers, it is a charge that has substance and
implies serious dangers. The first is the danger of an over-realised eschatology, the possibility
that the consummation to which the Christian looks forward is expected in the present and the
―essential eschatological perspective of faith is lost.‖ This would be disastrous because the
transformative and sustaining power of the hope for the coming reign of God for both individual
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faith and the church‘s life would be lost. As Gutierrez has pointed out, confidence in the future
is vital for a ―commitment to the creation of a just society in the present. 44 And regarding the
Church, Hans Kung has rightly warned that a church that forgets that itself and its time are
temporary ―makes too many demands upon itself; it grows tired and weak and will fail because it
has no future.‖45 The Lucan concept of salvation balances the two dimensions of time in the
―already‖ and ―not yet‖.
Secondly, the African-Ibibio Christian understanding of salvation can reduce the
seriousness with which sin is viewed in Luke. The researcher spoke with a group of Pentecostal
Christians during Bible study about the way they understand salvation in Christ. Nearly all of
them saw their salvation in terms of prosperity and triumph over their enemies, but said little
about their personal sin. Where sin is considered in this approach, it is often as a possible barrier
to blessing. Hence, it is a common feature in which every misfortune experienced is caused by
another person or evil spirits. This sometimes leads to the labeling of parents and some in their
ranks as witches or wizards. This limited understanding does not reflect the seriousness with
which sin is treated in the NT and may not be the sufficient deterrent needed for building a just,
and moral society. What is needed is a balance between the concern for material needs and
eternal life.
7.8

Summary
African-Ibibio Christians see salvation in a way that covers the whole person. Examples

include deliverance from the power of evil; being at peace with oneself, neighbours, environment
and God; progress in life; good health; having children and getting the material things one needs.
Sometimes, the word ―salvation‖ itself is used to mean accepting Jesus Christ and given the
connotation of something that should precede these blessings (or breakthrough). This African-

267

Ibibio understanding of salvation is influenced by the traditional African worldview. Salvation
for them covers all spheres of life because they have an integrated view of the world, and it
focuses on overcoming dangers.They fear that evil powers are always raging against them. Thus,
taking the responsibility for sins in their lives is dangerously played down. Notwithstanding
these negative aspects, Christianity in African-Ibibio is vibrant and potentially viable.
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CHAPTER EIGHT
SUMMARY, RECOMMENDATION AND CONCLUSION
8.1 Summary
This study has been an attempt to invite attention to the significant and distinctive way in
which Luke used the Sōtēria (salvation) concept in his Gospel. The study noted that the theme
of salvation is a major one in the Gospel and Luke used the Sōtēria word-group more than any
other writer in the New Testament.
The sitz in leben of the concept traced the literary, socio-political history, cultural and
economic as well as the religious/theological backgrounds of the environment in which the
concept was developed. It was an environment where the covenant people of God were under the
thralldom of sin- expressing itself in the spiritual, political, cultural, and economic as well as
social and religious bondage of the time. The study argued that Luke was not only motivated by
external factors namely, the delayed parousia or the need to defend the cause of the nascent
Christianity, but was also motivated by internal factors, namely, his medical profession, his tribal
descent as a ‗Gentile‘, as well as his association with St. Paul and his theology.
The study also showed that salvation in Luke‘s Gospel spells deliverance, forgiveness of
sins, healing, transformation, acceptance and fellowship. In clear terms, salvation means living
life as God intends. This implies the removal of conditions that prevent the enjoyment of
meaningful life of peace, joy, righteousness, prosperity and holiness which characterize the
kingdom of God.
The way in which salvation is understood and experienced among the African-Ibibio
Christians of South-South zone of Nigeria was explored and described. For them, the search for
salvation is conditioned by their traditional African worldview as well as their contextual or

272

existential needs. Thus, salvation means deliverance from demonic activities, success in life and
work as well as prosperity and progress for the family and community. The study also showed
that the African-Ibibio Christians were fully aware of the destructive nature of sin and the need
to seek forgiveness of sins.
In relating the Lucan concept of salvation to that of the African-Ibibio Christians, the
aspect of continuity and discontinuity were pointed out. Commonalities exist in both categories,
that is, the Lucan and African-Ibibio concepts of salvation are both integral and comprehensive,
involving body and soul; this-worldly as well as other-worldly. The essential point of
discontinuity is that whereas the Lucan concept of salvation is less sentmental but emphasizes
discipleship, that of the African –Ibibio is largely anthropocentric and this-worldly.
8.2

Contribution to Knowledge
To the best of the researcher‘s knowledge, no systematic work was done on the Sōtēria

concept in Luke‘s Gospel. The identification of both the internal and external facors that
motivated Luke‘s interest and development of the concept in his Gospel was also not
investigated in the way it is focused in the present study. It is one‘s considered opinion that these
were a major loss to biblical scholarship, and a gap that should be filled. Therein lay the major
contributions of this study. It should, therefore, be considered that the researcher has made a
modest attempt to fill in those gaps. Precisely, the study has invited attention to the significant
and distinctive manner in which Luke used the Sōtēria word-group in his Gospel. It has also
pointed out that Luke‘s background as a medical doctor, his tribal descent as a Gentile as well as
his association with St. Paul and his theology, were the motivating factors for his interest and
development of the concept.
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Finally, the study has brought to light the African-Ibibio conception and appropriation of
salvation in their context; stating that it is wholistic and integral (involving body and soul) just as
it is in Luke‘s Gospel, but dualistic in source and largely anthropocentric in orientation.
Notwithstanding the negative aspects, the African-Ibibio Christianity is potentially a viable one.
8.3

Suggestion for Further Study
Given the fact that salvation is such a broad topic that cannot be exhausted by a single

approach, the researcher equally cannot lay any claim to exhaustive treatment of the Lucan
Sōtēria concept. There is room for further reflections on areas such as:
a. The Sōtēria Concept in the Synoptics
The present study concentrated attention mainly on the concept in Luke‘s Gospel and
neither on the Synoptic accounts nor on the four Gospels. Where the other Gospels were
mentioned, it served only the purpose of general reference. Perhaps a fuller parallel study of this
concept in Mark, Matthew and Luke would reveal further nuances in its usage by the different
evangelists.
b. The Sōtēria Concept in Luke-Acts
As could be seen in the study, it is commonly acknowledged by scholars that the twovolume work of Luke – the Gospel and Acts of the Apostles – form the Lucan literary narratives.
Thus, to have a fuller feel of the way Luke developed his Sōtēria concept, it is vitally important
to examine the concept in the context of the author‘s larger project. Therefore, as future
researchers consider issues along these lines, the present study should be regarded as a helpful
point of departure.
8.4

Recommendations
Living by the Gospel of salvation in Luke‘s Gospel in African church and society today

would mean the following:
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8.4.1 Being on the Side of the Ordinary Persons in Society:
The study reveals the Lucan Jesus who was on the side of the masses-those ignored,
sidelined and pushed to the margins of society by those who manipulated the religious and
political structure of the time. This study calls every Christian to make a strong case wherever
and whenever possible against the structures of sin in religious and political institutions within
the church and society that stand for the exploitation of the poor and the weak. It is time the
ordinary people in Nigeria experience the ―salvation of God‖.
8.4.2 The Entrenchment of the Culture of Forgiveness:
There is today in virtually every community in Africa a stockpile of accumulated hatred,
prejudice and bitterness. This is engendered by wounded memories of failed political and
religious promises. This situation has given rise to ethnic and religious conflict, as well as
violence of all kinds in the land. But, as the forgiveness of sins was the hallmark of salvation in
the person and ministry of Jesus Christ, this study calls on everyone to develop and entrench the
culture of forgiveness. All should follow the path of Jesus whose ―fountain of forgiveness‖ never
dried up even when he was hung on the cross. African church and societies cannot progress in
the midst of hatred and selective association founded on the unjust structures. Let there be a
Jesus‘ kind of forgiveness that anticipates the vindication of God; for it is God who will
ultimately decide whether vengeance or forgiveness pays.
8.4.3

Equal Emphasis to “Deliverance from” and “Deliverance to”:
The people of God were delivered from their enemies to serve the living God in holiness

of life. This implies that after deliverance (the removal of undesirable‘s conditions of life) there
is the responsibility of worshiping God in holiness of life. Sadly, one has observed that in
modern Christianity a lot of emphasis has been placed on deliverance from, while little or no
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emphasis has been placed on deliverance to. This study, therefore, sues for a Christianity that
balances the appropriation of the blessing of salvation - forgiveness, peace, prosperity, etc. with
accompanying responsibility - of sincere worship of God which translates into love and care for
one‘s neighbour, respect for the sacredness of life; as well as integrity in life and work. Part of
the reason why Nigeria is the most religious nation in the world and yet one of the most corrupt
nations of the world is that Nigerian religiosity is more of the superficial than being real. In fact,
Christianity and Christian convictions can be described as merely skin-deep in the lives of
Nigerian Christians. Discipleship in our churches needs adequate emphasis.
8.4.4

Deliverance / Freedom and Release of the “Outcasts”:
In the Gospel of Luke, the societal outcasts - the women, the children, the poor as well as

the weak who counted for little or nothing experienced the salvation of Jesus in practical terms.
Therefore, this study sues for the deliverance or freedom, and release of women from religious
marginalization, cultural subordination and social dislocation. Structures of sin that debar
qualified women from taking up religious and political leadership must be pulled down. The
same structures that drag women down to prostitution, slavery and self-trafficking must be seen
as present day demons to be cast out. Let African women see the light of God‘s salvation.
Equally, African children need to be delivered from inheriting a corrupt future left for
them by today‘s corrupt parents. The chains and cycle of corruption must be broken down today.
The poor and the weak of the African church and society must also be saved from exploitation
by the strong but greedy political, business, as well as academic class. Those who are strong are
meant to carry the weak in the church and society at large. The Lucan Jesus was‖ the horn of
salvation‖. A Saviour is one who is strong. Let it be seen in Africa more of religious saviours,
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political saviours, academic saviours, adminstrative saviours, economic saviours, community and
family saviours!
8.4.5

Building God’s Kingdom in Society:
Salvation in Luke‘s Gospel signifies the introduction of the kingdom of God. It is a

kingdom where the reign of God became present and operative in the person and works of Jesus;
and it became perceptional and tangible in his saving powers. It was a kingdom where sin was
pardoned and removed; where diseases were healed and demons cast out, and a kingdom where
the weak were made to be strong. This follows that in the kingdom of God, salvation means
living life as God intends it to be lived. This kingdom which the Lucan Jesus inaugurated is a
kingdom of truth and life in its fullness, a kingdom of holiness and grace; a kingdom of justice,
love and peace. Accordingly, one‘s hope for a better future should spur one to work for the
establishment of conditions that are necessary for the emergence of the new heaven and new
earth. Earthly progress is of vital concern to the kingdom of God insofar as it can contribute to
the betterment of the human society.
The Good News that Jesus brought had a message of liberation of both the soul and body.
It was a message that was at the same time ―this-worldly and other-worldly. Similarly, as one
looks up to God and pray ―Thy kingdom come O! God and Thy will be done‖, one should also
build structures that promote love, compassion, justice, solidarity, friendship, and righteousness
in the society. This way, salvation will be incarnated not only African-Ibibio church and society,
but also in the world at large.
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8.5

Conclusion
Luke's Gospel has been rightly described as the loveliest Gospel in the world and the

warmest of the four Gospels. Luke‘s narratives constitute over one-quarter, and therefore, the
single largest contribution to the New Testament. Luke was a well-educated and widely travelled
man. And other scholars do attest to the fact that his use of Greek language is excellent and the
best of all the NT writers. He is also known as the only Gentile writer in the New Testament.
Plainly, it was Luke's intention to describe in his written Gospel God's activity in the
person and ministry of Jesus. Luke never intended to write about himself. Nevertheless, what he
wrote about the Lord Jesus accidentally tells the reader much about Luke himself. In learning
what it was about Jesus that intrigued Luke, one learns ever-so-much about the evangelist
himself. Indeed, in greater or less degree, every writing reveals the writer.
In his Gospel, Luke presented Jesus distinctly as the Saviour of the world. His attention
to children, women, the poor, the outcast, the marginalized, the disadvantaged, as well as the
suffering - reflected the sensitive observation of the physician who sees the wounded of the
world every day. As a physician, he used medical vocabulary instinctively in his Gospel. As a
Gentile, Luke knew what it was to be alienated and despised. But he saw in Jesus, and latter in
Paul, the mystery and broadness of God‘s love displayed to all that were marginalized. Luke‘s
interest in, and the development of the Sōtēria concept are located against these backgrounds.
Therefore, the researcher hereby submits that Luke was more interested in the theme of
salvation than all other Evangelists, hence, his frequent and distinctive use of the term Sōtēria to
underscore the salvific mission and ministry of Jesus. Arising from this, the Lucan salvation idea
is coherent, integral, broad and comprehensive. It takes into account the total needs and
exigencies of human existence, involving individuals as well as society; soul and body; present
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and future dimensions. In Luke, salvation meant wholeness and participation in the reign of God,
which involves living life as God intends it. Salvation is not merely a synonym for forgiveness; it
refers to a broader idea of rescue and deliverance.
Throughout his life, Jesus saved people in a variety of ways: he brought healing,
forgiveness, wholeness, and restoration. Luke‘s tribal descent as a ―Gentile‖, his medical
profession as well as his association with St. Paul was the motivating factors for his unique
interest in the concept. The African cum Ibibio worldview and concept of salvation is holistic,
largely anthropocentric as well as ‗this-worldly‘. In all, Luke‘s conception of salvation provides
a helpful point of departure towards a comprehensive understanding of salvation that is relevant
to the contextual aspirations of humanity such as African-Ibibio church and society.
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APPENDIX I
LIST OF SOME MAINLINE, INDIGENOUS, AND PENTECOSTAL CHURCHES IN IBIBIO-LAND
KEY: M=mainline denomination, AIC=indigenous denomination while the rest may be said to be
Penecostal/Charimatic denominations
1.

ABUNDANT GRACE ASSEMBLY

41.

ABUNDANT POWER MINISTRIES

2.

ADONAI HOUSE OF PRAISE

42.

ALL CHRISTIAN CHAPEL

3.

AFRICAN CHURCH EPISCOPAL

43.

ANCIENT OF DAYS PENTECOSTAL MINISTRY

4.

ALMIGHTY POWER DELIVERANCE CHURCH INC.

44.

APOSTOLIC EVANGELICAL MISSION

5.

ANGLIGAN CHURCH (M)

45.

ARISE AND SHINE CHAPEL

6.

ARISE FELLOWSHIP INT. CHURCH

46.

ASSEMBLIES OF GOD

7.

BEAUTIFUL GATE

47.

ALL CHRISTIAN CHAPEL

8.

BIBLE CHRISTIAN INTL. MISSION

48.

ANCIENT OF DAYS PENTECOSTAL MINISTRY

9.

BIBLE MIRACLE CHURCH OF GOD

49.

APOSTOLIC EVANGELICAL MISSION

10.

BLESSED BELIEVERS‘ CHURCH

50.

ARISE AND SHINE CHAPEL

11.

BODY OF CHRIST MINISTRY INTL.

51.

ABUNDANT POWER MINISTRIES

12.

BREAK THROUGH GLORIOUS CHURCH INTL.

52.

ASSEMBLIES OF GOD

13.

CHRIST DELIVERANCE CHURCH

53.

ASSEMBLIES OF SAINTS MISSION

14.

CHRIST FAITH FULL GOSPEL

54.

BEAUTY OF CHRIST INTERNATIONAL

15.

CHRIST STANDARD CHURCH

55.

BEAUTY OF CHRIST INTERNATIONAL

16.

CHRIST WORD FOUNDATION MINISTRY

56.

BEAUTY OF CHRIST INTL.

17.

CHRISTIAN ASSEMBLY INC.

57.

BELIEVERS ASSEMBLY(EVANG) NIGERIA

18.

CHRISTIAN PERFECTION MINISTRY

58.

CHAPEL OF PEACE AND TRANSFIGURATION

19.

CITY OF GLORY CHAPEL

59.

CHAPEL OF REFUGE AND DELIVERANCE

20.

CLOUD OF GLORY ASSEMBLY INTL.

60.

CHARISMATIC RENEWAL MINISTRY

21.

COVENANT CITY MINISTRY INTL.

61.

CHRIST APOSTOLIC CHURCH

22.

COVENANT FOLLOWER INTL.

62.

CHRIST ASCENSION CHURCH NIGERIA

23.

DELIVERANCE GOSPEL MINISTRY

63.

CHRIST ASSURANCE CHAPEL

24.

DESTINY INTL MISSIONS

64.

CHRIST BELIEVERS EVANGELICAL MISSION

25.

DISCOVERY CHAPEL INTL. MINISTRIES INC.

65.

CHRIST CHAPEL

26.

DIVINE ASSEMBLY

66.

CHRIST DELIVERANCE CHURCH (AIC)

27.

DOMINION GOSPEL MISSION

67.

CHRIST EMBASSY

28.

DOMINION WORD CHAPEL

68.

CHRIST EVANGELICAL SATELLITE MINISTRY

29.

DYNAMIC WORD TABERNACLE

69.

CHRIST TRUE GOSPEL MISSION

30.

ETERNITY MISSION INTERNATIONAL INC.

70.

CHRISTIAN FELLOWSHIP EVANGELICAL

31.

FAITH LIFTERS CHURCH

71.

CHURCH OF GOD IN CHRIST

32.

FAITHFUL CITY CHURCH

72.

CHURCH OF GOD MISSION INTL.

33.
34.

FIRST LOVE FOUNDATION
FOUNTAIN OF LIFE CHURCH

73.
74.

CHURCH OF NEW JERUSALEM (AIC)
ROYAL CROWN MINISTRIES

35.

FOURSQUARE GOSPEL CHURCH

75.

CHURCH OF NEW JERUSALEM

36.

FRUITFUL REDEEMED MINISTRY

76.

CITY OF TRUTH CHAPEL INTL.

37.

FULL GOSPEL ASSEMBLIES

77.

DEMONSTRATION CHAPEL INTERNTIONAL

38.

FULL LIFE BIBLE MINISTRY

78.

DESTINY PEOPLE INTERNATIONAL MINISTRY

39.

GARDEN OF CHANGE

79.

DESTINY PEOPLE INTERNATIONAL MINISTRY
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40
81.

GENUINE CHRISTIAN LIFE MINISTRY
GLORIOUS COVENANT CHURCH

80.
126

DIGNIFIED LIFE MINISTRY
DIVINE AFRICAN CHURCH

82.

GLORIOUS PALACE INT. CHURCH

127

DIVINE AFRICAN CHURCH

83.

GLORY EMBASSEY

128

DIVINE INTL. ASSEMBLY

84.
85.

GOD IN ACTION CHURCH
GOD‘S OWN MINISTRY

129
130

DIVINE PILLAR OF FIRE
DOMINION FAITH CHRISTIAN CENTRE

86.

131

FIRST AFRICAN CHURCH MISSION INC.

87.
88.

GOD‘S ZION CHURCH
GRACE EMBASSY INTL.
GRACE HOUSE

132
133

FIRST BAPTIST CHURCH
FIRST BAPTIST CHURCH

89.

GREAT GRACE GOSPEL MINISTRY

134

GOD‘S FAMILY ASSEMBLY

90.

GREAT GRACE MINISTRY

135

GOD‘S HOUSE OF REFUGE FOUNDATION MINISTRIES

91.

HARVEST INTERNATIONAL CHURCH

136

GOSPEL OF LOVE COMMISSION

92.

HOLY GHOST AMBASSADORS MINISTRY INTL.

137

GRACEWORD CENTRE INC.

93.

HOLY GHOST APOSTOLIC CHURCH

138

GREAT GRACE MINISTRY

94.

IMAGE OF GOD MINISTRY INTERNATIONAL

139

HARVEST INTERNATIONAL CHURCH

95.

IMMANUEL DELIVERANCE EVANGELICAL

140

HEAVENLY NEWS INTL. MINISTRY (AIC)

96.

IN-HIS DIVINE REDEEMED WORD

141

HIGHER HEIGHT CHRISTIAN CENTRE

97.

INSIGHT BIBLE CHURCH

142

HOLY GHOST ANIONTED CHURCH OF GOD

143

HOLY GHOST CHAPEL INTL.

98.

JESUS EX MINISTRY

99.

JOY OF THE LORD MINISTRY INTL.

144

100.

JOYFUL FAMILY

145

HOUSE OF HOPE INTL.

101.

JUBILANT MINISTRY

146

JUBILATION OF HOPEFUL SAINTS

102.

LIBERTY GOSPEL CHURCH (AIC)

147

KING OF KINGS AND LORD OF LORDS CHURCH

103.

LIFE GATE DOMINION CHURCH

148

LAMB DELIVERANCE MISSION INTL. (AIC)

104.

LIFE GOSPEL HOUSEHOLD

149

LATTER GLORY INTL CENTER

105.

LIFE LINE ASSEMBLY

150

LIFE BIBLE CHURCH

106.
107.

LIGHT OF THE LIVING FIRE MINISTRY (AIC)
LIVING CHRIST CHURCH

151
152

LIFE GATE POWER MINISTRIES
LIVING FLAME BIBLE CHURCH

108.

LIVING GOD POWER TABERNACLE

153

LUTHERAN CHURCH OF NIGERIA (M)

109.

LIVING SAINTS ASSEMBLY

154

MOUNT OF LEVITE FAITH CHURCH

110.

MAGNIFY DELIVERANCE MINISTRY

155

MOUNT OF THE LORD MISSION (AIC)

111.

MASTER KEY OF JESUS CHRIST

156

MOUNT ZION LIGHTHOUSE FULL GOSPEL CHURCH

112.

METHODIST CHURCH NIGERIA (M)

157

MOUNT ZION MISSION INC.

113.

MOUNT OF CHRIST CHURCH

158

MOUNTAIN OF PRAYER MINISTRY

114.

MOUNT OF DELIVERANCE MINISTRY

159

MOUT ZION LIGHTHOUSE FULL GOSPEL CHURCH

115.

MOUNT OF PEACE AND SALVATION

160

NEW TESTAMENT MINISTRIES INTL. INC.

116.

MOUNTAIN OF FIRE AND MIRACLE CHURCH

161

OVERWHELMING GLORY BIBLE CHURCH

117.

MUSTARD SEED ASSEMBLIES INTL. INC.

162

PILGRIMS PENTECOSTAL MINISTRIES INC.

118.

NATIONAL ASSEMBLY CHURCH

163

PILLAR OF TRUTH BIBLE CHURCH

119.

NEW ARK OF COVENANT MINISTRIES INC.

164

POWER IN TE WORD OF GOD FOR THE WORLD MINISTRY

120.

NEW BIRTH BIBLE CHURCH

165

POWER OF TRANSFORMATION MINISTRY

121.

NEW COVANANT CHURCH

166

PRECIOUS COVANANT MINISTRY

122.

NEW CREATION MINISTRY INC.

167

PRECIOUS FAITH INTERNATIONAL CHURCH

123.

PENTECOSTAL ASSEMBLY OF THE WORLD INC.

168

QUA IBOE CHURCH (M)

124.

PERCULIAR REDEMPTION CONGREGATION

169

RANSOMED SAINTS INTL MISSON

125.

PILGRIMS PENTECOSTAL MINISTRIES INC.

170

REDEEMED EVANGELICAL TEAM
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HOLY GHOST TABERNACLE

171.

PILLAR OF ETERNAL LIFE

210

REDEEMED OF THE LORD GOSPEL MISSION

172.

POWER CHAPEL INTERNATIONAL MINISTRIES

211

REDEMPTION ZION MINISTRY INTERNATIONAL

173.

POWER OF DELIVERANCE MISSION

212

RESCUE EVANGELICAL WORLD OUTREACH

174.

POWER OF ZION MINISTRY (AIC)

213

RESTORATION COVANANT CHURCH

175.

PRIESTHOOD GLOBAL MISSION

214

RESURRECTION POWER CHUIRCH

176.

RAPTURE TRUST MINISTRY

215

ROMAN CATHOLIC CHURCH (M)

177.

REALM OF GLORY

216

RULERS CHAPEL

178.

REDEEMED CHRISTIAN CHURCH OF GOD

217

SALVATION FOR THE WORLD CHAPEL

179.

218

SOLID ROCK KINGDOM CHURCH

180.

REDEEMED INTERNATIONAL CALVARY MISSION
INC.
REDEEMER GOSPEL CENTRE

219

SOLUTION OUTREACH MINISTRY (AIC)

181.

REIGNERS BIBLE CHURCH

220

SPLENDOURS ASSEMBLY

182.

RESTORATION FOR CHRIST MINISTRY

221

TEMPLE DELIVERANCE

183.
184.

RESTORATION GRACE ASSEMBLY
RESTORATION MISSION INTL.

222
223

THE APOSTLES PENTECOST MISSIONS INTL.
THE DIVINE WILL OF GOD MINISTRIES INC.

185.

REVELATION MINISTRIES

224

THE GATHERED SAINTS

186.

ROYAL CROWN MINISTRIES

225

THE GREAT NATIONS GOSPEL ASSEMBLY

187.

ROYAL GOSPEL FAITH MISSION

226

THE LIGHT APOSTOLIC MINISTRY

188.

ROYAL HOUSE

227

THE LIVING FAITH CHURCH

189.

ROYAL WINNERS MINISTRY

228

THE MOUNTAIN OF VICTORY AND RESTORATION
MINISTRY (AIC)

190.

SALVATION CHAPEL

229

THE PECULIAR HOUSEHOLD CHAPEL INTL.

191.

SANCTIFIED MOUNT ZION CHURCH (AIC)

230

THE PRESBYTERIAN CHURCH OF NIGERIA (M)

192.

SHALOM MIRACLE BIBLE CHURCH

231

THE TRUE LIGHT GOSPEL CHURCH

193.

SHOWERS OF GRACE DELIVERANCE MINISTRY

232

THE WILDERNESS VOICE MINISTRY

194.

SUPRISE FELLOWSHIP INTL.

233

TRANSFIGURATION MINISTRY

195.

THE APOSTLES PENTECOST MISSIONS INTL

234

TRIUMPHANT MISSIONS INTL.

196.

THE CITY OF GOD‘S MISSION

235

VICTORY WAY GOSPEL CHURCH

197.

THE GLORIOUS BIBLE CHURCH

236

VOICE OF THE LORD MISSION

198.

THE GLORY OF GOD ZION CHURCH

237

WINNER HOUSE OF FAITH

199.

THE GREAT ZION CHURCH

238

WORD OF FIRE MINISTRY

200.

THE KING OF KINGS AND LORD OF LORDS CHURCH

239

WORD OF GRACE BIBLE CHURCH

201.

THE LEVITE OF GRACE MINISTRY

240

WORD OF SALVATION MINISTRY

202.

THE TRUE CHUCH OF GOD

241

ZION ASSURANCE MINISTRIES INTL.

203.

THE TRUE FAITH CHURCH

242

MOUNT GERIZIN GOSPEL MINISRY

204.

THE WILDERNESS VOICE MINISTRY

243

PROVIDENCE BAPTIST CHURCH

205.

TRUMPET OF HOPE GLOBAL MINISTRY (AIC)

244

ALL NATIONS FOR CHRIST CHURCH (AIC)

206.

VICTORY WAY GOSPEL CHURCH

245

MOUNT OF CHRIST CHURCH

207.

WONDER WORD VENTURES

208.

WORD OF DELIVERANCE (AIC)

209.

WORD OF FAITH COVENANT ASSEMBLY
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APPENDIX 2
INTERVIEW QUESTIONS

1. In your own opinion, what does it mean to be saved (receive salvation)?
2. For what main reason do you think people go to church?
3. Between the issue of deliverance from sins and deliverance from demonic a activities,
which one receive more emphasis in our churches today?
4. Do you think enough emphasis hss been given to living ―the kingdom lifestyle‖ as it has
been given to deliverance from demonic activities?
5. What is the greatest problem that Christians should seek deliverance?
6. Do you think that water, sand, dust, cloth, and oil that have been prayed for can mediate
God‘s salvation?
7. Is it true that holiness, value for human life, good neighbourliness are some results of
salvation?
8. Do you think that prosperity preaching can promote corruption in the society?
9. Is it true that these days, Sermons on the need for repentance and godly living are less
than the ones on material prosperity?
10. Is physical and spiritual well-being in this world equal to salvation?
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