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Abstract

Bread, Wisdom, and Discipleship:

Body Imagery in Luke 24 and Didache 9

Niklas Rosenqvist

Uppsala University, 2022

The final chapter of Luke 24 exhibits a peculiar interest in the body of Jesus, which has

historically led to theologians interpreting the passage as mainly concerned with christological

matters. The phrase “body of Christ” can be understood in regard to the Eucharist meal, but

also as employed by Paul to speak of the community of believers. Could the focus on the

body in Luke 24, and its climactic recognition scene with Jesus breaking the bread, invoke

symbolism related to the corporate community? If so, it could serve as an elegant

narratological transition onto Acts. This paper presents a narrative–rhetorical analysis of Luke

24:1–53 and a semantic–rhetorical analysis of Did 9:3–4, investigating the use of the

symbolism and the ideas associated with the bread of the Eucharist as the body of Jesus. Both

analyses are concerned with the historically situated author–reader and utilizes Relevance

theory from the field of linguistics to help determine whether the suggested symbolism may

be at play in Luke 24. The study concludes that the bread of the Eucharist carries symbolism

that communicates how God’s Wisdom is shared among, and existing within, the community

of believers, and that this understanding underlies the entire narrative of Luke 24—adding an

ecclesiological layer to the passage.

Keywords: Luke, Didache, Wisdom, Bread, Symbolism, Teaching, Eucharist, Body of Christ,

Rhetoric, Narrative, Semantics, Relevance Theory, Christology, Ecclesiology
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1. Introduction

The concept of the body of Christ is a topic frequently discussed among the early church

fathers, and as a concept it touches on the core tenets of the Christian faith. The phrase is

ambiguous if no further context is given, as the theological debate has discussed this

phrase and its meaning in relation to two different issues. One is from an ecclesiological

perspective, concerning what is generally conceived as Pauline imagery of the church as

a body. The other is from a christological perspective, because of Jesus equating the

bread of the Eucharist with his own body—Jesus did not simply liken the bread to his

body, but said that it is (ἐστιν) his body (Luke 22:19). The latter has understandably

caused divisions within the church throughout its history as it has implications on how

one is to understand both the nature of Jesus and the sacrament, and the scholarly debate

has still not reached a consensus regarding how the former imagery functions and how

Paul applies it.1

I argue that there is a common understanding between the two uses, based in the

Jewish cultural religious understanding of Jesus’s time. Rarely are the two uses

approached jointly in a study, and by finding the common denominator, it will become

clear how the imagery can function as a holistic whole. The thesis of this paper is that the

bread of the Eucharist carries symbolism that communicates how God’s Wisdom is

shared among, and existing within, the community of believers, and that this

understanding underlies the entire narrative of Luke 24. The liturgy concerning the

breaking of the bread in Didache 9 will also be considered in the analysis, as it informs

the ideas associated with the bread of the Eucharist.

1.1 Research Questions and Purpose of the Study

With the interest in christological issues of early Christianity, the symbolism of the bread

in the Eucharist is most often evaluated in regard to its direct correlation with the flesh of

Jesus and discussed in reference to Jesus’s (and the bread’s) nature. Similarly, the Pauline

imagery of the body of Christ and its members seems so apparent to the modern reader

1 G. M. M. Pelser, “Once More the Body of Christ in Paul,” Neotestamentica 32, no. 2 (1998): 525.
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that one easily takes the metaphor’s function for granted. This latter use associates the2

body metaphor with aspects of subordination, incorporation, and representation. The3

scholarly community primarily traces the latter tradition to Paul himself and disconnects

it from the words of Jesus at the Last Supper, although he is portrayed as using the very

same terminology. Luke 24 is an interesting chapter in this aspect, as it uses explicit

vocabulary relating to both Jesus’s body and bread (in the context of a communal meal),

and narratively, it takes place after the Last Supper where Jesus first ascribes symbolic

meaning to the bread. This study aims, therefore, to investigate the following questions:

(A) Is it reasonable to instead of viewing it as two different metaphors using the same

vocabulary, to view it as one with each use case recalling the same primary symbolism

and referent for interpretation? This would entail a reconsideration of how the metaphor

“body of Christ” functions. With this in mind, (B) is it plausible that the scene with the

breaking of the bread in Luke 24, and the subsequent recognition of Jesus’s physical

body, would serve to communicate how the corporate body is recognized? Assuming

there are grounds to believe that a shared pre-understanding of this symbolism is present.

Finally, (C) how would this affect the interpretation of Luke 24 and the understanding of

3 This understanding is enough for evaluating if the Eucharist tradition exhibits these aspects as well,
as a proper discussion regarding this is out of scope for this study. However, for sake of transparency, my
view is that the terminology is based on a well-established cultural notion of how one’s progenitor, or
benefactor, would also be the one a person served and was in subordination to. The two roles of leader and
progenitor would be considered synonymous in practice (cf. Exod 20:12; Prov 23:22). The representation
aspect works two ways, Jesus represents the people as their head, and what each member does reflects the
rulership of the head (cf. Matt 25:40; 2 Cor 5:20). This is all reflected in the broad usage of the term
κεφαλή in the LXX (Geographical or spatial: Gen 8:5; 11:4; 28:11. Physical head: Gen 28:18; 40:16; 48:17.
A vehicle with authority or superiority as tenor: Gen 3:15; 49:26; Deut 28:44; 32:42; Judg 11:11. Relating
to someone’s shame and honor: Gen 40:19; Judg 8:28; Gk. Est 8:16; Ps 3:3. Humility: 1 Sam 4:12). Often,
what happens to one’s head is representative of the entire body. If the head is covered in ashes, then the
whole body is humbled. If the head is lifted up, or crowned, then that is glory and redemption for the whole
person (Job 19:9; Bar 5:2). Therefore, the concept of the corporate body of Christ cannot be considered as
“the only ecclesiological concept in Paul that does not have an Old Testament background,” as argued by
some scholars (Pelser, “Once More the Body of Christ in Paul,” 534). The concept is prevalent throughout
the LXX if one considers the whole head–body metaphorical doublet.

2 How one should understand the concept of the body in Pauline thought is a topic of continued
discussion. Richard Lemmer argues that the Pauline understanding of the body of Christ and its relation to
the head is based upon Jewish mysticism and the concept of a makranthropos vision—that the divine body
of Christ, as the head, was revealed to him on the road to Damascus as an elongation of the divine body
onto the earth, encompassing all believers (Richard Lemmer, “Ē Oikonomia Tou Mystēriou Tou
Apokekrymmenou En Tō Theō—Understanding ‘body of Christ’ in the Letter to the Ephesians,”
Neotestamentica 32, no. 2 [1998]: 477–78). Other more common views, as summarized by G. M. M. Pelser,
include the idea of the state as a body in stoicism, or a corporate entity (Pelser, “Once More the Body of
Christ in Paul,” 532). Along this line of thought, one could view it as a community with Jesus as its
hierarchical head, or as a community represented by Jesus (Pelser, 533). Others, much too simplistically,
argue that the unity of believers everywhere who worked together in unison simply impressed Paul (Daniel
Lamont, “The Church as the Body of Christ,” The Reformed Theological Review 4, no. 1 [1945]: 3).
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the passage’s rhetorical purposes? If the passage exhibits mainly ecclesiological4

concerns, rather than christological, then it could function as an elegant transition onto

the narrative of Acts.

Philip Day commented in 1969, that “the Eucharist lies at the heart of the Church's

mystery,” and any further development on its symbolism and origin will shed significant5

light on how the early community of Christ-believers constructed and perceived their

self-identity.

1.2 Theory and Method

The study employs a historical–critical perspective where the texts (as they have been

received) are approached as historically situated creative works and represents an effort

of communication between an author and the text’s original reader(s). One can approach

a text and what it meant to an audience at any time since its creation, what John Farrell

describes as impact, but as the subject of the study is the understanding of what6

symbolism the earliest generation of Christians would infer, the context will be that of the

historically situated original author–reader. Therefore, the interpretation thereof

prioritizes the text’s original historical context and is informed by the religio–cultural

understanding of contemporary Judaism.7

1.2.1 Theory

The author–reader centered interpretation is informed by Relevance theory from the field

of linguistics and its model of “how texts and contexts, authors and readers, collaborate in

the communication of meaning.” It emphasizes the importance of the context of8

communication for discerning the most relevant inferences that provide meaning to a

text. It moves beyond the strict langue and parole code of structuralism and presents a9

9 Green, 76.

8 Gene L. Green, “Relevance Theory and Theological Interpretation: Thoughts on
Metarepresentation,” Journal of Theological Interpretation 4, no. 1 (2010): 75–76.

7 I base the reconstruction of early Judaism on research and sources related to the Second Temple
period (587/586 BCE - 70 CE) rather than the later rabbinical writings.

6 John Farrell, The Varieties of Authorial Intention (Cham: Springer International Publishing, 2017),
56–57.

5 Philip Day, “Church and Body of Christ,” African Ecclesiastical Review 11, no. 4 (1969): 323.

4 I’m using the term “ecclesiological” as relating to the early community of believers and how they
constructed their self-identity.
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more pragmatic approach to understanding real conversations. Neither the author, nor the

reader, is alone the authority for producing meaning, but acts of communication presumes

that the author intentionally selects words and constructs sentences that would be relevant

for the reader to be able to interpret the text correctly. Farrell comments regarding this,

that “we do not always interpret them [the words] successfully or completely. The more

esoteric or remote in time, the more we need scholarship to help us establish the proper

context and background.” This is important to note, as the cultural understanding of10

rituals may change and transform over time. Thereby, we find reason to base our11

research in the symbolic worldview of early Judaism to best deduce what symbolism

Jesus employs, and to prioritize this context before that of the later patristic era when the

gospel had spread far outside the borders of Palestine and germinated within other

philosophical frameworks. However, it should be noted that geographic distance is not

considered the determining factor for changes in ritual practice and interpretation, but

social distance, which rapidly increased between Jews and Christians in the early first

centuries.12

The theoretical model, however, must be understood as taking genre into account

and not just direct communication. More subtle allusions may be employed creatively, as

in the tradition of Hebrew meditation literature. Antique Hebrew literature, as well as13

Greek, frequently employed rhetorical devices such as adianoeta and paronomasia, or14

intertextual motifs, to elegantly interweave subtext. One way ancient authors provided

information for the reader to identify the referent of elements in the text was through

metalepsis—the act of citing a fragment of another text, in order to bring the whole into

the current cognitive context. Another more subtle way for ancient authors to allude to15

ideas and theological concepts was by including literary motifs. By repeating a theme or

idea, for example how the first humans saw and took the fruit in Gen 3:6, the author

15 Richard B. Hays, Reading Backwards: Figural Christology and the Fourfold Gospel Witness
(Waco, TX: Baylor University Press, 2014), 42.

14 E.g. Homer, The Odyssey 9.360–412.

13 Bill T. Arnold, “Wordplay and Narrative Techniques in Daniel 5 and 6,” Journal of Biblical
Literature 112, no. 3 (1993): 479–85; Ron Zvi, “Wordplay in Genesis 2:25-3:1,” Jewish Bible Quarterly 42,
no. 1 (2014): 3–7.

12 Lawrence A. Hoffman, Beyond the Text: A Holistic Approach to Liturgy, Jewish Literature and
Culture (Bloomington, IN: Indiana University Press, 1989), 55–57.

11 Lawrence A. Hoffman, “Reconstructing Ritual as Identity and Culture,” in The Making of Jewish
and Christian Worship, ed. Paul F. Bradshaw and Lawrence A. Hoffman, vol. 1, Two Liturgical Traditions
(Notre Dame, IN: University of Notre Dame Press, 1991), 36.

10 Farrell, The Varieties of Authorial Intention, 100.

6



Niklas Rosenqvist

expects the reader to identify this occurrence’s similarity to previous ones and draw

conclusions with the whole context in mind (cf. Gen 6:2, 30:9, 34:2, 38:2; Judg 12:3; 2

Sam 11:2–4; 1 Chr 21:23–24). Alison Schofield defines a motif generally as “a recurring

thematic element, (word, phrase, image, metaphor, action, situation), appearing in the

course of one or more texts.” The term will be utilized in the same manner in this paper.16

Andrew Streett notes the following as to how the unique character of the Hebrew

scriptural tradition relates to Relevance theory, “If NT authors intended this repeated

exposure to happen, they may have included some subtler allusions that were more likely

only to be understood upon subsequent readings.” Therefore, one must be open to the17

possibility of the material being used for teachings or meditation, in order to properly

determine the relevance of possible referents. Analyzing the gospels, Richard Hays

concludes that they are almost as “annotated study Bible[s],” that teaches the reader the18

keys to interpreting the texts. Therefore, one should try to approach the text on its own

terms, situated in its historical context, to get a proper grasp of its dynamics. What is

interesting regarding modern Relevance theory is that the process of identifying the most

relevant referents is very much like the exegesis of the early church.

The early community of Christ-believers recognized that the Scriptures were to be

interpreted with Jesus as a hermeneutical key and primary referent. The New Testament

gospels attests to this: “And beginning from Moses and all the prophets, he interpreted to

them in all the Scriptures the things concerning himself” (Luke 24:27). Their19

hermeneutic was that of a figural symbolism that provides a hermeneutical lens through

which one is to interpret the meaning of the Scriptures. It is “necessarily retrospective

rather than prospective … a form of intertextual interpretation that focuses on an

intertextuality of reception rather than of production” (emphasis original). This type of20

reading assumes a subtext (ὑπόνοια)—that the text is pointing to a spiritual reality

beyond the literal sense. Some of the terms that were used to describe this textual

20 Hays, 2.
19 Hays, 36, 85.
18 Hays, Reading Backwards, 36.

17 Andrew D. Streett, “New Approaches to the Use of the Old Testament in the New Testament,”
Southwestern Journal of Theology 64, no. 1 (2021): 17.

16 Alison Schofield, “The Wilderness Motif in the Dead Sea Scrolls,” in Israel in the Wilderness:
Interpretations of the Biblical Narratives in Jewish and Christian Traditions, ed. Kenneth Pomykala, vol.
10, Themes in Biblical Narrative (Boston, MA: Brill, 2008), 38.

7



Niklas Rosenqvist

phenomenon are type (τύπος), icon (εἰκών or lat. figura), and enigma (αἴνιγμα). Lynn21 22

Cohick and Frances Young concurs on the character of the church’s early exegesis and

emphasizes how “the fundamental question for understanding meaning was discerning

the reference.” Modern Relevance theory locates meaning in the interplay between23

author and reader, and symbolism should be deduced from what is the likeliest primary

referents.

As the study will handle metaphorical use in the narrative, it is worth introducing

how in rhetoric one often uses the terms vehicle and tenor to speak of the signifier and the

signified of a metaphor—the referrer and the referent. This vocabulary will be used24

where appropriate. Precisely determining how a metaphor functions in language has been

a topic of discussion since the ancient Greek philosophers, so this topic is discussed at25

somewhat length in section 3.3.

1.2.2 Method

The study analyzes two text passages which are of different literary genres, and they must

therefore be approached with an appropriate method for each. The analysis will employ a

narrative–rhetorical method for the exegesis of Luke 24 and a semantic–rhetorical

method for Didache 9.

1.2.2.1 Luke 24

The gospels are broadly defined as narratives, and the defining character of narratives is

in their interest in causality and consequence, the logical progression of events or

arguments providing a chain from a state or premise, to a destination or reasonable

resolution. A narratological study would generally study the text according to the art of

storytelling—juxtaposing antagonists with the protagonists, and analyzing the movements

25 John T. Kirby, “Aristotle on Metaphor,” The American Journal of Philology 118, no. 4 (1997):
517–54.

24 Richard Lemmer, “Rhetoric and Metaphor, and the Metaphysical in the Letter to the Ephesians,”
in Rhetorical Criticism and the Bible: Essays from the 1998 Florence Conference, ed. Stanley E. Porter and
Dennis Stamps, vol. 195, Journal for the Study of the New Testament 0143–5108 (Sheffield: Sheffield
Academic Press, 2002), 464.

23 Lynn H. Cohick, “Melito of Sardis’s Peri Pascha and Its Intertextuality,” in Intertextuality in the
Second Century, ed. D. Jeffrey Bingham and Clayton N. Jefford (Boston, MA: Brill, 2016), 132; Young,
Biblical Exegesis and the Formation of Christian Culture, 120.

22 Young, 178.

21 Frances M. Young, Biblical Exegesis and the Formation of Christian Culture (Cambridge ; New
York: Cambridge University Press, 1997), 192.
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of the text. It is a method that approaches the text as a whole, and is less interested in the

individual pieces and sources used to compose it, recognizing that the gospels are not

mere anthologies of Jesus-material. The method is often well suited to form an

understanding of the text as a whole and how the community understood themselves as

part of that story. In purely literary studies, it can be used to approach the text as a world

in itself—a self-contained unit where the moral and meaning is conveyed through the

text’s own movements. However, the gospels are designed to communicate and convince

the reader of its claims (Luke 1:3–4, John 20:31), so the text as a whole, in its original

context, is also rhetorical in nature. Causality equates to the reason why—why something

happened—and forms the backbone of arguments. In this sense, one can speak of

someone in the media “controlling the narrative”. Accordingly, Richard Lemmer argues

that all communication is rhetorical and that all texts should be approached as26

rhetorical. The author seeks to communicate something through the use of literary27

devices and the organization of the material, and in order to do it as effectively as

possible they utilize rhetorical aids to accomplish the project at hand. Therefore, without

the rhetorical perspective one cannot discern how the author makes use of the narrative,28

and these concerns can only be deduced from a text’s historical context. Sometimes it is

also necessary to compare a text with parallels from the other gospels in order to deduce

the rhetorical motivations behind alterations in the material.

In this above sense, the exegesis consider the narratives from a historically situated,

rhetorical perspective. Purely historical–critical methods often fail to take the larger

context into consideration, and have often been aimed at identifying a pericope’s original

Sitz im Leben. Now, if a pericope is originally a creedal or liturgical material, this will of

course enrich the larger context by informing the motivation behind its inclusion, but it

needs to inform the whole and vice versa. The final chapter of Luke compiles three

separate post-resurrection narratives, all probably originally separate traditions, but here

they are structured in a three-fold repetition with a common rhetorical concern. They29

can be interpreted on their own, but one is likely to miss their central concerns, or their

29 Craig T. McMahan, “More than Meets the ‘I’: Recognition Scenes in The Odyssey and Luke 24,”
Perspectives in Religious Studies 35, no. 1 (2008): 107.

28 James L. Resseguie, Narrative Criticism of the New Testament: An Introduction (Grand Rapids,
MI: Baker Academic, 2005), 79–86.

27 Lemmer, “Rhetoric and Metaphor, and the Metaphysical,” 461.
26 Lemmer, “Understanding ‘Body of Christ,’” 468.
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function in the larger narrative and argument of the author, if they are not treated as a

unit. Therefore, the structure of the text is of great importance, as structure rests at the

compositional layer of a text and reveals rhetorical concerns by, for example, grouping

thematic content together, repeating core motifs, or establishing contrasts between

characters or concepts.30

The exegesis of Luke 24 will thus be informed by a historical–critical investigation

into the imagery associated with the bread and the body of Christ, in discussion with

modern scholarship, and the method employed can be considered a historical–critical

narrative–rhetorical method.

1.2.2.2 Didache 9

Didache as a whole is perhaps best approached as the literary genre rule, as it is closer to

the rule literature of Qumran than the later church order literature. Narrative analysis31

does not apply to Didache 9, as it is not a story. The passage concerned with the breaking

of the bread is a part of instructive material regarding how one is to pray at each step of

the Eucharist’s celebration. Rhetorical aspects are, however, still as relevant, as the text is

instructive and concerned with establishing correct practice and theology. Similarly, the

historical–critical aspect still applies, as the study is interested in this text for how it

informs early Eucharist tradition.

The passage speaking specifically of the bread is just two verses: Did 9:3–4. For a

short passage like this, a semantic analysis is much more appropriate. Semantics can be

considered as the structure of language, the logical flow of words and their relation to the

cotext. This entails a closer examination into the dynamics of the verses and how

propositions relate to each other. Thus, the method employed for the analysis of Didache

9 is a historical–critical semantic–rhetorical approach.

31 Taras Khomych, “‘Another Gospel’: Exploring Early Christian Diversity with Paul and the
Didache,” in The Didache: A Missing Piece of the Puzzle in Early Christianity, ed. Jonathan A. Draper and
Clayton N. Jefford, vol. 14, Early Christianity and Its Literature (Atlanta, GA: Society of Biblical
Literature, 2015), 459–60.

30 See the following for an example of how structure may inform the reader of authorial concerns:
Daniel Patte, Structural Exegesis for New Testament Critics (Valley Forge, PA: Trinity Press International,
1996), 15–16.
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1.3 Primary Sources

The study will primarily focus on Luke 24 and Didache 9, but other parts of the Lukan

corpus will also be considered for comparative analysis, and the discussions will be done

with awareness of Luke 22 (the Last Supper) as a narrative precursor that establishes

important symbolic motifs for the reader. This section introduces the material and the

reasons for the study’s delimitation of it.

Due to the limited scope of this paper, I have decided to forgo presenting a deeper

investigation into the issues of how the body of Christ in Pauline thought should be

understood in detail. I have also excluded a discussion on whether the Greek symposium

or a tradition from within Judaism should be considered as the primary model that the

Eucharist builds upon (or if it has influences from both cultural milieus). Some brief

discussions are handled in the footnotes.

1.3.1 Luke 24

The stated purpose of the text is to present an orderly account of the stories regarding

Jesus, so that Theophilus may be certain of what he has learned (Luke 1:4). The author is

believed to be a well-educated member of the upper class, with schooling in both Greek

rhetoric and Jewish interpretive traditions. Traditionally, the authorship has been

associated with Luke, the physician (Col 4:14), and regardless of who the author may32

actually have been, we will refer to the implicit author as “Luke”. As previously noted,

the author of Luke puts a special emphasis on the body of Jesus after the resurrection in

Luke 24, explicitly using the word σῶμα (body) and references to it multiple times. Eric33

Franklin calls the resurrection scenes “materialistic” in reference to the fascination with

33 Paul B. Decock, “The Breaking of Bread in Luke 24,” Neotestamentica 36, no. 1–2 (2002): 43.

32 The author of Luke–Acts is clearly well-informed of Pauline traditions (Acts 7:58–28:31).
Although claiming to have been a co-traveler of Paul, the exact nature of the relationship of the author to
Paul has been discussed at length. Past scholarship arguably overemphasized the differences between
Pauline and Lukan thought, and previously, scholars have considered them incompatible due to their
perceived attitudes towards the Mosaic law. This is a clear overstatement, as Grindheim concludes in a
study from 2014, “the role of the law in Luke’s theology is different from its role in Paul’s writings, but the
differences are not incompatible, and there are significant points of overlap. This conclusion correlates with
a view of the author as a companion, but not necessarily a disciple, of Paul” (Sigurd Grindheim, “Luke,
Paul, and the Law,” Novum Testamentum 56, no. 4 [2014]: 357). Their views on the law is also not the only
element to be considered, so the severity and presumed implications of this conflict is therefore considered
as artificial.
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Jesus’s body. Compare this to the resurrection narrative of Matt 28 that makes no34

mention of his body at all. The exegesis will therefore focus on the ending of Luke to

determine how the author makes use of the phrase and its allusions.

Chapter 23 ends with the women preparing the herbs for the anointing of Jesus’s

body, who are also the subjects of the beginning of chapter 24. Should not, then, the

pericope be considered as starting already in chapter 23? I argue that this previous

episode belongs to the section of Luke 23:44–56, which is detailing three groups of

characters acting justly in contrast to the same chapter’s previous scoffers condemning

Jesus. Therefore, the episode of the women there is serving a different narrative function

than the one in chapter 24. The summary statement in Luke 23:56b and the dawning of

the new day in Luke 24:1 marks this transition. Contrary to Luke, Matthew can be seen

connecting the events of the Day of Preparation with the resurrection by maintaining a

contrast between the antagonists’ unrighteousness and the protagonists’ righteousness, 35

an aspect that is not present in Luke’s rendition. The latter author has chosen to

completely ignore the antagonists in his resurrection narrative, and is rather building the

structure on the repetition of the recognition scenes. François Bovon is of the opinion36

that the previous episode with the women belongs with the present one in chapter 24, but

he does not take the section’s rhetorical function into account and misses the later

recognition scenes’ relationship to the former as a three-fold unit.37

1.3.2 Didache 9

In addition, the analysis will consider the imagery used in the Didache, specifically Did

9:3–4, which contains instructions regarding the bread of the Eucharist. The gospel

narratives do not expand on the ideas associated with the bread of the Eucharist, but

Didache 9 does. The Didache contains what is likely the earliest recorded material

describing the liturgical practice of the Eucharist, from a community still steeped in the38

38 Khomych, “‘Another Gospel’: Exploring Early Christian Diversity with Paul and the Didache,”
473.

37 François Bovon, Luke 3: A Commentary on 19:28-24:53, ed. Helmut Koester, trans. James
Crouch, Hermeneia: A Critical and Historical Commentary on the Bible (Minneapolis, MN: 1517 Media ;
Fortress Press, 2012), 345.

36 McMahan, “More than Meets the ‘I,’” 107.

35 Niklas Rosenqvist, “Jesus as the True Teaching of God and the Disciples as the New Religious
Leadership in Matt 27:62–28:20” (B. Th. diss., Uppsala, Johannelunds Teologiska Högskola, 2021).

34 Eric Franklin, “Luke,” in The Oxford Bible Commentary, ed. John Barton and John Muddiman
(Oxford ; New York: Oxford University Press, 2001), 923.
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Christian Jewish context. Therefore, the text will help inform the earliest symbolism39

associated with its institution. As the scholarly consensus is that Pauline theology did not

influence the Didache (in contrast to Luke), it serves as a well-suited discussion partner40

for finding a shared origin between the metaphors of Jesus’s body as the bread in the

Eucharist tradition and the body as the community of believers, since the two schools of

thought would have no direct influence upon each other. This is evident in the different

focus of the Eucharist and how certain statements may in fact be contradicting other41

parts of Paul’s theology.42

1.3.3 Note on Translations

Scriptural passages cited from Hebrew sources are taken from the English Standard

Version (ESV) and the New Testament sources are translated by myself. I defer the

translation of cited passages from the Septuagint (LXX) to the New English Translation

of the Septuagint (NETS) as the study does not analyze the passages themselves but only

cite them in order to highlight aspects noted by previous scholarship. The appendices

include my complete translations of all cited New Testament passages (including the

Didache) and their corresponding Greek source texts.

1.4 Previous Research

Many have previously offered their interpretations of Luke 24, but to my knowledge,

none have approached it with the idea that its focus on the body of Jesus may allude to

imagery associated with the bread of the Eucharist, and how this may symbolize the

larger community of believers. Much of the analysis is in conversation with François

Bovon’s commentaries on Luke. He notes how the story of the women at the tomb is43

43 François Bovon, Luke 1: A Commentary on the Gospel of Luke 1:1-9:50, ed. Helmut Koester,
trans. Christine M. Thomas, Hermeneia: A Critical and Historical Commentary on the Bible (Minneapolis,
MN: 1517 Media ; Fortress Press, 2002); François Bovon, Luke 2: A Commentary on the Gospel of Luke
9:51-19:27, ed. Helmut Koester, trans. Donald S Deer, Hermeneia: A Critical and Historical Commentary
on the Bible (Minneapolis, MN: 1517 Media ; Fortress Press, 2013); Bovon, Luke 3.

42 Zangenberg, “Reconstructing the Social and Religious Milieu of the Didache,” 67.

41 Khomych, “‘Another Gospel’: Exploring Early Christian Diversity with Paul and the Didache,”
474.

40 See footnote 32.

39 Jürgen K. Zangenberg, “Reconstructing the Social and Religious Milieu of the Didache:
Observations and Possible Results,” in Matthew, James, and Didache: Three Related Documents in Their
Jewish and Christian Settings, ed. Sandt van de Sandt and Jürgen K. Zangenberg, Symposium Series
(Boston, MA: Brill, 2008), 63.
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stripped down from many of its narrative elements and is not concerned with how the

tomb was opened or the women’s reaction to it. However, regarding the breaking of the44

bread in Luke 24:30 he concludes, without further discussion, that it simply

communicates the importance of the Eucharist for the community of believers. Other45

scholars have offered differing perspectives, such as Michaelis Dippenaar who views it as

part of a series of meals, and considers it as a narrative motif that is meant to

communicate Jesus’s continuing presence in all the disciples’ communal meals. John46

Carroll suggests that the recognition event in the same scene is because the actions of

Jesus at the breaking of the bread simply were characteristic of him. Craig McMahan47

has previously noted the thrice repeated resurrection appearances and examined them

from a rhetorical perspective, highlighting how they’re influenced by a genre of Greek

literature concerned with revealing a protagonist's identity. He argues, therefore, that they

are meant to be viewed as a unit, with each revealing more convincing evidence of

Jesus’s resurrection. Similarly, Joseph Plevnik approaches the passage christologically48

and concludes that Luke is mostly concerned with establishing the surety of the apostolic

witness.49

Johannes Betz has done extensive research into the Jewish background of the

Eucharist and its motifs based on the liturgy found within the Didache, and this work50

will be referred to frequently. The composition of the Eucharist tradition within the

Didache has been discussed at length, as it may describe two separate meals, one agape,

or “love feast”, and one Eucharist proper, with one preceding the other. More recent

scholarship on the issue suggests, however, that the text either comes from a time when

the two meals were not yet separated, or that the text describes the same meal, but from51

51 Jonathan A. Draper, “The Didache in Modern Research: An Overview,” in The Didache in
Modern Research, ed. Jonathan A. Draper, Arbeiten zur Geschichte des antiken Judentums und des
Urchristentums 37 (Leiden; New York: E.J. Brill, 1996), 31.

50 Johannes Betz, “The Eucharist in the Didache,” in The Didache in Modern Research, ed. Jonathan
A. Draper, Arbeiten zur Geschichte des antiken Judentums und des Urchristentums 37 (Leiden; New York:
E.J. Brill, 1996), 244–75.

49 Joseph Plevnik, “The Eyewitnesses of the Risen Jesus in Luke 24,” The Catholic Biblical
Quarterly 49, no. 1 (1987): 103.

48 McMahan, “More than Meets the ‘I,’” 107.

47 John T. Carroll, Luke: A Commentary, The New Testament Library (Louisville, Kentucky:
Westminster John Knox Press, 2012), 487.

46 Michaelis C. Dippenaar, “Table Fellowship and Lukan Christology II: Jesus as Guest, Host and
Servant of His Followers,” Taiwan Journal of Theology 36 (2013): 29–30.

45 Bovon, 375.
44 Bovon, Luke 3, 348.
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two different points in time. Also, expecting that the meal must be introduced by the52

institutory words, as later liturgy dictates, is an unfortunate anachronism, as noted by53

Anders Ekenberg. He concludes that all necessary elements of the meal in its early stage

of development are present in Didache 9–10.54

Betz demonstrates that the main antecedent for the elements of the Eucharist meal

is from the Wisdom tradition of the Second Temple period, “in the late period of the Old

Testament revelation was categorized as Wisdom and viewed as a meal.” In Prov 9:5–655

Wisdom says, “Come, eat of my bread and drink of the wine I have mixed. Leave your

simple ways, and live, and walk in the way of insight.” Sirach 15:3 portrays Wisdom as

feeding the one that fears YHWH with “bread of understanding and water of wisdom”

and later in Sir 24:21 Wisdom speaks in first person, saying that “those who eat me will

hunger for more, and those who drink me will thirst for more.” The food offered by

Wisdom is thereby portrayed as Wisdom herself. The motif of Wisdom giving of herself

to eat and drink are ideas that closely parallels the narrative of the Last Supper, which

strongly suggests that this is the main motif the ritual alludes to.56

Much of the discussion concerning the history of ideas related to the motif of divine

bread in the theological traditions of early Judaism builds on the research by Alena

Nye-Knutson. Certain linguistic ambiguities in the phrasing of Exod 16:15–16 allows57

for creative interpretation regarding how the manna appeared in the desert, and the

LXX’s rendition allows for equating YHWH’s instructions directly with the manna.58

Another manuscript tradition attributes Moses with giving the manna, which she

demonstrates to be the topic of Jesus’s rebuttal in John 6:32. Importantly for this study,59

59 Nye-Knutson, 222.
58 Nye-Knutson, 222.

57 Alena Nye-Knutson, “Hidden Bread and Revealed Word: Manna Traditions in Targums Neophyti
1 and Ps-Jonathan,” in Israel in the Wilderness: Interpretations of the Biblical Narratives in Jewish and
Christian Traditions, ed. Kenneth Pomykala, vol. 10, 30 vols., Themes in Biblical Narrative (Boston, MA:
Brill, 2008), 201–25.

56 Betz, 257.
55 Betz, “The Eucharist in the Didache,” 256.

54 Anders Ekenberg, “The Eucharist in the Early Church Orders,” in The Eucharist – Its Origins and
Contexts: Patristic Traditions, Iconography, ed. David Hellholm and Dieter Sänger, vol. 2,
Wissenschaftliche Untersuchungen zum Neuen Testament 376 (Tübingen: Mohr Siebeck, 2017), 962–63.

53 James T. O’Connor, The Hidden Manna: A Theology of the Eucharist, 2nd ed. (San Francisco,
CA: Ignatius Press, 2005), 8.

52 Betz, “The Eucharist in the Didache,” 251.
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she demonstrates how the manna “came to be interpreted as a mediator of divine

revelation” and was directly related to the instructions of YHWH.60 61

1.5 Ethical Considerations

As this is a study on the dynamics of two ancient texts, there is little risk of entering into

territory that may cause other people trouble or discomfort (for the intended academic

audience of this paper). The study is looking at archival material that has no direct

connection to any contemporary person or group. I have done my best to use inclusive

language wherever appropriate and present the pre-understanding influencing my

perspective under sections 1.2 and 1.4. By discussing the implications of the proposed

interpretation resulting from the exegesis, I hope to highlight the complex dynamics of

the text and avoid that inaccurate misrepresentations of the text, the author, and the early

Christian community are constructed from invalid conclusions.

1.6 Disposition

The analysis looks at two different chapters from two different texts. First, the study

begins with an analysis of Luke 24 and the movements of its narrative, followed by a

preliminary discussion based on the noted observations. Then, the analysis proceeds with

investigating the dynamics of Didache 9, followed by preliminary discussions, just as

before. The analysis of Didache 9 is done in order to investigate the ideas associated with

the bread of the Eucharist at an early stage of its development, which will inform how

one is to understand the imagery in Luke 24. The analyses demonstrate a reasonable

shared origin for both aspects associated with the body of Jesus (research question A).

Following the analysis of the text, the discussion proper seeks to establish whether

the identified background could reasonably inform Luke 24 in light of the expected

shared pre-understanding of the author and reader, as required by Relevance theory

(research question B). This section examines whether there is evidence of the observed

symbolism exhibited elsewhere in the Lukan corpus, as well as presenting an excursus

61 Hosea 10:12 speaks of how YHWH may “rain righteousness upon you,” which may allude to how
the manna was understood as the instructions of YHWH.

60 Nye-Knutson, 202.
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regarding the motif of divine bread in the Scriptures. The section ends with a discussion

regarding the implications of the conclusions drawn (research question C).

Lastly, the concluding chapter summarizes the research done and how it has

answered the initial research questions. The appendices include translations of the texts

cited from Greek sources, and this is followed by the complete bibliography.
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2. Analysis of the Text Passages

The exegesis will first analyze the narrative of Luke 24 and discuss some select

observations. Then the same for Didache 9, although by performing a semantic analysis

of the text. This section of the paper seeks to understand the dynamics of the two texts,

their rhetorical concerns, and highlight the themes related to the Wisdom tradition, which

will demonstrate how it informs the understanding of the bread–body imagery. The

primary concern in the analysis of Luke 24 is what should be considered the narrative’s

main emphasis, in order to understand the function of the breaking of bread in the

narrative in relation to its larger context and the passage’s focus on the body of Jesus. For

Didache 9, the analysis focuses on the ideas associated with the bread within its Eucharist

tradition. Discussions regarding translations are grounded in the work on the Greek text

that preceded the analysis, the result of which is included in the appendices.

2.1 The Resurrection Appearances in Luke 24:1–53

The passage narrates three different resurrection appearances. Interestingly, all three

appearances are occurring on the same day in the narrative (perhaps in order to convey

how everything related to this narrative should be considered as the characteristics of a

new age). The first appearance appears to be a separate tradition, and parallels with slight

change of emphasis can be found in all the New Testament gospels (Matt 28:1–10; Mark

16:1–8; John 20:1–10). The second and third appearances occur in a continuous narrative

where Jesus first appears to two disciples, who then return to Jerusalem where Jesus

appears to all the gathered disciples at once (Luke 24:13–53). The second appearance is

not retold elsewhere, except for in the longer ending of Mark where it lacks detail (Mark

16:12–13) and is not directly linked to the third appearance (cf. Mark 16:14). The third,

however, is retold (with substantial alterations) in John 20:19–29. It is likely, therefore,

that Luke intentionally connects the report of the two disciples who were on the way to

Emmaus with the third appearance in order to create a literary repetition that follows the

same structure as the prior one with the women. An outline of the narrative and its

movements can be constructed as follows:
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● First cycle

○ Movement 1 (24:1–7): Early dawn, the women arrive at the tomb.

■ They do not find the body, and two divine messengers appear

before them.

■ The messengers tell them to remember the words of Jesus,

explaining that the Son of Man must rise from the dead.

○ Movement 2 (24:8–11): The women report to the disciples in Jerusalem.

■ The disciples do not believe their testimony.

○ Movement 3 (24:12): Peter goes out to the tomb and then returns home.

● Second cycle

○ Movement 1 (24:13–35): Two disciples are on their way to Emmaus.

■ Talking about the recent events, Jesus joins them on the way.

■ Jesus explains why the Messiah had to suffer in order to enter his

glory.

■ They recognize Jesus in the breaking of the bread.

○ Movement 2 (24:36–49): The two disciples report to the disciples in

Jerusalem.

■ Jesus appears before them all, presenting himself to them.

■ Still in disbelief, Jesus displays his resurrected state to them.

■ Lastly, he explains to them all how the Messiah had to suffer and

rise from the dead according to the Scriptures.

○ Movement 3 (24:50–53): The disciples go out to Bethany and then return

to Jerusalem.

■ Jesus blesses them and commissions them to be witnesses of his

message.

A movement can be understood as a particular part of the progression of a narrative. I use

this term here because a movement can persist across scenes, like with the story of the

two disciples who are both walking towards Emmaus but also later share a meal with

Jesus within the same movement (see 24:13–35). Next, the analysis will highlight

observations from each cycle and then present a discussion regarding the findings, in

conversation with prior scholarship.
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2.1.1 Cycle 1 – The Women at the Tomb (Luke 24:1–12)

The women travel to the tomb of Jesus as they have prepared spices with which to anoint

his body. Their concern is, therefore, to take care of and embalm the body, in order for

Jesus to have a proper burial. They know where to find it, as they saw where it was laid in

Luke 23:55. When they arrive, they notice the rolled away stone, and they did not find

what they were looking for inside: “having entered, they did not find the body of the Lord

Jesus” (Luke 24:3). Hence, the main concern of the passage is clearly the body of their

lord. Bovon notes how Luke, as opposed to Mark, displays no interest in either the fear of

the women or how they would be able to open up the tomb.62

As they are perplexed regarding the matter, two men in shining clothing appear

before them. They ask the women, “Why do you seek the living among the dead?” (Luke

24:5). The words used here are the singular τὸν ζῶντα (the living) and the plural τῶν

νεκρῶν (the dead). This is a rhetorical question, as the messengers themselves provide the

answer, “He is not here, but was raised.” (Luke 24:6). The antecedent of the subject “he”

(lit. ἔστιν) is “the living”, which is likely used as an epithet. The logical reversal of the63

question into a statement is, therefore, that the living one will be found among the living.

The messengers exhort the women to remember what Jesus had told them while in

Galilee, and this is the turning point of this narrative, because that is when they remember

Jesus’s words and go to tell the other disciples. However, the disciples do not believe

their words, as it seems like folly to them. Peter, on the other hand, goes to investigate64

for himself, and entering the tomb, he sees only the linen cloth, but not the body of Jesus.

64 I will defer the discussion on the cultural background for the motif of the women as messengers of
a false teaching to Amy Richter, who analyzes it at length in her Ph.D. dissertation, suggesting that the
gospels show a reversal and redemption of this motif: Amy Elizabeth Richter, “The Enochic Watchers’
Template and the Gospel of Matthew” (Ph. D. diss., Milwaukee, WI, Marquette University, 2010). In brief,
early Judaism had a well established tradition of considering the elected people of God as the ones
following the teaching of God through the Torah, while the unrighteous lived according to a false teaching,
counter to the ways of YHWH. This teaching is often referred to as folly in contrast to the true wisdom
revealed by YHWH. The women were sometimes portrayed as intermediators of this false teaching, a motif
which likely has its roots in the enochic tradition: 1 En 16:3, “[the rejected mysteries] you have broadcast to
the women in the hardness of your hearts and by those mysteries the women and men multiply evil deeds
upon the earth” (E. Isaac, “1 (Ethiopic Apocalypse of) Enoch: A New Translation and Introduction,” in The
Old Testament Pseudepigrapha: Apocalyptic Literature and Testaments, ed. James H Charlesworth,
Seventh Hendrickson Edition Printing — November 2020, vol. 1 [Peabody, MA: Hendrickson, 2020], 22).

63 Bovon, 350.
62 Bovon, Luke 3, 348.
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To summarize the important observations from the current episode, the women

come looking for Jesus’s body, but they do not find it, and they are told that their living

lord will not be found among the dead, because he has been raised. When encouraged by

the heavenly messengers to remember the words of Jesus, they remember and understand.

They go and tell the disciples who disbelieve, except for Peter who goes to see for

himself and does not find Jesus’s body.

2.1.2 Cycle 2 – The Disciples on the Road to Emmaus and Jesus’s

Commissioning of the Disciples (Luke 24:13–53)

Although this narrative likely stems from a separate source, here it is linked by specifying

that the following events occur on the very same day (ἐν αὐτῇ τῇ ἡμέρᾳ, Luke 24:13).

While they are talking about the recent events, Jesus approaches and accompanies them,

but “their eyes were kept from recognizing him” (Luke 24:16). Curiously, Jesus does not

let on who he is but allows the disciples to explain what has happened to the man who the

two acknowledge to be “a prophet, mighty in works and words, before God and all the

people” (Luke 24:19), and they had hoped that Jesus would be the Messiah (Luke 24:21).

So far they have told Jesus what everyone in Jerusalem would assumedly be aware of, but

next they tell of the events of the same morning, and how the women had come looking

for Jesus’s body. Some of the disciples who were present had gone to see for themselves,

and they found the state of the tomb to be according to the testimony of the women, but

“they did not see him” (Luke 24:24).

Jesus, rebuking the disciples for being slow of heart to believe the prophets, include

his own words in this tradition, as the narrative has already acknowledged him to be a

prophet (Luke 24:25), and he explains that it was necessary for the Christ to suffer all that

they have told him (οὐχὶ ταῦτα ἔδει παθεῖν τὸν χριστὸν) before entering his glory (Luke

24:26). Then he proceeds to interpret the Scriptures and explain how they speak of him.

When they arrive at Emmaus, Jesus feigns intending to continue his journey,

requiring the disciples to urge him to stay with them for the night (Luke 24:29). Jesus

then takes the role of the host as he takes a place at the table with them (an inversion
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often noted by the church fathers), taking the bread, blessing it, breaking it, and65

distributing it to all present. Subsequently, the eyes of the disciples are opened

(third-person passive, διηνοίχθησαν) and they recognize him, just before he vanishes

from their sight (Luke 24:31).

Right away, they leave and return to Jerusalem, confirming the testimony of the

women, but also of Peter, here called Simon (Luke 24:34). Reporting the events, they66

note that they recognized Jesus when he broke the bread (Luke 24:35). The act of

recognition is thereby directly linked to the bread. As they report, Jesus appears to them

all at once (Luke 24:36). Interestingly, the text never mentions if the disciples believed

these two witnesses over the women, as Jesus’s appearance interrupts the delivery of their

message. The disciples disbelieve what they see, so Jesus begins to display that it really is

him. Deborah Prince suggests that other Greek literature where various apparitions

appear to the living influences this appearance, for the purpose to “disorient the reader in

order to reconfigure the traditions known to the author and reader…” Jesus is portrayed67

as neither a phantom nor a revenant, but is displayed as having a nature that is both

human and divine. This is the clearest part of the passage with christological implications.

However, the narrative has not yet shown any indication of the disciples believing what

they see.

The movement finalizes with Jesus recounting how he had already told them that

what happened to him would be necessary for the Scriptures to be fulfilled. Not until now

do the disciples receive revelation and arrive at understanding, as Jesus “opened their

minds to understand the Scriptures” (Luke 24:45). Then he commissions the disciples as68

68 Matthew Bates suggests that the subject and object should be reversed from how the sentence is
usually translated, that instead of their minds being opened to understand the Scriptures, Scripture was
opened for them to understand its mind/sense. See Matthew W. Bates, “Closed-Minded Hermeneutics? A
Proposed Alternative  Translation for Luke 24:45,” Journal of Biblical Literature 129, no. 3 (2010): 539.
Although this is an attractive proposition, responses to his hypothesis have demonstrated this to be unlikely.
See Joshua L. Mann, “What Is Opened in Luke 24:45, the Mind or the Scriptures?,” Journal of Biblical
Literature 135, no. 4 (2016): 803–6.

67 Deborah Thompson Prince, “The ‘Ghost’ of Jesus: Luke 24 in Light of Ancient Narratives of
Post-Mortem Apparitions,” Journal for the Study of the New Testament 29, no. 3 (2007): 297.

66 This is the first time the text mentions that Jesus also appeared to Peter, and this may indicate that
Luke has taken this narrative from a separate tradition. Alternatively, the author may wish to emphasize
Peter’s apostolic role over the women, or his willingness to find out the truth, or simply acknowledge that
Jesus also had appeared to more people.

65 Bonaventure, St. Bonaventure’s Commentary on the Gospel of Luke, ed. Robert J. Karris, vol. 8,
Works of St. Bonaventure (St. Bonaventure, NY: Franciscan Institute Publications, 2001), 2221–23;
Carroll, Luke, 486.
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witnesses of these things, and the promise of the arrival of power from on high is a

foreshadowing that directly links the end of Luke to the beginning of Acts (cf. Acts 2).

Afterwards, Jesus leads them out to Bethany where he blesses them and departs into

heaven. Having worshiped him, the disciples return to Jerusalem and continue to praise

God in the temple.

To summarize, the two disciples fail to see Jesus, but this time it is not because his

body is missing as, ironically, they are looking right at him. One could say that they don’t

recognize his body. The passage’s emphasis lies on understanding the Scriptures and how

they speak of Jesus, and their revelation is linked to the breaking of the bread. The last

appearance is likely intended to disorient the reader in order to stimulate a

reconsideration of what it means to see Jesus. Also, the ending of the book clearly links

the narrative to what will be presented in the second volume, Acts, that continues the

story of the early community of believers.

2.1.3 Preliminary Discussion of Observations

There are several observations to make note of. Consider, for example, how the passage

establishes clear links to the narrative that is picked up in Acts, or how the death and

resurrection of Jesus is a concept not aligned with commonly held messianic

expectations, which suggests that the narrative is encouraging the reader to reconsider

current paradigms. The church fathers often took note of how the narrative emphasizes

the need for the disciples to take initiative and tell of what Jesus has done and practice

hospitality. Also, the revelation always comes by an agent or force external to

themselves, from other witnesses or through divine help. This section will expand on and

discuss how understanding the Scriptures is a prerequisite for seeing Jesus, and how

Jesus’s words are set on equal authority to the rest of the Scriptures, as it illuminates ideas

that are core to the dynamics of the narrative.

2.1.3.1 Seeing Jesus Is Dependent on Understanding the Scriptures

In the first cycle, the disciples never behold Jesus himself, but are just left to grasp the

implications of the testimony delivered by the women. The messengers tell them where

he is to be found, but still, the disciples do not immediately recognize him, even though

he is reportedly supposed to be among the living. What, then, is the reason for the
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disciples’ eventual recognition of Jesus? For the breaking of the bread, the text is only

explicit about a connection between the actions of Jesus at the table and the eyes of the

disciples opening. Bovon is surprisingly brief on the subject in his commentary, and

states only that this scene communicates the importance of the Eucharist for the early

Christian community. Dippenaar suggests instead that the author wants the reader to not69

only bring to mind the Eucharist, but to instead view every communal meal as one where

Jesus is present. Carroll also proposes in his commentary that Jesus’s actions were70

characteristic of him, as evident by the several meal scenes of the gospel, and that this

was the reason that the disciples recognize him.71

Although the Eucharist was important for the early believers, Bovon’s suggestion

does not take into consideration the passage’s narrative and rhetorical concerns.

McMahan, in his study on the literary influences of Luke 24, concludes that it draws

inspiration from other established Greek literature genres where the protagonist hides his

identity and later reveals, or is recognized to be, who he is, and that all three scenes72

appear to be building upon each other. McMahan suggests that the appearances here in

Luke 24 are designed to each reveal more convincing evidence of Jesus’s resurrection, as

related to the gospel author’s stated purpose in Luke 1:4. Also, despite the similarities to73

the Last Supper narrative, one should still question the scenes’ narrative

relationship—what if there are noteworthy differences between the two meals? One

clearly important missing element is the cup (cf. Luke 22:20). Additionally, Luke omits

the time of the Last Supper in his narration, in contrast to his probable source (cf. Mark

14:17), and therefore, the time at which the meal takes place can not serve to link the two

scenes together (cf. Luke 22:12 and 24:29). This may in fact be intentionally redacted in

order to disassociate the two. These two disciples were not part of the twelve either, and

would themselves not recognize Jesus because of his actions at the Last Supper (cf. Luke

24:44). Thus, there are plenty of reasons why the primary antecedent would not be the

Last Supper. However, the feeding of the multitude (Luke 9:12) uses a very similar

literary formula, and therefore, Dippenaar is suggesting that the miracle in Luke 9 is the

73 McMahan, 107.
72 McMahan, “More than Meets the ‘I,’” 94.
71 Carroll, Luke, 487.
70 Dippenaar, “Table Fellowship and Lukan Christology,” 29–30.
69 Bovon, Luke 3, 375.
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clearest antecedent for the interpretation of the meal in Luke 24. For this occurrence, in

contrast to the Last Supper, the author does in fact mention a similar time of day as to

Luke 24:29 (cf. Luke 9:12).74

However, completely disregarding the Last Supper would also be unwise, as that is

when Jesus ascribes importance to the bread that is distributed among the disciples.

During that meal, he makes the claim that the bread is his body (Luke 22:19), and as the

analysis has already demonstrated, the passage is showing a unique interest in the topic of

Jesus’s body. Dippenaar argues that the series of meals in the gospel serve to convey how

Jesus will always be present in their future communal meals. In his study, he notes how

meals often were scenes where Jesus declared important christological ideas. What he75

fails to note, however, is how the meals show a progression of increasing importance,

with the final one climaxing in the full realization of who Jesus is and what the Scriptures

say of him. As suggested by Dippenaar, the author is likely building upon the theological

idea of an eschatological meal that symbolizes unity with God and the return from exile

(Luke 22:30), which was a common messianic motif of the time period. So, there is a76 77

forward progression unto the eschatological meal, “… so that you may eat and drink at

my table in my kingdom” (Luke 22:30). Therefore, one should not disregard the Last

Supper as a plausible antecedent, as it introduces the elements that are necessary to

comprehensively consider the imagery now associated with the breaking of the bread.

The reason for their recognition of Jesus is notably related to specifically the

breaking of the bread (Luke 24:34), and not the prior blessing and the characteristic ways

of Jesus, as was suggested by Carroll. In fact, some researchers have identified

77 Lawrence H. Schiffman notes that the messianic banquet was “a notion quite widespread in
Second Temple Judaism” (Lawrence H. Schiffman, “Rule of the Congregation,” in Encyclopedia of the
Dead Sea Scrolls, ed. James C. VanderKam and Lawrence H. Schiffman, vol. 2 [New York, NY: Oxford
University Press, 2000], 798). The motif has a clear precedent in Philo’s writings, but is much more
developed in later rabbinic writings. Considering this, Andrea Lieber, in her analysis of Joseph and
Aseneth, concludes that the motif has had a long pre-history (Andrea Lieber, “I Set a Table before You: The
Jewish Eschatological Character of Aseneth’s Conversion Meal,” Journal for the Study of the
Pseudepigrapha 14, no. 1 [2004]: 66). Brant Pitre notes how the motif continued into rabbinic traditions
with reference to Exod 24:9–11 (Brant James Pitre, Jesus and the Jewish Roots of the Eucharist: Unlocking
the Secrets of the Last Supper, 1st ed. [New York: Doubleday, 2011], 32). Also, see Phillip J. Long’s Ph.D.
dissertation for an in-depth analysis of the motif’s provenance and how it is used within the Prophets,
pseudepigrapha, Qumranic documents, and the New Testament gospels: Phillip J. Long, “The Origin of the
Eschatological Feast as a Wedding Banquet in the Synoptic Gospels: An Intertextual Study” (Ph. D. diss.,
Berrien Springs, MI, Andrews University, 2012).

76 Dippenaar, 9.
75 Dippenaar, “Table Fellowship and Lukan Christology,” 3.
74 Dippenaar, “Table Fellowship and Lukan Christology,” 28; Decock, “The Breaking of Bread,” 44.
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recognition as the main motif of the narrative. This is a valid observation, but I would78

argue that it misses the point. Recognition, or lack thereof, is merely the result of them

not understanding the Scriptures. This is what the author turns the attention of the

narrative to as soon as Jesus disappears from the disciples’ view: “Were not our hearts

burning within us when he was speaking to us on the road, as he was opening up the

Scriptures to us?” (Luke 24:32). Joseph Plevnik argues that what the disciples fail to

understand is not the resurrection, but the nature of the resurrected Jesus, and only

considers the possibilities of the disciples being confounded by either what has taken

place, or how it happened. The narrative itself suggests rather that the passage is79

concerned with communicating why it happened (undoubtedly still of christological

concern). Every scene of the triad of resurrection appearances in Luke 24 resolves by

Jesus and the witnesses testifying of what the Scriptures have foretold about the Messiah

(Luke 24:6–7; 24:25–26; 24:44). This emphasis on what the Scriptures foretell is also

noted by Matthew Bates. Thus, recognition appears to be less of a concern than the80

importance of what the Scriptures and Jesus has foretold.

Recognition should therefore not be understood as the main motif, but rather

remembering, as in remembering the words of Jesus and the Scriptures. Considering the

Last Supper, the Lukan narrative in chapter 22 ends with “… I am saying to you, that this

which is written must be fulfilled in me” (Luke 22:37). It is certainly significant, then,

that the instructions which Jesus gives for the breaking of the bread are that it should be

done in remembrance of him (τὴν ἐμὴν ἀνάμνησιν, Luke 22:19). Therefore,

remembrance makes better sense as a core motif for Luke 24, since the narrative comes to

a close with Jesus commissioning them to witness regarding the events and what the

Scriptures say about him. Recognition, however, should simply be considered as a

vehicle to denote revelation.

2.1.3.2 Jesus Words are Set on an Equal Level to the Scriptures

Jesus’s words are portrayed as carrying great authority, and the gospel portrays Jesus as a

teacher with the very authority of YHWH (cf. Luke 5:21–26). Early Christian tradition

equated Jesus with the theological persona of God’s Wisdom, which was an important

80 Bates, “Closed-Minded Hermeneutics?”
79 Plevnik, 99.
78 Plevnik, “The Eyewitnesses,” 95.
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factor in the development of early Christology. The idea of Wisdom as a divine81

mediator was a well-established concept in Second Temple period theology. Sirach 2482

speaks of how the Torah embodies God’s Wisdom (also Bar 3:35–4:4), and early Judaism

was very much concerned with how one is to live righteously according to the revealed

will of God. This is evident by the period’s halakha, the different schools within early83

Judaism and their disagreements, as well as the Qumranic literature that speak of an

awaited messianic character coming to provide the correct interpretation of Scripture (CD

6:7–11). John J. Collins says, “The halakic turn towards intense concern for the detailed84

interpretation of the Torah, es pecially in matters of purity, was a major factor in the rise

of sectarianism in the Has monean era.” The idea of a messiah coming to establish a85

correct interpretation of the Torah correlates well with the notion of Jesus being a

physical representation of God’s Wisdom, just like the Torah.86

2.1.3.3 Preliminary Conclusions

The passage shows a keen interest in the body of Jesus and how one comes to understand

who Jesus is. The Last Supper is best considered as an important antecedent for the

breaking of the bread in Luke 24, although the meal scenes should be regarded as a

progression that climaxes in Luke 24:28–35. Jesus’s words are portrayed as equal in

authority to the Torah and represent a correct interpretation thereof, which harmonizes

well with considering the meal with Wisdom as a referent for the Last Supper’s

86 Patricia Sharbaugh, “The Light Burden of Discipleship: Embodying the New Moses and
Personified Wisdom in the Gospel of Matthew,” Journal of Moral Theology 2, no. 1 (2013): 52.

85 John J. Collins, “The Pentateuch in Second Temple Judaism,” in The Oxford Handbook of the
Pentateuch, ed. Joel Baden and Jeffrey Stackert (New York, NY: Oxford University Press, 2021), 72.

84 Håkan Ulfgard, “Eskatologi i Dödahavstexterna,” in Dödahavsrullarna: innehåll, bakgrund och
betydelse, ed. Cecilia Wassén (Stockholm: Atlantis ; Publit, 2014), 314. See also the following essay for an
overview of the matrix of ideas associated with this character: George J. Brooke, “The ‘Apocalyptic’
Community, the Matrix of the Teacher and Rewriting Scripture,” in Authoritative Scriptures in Ancient
Judaism, ed. Mladen Popović, vol. 141, Supplements to the Journal for the Study of Judaism (Leiden ;
Boston: Brill, 2010), 37–53.

83 Nye-Knutson mentions how Wisdom theology was likely quite widespread in contemporary
Judaism, and that the significance of the Logos introduction to John was not this concept itself, but how
verse 14 describes the Logos becoming flesh (Nye-Knutson, “Hidden Bread and Revealed Word,” 216).
Later rabbinic tradition restricted all “Logos and Sophia talk to the Torah alone” (Daniel Boyarin, Border
Lines: The Partition of Judaeo-Christianity, Divinations. Reading Late Ancient Religion [Philadelphia, PA:
University of Pennsylvania Press, 2007], 129), meaning that Wisdom became equal to Torah in later
interpretation, and the hypostatic understanding of Wisdom was discarded, which Daniel Boyarin argues
was because of the Two Powers in Heaven heresy within Judaism (Boyarin, 146).

82 Nye-Knutson, “Hidden Bread and Revealed Word,” 216.

81 James D.G. Dunn, Christology in the Making: An Inquiry into the Origins of the Doctrine of the
Incarnation, 2nd ed. (London: SCM Press, 1989), 213–14.
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symbolism. Remembering the words and actions of Jesus, as well as the whole of

Scripture, is a core motif underlying the entire passage.

2.2 Scattering and Gathering in Didache 9

The analysis will now turn to the Didache and the instructions it gives concerning the

bread of the Eucharist. The ideas associated with the bread of the Eucharist is the main

topic of interest for the analysis, as it informs the symbolism which was attached to the

bread at an early stage of the tradition and may be implicit in Luke 24. The relevance of

this symbolism for Luke 24 and what implications it might have for its interpretation will

be discussed later under section 3. Presented here below is a rough semantic outline of

the relevant passage (Did 9:3–4), which serves to highlight the dynamics of the text (note

the following terms and phrases: “life and knowledge”, “made known”, “scattered”, and

“gathered”):

3Concerning the broken [bread]:

We thank you, our father,

for → the life and knowledge,

which you have made known to us

through → Jesus, your servant;

to you be the glory forever.
4Just as → this one broken piece was scattered over the

mountains and gathered together became one,

so also = let your church be gathered from

the ends of the earth into your

kingdom;

for → yours is the glory and the power

through → Jesus Christ forever.87

The prayer is a thanksgiving which is supposed to be recited at the Eucharist meal (Did

9:1). Just prior to this thanksgiving in the text is also a thanksgiving concerning the cup.

The two thanksgivings use the same formula: “We thank you, our father, for … which

you have made known to us through Jesus, your servant. To you be the glory forever.”

87 The translation is my own and a side-by-side view with the Greek text is available in the
appendices.
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The propositions related to the cup in the verses prior recalls the Davidic sonship of Jesus

and his messiahship, while the second thanksgiving recalls “the life and knowledge”88

which Jesus has “made known” (ἐγνώρισας) to them by God. However, the thanksgiving

concerning the bread expands upon this formula, adding a petitionary prayer that God

would gather the church from the ends of the earth into God’s kingdom. So, while the two

prayers express a thanksgiving for what God has made known in the past, the latter

prayer also looks forward to a not yet fully realized situation.

The petition builds upon a simile which illustrates the ideas associated with the

bread (Did 9:4). The primary aspect of the imagery here is that of scattering and a

subsequent re-gathering. In this same way, the prayer is a petition for that God would

gather the church from the whole world into God’s kingdom, which by implication also

presupposes a prior scattering of the people of God to out among the nations. This is89

reflected in the language of the illustration, which utilizes the imagery of a sower

spreading the seeds and who later can produce a loaf of bread after the harvest by

gathering in the grains. Interestingly, the terms of scattering and gathering are not the

common technical agricultural terms, but those associated with the Jewish diaspora.90

Therefore, this is undoubtedly a stylistic choice to invoke the theological symbolism of a

fulfilled return to the Promised Land.91

2.2.1 Preliminary Discussion of Observations

The Eucharist can here be seen celebrated in remembrance of what God has made known

to them through Jesus. Associated with the bread is “life and knowledge” and the idea of

how the grains come together to form one bread. The discussion here will focus on how

the passage exhibits corporate aspects associated with the bread of the Eucharist, and the

role of the bread in relation to the antecedent motif of a meal with God’s Wisdom from

91 For an overview of the Second Temple period idea of a continuing exile, see Nicholas G.
Piotrowski, “The Concept of Exile in Late Second Temple Judaism: A Review of Recent Scholarship,”
Currents in Biblical Research 15, no. 2 (2017): 214–47.

90 Betz, “The Eucharist in the Didache,” 273.

89 For my view of how Israel was understood as a theological concept, I defer to Jason A. Staples,
“What Do the Gentiles Have to Do with ‘All Israel’? A Fresh Look at Romans 11:25–27,” Journal of
Biblical Literature 130, no. 2 (2011): 371–90.

88 An investigation into the cup symbolism is outside of scope for this paper, so for a discussion
thereof I must defer to Johannes Betz investigation into the topic: Betz, “The Eucharist in the Didache,”
267. In brief, Betz concludes that the background to the phrase “holy vine of David” is embedding the idea
of a new covenant (cf. Luke 22:20).
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the Second Temple period Wisdom tradition. The latter discussion will highlight the

exclusivity aspect of the ritual which accompanies the corporate aspect.

2.2.1.1 The Corporate Aspect of the Didache Eucharist Tradition

The imagery concerning the bread exhibits clear corporate aspects, as it speaks of how

many parts (the grains) become a unified whole (the bread). This is seen as an illustration

of how God is gathering his church into God’s Kingdom. The gathering motif also

conveys ideas of unity and togetherness. These aspects should be considered present in

the Last Supper narrative as well, since a shared meal strongly communicates the idea of

unity (cf. Luke 5:27–32). Interestingly, instead of focusing on how the bread is shared92

among the believers, the liturgy of the Didache puts the emphasis on the scattering and

gathering of the people of God. This may reflect the particularly Jewish character of the

community, as it conveys the idea of a return to the Promised Land. Nevertheless, the

imagery still contains the same corporate aspects, and the illustration is said in addition to

the bread also being broken.93

2.2.1.2 The Symbolism of the Bread in Eucharist and the Exclusivity of Wisdom

As previously discussed in section 1.4, the most likely antecedent for the religious motif

that the Eucharist is based upon is that of a meal with God’s Wisdom. In addition to the

corporate aspect noted previously in 2.2.1.1, the ritual also assumes an inherent

exclusivity. Jesus is portrayed in the Last Supper narrative as sharing of himself to the

disciples present at the Passover meal, and it is taking place in a restricted setting with a

select few disciples present (οἱ ἀπόστολοι, Luke 22:14).

A prominent idea from within the Wisdom tradition is how God’s Wisdom is what

constitutes true knowledge and brings life when followed, and how it can only be found

93 It is interesting to note that Paul reverses the motif, “Because there is one bread, we many are one
body, for we all partake of the one bread” (1 Cor 10:17). The rhetorical aims of First Corinthians is
considerably different from that of the Didache, so Paul may wish to emphasize the idea of unity that the
complete loaf of bread represents over gathering. The ideas expressed, however, are certainly compatible,
and should not be considered mutually exclusive. Didascalia Apostolorum is another early Christian text,
and it combines the ideas of scattering and gathering with that of the members of the body and their relation
to the head without any issues (Didascalia Apostolorum 13).

92 Jonathan A. Draper, “Ritual Process and Ritual Symbol in Didache 7-10,” Vigiliae Christianae 54,
no. 2 (2000): 146.
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with God himself. According to Qumranic documents, the only wisdom that is possible94

to acquire apart from God is “the wisdom of cunning evil, and the s[chemes of

Belial…]” (4Q299). The instructions of the Didache emphasizes how the bread is95

restricted to be consumed exclusively by those baptized into the name of Jesus (Did 9:5).

Although not explicit in Luke 22, this is also implied in how it is Jesus’s disciples who

are to continue practicing the ritual in his remembrance (Luke 22:19). So, although the

meal has a distinct corporate aspect to it, this also entails a restriction of whom God’s

Wisdom is associated with.

The bread is specifically linked to the life and knowledge which Jesus has made

known to them (Did 9:3), and Luke 22 emphasizes how the breaking of the bread should

be done in remembrance of Jesus. Therefore, the simplest and most direct explanation of

the bread’s symbolism in the Eucharist is that it communicates how God’s Wisdom has

been made known to them and is now shared among, and existing within, the community

of believers.

2.2.1.3 Preliminary Conclusions

The ideas associated with the bread of the Eucharist in the early traditions are related to a

communion, not only with each other, but with God’s Wisdom. The corporate

connotations of the meal and connections to the Wisdom tradition suggests that the

Eucharist was originally a ritual concerned with the idea of the life acquired through

knowing God’s Wisdom—particularly that it is concerned with how God’s Wisdom is

shared among the believers.

95 Michael Owen Wise, Martin G. Abegg, and Edward M. Cook, eds., The Dead Sea Scrolls: A New
Translation, 2nd ed. (San Francisco: HarperSanFrancisco, 2005), 110.

94 Craig G. Bartholomew and Ryan P. O’Dowd, Old Testament Wisdom Literature: A Theological
Introduction (Downers Grove, IL: IVP Academic, 2011), 232; Matthew J. Goff, The Worldly and Heavenly
Wisdom of 4QInstruction (Leiden ; Boston, 2003), 51.
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3. Luke 24 and the Relevance of Wisdom Symbolism

The analysis of Luke 24 showed that the passage’s main concern is with remembering the

words of Jesus and what the Scriptures say of him. This is what leads to revelation and

the ability to recognize his body. The breaking of the bread is linked to this very same

idea. The ideas associated with the bread of the Eucharist in Didache 9 revealed a

concern regarding whom God’s Wisdom has been revealed to—a corporate but also

exclusive aspect. The bread, then, can easily be viewed as representing the corporate

community of believers in how they all partake of God’s Wisdom which has been

revealed to them (research question A). The focus on understanding the body and

continued legacy of Jesus as the community of believers in Luke 24 would then be

illustrated by the act of Jesus breaking the bread. This is supported by how the act leads

the two disciples to marvel at how they came to understand the Messiah when Jesus had

explained how the Scriptures all speak of himself (Luk 24:27, 32).

However, Relevance theory demands that a shared pre-understanding exists

between the author and the reader in order for any implicit symbolism to have relevance

(research question B), so the analysis will now first investigate if Luke exhibits evidence

of associating corporate symbolism to the idea of Jesus’s body elsewhere. Second, if one

is to establish that the general contemporary reader was aware of Wisdom imagery

associated with the bread, how was bread commonly interpreted as a religious motif

during the Second Temple period? And lastly, in order to answer research question C,

what does this mean for the interpretation of Luke 24?

3.1 Evidence Within the Wider Lukan Corpus

There are two instances in particular that appear to exhibit a preknowledge of corporate

symbolism attached to the body of Jesus outside of Luke 22 and 24. These verses have

been chosen to illustrate Luke’s awareness of this symbolism. They will be discussed

here in ascending order of significance.
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3.1.1 Acts 9:4

In the story of Saul’s conversion, Luke portrays the pharisee Saul as an adversary to the

followers of Christ. As he heads towards Damascus in order to arrest those that belong to

“the Way” he is blinded by a heavenly light, and Jesus asks him “Saul, Saul, why are you

persecuting me?” (Acts 9:4). What is noteworthy in this narrative related to the present

query is how Jesus is no longer physically present among the disciples (Acts 1:9), yet,

Saul is said to be persecuting Jesus himself when he is in fact on a vendetta against, not

Jesus, but against his disciples. Still, Jesus repeats, “I am Jesus, whom you are

persecuting” (Acts 9:5). This story of Saul’s conversion in Acts 9 reflects the ideas of

representation and incorporation, which are associated with body metaphor as the

community of believers.

3.1.2 Luke 17:37

In the passage, Jesus ends his speech prompted by a question of the Pharisees regarding

when the kingdom of God would come (Luke 17:20) with an enigmatic expression:

“Where the body is, there the eagles will gather” (Luke 17:37). Most translators opt to

translate ὅπου τὸ σῶμα with “where there is a dead body,” as it likely derives from the

same tradition as Matt 24:28, which instead uses the word πτῶμα, meaning “corpse”.

Bovon suggests that Luke may have thought that the Matthean phrasing was too strong

and chose to make the imagery less grotesque. The reference is most likely to Job96

39:27–30, which in the LXX is rendered as: “And is it at your decree (ἐπιστήμης) that97

the eagle rises up and the vulture lodges, sitting on its brood? …  and its young are

drenched in blood, and, wherever there are carcasses, at once they are found.” The saying

is undoubtedly difficult to interpret, but a few noteworthy observations will be

highlighted below.

The speech given by Jesus centers on how one would recognize the kingdom of

God (Luke 17:20). They are specifically warned against believing when someone tells

them that they know where the Son of Man is (Luke 17:23, cf. Luke 24:11). As it was in

the days of Noah, and in the days of Lot, so it will be on the day the Son of Man is

97 Bovon, 524.
96 Bovon, Luke 2, 524.
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revealed (Luke 17:30). When one examines the passage that is quoted from Job 39:27–30

in relation to Luke 17:20–37, it does not have the same ominous character as the more

apocalyptically themed passage in Matt 24, which emphasizes the distress at the end of

the age. Job 39:27–30 actually speaks of the wonder of how a bird of prey finds

sustenance for its young, and how this doing is by God’s understanding (ἐπιστήμης), not

Job’s own. Peculiarly, in Luke’s rendition, the final conclusion given by Jesus is in fact

not in response to the Pharisees’ question of when the kingdom of God would come, but

in response to the disciples asking “where” (ποῦ) (Luke 17:37). This cannot be a question

regarding the previously described two women at the grindstone, as that is simply an

illustration to describe the day when the Son of Man will be revealed (Luke 17:30). It is

rather in reference to where the Son of Man will be found, as that is the subject of Jesus’s

speech directed specifically to the disciples (Luke 17:22).

These are all aspects that are of concern in Luke 24, and it appears that Luke uses

the reference to Job 39:27–30 in order to communicate how God’s own “young” will

gather around the provided sustenance, an idea with clear parallels to the Eucharist. By

implication, this would mean that it might be interpreted as Jesus’s body is found where

his disciples are. Here, it is important that this passage is treated in its own context and

not against the backdrop of Matt 24, as here it is a part of the narrative and rhetorical

aims of Luke. The differences in emphasis between the two authors may be due to Luke

exhibiting a more realized view on eschatology, or simply in order to stress the

importance of following Jesus in the now and present. This speech sets the stage for later

repetitions of similar thematic elements that the reader would now be made aware of.

3.1.3 Summary of Discussion

The evidence suggests that Luke has a clear understanding of corporate symbolism

associated with Jesus’s body as a metaphor. The ideas of representation and incorporation

associated with the body of Jesus as the community of believers are visible in Acts 9:4.

The concern of Luke 17 appears to prepare the reader for what the revealing of the Son of

Man will entail, and where this will happen. The wording of Luke 17:37 suggests that the

author interprets Jesus’s use of Job 39:27–30 to be an indication of where Jesus’s body

will be found when the Son of Man is revealed, and the ideas present closely parallels the
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elements of the Eucharist celebration. This implies that Luke 17:37 may be interpreted as

that Jesus body will be found where his disciples gather.

3.2 Bread as a Religious Symbol During the Second Temple Period

Relevance theory posits that textual symbolism must be based not only on the author’s

pre-understanding, but on a pre-understanding shared with the reader in order for the

communication to make sense, so what were the common religious connotations attached

to the idea of bread in early Judaism? Having considered Luke 24 and Didache 9 in the

light of narrative–rhetorical and semantic–rhetorical analysis, further clarification of the

eucharistic symbolism and its familiarity among contemporary readers may be found in

the light of Wisdom traditions in the LXX and several Second Temple Jewish sources.

A defining moment in the history of Israel was when God provided bread from

heaven in the wilderness (Exod 16:33–34; Ps 78:24–25; 105:40). Exodus 16 does not just

present it as a miraculous provision, but more importantly as a test of Israels faithfulness

to YHWH’s commandments: “Then the LORD said to Moses, ‘Behold, I am about to rain

bread from heaven for you, and the people shall go out and gather a day's portion every

day, that I may test them, whether they will walk in my law or not’” (Exod 16:4). When

they disobey, the author recenters the attention onto the question of obedience to

YHWH’s instructions and frames the narrative: “And the LORD said to Moses, ‘How long

will you refuse to keep my commandments and my laws?’” (Exod 16:28). From the very

beginning, then, the manna is closely associated with YHWH’s instructions (cf. Deut

8:16–18).

Exodus 16 also correlates the evening provision of the quails directly with the

purpose that they “shall know that it was the LORD that brought you out of the land of

Egypt” (Exod 16:6), and interestingly, the manna of the morning is so that they “shall see

the glory of the Lord” (Exod 16:7). Due to some ambiguities in the words of the passage98

from a linguistic perspective, it came to receive a rich interpretative tradition, as shown

by the passage’s manuscriptural traditions. Targums interpolate how the cloud of

YHWH’s glory descends and distributes the manna, and also removes linguistic

ambiguities in how the manna appears by clarifying that it descended (cf. Hos 11:4).99

99 Nye-Knutson, 212–14.
98 Nye-Knutson, “Hidden Bread and Revealed Word,” 214.
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During its theological development, the manna “came to be interpreted as a mediator of

divine revelation” and was directly related to the instructions of YHWH. The manna100 101

is associated with the idea of heavenly bread (Ps 78:25)—the food of the divine: “… you

fed your people with the food of angels and untiringly supplied them from heaven with

bread ready to eat” (Wis 16:20). Sharing of the same food conveys the idea of union and

being one. In the much earlier Mesopotamic myth of Adapa we can see the same ideas102

displayed when Adapa is offered to become divine and gain immortality by eating of the

bread of the gods, which suggests that it was a concept common to the larger semitic103

context.

This is supported by how in the pseudepigraphic text Joseph and Aseneth the author

uses the motif of a “bread of life” (Jos. Asen. 8:5, 9) that is consumed by those that104

belong to YHWH. God’s Word is what brings life to all (Jos. Asen. 12:2) and the bread is

linked to what brings life to the person: “Behold, from today, you will be renewed and

formed anew and made alive again, and you will eat blessed bread of life, and drink a

blessed cup of immortality, and anoint yourself with blessed anointment of

incorruptibility” (Jos. Asen. 15:5–6). Notably, Aseneth is provided a honeycomb, of

which it is said, “all the angels of God eat of it and all the chosen of God and all the sons

of the Most High, because this is a comb of life, and everyone who eats of it will not die

for ever (and) ever” (Jos. Asen. 16:14). Aseneth has all the mysteries of the Most High

revealed to her when she eats of it, and the divine messenger who is her guide explains

that the honeycomb is the bread of life (Jos. Asen. 16:16). What is noteworthy about this

example is how the text most likely predates the gospels, was directed towards a Jewish

audience, and was not just for the learned elite, and therefore reflects a contemporary

matrix of religious ideas.105

105 Burchard, 177–201.

104 Translation from: C. Burchard, “Joseph and Aseneth: A New Translation and Introduction,” in
The Old Testament Pseudepigrapha: Expansions of the “Old Testament” and Legends, Wisdom and
Philosophical Literature, Prayers, Psalms and Odes, and Fragments of Lost Judeo-Hellenistic Works, ed.
James H Charlesworth, Seventh Hendrickson Edition Printing — November 2020, vol. 2, 2 vols. (Peabody,
MA: Hendrickson, 2020), 177–247.

103 Stephanie Dalley, ed., Myths from Mesopotamia: Creation, the Flood, Gilgamesh, and Others,
2nd ed., Oxford World’s Classics (Oxford: Oxford University Press, 2008), 187.

102 Draper, “Ritual Process and Ritual Symbol in Didache 7-10,” 146.

101 Hosea 10:12 speaks of how YHWH may “rain righteousness upon you,” which may allude to
how the manna was understood as the instructions of YHWH.

100 Nye-Knutson, 202.
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In the New Testament gospels, Jesus makes it clear that bread has a symbolic

meaning for him in his teachings (Matt 4:4; 16:11–12; Luke 4:4, cf. Deut 8:3; Amos

8:11). This symbolic meaning is especially apparent in a passage of John where he

describes himself as the “bread of life.” The pericope providing the context of the event

narrated (see John 6:23), like Exodus 16, is framed as a test (John 6:6). Nye-Knutson's

analysis of the passage demonstrates that Jesus’s exposition and rebuttal of how it was

not “Moses who has given you the bread from heaven” (John 6:32) is based on the

exegetical discussion of the scribes regarding Exodus 16. The linguistic ambiguities of

the passage had resulted in traditions that had Moses saying that he is the bread given to

them. This is a theological issue, as the manna had become understood as something106

divine. Philo’s exegesis of Exodus 16 interprets the manna as the source of all wisdom,

and Nye-Knutson demonstrates that this interpretative tradition stems from the phrasing

of the LXX: “‘What is this?’ For they did not know what it was. Then Moyses said to

them, ‘This is the bread that the Lord has given you to eat. This is the word that the Lord

instructed’” (Exod 16:15–16). Here LXX allows for equating the bread with the Lord’s107

instruction, so this is most likely how the idea of heavenly bread came to have a

widespread deeper symbolic meaning, and this understanding has persisted into the later

rabbinical traditions. The same idea may also be reflected in the parallelism of Neh108

9:20, “You gave Your good Spirit to instruct them, You did not withhold Your manna

from their mouth” (NASB).

This supports how the Eucharist may rely on the idea of how God’s Wisdom, as the

bread, is shared among the believers. Specifically, this Wisdom is the teaching and words

of Jesus, which is emphasized by the episode with the breaking of the bread in Luke109

24. The religious symbolism with the bread was well established, as evidenced by Jesus’s

dispute with the crowds in John 6, as well as the explicit wording found in the legendary

tale of Joseph and Aseneth. To summarize, the bread of the Eucharist appears to evoke

meaning related to the idea of divine bread, which gives immortality, and how this “bread

of life” represents the ways and wisdom of God.

109 See also: Rosenqvist, “Jesus as the True Teaching of God.”
108 See: Pirkei Avot 3:17; Midrash Tanchuma (Buber), Toldot 7:28; Shekel HaKodesh, On Wisdom 8.
107 Nye-Knutson, 222.
106 Nye-Knutson, “Hidden Bread and Revealed Word,” 214–17.
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3.3 Implications for the Interpretation of Luke 24

The study has demonstrated that Luke is well aware of the traditions connecting the body

of Jesus with the idea of a corporate community of believers that follow his teachings.

With the well-established traditions of associating bread with the Torah—that which

sustains and gives life to God’s people—and the peculiar interest in the body of Jesus of

Luke 24, along with the full realization of who Jesus is at the breaking of the bread, it

strongly suggests that Luke intentionally weaves a subtext into the final narrative

episodes of the gospel.

It is likely, then, that within such a community centered around a teaching and a

person, that symbolic imagery such as this would often be discussed among its members

(which is supported by the rich Wisdom imagery found within both Paul and the New110

Testament gospels). If the bread imagery had associations both with divine teaching and

corporate aspects, then it is probable that the Eucharist conveys how Jesus distributes the

knowledge now shared among them. This would provide a logical backdrop to why the

Christian community was so concerned with tracing the teaching to the apostles and

keeping it pure and orthodox (consider how Acts shows how this teaching is entrusted to

Jesus’s disciples and then spread out among the nations). Heresy would be equal to

another teaching, a foreign wisdom, polluting the revelation of God’s Wisdom. This

should not be considered as covert communication that needed to be decoded, such as

allegory, but as a layer of subtext based upon a common understanding of the imagery

related to the body of Jesus.

An interesting question, and perhaps a theological issue, arises from this

understanding: does Luke imply in chapter 24 that Jesus’s resurrection was only realized

as the continuation of his disciples carrying on his teaching? It is possible to argue this,

but only if negating the unified testimony of the rest of the Lukan corpus that intend to

communicate the surety of the teaching regarding Jesus (Luke 1:4) and iterates, again and

again, the importance of Jesus’s physical resurrection (Acts 2:24, 32; 3:21, 26; 4:2; 5:30;

etc.). In regard to metaphor as concept, it is generally understood today that figurative

110 James D.G. Dunn, Christology in the Making: An Inquiry into the Origins of the Doctrine of the
Incarnation, 2nd ed. (London: SCM Press, 1989), 194–95.
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language does not need to be either figurative or point to an actual reality, a figurative111

saying can also have meaning beyond just the comparison. Lemmer proposes that the

strict either–or understanding of tenor and vehicle should be disbanded, and that in the

case of the head–body metaphor one should approach it as Paul Gordon’s description of a

metaphorical double, “metaphor points to realities beyond themselves, by means of112

‘doubling’” (emphasis original). By “doubling” he means that they point to something113

that is “both different and the same,” that it can be true in the natural sense of the114

metaphor as well as the mystical at the same time. With this reasoning, Lemmer argues

that the head–body metaphor should not be understood simply as an illustration of an

organizational paradigm, but also as a metaphysical reality with great implicated meaning

for the reader.

Similarly, it is more likely that the author is attempting to convey how the disciples

are a part of Jesus and that his kingdom is visible through the community established in

his name, rather than subtly hint that there never was a physical resurrection (which

would go against his rhetorical aims). The fact that it is not written out in plain text

suggests that the text has a didactic character, that it should be meditated upon and taught

from, but that it is also serving as a subtle foreshadowing to the narrative of Acts that

displays this concept realized.

114 Gordon, The Critical Double, 19.
113 Lemmer, “Understanding ‘Body of Christ,’” 461.

112 Paul Gordon, The Critical Double: Figurative Meaning in Aesthetic Discourse (Tuscaloosa, AL ;
London: The University of Alabama Press, 1995), 19–20.

111 Pelser, “Once More the Body of Christ in Paul,” 539.
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4. Conclusion

In this paper, I have performed a historical–critical narrative–rhetorical analysis of Luke

24:1–53 and a historical–critical semantic–rhetorical analysis of Did 9:3–4, illuminated

by the wider Lukan corpus and the history of ideas behind the motif of divine bread in the

Hebrew theological tradition. The project was inspired by the task of finding the most

relevant reference to the bread imagery used by the New Testament authors, as required

to determine a text’s meaning as a communicative act according to Relevance theory

from the field of linguistics. The study sought to answer the following questions: (A) Is it

reasonable to instead of viewing the bread of the Eucharist and the community of

believers as two different tenors of a metaphor using the same vocabulary, to view it as

one with each use case recalling the same primary symbolism and referent for

interpretation? (B) Is it plausible that the scene with the breaking of the bread in Luke 24,

and the subsequent recognition of Jesus’s physical body, would serve to communicate

how the corporate body is recognized? Finally, (C) how would this affect the

interpretation of Luke 24 and the understanding of the passage’s rhetorical purpose? Luke

24 was chosen as an appropriate passage to study due to its unique interest in the body of

Jesus and its meal scene, and the findings were compared with the Eucharist tradition

regarding the bread in Didache 9.

I have argued that both concepts stem from the same origin within the Second

Temple period Wisdom tradition. Bread as a motif was associated with the instructions of

YHWH and that which sustains the lives of the righteous. The Eucharist has a strong

corporate aspect associated with it, which is recalled in both the eucharistic tradition of

the Didache community and the Lukan Last Supper narrative. Luke 24 exhibits an acute

awareness of this imagery and creatively forms the narrative to speak of both the

appearances of Jesus and the importance of his teaching for the community and how it

reveals who he is. This is displayed outwardly by the members living in accordance with

his teaching, which they symbolically receive when handed the bread.

I have also investigated how this shared origin could affect the interpretation of

Luke 24. Rhetorically, the author is establishing the importance of the teaching of Jesus

and how the Scriptures testify of him, and how this shared among them is the identifying

mark of the community of believers. This new perspective on Luke 24 does not require
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disregarding a christological concern in the narrative, rather, it adds an ecclesiological

layer to it. The reason why Jesus had to suffer and then rise from the dead is just as much

a christological question as what and how. The ecclesiological aspects enhance the

understanding of the body of Christ in the passage and may arguably affect how one

should approach the idea of the church as an extension of Jesus himself, with the

community of believers partaking of Jesus’s nature through the continued legacy of his

followers abiding to his message. However, a purely christological interpretation may be

too simplistic of a perspective due to the advanced dynamics of the narrative.

Some important discussions have been forfeited due to the scope of the paper. An

investigation into the Jewish origins of the Eucharist meal and the body of Christ in

Pauline thought were discarded from the final paper, and this could serve to further

support the thesis of this paper. Further studies should also consider how this perspective

on what constitutes a member of the body of Christ relates to the concept of Israel in New

Testament theology. As Paul also uses the bread for illustrative purposes (1 Cor 10:17),

his usage of direct bread symbolism could benefit greatly from analysis with this paper’s

research in mind.

In conclusion, it has been demonstrated that the bread of the Eucharist carries

symbolism that communicates how God’s Wisdom is shared among, and existing within,

the community of believers, and that this understanding underlies the entire narrative of

Luke 24. It is my hope that this understanding will help academia, as well as believing

communities, to better understand Jesus theologically and the hallmarks of the

community established in his name.
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5. Appendix A: Translations

The translations for the New Testament texts are based on the standard text of the 28th

edition of Nestle-Aland’s Novum Testamentum Graece. The translation of the passages115

from the Didache is based on the text from The Apostolic Fathers by Michael W.

Holmes. The entire thanksgiving section is included in case further context would be116

desirable for the reader (chapters 9–10), even though the study primarily looks at Did

9:3–4. The order of the text passages below are according to their canonical and internal

chronological order, with the Didache at the very end.

5.1 Luke 17

17 37καὶ ἀποκριθέντες λέγουσιν αὐτῷ· ποῦ,
κύριε; ὁ δὲ εἶπεν αὐτοῖς· ὅπου τὸ σῶμα, ἐκεῖ
καὶ οἱ ἀετοὶ ἐπισυναχθήσονται.

17 37And having been answered, they say to
him, “Where, Lord?” And he said to them,
“Where the body is, there the eagles will
gather.”

5.2 Luke 22:14–38

22 14Καὶ ὅτε ἐγένετο ἡ ὥρα, ἀνέπεσεν καὶ οἱ
ἀπόστολοι σὺν αὐτῷ. 15καὶ εἶπεν πρὸς
αὐτούς· ἐπιθυμίᾳ ἐπεθύμησα τοῦτο τὸ πάσχα
φαγεῖν μεθ’ ὑμῶν πρὸ τοῦ με παθεῖν· 16λέγω
γὰρ ὑμῖν ὅτι οὐ μὴ φάγω αὐτὸ ἕως ὅτου
πληρωθῇ ἐν τῇ βασιλείᾳ τοῦ θεοῦ. 17καὶ
δεξάμενος ποτήριον εὐχαριστήσας εἶπεν·
λάβετε τοῦτο καὶ διαμερίσατε εἰς ἑαυτούς·
18λέγω γὰρ ὑμῖν, [ὅτι] οὐ μὴ πίω ἀπὸ τοῦ νῦν
ἀπὸ τοῦ γενήματος τῆς ἀμπέλου ἕως οὗ ἡ
βασιλεία τοῦ θεοῦ ἔλθῃ. 19Καὶ λαβὼν ἄρτον
εὐχαριστήσας ἔκλασεν καὶ ἔδωκεν αὐτοῖς
λέγων· τοῦτό ἐστιν τὸ σῶμά μου τὸ ὑπὲρ
ὑμῶν διδόμενον· τοῦτο ποιεῖτε εἰς τὴν ἐμὴν
ἀνάμνησιν. 20καὶ τὸ ποτήριον ὡσαύτως μετὰ
τὸ δειπνῆσαι, λέγων· τοῦτο τὸ ποτήριον ἡ

22 14When the hour had come, he reclined,
and the apostles with him. 15And he said to
them, “I have earnestly desired to eat this
Passover with you before I am to suffer, 16for
I am saying to you, that I shall not eat it until
it is fulfilled in the kingdom of God.” 17And
after receiving a cup, and having given
thanks, he said, “Take this, and share it
among yourselves, 18for I am saying to you,
from now on I shall not drink from the fruit
of the vine again, until the kingdom of God
comes.” 19And taking the bread, after having
given thanks, he broke it, and gave it to them,
saying, “This is my body, given for you, do
this in the remembrance of me. 20And
likewise the cup after they had eaten, saying,

116 Michael W. Holmes and Joseph Barber Lightfoot, eds., The Apostolic Fathers: Greek Texts and
English Translations, 3rd ed. (Grand Rapids, MI: Baker Academic, 2008).

115 Eberhard Nestle and Erwin Nestle, Novum Testamentum Graece, ed. Barbara Aland et al., 28th
ed. (Stuttgart: Deutsche Bibelgesellschaft, 2016).
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καινὴ διαθήκη ἐν τῷ αἵματί μου τὸ ὑπὲρ
ὑμῶν ἐκχυννόμενον.

21Πλὴν ἰδοὺ ἡ χεὶρ τοῦ παραδιδόντος με
μετ’ ἐμοῦ ἐπὶ τῆς τραπέζης. 22ὅτι ὁ υἱὸς μὲν
τοῦ ἀνθρώπου κατὰ τὸ ὡρισμένον πορεύεται,
πλὴν οὐαὶ τῷ ἀνθρώπῳ ἐκείνῳ δι’ οὗ
παραδίδοται. 23καὶ αὐτοὶ ἤρξαντο συζητεῖν
πρὸς ἑαυτοὺς τὸ τίς ἄρα εἴη ἐξ αὐτῶν ὁ τοῦτο
μέλλων πράσσειν.

24Ἐγένετο δὲ καὶ φιλονεικία ἐν αὐτοῖς, τὸ
τίς αὐτῶν δοκεῖ εἶναι μείζων. 25ὁ δὲ εἶπεν
αὐτοῖς· οἱ βασιλεῖς τῶν ἐθνῶν κυριεύουσιν
αὐτῶν καὶ οἱ ἐξουσιάζοντες αὐτῶν εὐεργέται
καλοῦνται. 26ὑμεῖς δὲ οὐχ οὕτως, ἀλλ’ ὁ
μείζων ἐν ὑμῖν γινέσθω ὡς ὁ νεώτερος καὶ ὁ
ἡγούμενος ὡς ὁ διακονῶν. 27τίς γὰρ μείζων, ὁ
ἀνακείμενος ἢ ὁ διακονῶν; οὐχὶ ὁ
ἀνακείμενος; ἐγὼ δὲ ἐν μέσῳ ὑμῶν εἰμι ὡς ὁ
διακονῶν.

28Ὑμεῖς δέ ἐστε οἱ διαμεμενηκότες μετ’
ἐμοῦ ἐν τοῖς πειρασμοῖς μου· 29κἀγὼ
διατίθεμαι ὑμῖν καθὼς διέθετό μοι ὁ πατήρ
μου βασιλείαν, 30ἵνα ἔσθητε καὶ πίνητε ἐπὶ
τῆς τραπέζης μου ἐν τῇ βασιλείᾳ μου, καὶ
καθήσεσθε ἐπὶ θρόνων τὰς δώδεκα φυλὰς
κρίνοντες τοῦ Ἰσραήλ.

31Σίμων Σίμων, ἰδοὺ ὁ σατανᾶς ἐξῃτήσατο
ὑμᾶς τοῦ σινιάσαι ὡς τὸν σῖτον· 32ἐγὼ δὲ
ἐδεήθην περὶ σοῦ ἵνα μὴ ἐκλίπῃ ἡ πίστις σου·
καὶ σύ ποτε ἐπιστρέψας στήρισον τοὺς
ἀδελφούς σου. 33ὁ δὲ εἶπεν αὐτῷ· κύριε, μετὰ
σοῦ ἕτοιμός εἰμι καὶ εἰς φυλακὴν καὶ εἰς
θάνατον πορεύεσθαι. 34ὁ δὲ εἶπεν· λέγω σοι,
Πέτρε, οὐ φωνήσει σήμερον ἀλέκτωρ ἕως
τρίς με ἀπαρνήσῃ εἰδέναι.

35Καὶ εἶπεν αὐτοῖς· ὅτε ἀπέστειλα ὑμᾶς
ἄτερ βαλλαντίου καὶ πήρας καὶ ὑποδημάτων,
μή τινος ὑστερήσατε; οἱ δὲ εἶπαν· οὐθενός.
36εἶπεν δὲ αὐτοῖς· ἀλλὰ νῦν ὁ ἔχων
βαλλάντιον ἀράτω, ὁμοίως καὶ πήραν, καὶ ὁ
μὴ ἔχων πωλησάτω τὸ ἱμάτιον αὐτοῦ καὶ

“This cup is the new covenant in my blood,
being poured out for you.”
 21But behold, the hand of the one handing
me over is with mine on the table. 22For
indeed, the son of man is going as it has been
ordained, but woe to that man through whom
he is handed over by. 23And they began to
question among themselves, which one of
them it was who was going to do this.
 24Also, a dispute arose among them,
[concerning] which of them was considered
to be the greatest. 25But he said to them, “The
kings of the nations lord it over them, and
those who have authority over them are
called ‘benefactors’. 26But not so with you,
rather, the greater one among you, let him
become as the younger, and the one ruling as
the one serving. 27For who is the greater one,
the one reclining or the one serving? Is it not
the one reclining? But I am in the midst of
you as the one serving.
 28But you are those who have remained
with me in my temptations; 29and I confer on
you, just as my father conferred on me, a
kingdom, 30so that you may eat and drink at
my table in my kingdom, and you will sit on
thrones, judging the twelve tribes of Israel.”

 31Simon, Simon, behold, the accuser has
asked for you [all], to sift you like wheat.
32But I have prayed for you that your faith
should not fail, and that you, once you have
repented, should support your brothers. 33And
he said to him, “Lord, I am ready to go with
you both to prison and to death!” 34But he
said, “I am saying to you, Peter, the rooster
will not crow today, until you have denied to
know me three times.”
 35And he said to them, “When I sent you
without a money bag, pouches, and shoes, did
you lack anything?” And they said,
“Nothing.” 36And he said to them, “But now,
let him who has a money bag take it, and
likewise a pouch. And whoever does not
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ἀγορασάτω μάχαιραν. 37λέγω γὰρ ὑμῖν ὅτι
τοῦτο τὸ γεγραμμένον δεῖ τελεσθῆναι ἐν ἐμοί,
τό· καὶ μετὰ ἀνόμων ἐλογίσθη· καὶ γὰρ τὸ
περὶ ἐμοῦ τέλος ἔχει. 38οἱ δὲ εἶπαν· κύριε,
ἰδοὺ μάχαιραι ὧδε δύο. ὁ δὲ εἶπεν αὐτοῖς·
ἱκανόν ἐστιν.

have, let him sell his garment and buy a
sword. 37For I am saying to you, that this
which is written must be fulfilled in me: ‘He
was reckoned among the lawless.’ For that
which concerns me has an end.” 38But they
said, “Lord, behold, here are two swords.”
And he said to them, “That is enough.”

5.3 Luke 24:1–53

24 1Τῇ δὲ μιᾷ τῶν σαββάτων ὄρθρου βαθέως
ἐπὶ τὸ μνῆμα ἦλθον φέρουσαι ἃ ἡτοίμασαν
ἀρώματα. 2εὗρον δὲ τὸν λίθον
ἀποκεκυλισμένον ἀπὸ τοῦ μνημείου,
3εἰσελθοῦσαι δὲ οὐχ εὗρον τὸ σῶμα τοῦ
κυρίου Ἰησοῦ. 4καὶ ἐγένετο ἐν τῷ ἀπορεῖσθαι
αὐτὰς περὶ τούτου καὶ ἰδοὺ ἄνδρες δύο
ἐπέστησαν αὐταῖς ἐν ἐσθῆτι ἀστραπτούσῃ.
5ἐμφόβων δὲ γενομένων αὐτῶν καὶ
κλινουσῶν τὰ πρόσωπα εἰς τὴν γῆν εἶπαν
πρὸς αὐτάς· τί ζητεῖτε τὸν ζῶντα μετὰ τῶν
νεκρῶν; 6οὐκ ἔστιν ὧδε, ἀλλ’ ἠγέρθη.
μνήσθητε ὡς ἐλάλησεν ὑμῖν ἔτι ὢν ἐν τῇ
Γαλιλαίᾳ 7λέγων τὸν υἱὸν τοῦ ἀνθρώπου ὅτι
δεῖ παραδοθῆναι εἰς χεῖρας ἀνθρώπων
ἁμαρτωλῶν καὶ σταυρωθῆναι καὶ τῇ τρίτῃ
ἡμέρᾳ ἀναστῆναι. 8καὶ ἐμνήσθησαν τῶν
ῥημάτων αὐτοῦ.

9Καὶ ὑποστρέψασαι ἀπὸ τοῦ μνημείου
ἀπήγγειλαν ταῦτα πάντα τοῖς ἕνδεκα καὶ
πᾶσιν τοῖς λοιποῖς. 10ἦσαν δὲ ἡ Μαγδαληνὴ
Μαρία καὶ Ἰωάννα καὶ Μαρία ἡ Ἰακώβου καὶ
αἱ λοιπαὶ σὺν αὐταῖς. ἔλεγον πρὸς τοὺς
ἀποστόλους ταῦτα, 11καὶ ἐφάνησαν ἐνώπιον
αὐτῶν ὡσεὶ λῆρος τὰ ῥήματα ταῦτα, καὶ
ἠπίστουν αὐταῖς. 12Ὁ δὲ Πέτρος ἀναστὰς
ἔδραμεν ἐπὶ τὸ μνημεῖον καὶ παρακύψας
βλέπει τὰ ὀθόνια μόνα, καὶ ἀπῆλθεν πρὸς
ἑαυτὸν θαυμάζων τὸ γεγονός.

13Καὶ ἰδοὺ δύο ἐξ αὐτῶν ἐν αὐτῇ τῇ ἡμέρᾳ
ἦσαν πορευόμενοι εἰς κώμην ἀπέχουσαν
σταδίους ἑξήκοντα ἀπὸ Ἰερουσαλήμ, ᾗ
ὄνομα Ἐμμαοῦς, 14καὶ αὐτοὶ ὡμίλουν πρὸς

24 1But on the first day of the week, at early
dawn, they came to the tomb, carrying spices
which they had prepared. 2And they found the
stone rolled away from the tomb, 3but having
entered, they did not find the body of the
Lord Jesus. 4And it happened, while they
were perplexed concerning this, that behold,
two men stood by them in shining clothing.
5And upon their becoming afraid, and turning
their faces towards the ground, they [the
men] said to them; “Why do you seek the
living among the dead? 6He is not here, but
was raised.” Remember what he said to you
while still being in Galilee, saying, ‘it is
necessary that the son of man be handed into
the hands of sinful men, and be crucified, and
rise on the third day.’” 8And they
remembered his sayings.
 9And returning from the tomb, they
reported all this to the eleven and all the rest.
10They were the Magdalene Mary, and
Joanna, and Mary [the mother] of James, and
the remaining [women] with them. They were
saying this to the apostles, 11and these sayings
appeared to them just like folly, and they did
not believe them. 12Peter, rising, ran to the
tomb, and leaning in, he sees only the linen
cloths, and he departed to his own, while
marveling at what had happened.
 13And behold, two of them on the same day
were going to a village sixty stadia away
from Jerusalem, named Emmaus, 14And they
spoke to one another regarding all these
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ἀλλήλους περὶ πάντων τῶν συμβεβηκότων
τούτων. 15καὶ ἐγένετο ἐν τῷ ὁμιλεῖν αὐτοὺς
καὶ συζητεῖν καὶ αὐτὸς Ἰησοῦς ἐγγίσας
συνεπορεύετο αὐτοῖς, 16οἱ δὲ ὀφθαλμοὶ
αὐτῶν ἐκρατοῦντο τοῦ μὴ ἐπιγνῶναι αὐτόν.
17εἶπεν δὲ πρὸς αὐτούς· τίνες οἱ λόγοι οὗτοι
οὓς ἀντιβάλλετε πρὸς ἀλλήλους
περιπατοῦντες; καὶ ἐστάθησαν σκυθρωποί.
18ἀποκριθεὶς δὲ εἷς ὀνόματι Κλεοπᾶς εἶπεν
πρὸς αὐτόν· σὺ μόνος παροικεῖς Ἰερουσαλὴμ
καὶ οὐκ ἔγνως τὰ γενόμενα ἐν αὐτῇ ἐν ταῖς
ἡμέραις ταύταις; 19καὶ εἶπεν αὐτοῖς· ποῖα; οἱ
δὲ εἶπαν αὐτῷ· τὰ περὶ Ἰησοῦ τοῦ
Ναζαρηνοῦ, ὃς ἐγένετο ἀνὴρ προφήτης
δυνατὸς ἐν ἔργῳ καὶ λόγῳ ἐναντίον τοῦ θεοῦ
καὶ παντὸς τοῦ λαοῦ, 20ὅπως τε παρέδωκαν
αὐτὸν οἱ ἀρχιερεῖς καὶ οἱ ἄρχοντες ἡμῶν εἰς
κρίμα θανάτου καὶ ἐσταύρωσαν αὐτόν.
21ἡμεῖς δὲ ἠλπίζομεν ὅτι αὐτός ἐστιν ὁ
μέλλων λυτροῦσθαι τὸν Ἰσραήλ· ἀλλά γε καὶ
σὺν πᾶσιν τούτοις τρίτην ταύτην ἡμέραν ἄγει
ἀφ’ οὗ ταῦτα ἐγένετο. 22ἀλλὰ καὶ γυναῖκές
τινες ἐξ ἡμῶν ἐξέστησαν ἡμᾶς, γενόμεναι
ὀρθριναὶ ἐπὶ τὸ μνημεῖον, 23καὶ μὴ εὑροῦσαι
τὸ σῶμα αὐτοῦ ἦλθον λέγουσαι καὶ ὀπτασίαν
ἀγγέλων ἑωρακέναι, οἳ λέγουσιν αὐτὸν ζῆν.
24καὶ ἀπῆλθόν τινες τῶν σὺν ἡμῖν ἐπὶ τὸ
μνημεῖον καὶ εὗρον οὕτως καθὼς καὶ αἱ
γυναῖκες εἶπον, αὐτὸν δὲ οὐκ εἶδον. 25Καὶ
αὐτὸς εἶπεν πρὸς αὐτούς· ὦ ἀνόητοι καὶ
βραδεῖς τῇ καρδίᾳ τοῦ πιστεύειν ἐπὶ πᾶσιν
οἷς ἐλάλησαν οἱ προφῆται· 26οὐχὶ ταῦτα ἔδει
παθεῖν τὸν χριστὸν καὶ εἰσελθεῖν εἰς τὴν
δόξαν αὐτοῦ; 27καὶ ἀρξάμενος ἀπὸ Μωϋσέως
καὶ ἀπὸ πάντων τῶν προφητῶν διερμήνευσεν
αὐτοῖς ἐν πάσαις ταῖς γραφαῖς τὰ περὶ
ἑαυτοῦ.

28Καὶ ἤγγισαν εἰς τὴν κώμην οὗ
ἐπορεύοντο, καὶ αὐτὸς προσεποιήσατο
πορρώτερον πορεύεσθαι. 29καὶ παρεβιάσαντο
αὐτὸν λέγοντες· μεῖνον μεθ’ ἡμῶν, ὅτι πρὸς
ἑσπέραν ἐστὶν καὶ κέκλικεν ἤδη ἡ ἡμέρα. καὶ
εἰσῆλθεν τοῦ μεῖναι σὺν αὐτοῖς. 30καὶ ἐγένετο
ἐν τῷ κατακλιθῆναι αὐτὸν μετ’ αὐτῶν λαβὼν

things which had happened. 15And it
happened that while speaking and reasoning
with each other, that Jesus himself, after
coming up, walked with them, 16but their eyes
were kept from recognizing him. 17And he
said to them; “What are these words which
you are exchanging with one another while
walking?” And they stopped and looked
troubled. 18And the one named Cleopas
answered, saying to him, “Are you the only
one sojourning in Jerusalem not knowing the
things that happened in these days?” 19And he
said to them, “What things?” and they told
him, “the things concerning Jesus of
Nazareth, who became a man, a prophet,
mighty in works and words, before God and
all the people, 20how the chief priests and our
rulers handed him to judgment of death and
crucified him. 21We were hoping that he was
going to redeem Israel; and indeed, in
addition to all these things, it is [now] the
third day since this happened. 22But some
women from us astonished us, coming early
to the tomb 23and not having found his body,
they came speaking of having seen angels,
who say he is alive. 24And some of us went to
the tomb and thus saw it just as the women
had said, but they did not see him.” 25And he
said to them, “Oh, ignorant and slow of heart
to believe in all that which the prophets have
spoken [of]. 26Was it not necessary for the
Christ to suffer these things and enter into his
glory?” 27And beginning from Moses and all
the prophets, he interpreted to them in all the
Scriptures the things concerning himself.

 28And they approached the village which
they were going to, and he pretended to be
going farther. 29And they urged him, saying,
“Remain with us, since it is towards evening
and the day has declined,” and he went in and
remained with them. 30And it happened, when
he reclined with them, upon taking the bread
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τὸν ἄρτον εὐλόγησεν καὶ κλάσας ἐπεδίδου
αὐτοῖς, 31αὐτῶν δὲ διηνοίχθησαν οἱ ὀφθαλμοὶ
καὶ ἐπέγνωσαν αὐτόν· καὶ αὐτὸς ἄφαντος
ἐγένετο ἀπ’ αὐτῶν. 32καὶ εἶπαν πρὸς
ἀλλήλους· οὐχὶ ἡ καρδία ἡμῶν καιομένη ἦν
[ἐν ἡμῖν] ὡς ἐλάλει ἡμῖν ἐν τῇ ὁδῷ, ὡς
διήνοιγεν ἡμῖν τὰς γραφάς;

33Καὶ ἀναστάντες αὐτῇ τῇ ὥρᾳ
ὑπέστρεψαν εἰς Ἰερουσαλὴμ καὶ εὗρον
ἠθροισμένους τοὺς ἕνδεκα καὶ τοὺς σὺν
αὐτοῖς, 34λέγοντας ὅτι ὄντως ἠγέρθη ὁ κύριος
καὶ ὤφθη Σίμωνι. 35καὶ αὐτοὶ ἐξηγοῦντο τὰ ἐν
τῇ ὁδῷ καὶ ὡς ἐγνώσθη αὐτοῖς ἐν τῇ κλάσει
τοῦ ἄρτου.

36Ταῦτα δὲ αὐτῶν λαλούντων αὐτὸς ἔστη
ἐν μέσῳ αὐτῶν καὶ λέγει αὐτοῖς· εἰρήνη ὑμῖν.
37πτοηθέντες δὲ καὶ ἔμφοβοι γενόμενοι
ἐδόκουν πνεῦμα θεωρεῖν. 38καὶ εἶπεν αὐτοῖς·
τί τεταραγμένοι ἐστὲ καὶ διὰ τί διαλογισμοὶ
ἀναβαίνουσιν ἐν τῇ καρδίᾳ ὑμῶν; 39ἴδετε τὰς
χεῖράς μου καὶ τοὺς πόδας μου ὅτι ἐγώ εἰμι
αὐτός· ψηλαφήσατέ με καὶ ἴδετε, ὅτι πνεῦμα
σάρκα καὶ ὀστέα οὐκ ἔχει καθὼς ἐμὲ
θεωρεῖτε ἔχοντα. 40καὶ τοῦτο εἰπὼν ἔδειξεν
αὐτοῖς τὰς χεῖρας καὶ τοὺς πόδας. 41ἔτι δὲ
ἀπιστούντων αὐτῶν ἀπὸ τῆς χαρᾶς καὶ
θαυμαζόντων εἶπεν αὐτοῖς· ἔχετέ τι
βρώσιμον ἐνθάδε; 42οἱ δὲ ἐπέδωκαν αὐτῷ
ἰχθύος ὀπτοῦ μέρος· 43καὶ λαβὼν ἐνώπιον
αὐτῶν ἔφαγεν.

44Εἶπεν δὲ πρὸς αὐτούς· οὗτοι οἱ λόγοι μου
οὓς ἐλάλησα πρὸς ὑμᾶς ἔτι ὢν σὺν ὑμῖν, ὅτι
δεῖ πληρωθῆναι πάντα τὰ γεγραμμένα ἐν τῷ
νόμῳ Μωϋσέως καὶ τοῖς προφήταις καὶ
ψαλμοῖς περὶ ἐμοῦ. 45τότε διήνοιξεν αὐτῶν
τὸν νοῦν τοῦ συνιέναι τὰς γραφάς· 46καὶ
εἶπεν αὐτοῖς ὅτι οὕτως γέγραπται παθεῖν τὸν
χριστὸν καὶ ἀναστῆναι ἐκ νεκρῶν τῇ τρίτῃ
ἡμέρᾳ, 47καὶ κηρυχθῆναι ἐπὶ τῷ ὀνόματι
αὐτοῦ μετάνοιαν εἰς ἄφεσιν ἁμαρτιῶν εἰς
πάντα τὰ ἔθνη. ἀρξάμενοι ἀπὸ Ἰερουσαλὴμ
48ὑμεῖς μάρτυρες τούτων. 49καὶ [ἰδοὺ] ἐγὼ
ἀποστέλλω τὴν ἐπαγγελίαν τοῦ πατρός μου

he blessed it. After breaking it, he gave it to
them,31 and their eyes were opened and they
recognized him, and he became invisible to
them. 32And they said to one another, “Were
not our hearts burning within us when he was
speaking to us on the road, as he was opening
up the Scriptures to us?”
 33And, after rising up the same hour, they
returned to Jerusalem and found the eleven
having gathered and those with them,
34saying that, “The Lord was raised indeed
and beheld by Simon.” 35And they related the
things [that happened] on the road, and how
he was made known to them in the breaking
of the bread.
 36While saying these things, he stood in the
middle of them, and said to them, “Peace to
you!” 37But upon being terrified and
becoming afraid, they thought they saw a
spirit. 38And he said to them, “Why are you
troubled, and why do these doubts arise in
your hearts? 39Behold my hands and my feet,
because I am he; touch me and see, because a
spirit does not have flesh and bones, just as
you see me having. 40And after saying this, he
showed them his hands and feet. 41But still
disbelieving and marveling from their joy, he
said to them, “Do you have anything here to
eat?” 42And they handed him a piece of
roasted fish; 43and receiving it, he ate it
before them.
 44And he said to them, “these are my words
which I said to you, while I was still with
you, that it is necessary that everything
written in the law of Moses, and the prophets,
and the psalms, about me be fulfilled. 45Then
he opened their minds to understand the
Scriptures. 46And he said to them, that, “Thus
it is written, that the Christ should suffer and
rise from the dead on the third day, 47and in
his name repentance for the forgiveness of
sins should be proclaimed to all people
groups. Beginning from Jerusalem—48you are
witnesses of these things. 49And behold, I am
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ἐφ’ ὑμᾶς· ὑμεῖς δὲ καθίσατε ἐν τῇ πόλει ἕως
οὗ ἐνδύσησθε ἐξ ὕψους δύναμιν.

50Ἐξήγαγεν δὲ αὐτοὺς [ἔξω] ἕως πρὸς
Βηθανίαν, καὶ ἐπάρας τὰς χεῖρας αὐτοῦ
εὐλόγησεν αὐτούς. 51καὶ ἐγένετο ἐν τῷ
εὐλογεῖν αὐτὸν αὐτοὺς διέστη ἀπ’ αὐτῶν καὶ
ἀνεφέρετο εἰς τὸν οὐρανόν.

52Καὶ αὐτοὶ προσκυνήσαντες αὐτὸν
ὑπέστρεψαν εἰς Ἰερουσαλὴμ μετὰ χαρᾶς
μεγάλης 53καὶ ἦσαν διὰ παντὸς ἐν τῷ ἱερῷ
εὐλογοῦντες τὸν θεόν.

sending the promise of my father unto you;
but you should sit down in the city until you
are clothed with power from high.
 50He led them out to Bethany, and raising
his hands he blessed them. 51And it happened
in him blessing them, that he separated from
them and was brought up into the sky.

 52And after worshiping him they returned
into Jerusalem with great joy, 53and they were
every day in the temple praising God.

5.4 John 6:32–33

6 32εἶπεν οὖν αὐτοῖς ὁ Ἰησοῦς· ἀμὴν ἀμὴν
λέγω ὑμῖν, οὐ Μωϋσῆς δέδωκεν ὑμῖν τὸν
ἄρτον ἐκ τοῦ οὐρανοῦ, ἀλλ’ ὁ πατήρ μου
δίδωσιν ὑμῖν τὸν ἄρτον ἐκ τοῦ οὐρανοῦ τὸν
ἀληθινόν· 33ὁ γὰρ ἄρτος τοῦ θεοῦ ἐστιν ὁ
καταβαίνων ἐκ τοῦ οὐρανοῦ καὶ ζωὴν διδοὺς
τῷ κόσμῳ.

6 32Therefore, Jesus said to them, “Truly,
truly, I am saying, it is not Moses who has
given you the bread from heaven, rather, my
father is giving you the true bread from
heaven. 33For the bread of God is [the bread]
descending from heaven and giving life to the
world.”

5.5 Acts 9:1–9

9 1Ὁ δὲ Σαῦλος ἔτι ἐμπνέων ἀπειλῆς καὶ
φόνου εἰς τοὺς μαθητὰς τοῦ κυρίου,
προσελθὼν τῷ ἀρχιερεῖ 2ᾐτήσατο παρ’ αὐτοῦ
ἐπιστολὰς εἰς Δαμασκὸν πρὸς τὰς
συναγωγάς, ὅπως ἐάν τινας εὕρῃ τῆς ὁδοῦ
ὄντας, ἄνδρας τε καὶ γυναῖκας, δεδεμένους
ἀγάγῃ εἰς Ἰερουσαλήμ. 3Ἐν δὲ τῷ
πορεύεσθαι ἐγένετο αὐτὸν ἐγγίζειν τῇ
Δαμασκῷ, ἐξαίφνης τε αὐτὸν περιήστραψεν
φῶς ἐκ τοῦ οὐρανοῦ 4καὶ πεσὼν ἐπὶ τὴν γῆν
ἤκουσεν φωνὴν λέγουσαν αὐτῷ· Σαοὺλ
Σαούλ, τί με διώκεις; 5εἶπεν δέ· τίς εἶ, κύριε;
ὁ δέ· ἐγώ εἰμι Ἰησοῦς ὃν σὺ διώκεις· 6ἀλλ’
ἀνάστηθι καὶ εἴσελθε εἰς τὴν πόλιν καὶ
λαληθήσεταί σοι ὅ τί σε δεῖ ποιεῖν. 7οἱ δὲ
ἄνδρες οἱ συνοδεύοντες αὐτῷ εἱστήκεισαν

9 1But Saul, still breathing threat and murder
against the disciples of the Lord, after
approaching the high priest, 2asked from him
letters to Damascus for the synagogues, so
that if he would find anyone being of the
Way, men or women, he may lead them
bound to Jerusalem. 3And as he was going, he
came near to Damascus, and suddenly a light
shone around him from the sky, 4and having
fallen to the ground, he heard a voice
speaking to him, “Saul, Saul, why are you
persecuting me?” 5and he said, “Who are you,
Lord?” and he [said], “I am Jesus, whom you
are persecuting; 6rather, rise up and enter into
the city, and you will be told what is
necessary for you to do.” 7The men traveling
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ἐνεοί, ἀκούοντες μὲν τῆς φωνῆς μηδένα δὲ
θεωροῦντες. 8ἠγέρθη δὲ Σαῦλος ἀπὸ τῆς γῆς,
ἀνεῳγμένων δὲ τῶν ὀφθαλμῶν αὐτοῦ οὐδὲν
ἔβλεπεν· χειραγωγοῦντες δὲ αὐτὸν εἰσήγαγον
εἰς Δαμασκόν. 9καὶ ἦν ἡμέρας τρεῖς μὴ
βλέπων καὶ οὐκ ἔφαγεν οὐδὲ ἔπιεν.

together with him stood speechless, indeed
hearing the voice, but seeing no one. 8Saul
was raised from the ground, but having
opened his eyes he saw no one; leading [him]
by the hand they brought him into Damascus.
9And he was three days without seeing, and
he neither ate nor drank.

5.6 1 Cor 10:14–17

10 14Διόπερ, ἀγαπητοί μου, φεύγετε ἀπὸ τῆς
εἰδωλολατρίας. 15ὡς φρονίμοις λέγω· κρίνατε
ὑμεῖς ὅ φημι. 16Τὸ ποτήριον τῆς εὐλογίας ὃ
εὐλογοῦμεν, οὐχὶ κοινωνία ἐστὶν τοῦ αἵματος
τοῦ Χριστοῦ; τὸν ἄρτον ὃν κλῶμεν, οὐχὶ
κοινωνία τοῦ σώματος τοῦ Χριστοῦ ἐστιν;
17ὅτι εἷς ἄρτος, ἓν σῶμα οἱ πολλοί ἐσμεν, οἱ
γὰρ πάντες ἐκ τοῦ ἑνὸς ἄρτου μετέχομεν.

10 14For this reason, my beloved [ones], flee
from idolatry. 15I speak as to discerning men;
judge what I say. 16The cup of blessing which
we bless, is it not a sharing of the blood of
Christ? The bread which we break, is it not a
sharing of the body of Christ? 17Because there
is one bread, we many are one body, for we
all partake of the one bread.”

5.7 Did 9–10

9 1Περὶ δὲ τῆς εὐχαριστίας, οὕτως
εὐχαριστήσατε.

2Πρῶτον περὶ τοῦ ποτηρίου·
Εὐχαριστοῦμεν σοι, πάτερ ἡμῶν,
ὑπὲρ τῆς ἁγίας ἀμπέλου Δαυὶδ τοῦ παιδός

σου,
ἧς ἑγνώρισας ἡμῖν
διὰ Ἰησοῦ τοῦ παιδός σου·
σοὶ ἡ δόξα εἰς τοὺς αἰῶνας.

3Περὶ δὲ τοῦ κλάσματος·
Εὐχαριστοῦμέν σοι, πάτερ ἡμῶν,
ὑπὲρ τῆς ζωῆς ⸂καὶ γνώσεως⸃,ἧς

ἐγνώρισας ἡμῖν
διὰ Ἰησοῦ τοῦ παιδός σου·
σοὶ ἡ δόξα εἰς τοὺς αἰῶνας.
4Ὥσπερ ἦν τοῦτο ⸀< τὸ > κλάσμα

διεσκορπισμένον ἐπάνω τῶν ὀρέων καὶ
συναχθὲν ἐγένετο ἕν,

9 1Concerning the thanksgiving, thus you
shall give thanks:

2First, concerning the cup;
We thank you, our father,
for the holy vine of David, your servant,
which you made known to us
through Jesus, your servant;
to you be the glory forever.

3Concerning the broken [bread];
We thank you, our father,
for the life and knowledge,
which you have made known to us
through Jesus, your servant;
to you be the glory into the ages [forever].
4Just as this one broken piece was
scattered over the mountains and gathered
together became one,
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οὕτω συναχθήτω σου ἡ ἐκκλησία ἀπὸ τῶν
περάτων τῆς γῆς εἰς τὴν σὴν βασιλείαν·

ὅτι σοῦ ἐστιν ἡ δόξα καὶ ἡ δύναμις ⸂διὰ
Ἰησοῦ Χριστοῦ⸃ εἰς τοὺς αἰῶνας.

5Μηδεὶς δὲ φαγέτω μηδὲ πιέτω ἀπὸ τῆς
εὐχαριστίας ὑμῶν, ἀλλ’ οἱ βαπτισθέντες εἰς
ὄνομα κυρίου, καὶ γὰρ περὶ τούτου εἴρηκεν ὁ
κύριος· Μὴ δῶτε τὸ ἅγιον τοῖς κυσί.

10 1Μετὰ δὲ τὸ ἐμπλησθῆσαι οὗτως
εὐχαριστήσατε

2Εὐχαριστοῦμέν σοι, πάτερ ἅγιε,
ὑπὲρ τοῦ ἁγίου ὀνόματος σου οὗ

κατεσκήνωσας ἐν ταῖς καρδίαις ἡμῶν,
καὶ ὑπὲρ τῆς γνώσεως καὶ πίστεως καὶ

ἀθανασίας ἧς ἐγνώρισας ἡμῖν διὰ Ἰησοῦ τοῦ
παιδός σου·

σοὶ ἡ δόξα εἰς τοὺς αἰῶνας.
3σύ, δέσποτα παντοκράτορ, ἔκτισας τὰ

πάντα ἕνεκεν τοῦ ὀνόματός σου,
τροφήν τε καὶ ποτὸν ἔδωκας τοῖς

⸀ἀνθρώποις εἰς ἀπόλαυσιν,
⸂ἵνα σοι εὐχαριστήσωσιν⸃·
ἡμῖν δὲ ἐχαρίσω πνευματικὴν τροφὴν καὶ

ποτόν,
καὶ ζωὴν αἰώνιον ⸀διὰ τοῦ παιδός σου.
4⸀πρὸ πάντων εὐχαριστοῦμέν σοι ὅτι

δυνατὸς εἶ ⸂< σύ· σοὶ >⸃ ἡ δόξα εἰς τοὺς
αἰῶνας.

5μνήσθητι, κύριε, τῆς ἐκκλησίας σου,
τοῦ ῥύσασθαι αὐτὴν ἀπὸ παντὸς πονηροῦ

καὶ τελειῶσαι αὐτὴν ἐν τῇ ἀγάπῃ σου,
καὶ σύναξον αὐτὴν ἀπὸ τῶν τεσσάρων

ἀνέμων, ⸂τὴν ἁγιασθεῖσαν⸃, εἰς τὴν σὴν
βασιλείαν,

ἣν ἡτοίμασας αὐτῇ·
ὅτι σοῦ ἐστιν ἡ δύναμις καὶ ἡ δόξα εἰς

τοὺς αἰῶνας.
6ἐλθέτω χάρις καὶ παρελθέτω ὁ κόσμος

οὗτος.
ὡσαννὰ τῷ ⸀θεῷ Δαυίδ.
εἴ τις ἅγιός ἐστιν, ἐρχέθω·

so also let your church be gathered from
the ends of the earth into your kingdom;
for yours is the glory and the power
through Jesus Christ forever.

5Let no one eat or drink of your thanksgiving,
other than the ones baptized into the name of
the Lord, for concerning this the Lord
established; “give not the holy to the dogs.”

10 1After being filled, thus give thanks:

2We thank you, holy father,
for your holy name, which you have made

dwell in our hearts,
and for the knowledge and faith and

immortality, which you have made known to
us through Jesus, your servant;

to you be the glory forever.
3You, all-powerful master, have created

everything for the sake of your name,
food and drink you gave to the humans to

enjoy,
in order that they may thank you;
grant to us spiritual food and drink,
and eternal life through your servant.
4Before all, we thank you, because you are

powerful; to you be the glory forever.
5Lord, remember your church,
deliver it from all evil and perfect it in

your love,
and gather it from the four winds, made

holy, into your kingdom,
which you have prepared for it;
because yours is the power and the glory

forever.
6Let grace come, and let this world thus

pass.
Hosanna to the God [of] David.
If anyone is holy, let him come;
if anyone is not, let him repent;
maranatha. Amen.
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εἴ τις οὐκ ἔστι, μετανοείτω·
μαραναθά. Ἀμήν.

7Τοῖς δὲ προφήταις ἐπιτρέπετε εὐχαριστεῖν
ὅσα ⸀θέλουσιν.

7And let the prophets give thanks as much as
they desire.
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