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The Way to Emmaus (Lk 24, 13-32):

by Sotirios Despotis, Athens

1. Preface

According to G. Theiflen — A. Merz, the appearances of the resurrected Jesus fall into
two categories: a) those when his form is directly visible; his appearing is connected to his
commanding his disciples to announce the Resurrection to the world together with his prom-
ising that he will be among them (motif of authorization: Mt 28, 16-20; Lk 24, 36—49;
Jn 20, 19-23; 21, 15-22) and (b) those when Jesus appears in »another form« and then,
through the interpretation of the Scriptures, a meal and his words, he reveals himself (motif
of recognition: Lk 24, 13-32; Jn 20, 14—16; 21, 11—13).2 In two instances falling under the
first category the morif of doubt occurs along with that of the validation of Jesus identity.
Both cases deal with a meeting arranged by Jesus, who, after his Resurrection still bears the
wounds of the Crucifixion and continues to be present in his church.

Both the narrative of the resurrected Jesus’ appearance to two unknown disciples, Cleopas
and another anonymous man being on the way to Emmaus (an account only found in Luke),
and his appearance to Mary Magdalene as a gardener, belong to the second category.

The Emmaus narrative has the following components:

The Encounter (13—16)

The Dialogue (17-27)

The Dinner (28—32)

The »resurrection« of the disciples and the proclamation of the Resurrection (33—35)

o

According to H. Wansbrough?, the pattern of the story, which is parallel to Acts 8, 26-40,
follows a chiasmus:

a. Journey from Jerusalem (13)
b. Unenlightened conversation (14)
c. Jesus comes up (15-16)
d. Disciples declare their ignorance (17-24)
e. Jesus explains the good news (25-27)
d. Enlightenment in the breaking of bread (28—30)
c. Jesus departs (31)
b. Delight of disciples (32)
a. Further spread of the good news (33-35)

! The text was translated from Greek by the postgraduate student Olympia Pavlopoulou. The English
Bible texts are quoted from English Standard Version 2001 in Bible-Works 2006, Version 7.

* G. Theifsen—A. Merz, Der Historische Jesus. Ein Lehrbuch, Gottingen 2001, S. 423.

* H. Wansbrough, Acts of the Apostles, http://users.ox.ac.uk/~sben0056/actoftheapostles.htm
(28.12.2006).
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In this article I will try to stress the rich symbolism of this passage by placing particular
emphasis on the role of the interpretation of the Scriptures in the opening of the people’s
spiritual eyes.

2. The first day of the week

Luke places this dramatic event in the centre of a triplet of Easter events, which took place
on the first day of the week. As Cleopas emphasizes three days have already passed since the
dramatic Passion events, while quietness — the rest of Saturday (23, 56) — has intervened. The
first event with which the first day of the week begins, is the discovery of the empty tomb
and the proclamation to three women, who are mentioned by their names (Mary Magdalene,
and Joanna, and Mary the mother of James,) and to other women, by two men who stood in
shining garments (v ¢507m1 dotpantotoy «). These good tidings are expressed in the phrase:
» 00k EaTty G8e, adhi Vyepdn <« (He is not here, but has risen). As with the Annunciation to the
Mary in Jesus’ Protohistory, so the presence and the tidings of the angel »on the first day of the
week« first cause fear and then lead to faith.

‘The way in which fear is recorded in the case of these women, does not stem from the
intention of reminding them of the prophecies of the O.T., but from the remembrance of
Jesus” words in Galilee that the Son of Man must be delivered into the hands of sinful men
and be crucified and on the third day rise (»7tév Yiov To0 AvBpdimov 81t del mopadobijvar ei
xelpog avBpdmay dpapTwldy kel oTavpwBiver kol TH Tpity uépa dvaotivarx, Lk 24, 7). The
use of the verb »uuvijoxouai« in the Scriptures does not only mean the remembrance of a
word or an event in the past, but also the true worshipping experience of this event in the
present with such a force that the present is transformed (see Lk 1, 54.72; 23, 42; Acts 10,
315 11, 161

It should be noted that the first time the prophecy of the Passion and the Resurrection
was heard in Galilee, was after the miraculous feeding of 5.000 men with five loaves and two
fishes in Bethsaida by Jesus (9, 10—17). However, hearers of this prophecy in 9, 22 were only
his disciples, who after the experience of feeding the crowd, were questioned about the iden-
tity of Jesus. After Peter’s answer that Jesus is »the Christ of God« (9, 20), Jesus prophesized
the passion, his rejection by the official representatives of Israel and finally his crucifixion and
resurrection. Eight days later the three disciples had the astounding eschatological experience
of Jesus’ Transfiguration on the mountain (»6 watiouss adTod Aevicdg tnoTtpdmtwv«) and of
the presence of God’s Kingdom not in the distant future, but in the dramatically experienced
present (9, 28-36). On this mountain, a glorified Jesus was seen surrounded by Moses and
Elias, who (as only Luke notes) appeared in glory and spoke of his departure- exodus- which
he was about to accomplish in Jerusalem (> 3¢Bévres 2v 86&y Eheyov v Eodov abtod v fiuelhev
Thnpoly &v Tepovouhip«, 9, 31). According to Luke, the Law and the Prophets, represented
and symbolized by the two Old Testament personalities who had the overwhelming experi-
ence of the theophany at Sinai, do not appear to focus their prophecy on the exodus of Israel
from the »Egyptian« (Roman) slavery, but the exodus of Jesus from Jerusalem through Ais
passion and resurrection. By rephrasing the Shema the interpretive voice of Yahweh (the
Bat Qol) makes it in fact clear that even the two leading personalities of Judaism and the
entire world are compelled to listen, not only to God’s word, as it was written down in the

4 0. Michel, Munvoxopar, in: G. Kittel (Hg.), TWWN'T 1V, Stuttgart 1959, S. 678-687.
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Torah (Dtn 6, 4), but also to Jesus’ words and especially those regarding his Passion and his
Resurrection..

The angels refer back to this word of the Lord when addressing the women bearing the
spices. At the same time, the audience of Luke’s gospel correlates the experience of the com-
ing of God’s Kingdom into History (the Transfiguration) that took place on the eighth day
(9, 27) with the men’s good tidings of Jesus’ resurrection »on the first day of the week«. The fact
that Luke loads the »first« day with the symbolism of the eighth is also proved by the motif of
calmness, which precedes it (23, 56; 24, 21). In this three days’ quiescence, the agony of the
disciples grows, preceded according to Jewish belief the creation and will, in eschatological
terms, signalising the transition from the old to the New Age (4 Esdr 7, 29)°. In the New
Testament this transition to the new Aion takes place in history because of the passion and
the resurrection of Jesus.

In Luke this one Easter day reaches its peak (24, 36-49) with the visible presence of Jesus
»in the middle« of his disciples, the greeting Shalom (Peace), the confirmation through eating
fish (and honey according to Majority Text) that the resurrected Jesus is not a spirit, and the
ensuing Christocentric universal explanation of the Scriptures. In this way the feelings of fear
and agitation first turned into »joy and wonder, with a sense of underlying disbelief (verse
41), and in the end into »a great joy« (verse 50).

3. Place and People

It is a remarkable event that in Luke the resurrected Jesus does not first reveal himself to
Peter (compare 1 Cor 15, 5), who rose and ran to the tomb (» &vaoréic Edpaye el T4 wynuelw «)
in order to verify the information of the spice-bearing women, but to two unknown disciples,
who were on their way to a geographically unidentified town. The destination of the two
disciples has not been adequately determined until today. Emmaus (< chammath = warm —
curative spring)®, which according to the Gospel is 60 stadia’, i.e. 11,1 km (6,9 miles), away
from Jerusalem, has been identified with the following places®:

1. Emmaus is a place known from the battles of the Maccabees (1 Macc 3, 40. 57; 4, 3).
This town, that was later named Nikopolis, once fortified by Bacchides (1 Macc 9,50;
Josephus, Ant 13.15), was set on fire in 4 B.C. and was later rebuilt (Josephus, Bell
3.3.5). It is also identified with the village Amwas on the road to Joppe. This site,
where there was a city and not a town in the Hellenistic period, is about 40 km from
Jerusalem, so the question is raised how the disciples covered a distance of morte than
80 km from and to Jerusalem in only one day.

2. The Crusaders identified Emmaus with el-Quibeibeh, which is located northwest
of Jerusalem and at exactly the same distance as that noted in the Gospel. In 1099
A.D. the Crusaders erected there a fortress and built a church). (However there is no
evidence of a town called Emmaus situated in this particular area).

3. Josephus mentions a town called Ammai at a distance of 30 stadia (5 km) from
Jerusalem (Josephus, Bell 7.6.6), where Vespasian settled 800 veterans. This site is now

> S. Desporis, H Emovpsiviog Aarpeio oo ke, 4—5 g Amoxeihinyeess ov Iwévvy, Wiesbaden 2000, S. 144,

¢ D: Ovdappaot.

7 (Codex) a et al: 160 orddi.

8 | E. Strange, Emmaus, in: D. N. Freedman, The Anchor Bible Dictionary, vol. I, New York u.a. 1992,
S. 497-498.
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called Quloniyeth and is located near Bet Mozah (Isa 18, 26). This is probably the
most likely location.

'The two disciples who walked to that town are also unknown to us. The name Cleopas
is a short form of the name Cleopatros and has no connection to Clopas (Jn 19, 25; Eusebius,
Historia Ecclesiastica 3.11). Regarding the other anonymous wallker it is assumed that he was
either Simon (not Peter but) the son of Clopas (Origen, Contra Celsus 2.62. 68; cod. S; 949),
Nathaniel (cod. V; 9* century), the wife of Cleopas or Peter (something impossible as it is
proven in 24, 34). The liturgical tradition of the Eastern Orthodox Church has adopted the
view that it was Luke, even though the Evangelist himself in the preface of his gospel does
not name himself among the eyewitnesses and servants of the Word (1, 1)°.

The disclosure of these walkers' names is surely not so important to the evangelist. More
important is their path since they are both presented as walking away not only geographi-
cally but metaphorically as well, from Jerusalem, which is the kernel — the centre — of the
»theological geography« of Luke’s entire work and constitutes the link between the divine
Promise and the historical Fulfilment. After the anticipation of three days and the escalation
of anxiety it seems that the disappointment due to the tragic end of Jesus of Nazareth and
their unfulfilled expectations led them to turn away from the entire plan of divine economy,
in which the town of David was a point of reference.

At this moment of existential detachment from the Holy City, Jesus, drawing near, walks
with them. Thus, even after his resurrection he seems to continue the peregrination he has
already begun from Galilee to Jerusalem. If one wants to »narrate« in full the course of the
divine economy in Luke’s Gospel, one should first remark that through the Annunciation
and Birth a mysterious descent of the God-Saviour takes place who is escorted by angels to
earth where darkness thrives and the world is sleeping (Lk 2, 8). This descent is obvious only
to some unknown and humble persons, the Virgin Mary and the shepherds. After that, the
exodus (that is, ascension)'® of Jesus from Galilee to the Holy City through Samaria takes place,
which ends with bis publicly degrading crucifixion by the representatives of the Torah, the Temple
and the Roman government. At the outset of that journey, as it has already been noted, there is the
description of the ascension of Jesus to the mountain of glory and his Transfiguration, that
the disciples (the future pillars of the Church; Gal 2, 9), can understand only if they wake
up. Before the description of the ascension of Jesus to heaven at the right side of the Father
(Lk 24, 50—-53; Acts 1, 6-11; 7, 55=56), in the narration of the way to Emmaus there is a
reference to his descent to the dark depths of doubt and disbelief of the two disciples, which
leads to their ascension from the tomb of their hopes and expectations to the missionary field
of the presence of the God’s Kingdom. It is about ascension before the Ascension! In both
cases only after an awakening procedure do the disciples realize that the Law and the Prophets
speak of Jesus. In the transfiguration -Metamorphosis'’, the disciples are invited through the

? Eothinon V, in: Apostoliki Diakonia (H.), epecyruch ot Orranyoe  Meydn, Athens 21984, S. 399.
1% Compare Lk 9, 51: »Eyévero 8t év 19 ovumhnpotiofau Tég fuépag T avadduyens adrod kal adtdc
mpdowmoy EaTiploey Tob mopedeaban elg Tepovoru« (= When the days drew near for him to be taken
up, he set his face to go to Jerusalem).

It is true that, in the case of the way to Emmaus, Jesus is not depicted as taking another form (see
Mk 16, 12—13) as in the occasion of the "Transfiguration. The eyes of the disciples were kept from
recognizing him (Lk 24, 16. 32). In my opinion, this is due to the fact that Luke, having to deal with
an carly Gnosticism, does not wish to shed doubt on the fact that the resurrected Jesus not simply
seemed to have but really had human flesh.



The Way to Emmaus (Lk 24, 13-32) 173

protological and eschatological glory of Jesus and the divine voice to understand and accept
the Passion. In the second case, the disciples and the listeners are invited through the Passion
to view the glory of the resurrected Messiah.

4. The Exodus of the disciples from Jerusalem

At the beginning of the narrative the two disciples appear to talk intensively'? to each
other about all these things that had happened (»mpog aXhihove mepl mdvra 7av cuppefnicdtay
Tovtwv«). It is characteristic that the phrase »mpog @Xloug« has already been used in the
Gospel to note the reactions of the shepherds (2, 15), the farmers (20, 14) and other wit-
nesses (4, 36; 6, 11; 8, 25) to the strange person and actions of Jesus. The object of the
conversation berween the two disciples is not only the discovery of the empty tomb by the
spice-bearing women and Peter, as the reader/listener first supposes, but as Cleopas explains
in verses 19-20, all the events regarding Jesus of Nazareth, »a man who was a prophet mighty
in deed and word before God and all the people, and how our chief priests and rulers delivered him
up to be condemned to dearh, and crucified him« (»é¢ &yévero dvip mpoding Suvatdg 2v Epye el
Myw evavtiov Tob Beod 1ol TavTOG Tl Aeod, Smeg Te mepéBuwicay adToV of dpyepels kal of Py oVTES
v eig kplpe Bavdtov kel totadpwoay adtév«). The words of Cleopas, as is proved by their
comparison with the words of Peter in Acts (2, 22-24; 10, 38), were part of the sermon and
perhaps of the Credo (confession of faith) of the first church. However, »reciting the creed«
does not lead to true faith, and has no existential impact if the spiritual eyes and the mind of
men do not open'’.

This is why at this exact moment of their common walk and discussion they are touched
by the person, whose experience »torments« them. The revelation of the resurrected Jesus
of Nazareth is presented through the method of the tragic irony. While the listeners know
that the one approaching the two errant disciples is the omniscient Jesus, the disciples do
not know that. Furthermore Jesus actually approaches the two disappointed disciples with a
question, pretending to know nothing about the events in Jerusalem'. The two co-wallers
express their surprise at this encounter with the question »Are you the only one who lives in
Jerusalem and do not know what happened this day?« (»Zb udvog mapouceis Tepovaahip xal obik
Eyvog ToL yevdpeve £y ey év Teilg Nuépas TavTaig; <) They are compelled (a) to stand sad" and
(b) to express the reason of their gloominess.

What is worth noting and proves the literary flair of Luke is the fact that Cleopas with
his answer summarizes the entire content of the Gospel in a unique way. Through the phrase
»6 péMwy dvtpododar 7oy Topayd« (the one about to redeem Israel) the listener remembers
the prophecies of the O.T. and those of the Protohistory of Jesus, which were announced by
Gabriel, Mary, Zacharias and Simon regarding the person and the works of the newly born
Jesus. For three days all these predictions have seemed to be an idle tale (Mijpog). His public
actions, which are summarized in »&yévero dvip mpoding Suvartos &v Epyw ol Ayw Evavriov
Tod 2ol xal TavTdg Tob hetod« (24, 19: »a man who was a Prophet mighty in deed and word

2 Opdkew is used in N'T only by Luke.

'3 See R. J. Karris, The Gospel according to Luke, (New Jerome Biblical Commentary), New Jersey
1992.:5.720:

' John follows a similar technique especially in the narration of the dialogue between Jesus and the
woman from Samaria (Jn 4).

** Instead of »Zotdbnony oxvbpwrol« W, @, ¥ and the Majority Text insert » o7t axvlpwmol;« in the
question of Jesus.
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before God and all the people«; see 4, 16-30; 13, 31-35) gave the impression to the crowd that
he is the expected successor of Moses, the Prophet, who will indeed save the people from the
tyranny of their oppressors (Romans).

Then there is the reference of Cleopas to the crucifixion, using the same phrases as the
ones used by Jesus to prophesy the crucifixion. His answer culminates in the phrase: »#ueic
3¢ MAmilopey 6T1 @bTés EoTwv & uEM®Y AutpodoBon Tov Toparih- dihd ve xal oy milow TovTolg TpiTYY
Tod T Npépory dyel 4’ ol TaiTe yéveTo« (»We haped that it was Him, who would free Israel.
However, despite all these, today is the third day, since all of these happened«). The phrase with
the verb »hoped« in past tense and especially the »&X\d ye xat odv wiow Todroig« (however,
despite all these) expresses the feeling of despair at its peak after three days of futile waiting.
The answer ends with a reference to the doubtful information given by the »fanciful« (accord-
ing to the two disciples) women regarding the vision of angels, who say that he is »alive« (in
present tense). This information is verified by »others« and by Peter, as mentioned in 24, 12
(see Jn 20, 2). The answer of Cleopas concludes with the question of the sceptic: »adTov 8¢
o0k idov« (but him they did not see).

5. The explanation of the Scriptures

The response of Jesus starts with the vocative address: & événrot xal Bpadeic T4 xepdin
(O foolish ones, and slow of heart)! This is the characterization of those who had considered
the gospel of the myrrh-bearing women as a delusion and had been astonished by the report
of the empty tomb. These introductory words of Jesus, which correspond to the rhetorical
question with which Kleopas started his answer, work at first sight embarrassing and then
stimulating to the disciples »wxatét Bpayd mpog Tiv Tig dvaoTdoews TloTv<'%. After that Jesus,
instead of repeating his own predictions regarding the Passion and his Resurrection, as
occurred with the myrrh-bringing women, interprets — opens — év 7] 66¢ (on the way) the
Scriptures, which speak of Himself.

As it is proved by the double repetition of the phrase »xoté wé Tpaddg« (according to
the Scriptures) in the confession of faith of the early church in 1 Cor 15, 3-5, the validation
of Jesus' Passion and Resurrection by the Scriptures was a basic concern of the early church.
After the Resurrection Jesus himself tries through his explanation of the Scriptures to prove
to his companions that the passion and the resurrection of the Messiah were inherent in the
divine det. The speeches of Acts demonstrate the way Jesus explained the Scriptures to his
disciples. Jesus Christ himself started his public ministry at the synagogue of his hometown
with the following programmatic act (4, 16-30): He read the important messianic prophecy
Isa 61 and then declared: » ZAuepov memiporrar 1) Tpadn alitn év toic dolv dudv« (4, 21: Today
this Scripture has been fulfilled in your hearing).

The explanation of the Scriptures by Jesus (as it is proved by the »burning« that is caused
in the hearts of his co-walkers), does not simply intend to prove that the way to the glory for
the Messiah goes through Passion. The Christological explanation of the Scriptures by Jesus
Christ himself is a prophecy and a proclamation (see 1 Cor 12, 10. 30; 14, 5). As it is noted
by P. Andriopoulos', by analyzing the Greek term »Hermeneia« (explanation), used in verse
28, »the work of Hermes, the messenger of the will of God, was to explain, clarify and make

16 [ A. Cramer, Catenae Graecorum patrum in Novum Testamentum, vol. 2, Hildesheim 1967, S. 171.
'7 P Andriopoulos, Té Ipéflnua ob Totopikod Tnood &v 17 Zuyypdve Epwivevtueh s KA. dmd w6 Dég
Tijs Ozohoylag KuplMov tob Adefavdpéws, Athen 1975, S. 16.
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clear the will of God to humans«. According to Philo, »a prophet is an interpreter, God from
within prompting him what he ought to say« (Praem 1, 55).

In the Old Testament the burning, in the hearts of God’s workmen (here caused by the
Christological explanation of the Scriptures), is heavily connected with the declaration of the
fiery prophetical speech, which in expressing the will of God, creates a crisis in the consciences
of people (Jer 20, 9). In the Scriptures it is also connected with the all-powerful Love: »for
love is strong as death, jealousy is fierce as the grave. Its flashes are flashes of fire, the very flame of
the Lord. Many waters cannot quench love, nor will rivers overflow it«, Song of Songs 8, 6 (and
in LXX: »xpatad dg Savarog dydmn, axinpog g ¢9ng (flog: mepimTepe abTilg Tepimepe mupde,
$ASye ad TR Bdwp mOAD 00 SuvhoeTan aBeda TV dydmny, kel ToTauol ob GuykAgovoty.« Hence
the interpretation of the Scriptures results into the purification of these disciples’ hearts from
all the conventional messianic understandings, which had existed before the advent of Jesus
and lights up the flames of their first love — the zeal for His Face.

In the Gospel of Luke the burning is the first condition and the first consequence of
understanding the Scriptures. Jesus’ next step will be in the following scene, right after eating
the fish, to open-up their minds to understand the Scriptures (700 cuvigvon tég Ipadag«
verse 45). In this phase, the evangelist will add the understanding of the Gospel’s universal
message. This transformation of the disciples’ senses, as it is proven by this vital passage, is
necessary for the understanding of the Scriptures and is completed on the day of Pentecost
with the coming of the Spirit in the form of cloven tongues as of fire. That day, Peter will
fully acquire the ability to explain the Scriptures by himself. This sermon of Peter will also
cause a burning, that is crisis of his listeners’ conscience, repentance and zeal for Jesus, as it
happens to the two disciples in the under examination passage of Luke 24 (see Acts 11, 5).
Right after the afflation of the Holy Spirit in Acts Luke notes the result of the explanation
of the Scriptures in the sermon: » Axodouyteg 8¢ xareviynony iy kopdiay, elmdy Te Tpodg TOV
[Térpov xal Todg Aormodg dmooTtéhovs, «Ti morjowuey, dvdpes &deAdol;» Iétpog 8t mpdg abTod,
«Metavorioate, kel Pantiobite éxaotog du@v émt @ ovduan Tnood Xpiotod el ddeoty Tav
GpepTisy Dy, kol AMpeade Ty Swpedy Tod Aylov Tyvedpotog DUy yip aTwv ¥ Emtyyehia: el Toig
Térvolg DU@Y xal TRew Toig elg paxpiy Saoug v TpoakakéanTan kplog & Bedg fipdvss. Eréporg Te
Adyoug wheloowy SteuapTipato, Kol Tepexdher adTode Mywy, «Zebnre dmd Tig yeveds Thg oroMdc
TaUTHG>. of ukv obv dmodebdpevol Tdv Adyov adTod EarntioOnony, xal mposetébnony &v Tf quépa
éxceivy Yoyl dael Tploy il fowy 02 TpookapTepolvTeg Tf) S18ery T T@V dmooTéhwy kel T Kowwvir,
1) kAdoeL ToD &pTov kel Teig Tpooevyais. ‘Eyiveto 8t mday Yoy $éPoc, mokhd Te Téporta kol avuel
et TGV dmooTéAwy EyiveTox (2, 37-43)'.

Another element worth noting is that the explanation —proclamation takes place on the
way. The entire work of Luke uses the symbol of the way emphatically in order to give every
Theophilos (Friend of God), who is overwhelmed by mystery religions and philosophies,

' Now when they heard this they were cut to the heart, and said to Peter and the rest of the apostles,
»Brothers, what shall we do?« And Peter said to them, »Repent and be baprtized every one of you in
the name of Jesus Christ for the forgiveness of your sins, and you will receive the gift of the Holy
Spirit. For the promise is for you and for your children and for all who are far off, everyone whom the
Lord our God calls to himself.« And with many other words he bore witness and continued to exhort
them, saying, »Save yourselves from this crooked generation.« So those who received his word were
baptized, and there were added that day about three thousand souls. And they devoted themselves to
the apostles' teaching and fellowship, to the breaking of bread and the prayers. And awe came upon
every soul, and many wonders and signs were being done through the apostles.
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the answer to the question: »which is the way to truth and life?« In the works of Luke the
same belief is identified as »zhe way of the Lord« (18, 25; 19, 9; see 1QS 9, 17 10, 20) and the
Christians as (those) »of the way« (Acts 9, 2). In Acts the »on the way« explanation takes place
in the case of the eunuch treasurer of the queen of Ethiopia who bears the title, of Caneace
(Acts 8, 28-35). This narration also occupies an important place in the work of Luke, since
it is the first conversion of a Gentile (not an European but an African) to Christianity at a
moment when he (just as the two disciples of the Lk 24 passage) is returning —descending-
from Jerusalem obviously disappointed because he was prohibited from entering the Temple
beyond the court of the Gentiles and from being fully accepted into the chosen people of
Israel because he was a Eunuch.

In both cases the revelation contributes to the proclamation, which as a consequence
causes the inner shock to its recipients. The difference between the two passages lies in the
fact that whereas in the Acts 8 passage the explanation refers to Isa 53, 7-8 (according to the
translation of LXX), in Lk 24 in all three times when Jesus refers to the explanation of the
Scriptures, he uses » zég«. The intention of this multiple repetition of »méc« is to emphasize:
(a) the fact that during the activity of Jesus in the world all prophecies have been fulfilled and
not just those regarding the restoration of the nation of Israel and the coming of the glorious
Messiah that the rabbis studied and explained selectively and (b) that the Scripture is a whole
entity because its reference point is Jesus-Logos' himself.

6. The appearance of the resurrected Jesus

The full revelation of the Word does not take place through the explanation of the
Scriptures but through the breaking of the bread, as it is emphasized in verse 312, At that
moment »dunvolyfnoay ol s¢batuol adtav kel éntyvwony adtév« (»And their eyes were opened,
and they recognized him«). Jesus does not reveal himself in a powerful way as it happened in
Sinai, but simply through the breaking of the bread and the meal afterwards. He is revealed
through a daily act, which presupposes community, forgiveness, sharing, fullness, and joy. The
breaking of the bread declares the liturgical gathering, which was the characteristic feature
of Christianity (Acts 2, 46). The specific meal, which in a strange way is hosted by Jesus and
not by those who forced him to stay with them and to eat because »zhe day has passed«, does
not appear to be Eucharistic or messianic, but recalls both. The listener is reminded of the
several dinners Jesus participated in, either as a guest or as a host during his public ministry.
It especially refers to the meal Jesus as a »good shepherds offered to the 5.000 in Bethsaida also
in the evening (9, 10 — 17; Ps 22 [23], 1), when he thanked God and gave them the bread.
Only in Luke is this particular dinner related to the revelation of Jesus as the suffering and
resurrected Messiah first made by Peter and then by the Father-God. During the dinner at
Emmaus the two disciples also open their eyes and realize the identity of their companion,
who however immediately disappears from them. The Church Fathers explain this act of Jesus
as follows: »&te hormdv émlorevony Toig Moyog etliod, TéTe kel T S eudavi keblotnow adols:
0D WV TUUTRpaUEVEL D TOG Yap $1ow, ddavTog Eyéveto 4T adTY- oDKETL Yip MeTe THY AvdoTagty

*? Compare Lk 1, 2: »xafig mapédooay fuiv of am’ dpyfic adtémras kal Hmnpéral yevdpevol tod
Adyov« (just as those who from the beginning were eyewitnesses and ministers of the Word
have delivered them to us).

*® R. ]. Karris, The Gospel according to Luke, (New Jerome Biblical Commentary), New Jersey
19925721,
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& Tob Kvplov mpdg tobg pabnrig totadta oin e TpéTepov, mwg ék TolToU ThEOVEMS TOV To6ov
¢ravEowany. «*!

The way to disappointment in faith and the missionary suffering is completed with the
resurrection of the disciples at the same time, their return to the place of Crucifixion and
Resurrection and especially the gathering place of all the disciples, Jerusalem, and the convey-
ance of the joyful message to the rest of the disciples. This return-repentance can be stopped
neither by fatigue nor hunger nor by the darkness that has already been spread. Each man
tastes the joy of the sight of the resurrected Jesus and feels the need to convey this message to
his brothers and to the world (see Lk 1, 26—42).

The entire ingenious passage about the way to Emmaus is surrounded by sayings regard-
ing the disciples’ capability of spiritual vision. When Jesus approaches Cleopas and the
other disciple, the evangelist notes » ol 8¢ d¢0uAuol wlT@Y éxpatodvTo ToD W) ETyVEVAL AiTOY <
without declaring the cause of the spiritual blindness of the disciples (verse 16), who claim
that the witnesses saw his empty tomb »but him« (the resurrected Lord himself) »zhey
saw not« (v. 24). After the »caustic« Christocentric explanation of the Scriptures and during
the breaking of the bread, the eyes of the disciples, who until then could not conceive of a
Messiah crucified out of an ineffable love to man and resurrected from his grave, are opened
(Lk 18, 38). Then the disciples recognize Jesus. The verb » émywaokw« originally used when
referring to God does not only mean to recognize but to believe with respect and awe as well
(Hos 5, 4; Zeph 12, 27; Job 34, 27; Lk 1, 4). Cleatly, after having treaded the existential
path of descent to despair the disciples are led to belief in Jesus through the explanation of
the Scriprures and the dinner given by Him, who condescended to approach them and walk
with them the same way.

In order to understand the significance of the motif of the opening of spiritual eyes in the
Gospel of Luke, one should take into consideration that the entire two-volume work of Luke
starts and ends with passages regarding the spiritual vision of Jesus as God or the opposite. In
the Protohistory the shepherds in the night enjoy seeing the glory of the Lord (2, 8—10) and
old Simeon praises the Lord (2, 32) because through the Holy Spirit he acquires the ability
to see him and »go« in peace. The infant — Jesus — is »a light to lighten the Gentiles, and the
glory of thy people Israel« (Lk 2, 25-32). At the beginning of his mission in Nazareth Jesus
promises to fulfil the prophecy of Isaiah (61, 1) and »zo recover the sight to the blind« (Lk 4,
17-30; see 7, 21; 18, 35). The eyes of his co-patriots, however, even though they turn on
him with wonder, are spiritually blind. When he declared his identity as Messiah nthey rose
up and drove him out of the town and brought him to the brow of the hill on which their town
was built, so that they could throw him down the cliffc (Lk 4, 29: »vyaryov adtov wg ddptog Tob
8povg £d” ol ) wéhig ProddpmTo avTdv date Katakpruviowt adTév«). At the outset of the journey
to Ascension after the return of the 70 disciples, Jesus thanks the Father for the revelation he
performed to the »infants« and then regards the »infants« as happy by saying this: »Blessed are
the eyes that see what you see! For I tell you that many prophets and kings desired to see what you
see, and did not see it, and to hear what you hear, and did not hear it« (10:23—4: » Maxdptot of
6¢Bechyol of BAemovreg & BAémere. Adyw yip Dulv 8Tt modhol mpodijrar xal Baaiheis iBéMany idew &
Duelg BAémete xal ov elday, kol dxoboa & drodete kal odx fixovony«). The entire work of Luke
ends with the disclosure that, despite Paul’s proving to the Jewish people in the centre of the

2L T A. Cramer, Catenae Graecorum Patrum in Novum Testamentum, vol. 2, Hildesheim 1967, S. 172.
See Theophylaktos, Enarratio in evangelium Lucae cap. 34: PG 123, 1119 AB.
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Imperinm Romanum — Rome- that the Scriptures speak of Christ, they remain blind to this
liberating event (Acts 28, 23—28).

In the Emmaus passage, the phrase »dmvolyOnoay ol d¢pBadpcl adtév xal éméyvaoey
avtov« recalls events in Genesis 3. Devil tempts Eve with the following words: » fidet yip 6
Oeog &1 év ) &y Auépa ddyre dr abTod, SevorydioovTan Dudy of 6Baipol, kal Exeahe dc Heol
YwoharovTes kehdy el tovnpév [...] kol eldev ) yuvi 81 xakdv 16 Edhov eis Bpaow xal 71 dpeaTov
Tolg 6¢Behuols idelv xal Hpaiby éoTiv Tod karavofioat, kol Aabolon Tob kepmod abTod Eduyey:
reot Edoakcey el TG avdpt adTg pet adTic, kel Eperyov. Kal SupvolyBnony ol 6¢Beiuot tév Svo, xal
Eyvwoow ST yvuvel fiawy, kel Eppanbey R oukils kel énolnooy tuutolg mepilwpare. Kai ficovany
v dwvipy Kuplov Tod ®zob wepimotodvrog v 74 Iapadelon & Sethvéy, kol éxptfnoay & te Aday
Kol ] yuvi| ebTod dmod mpogdimov Kuplov Tob Ocod év uéot Tob Ekov Tod Tapadeloov. Kal txdleoey
Kiprog 6 @edg 1ov Adéy kel elmey abtg) « Addy, mod el;» wol elmey adtg) « Ty dwviy oov Hiovaw
TEpITaToDVTOS £V TQ Topadelo kel EdofrBny, BTL youvde e, kel éxptfny» « (3, 5-9)%. In the
garden of Eden because of eating the forbidden fruit the eyes of the man open, first to see
that the tree was good for food, that it was a delight to the eyes and that it was to be desired
to make one wise (»871 koAdv 76 E0hov eig Ppday kel 11 dpeaTtodv Toig ddBehuolc idety Kol Hpaidy
toTy To xaTavorjoat«) and then to realize the existential nakedness and the perishing that
results when man makes himself a god. In Luke the breaking and the cating of the bread in
the evening leads once again to a recognition of and faith in the Creator, whom Adam tried
to avoid in the afternoon. In the narration of the Protohistory there is the dominant question
»Adam where are you?« (» A8y, mod el;«) while in Luke’s narration the question that hangs
in the air is where the new Adam is. In the first narrative of Genesis 3, life is succeeded by
death. In the second, death is crashed and life is triumphant.

Another similar reversal of the existing situation, a miraculous transition from spiritual
blindness and gloom into light, is found in Acts in a narration of the path from disbelief to
belief. It is the way of Saul from Jerusalem to Damascus, which is described three times in the
Acts(9, 1=19; 22, 6-11; 26, 12-18;:5ee.1 Cor9; 1 —15,.8; 2 Cor 4, 6;Gal 1, 12: 15-16);
In both cases the opening of the eyes is combined with a journey which has Jerusalem as a
starting point. In both cases the protagonists have been informed of Jesus entering God’s
glory by witnesses (the myrrh-bringing women and Stephen) and have listened to a similar
explanation of the Scriptures. In Acts, Saul is introduced immediately after the long ora-
tion of Stephen, where, through an extensive reference to the Scriptures, the entire divine
economy is summarized. Between the suffering of Stephen and the Journey of Saul from
Jerusalem to Damascus, we have the interpretation of Isa 52—53 to »the man of Ethiopia«. In
this way the Christological explanation of the Scriptures becomes the bridge leading from the
mist of ignorance to the light of knowledge. In both cases, Jesus at first remains consciously
unrecognized by the protagonists, while his presence provokes a »burning.« In both passages,

2 »For God knows that when you eat of it your eyes will be opened, and you will be like God, knowing
good and evil.« So when the woman saw thar the tree was good for food, and that it was a delight to
the eyes, and that the tree was to be desired to make one wise, she took of its fruit and ate, and she
also gave some to her husband who was with her, and he ate. Then the eyes of both were opened, and
they knew that they were naked. And they sewed fig leaves together and made themselves loincloths.
And they heard the sound of the LORD God walking in the garden in the cool of the day, and the
man and his wife hid themselves from the presence of the LORD God among the trees of the garden,
But the LORD God called to the man and said to him, »Where are you?«
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three days of waiting in the »dark« intervene. The opening of the eyes is related to the »resur-
rection« of the protagonists and to the further declaration of the resurrection of the Lord.

7. Conclusions

From the above study one can conclude that walking a distance of 60 stadia from Jerusalem
to Emmaus, a town unknown to a writer, who evidently, as it has been shown, has his work
based on the metaphor of the way and the endless missionary journey to the end of the earth
(Acts 1, 8; see Is 49, 6), and signals the gradual revelation of the glory of the crucified Jesus of
Nazareth to everyone who is sceptical towards the resurrection and at the same time coincides
with the gradual exit of the disciples from the darkness of ignorance and despair to the light
of knowledge and faith that the »Lord has indeed been resurrected.« It is exemplary of the
way the resurrected Jesus Christ reaches the sceptic even in Hades of disbelief and despair.
It is the way that can lead the doubter to accept the fact of the Resurrection and at the same
time to his personal resurrection. The claim that the »Lord has indeed been resurrected«
comes through the Christocentric explanation of the Scriptures (which provokes burning)
and finally the communal breaking of the bread.

With the passage about the way to Emmaus, the second narrative about the resurrection
in the Gospel of Luke, the Greek evangelist and doctor who seeks to record the way in which
Jesus, even after being resurrected, tries to approach a world that is in despair, giving to it,
even after Jesus earthly end, the opportunity to experience and live the assurance of his bod-
ily resurrection from »8eopwty dvondtuov 800 [...] Siée Tiv Mav dhéTTe Bpotav« (Aeschylus,
Prom. 119 — 123). It should be noted that in the Hellenistic world, to whose inhabitants the
two-volume work of Luke is addressed, death had been »indeed the greatest mystery.« The
following abbreviation was often to be found on tombstones:

N(on) f(ui), f(ui), n(on) s(um), n(on) c(uro)
I was not, (and then) I did exist, now I don’t exist,
I care not

This problem of despair before fate was addressed by the mysteries of Eleusis and
Orpheus, which with their mythical and repeated character did not offer a substantial szfva-
tion from the pain of death. They underestimated and demonized history and the flesh; that
way they deepened the tragic feeling of imprisonment in an inhospitable world. The figures
of Dionysus, Hercules, Asclepius and the Dioscuri, who were rumoured to have defeated
Hades and left his world by following the natural circle of decay and renewal, were seen to be
mythical figures and consequently they could not abolish the fear of death. That is why the
motto that ruled was indeed the one quoted by Paul at 1 Cor 15, 32: »Let us eat and drink,
Jor tomorrow we die« (»$dywpey, mwpey, adplo yip dmobvioiousy«).

With the course it takes from the darkness of despair to the light of resurrection and the
simultaneous opening of the spiritual eyes, Luke’s passage about Emmaus could be consid-
ered as corresponding to the great Platonic exit to beauty and light for those bound to live
in the dark depth of a cave, forever seeing only the shadows (the fictitious reality) of things
(Res Publ. VII, 512a—512b; 539d—541b). Luke’s path to the light does not happen through
the complacent individual theory of Ideas nor through humanitarian education, but it takes
place through the co-walk, the co-way and especially through the Christ-centred explanation
of the Scriptures and the breaking of bread. The two elements were the constituent elements
of worship for the first Christians. The divine Liturgy on the first day of the week, which in
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Luke is surrounded by the symbolism of the cighth day (eternity), is for him the only way to
the light of knowledge and hope. The sight of this resurrection light in the »evening« of this
world, presupposes the opening of spiritual eyes, which after the effort of Adam and Eve to
make themselves gods, they have stopped considering »émoryuovinis.« Perhaps the motif
of blindness and light created in the minds of some hearers, associations with the tragedy of
Oedipus. In this ancient drama the revelation of the pure truth blinds, while in the Gospel
the same event leads the two disciples to light and hope. It is certain that the hearers of the
Gospel, after listening to this passage and experiencing the explanation of the Scriptures and
the breaking of the bread, discovered the way to approach with Jesus the world-»olxoupévn«
that is in despair, in order to spread the light of resurrection.



