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The Descent of Christ in Ephesians 4: 7.11: An Exegetical Investigation 
with Special Reference to the Influence of Traditions About Moses 

Associated with Psalm 68: 19 

Walker Hall Harris, III 

This study attempts to demonstrate that the most probable interpre- 
tation of the descent of Christ in Eph. 4: 7-11 involves a descent of Christ as 
the Spirit who distributes gifts to his church subsequent to the ascent of 
Eph. 4: 8. The investigation begins with a history of the interpretation of 
Eph. 4: 7-11. Most modern interpreters favour either a descent to the under- 
world (or the grave) between Christ's death and resurrection or a descent 
from heaven to earth at the incarnation. Textual and grammatical prob- 
lems relevant to the proposed exegesis are also discussed. 

A major portion of the study deals with the ascent-descent imagery 
associating Ps. 68: 19 (quoted in Eph. 4: 8) and Moses as found in Tg Psalms 
and the rabbinic literature. The author of Ephesians, had he been aware of 
these traditions associating Psalm 68 with Moses, would have been pre- 
disposed to think in terms of a subsequent descent, because Moses' ascent of 
Mt Sinai to receive the Torah was followed by his descent to distribute it as 
'gifts' to men. 

Although it is clear that both Tg Psalms and the rabbinic literature 
are later than Ephesians, there is evidence from a number of early sources 
that such Moses-traditions were in circulation prior to the first century CE. 
The association of these traditions with Ps. 68: 19 as employed by the author 
of Ephesians appears to exist through the connection of Moses' ascent of 
Sinai to receive the Torah with the celebration of the Jewish feast of Pente- 
cost on the one hand, and the Christian use of Psalm 68 in connection with 
Pentecost (described in Acts 2) on the other. Ps. 68: 19 was already under- 
stood to refer to the ascent of Christ and the gift of the Spirit in a layer of 
tradition older than Ephesians. Familiarity with the Moses-traditions con- 
nected with an ascent and descent of Sinai would have suggested a subse- 
quent descent. Thus the author's innovation did not lie in the use of the 
psalm in a christological sense, nor in the introduction of a subsequent 
descent of Christ inferred from the ascent mentioned in Ps. 68: 19. The 
contribution of the author of Ephesians consisted in his identification of the 
ascended Christ as the Spirit who descended to distribute gifts to his 
church. Such an interpretation offers the best explanation of the passage in 
light of the evidence linking Moses-traditions of a heavenly ascent at Sinai 
with Pentecost and Psalm 68. 
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Introduction 

The Purpose and Scope of this Study 

The present study began a number of years ago as an attempt to 

investigate the problems associated with the descent of Christ in Eph. 4: 7- 

11. Through an examination of the evidence for the differing views, one 

interpretation has emerged as the present writer's preferred choice, and 

this is the position that is put forward and defended in the study which 

follows. This interpretation itself is not new; it was originally proposed at 

the end of the last century by H. Frhr. von Soden and was endorsed not long 

afterwards by the British scholar T. K. Abbott. To their credit as exegetical 

scholars, both of these men argued for their interpretation primarily on the 

basis of the logic and argument-flow within the passage itself. Since their 

time, however, much new information has surfaced regarding ascent and 

descent imagery and traditions associated with Moses and the giving of the 

Torah at Sinai. It is the opinion of the present writer that these Moses- 

traditions, particularly in terms of their association with Psalm 68, provide 

crucial clues to a proper understanding of the nature and time of Christ's 

descent with respect to the ascent mentioned in the psalm quotation (Eph. 

4: 8). If the Moses-traditions appearing in the (later) rabbinic interpreta- 

tions of Psalm 68 can be shown to lie behind the use of that psalm in Eph. 

4: 8, it would strongly suggest- that the author of Ephesians envisioned a 

subsequent descent of Christ to distribute to his church the spiritual gifts 

described in 4: 11ff., since Moses, following his ascent of Mt Sinai to receive 

the Torah, descended to deliver it to the Israelites encamped below. Such a 



11 

sequence, which places the descent after the ascent, would provide the an- 

swer to two questions often overlooked by interpreters of the passage: (a) 

why did the author of Ephesians find it necessary to infer a descent from 

the ascent mentioned in the psalm, and (b) why did the author need to 

stress the identity of "the one who descended" with "the one who ascended" 

as he does in Eph. 4: 9-10? The Moses-traditions associated with Psalm 68 in 

later rabbinic writings, if known to the author of Ephesians, would have 

naturally led him to assume a subsequent descent involving the distribution 

of the gifts. But it was still necessary for the author to affirm the identity of 

the Christ who ascended victoriously according to the psalm with the 

Christ who descended to his church as the Spirit to distribute his gifts, for 

such an identification would not be immediately obvious to the readers. 

More than once the rabbinic interpretation of Ps. 68: 19 has been cited 

as proof for a reconstruction of the meaning of Eph. 4: 8-10 without adequate 

attempts to establish with a reasonable degree of certainty the date of the 

traditions in question. Such temptation must be resisted, however, and 

thus a lengthy section of the present study (chapter 3) is devoted to the 

examination of early rabbinic and non-rabbinic interpretations of Psalm 

68: 19 in order to determine what may or may not be said with certainty 

about the use of such Moses-traditions by the author of Ephesians. 

Another area of particular interest with regard to the use of Ps. 68: 19 

by the author of Ephesians, also related to the Moses-traditions associated 

with Psalm 68, concerns the connection of the psalm with the feast of Pen- 

tecost as a celebration of the giving of the Torah at Sinai. Such connections, 

if they can be shown to exist early enough to have influenced the composi- 

tion of Ephesians, would provide additional evidence associating the psalm 

with the giving of spiritual gifts to the early church. This in turn would 
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indicate a link with Christ's gift to the church of the gifts (or gifted individ- 

uals) mentioned in Eph. 4: 11ff. Chapter 4 of the present study investigates 

several lines of evidence which point to a relationship between Eph. 4: 7-11 

and the giving of the Spirit. 

The contextual argument for a subsequent descent of Christ in the 

passage, which formed the primary basis for the arguments of von Soden 

and Abbott, will be developed at length in chapter 5. Consideration is also 

given to the theological implications of identifying the ascended Christ as 

the Spirit who returned to distribute gifts to his church. 

In addition, there has never been a comprehensive attempt (as far as 

we can determine) to trace the history of interpretation of Eph. 4: 7-11. Thus 

the first chapter of the present study attempts to provide the basic frame- 

work for such an investigation, by placing the present discussion within a 
historical tradition, and at the same time by demonstrating how the various 

current interpretations of the passage came into existence. The primary 

purpose of this study, however, is to articulate and defend a particular 
interpretation as adequately as possible, with consideration of other inter- 

pretive possibilities as necessary. The present writer harbours no illusions 

that the material presented here will result in a definitive solution to the 

problems of the passage. Nor is the present study intended to provide a 

comprehensive treatment of all the interpretive problems in Eph. 4: 7-11; 

some details which are not directly relevant to the basic interpretation are 

not discussed at all. But it is hoped that the issues discussed here will pro- 

vide a sound basis upon which future discussions of the problems of the 

passage may proceed. 
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The Authorship of Ephesians and the Present Study 

Anyone who approaches the study of the Epistle to the Ephesians 

soon comes to realize that one of the major introductory problems which 

must be addressed is that of authorship, and we must pause to consider the 

situation briefly before proceeding with our study. Although extremely 

well-attested in the early church, Pauline authorship of the letter has not 

gone unchallenged in the last two centuries. Questions were raised as 

early as 1519 by Erasmus, who found the style of Ephesians especially awk- 

ward because it differed greatly from that of the other Pauline epistles. 

This led him to doubt that the epistle was genuinely Pauline, but he 

remained convinced of its authenticity despite these doubts due to the spir- 

itual content of the letter. 1 It was not until 1792 that the British Unitarian 

E. Evanson actually denied Pauline authorship of Ephesians; only two 

years before (in 1790) W. Paley had affirmed the unanimity of scholarship 

regarding the authenticity of Ephesians. Paley firmly rejected the idea that 

either Ephesians or Colossians could be a forgery, one based upon the other. 

The relationship between Ephesians and Colossians continued to be a prob- 

lem, however; in 1824 L. Usteri questioned the authenticity of Ephesians not 

on the basis of the imagery and style of the letter itself but because of the 

similarities it bore to Colossians. In the first half of the 19th century one of 

the most influential scholars to raise doubts concerning Pauline author- 

ship of Ephesians was W. M. L. deWette, who objected to the traditional 

ascription of authorship on the basis of the close literary connection to Co- 

lossians and the style of Ephesians itself, which he described as rich in 

vocabulary but cumbersome due to the accumulation of relative clauses, 

l Erasmus' objections are mentioned by A. van Roon, The Authenticity of Ephesians, 
Supplements to Novum Testamentum 39 (Leiden: E. J. Brill, 1974), p. 10. 
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participles, prepositional phrases, and genitives. Similar criticisms would 

continue to be made by F. C. Baur and others of the Tübingen school until 

the end of the 19th century. 

In 1872 H. J. Holtzmann presented a complex theory of the interrela- 

tionship between Ephesians and Colossians which was to become widely 

influential? According to Holtzmann Ephesians was not authentic, but an 

imitation of Colossians, which in turn was a mixture of authentic Pauline 

and interpolated material. The author of Ephesians, who had produced an 

imitation of Colossians, later interpolated material from his own composi- 

tion (Ephesians) back into Colossians. Thus both epistles as we now have 

them comprise a mixture of secondary material and authentic Pauline 

material. Although Holtzmann's analysis of the relationship between the 

two letters was widely respected at the time, it failed to win a large number 

of adherents for his theory. Later successors found it necessary to modify 

the theory to account for a greater degree of independence in Ephesians 

than Holtzmann himself had recognized. 

The questions raised against the authenticity of Ephesians in the 19th 

century did not go unanswered, however. British and German scholars 

such as B. Weiss, F. J. A. Hort, and later T. K. Abbott, T. Zahn, and A. von 

Harnack continued to defend the authenticity of the epistle, responding to 

the arguments against Pauline authorship put forward by deWette, Baur, 

Holtzmann, and others. The next major turn in the debate was to come in 

1933 with the publication of the American scholar E. J. Goodspeed's theory, 

which attempted to offer a reconstruction capable of explaining how Ephe- 

sians (if not genuinely Pauline) came to enjoy such early and widespread 

2See H. J. Holtzmann, Kritik der Epheser- und Kolosserbriefe (Leipzig: Engelmann, 
1872). 
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acceptance. 3 Goodspeed proposed that around 80-90 CE, long after the death 

of Paul, an Asian Christian put together a collection of Pauline epistles and 

wrote Ephesians as an introduction and summary intended to win accept- 

ance for the nearly-forgotten work of the apostle he so admired. As he later 

developed the theory Goodspeed went so far as to identify the author and 

collector as Onesimus, bishop of Ephesus in the time of Ignatius (110-17 

CE). Goodspeed's theory was refined further by one of his former students, 

J. Knox, who attempted to explain the obvious flaw in Goodspeed's hypothe- 

sis, namely, that no known list of the Pauline corpus places Ephesians at 

the beginning (where one would expect it if it were indeed composed as an 

introduction to all of the Pauline epistles). 4 The resulting theory gained 

worldwide recognition when it was taken up (with modifications) by the 

British scholar C. L. Mitton, first in one of a series of articles on unsolved 
NT problems in the Expository Times (1948) and then with the publication of 

The Epistle to the Ephesians (1951). 5 Naturally Goodspeed's theory (as 

modified and expanded by Knox and Mitton) has not met with universal ac- 

ceptance. It has been challenged on a number of points, especially with 

regard to the purpose it proposes for Ephesians (an introduction to the 

Pauline epistles) and the position of the letter at the beginning of the origi- 

nal Pauline corpus. Knox's contributions to the theory in this regard have 

been questioned upon close examination by C. H. Buck, Jr in a 1949 study. 6 

3E. J. Goodspeed, The Meaning of Ephesians (Chicago: University of Chicago Press, 1933). 
4J. Knox, Philemon Among the Letters of Paul (Chicago: University of Chicago Press, 
1935). 
5C. L. Mitton, "Unsolved New Testament Problems: Goodspeed's Theory Regarding the 
Origin of Ephesians", Expository Times 59 (1948), pp. 323-27, and The Epistle to the Ephe- 
sians: Its Authorship, Origin and Purpose (Oxford: Clarendon Press, 1951). 
6C. H. Buck, Jr, "The Early Order of the Pauline Corpus", Journal of Biblical Literature 68 
(1949), pp. 351-57. 
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The primary assumption upon which the entire theory rests, however, is 

the non-authenticity of Ephesians. Two recent scholars who have contin- 

ued to argue for the Pauline authorship of Ephesians are J. N. Sanders and 

D. Guthrie, both of whom point out the strength of the external evidence in 

favour of authenticity. 7 This is so strong as to warrant, in Sanders' opin- 

ion, a proof of non-authenticity amounting to demonstration. Guthrie, in 

particular, is not willing to accept Mitton's plea for cumulative considera- 

tion of the evidence against authenticity, and examines in some detail the 

case for pseudepigraphy (which he finds unconvincing). Additional evi- 

dence in support of authenticity comes from two scholars who have con- 

ducted detailed investigations into the interrelationship of Ephesians and 

Colossians, E. Percy (1946) and A. van Roon (1974). While acknowledging 

the many difficulties associated with the position, both have concluded that, 

on the whole, the probabilities still favour Pauline authorship of Ephe- 

sians. 8 

As we have seen, the debate over the authorship of Ephesians is a 

continuing one, a controversy that NT scholarship in general will probably 

not be able to resolve to the satisfaction of all concerned given the present 

state of our knowledge. At this point it would be helpful to survey the range 

of scholarship which has divided over this question from the time the issue 

of authorship was first raised with regard to Ephesians at the end of the 

eighteenth century until the present day. 

7J. N. Sanders, Studies in Ephesians, ed. F. L. Cross (London: A. R. Mowbray, 1956), pp. 9- 
20, and D. Guthrie, New Testament Introduction, vol. 2: The Pauline Epistles (London: 
Tyndale Press, 1961), pp. 110-28. Guthrie responds in detail to many of Mitton's 
arguments. 
8E. Percy, Die Probleme der Kolosser- und Epheserbriefe (Lund: C. W. K Gleerup, 1946), 
and A. van Roon, The Authenticity of Ephesians, Supplements to Novum Testamentum 39 
(Leiden: E. J. Brill, 1974). 
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The chart which follows is 'a list of scholars who have endorsed or 

rejected Pauline authorship of Ephesians during the last two centuries, 

arranged in chronological order with those holding opposing views in jux- 

taposition. Dates given in parentheses are those of the commentary, NT 

introduction, study, or essay in which the writer's position on the author- 

ship of Ephesians is stated. This chart is by no means exhaustive. It serves 

to illustrate, however, the diversity of scholarly opinion regarding the 

authorship of Ephesians over the past two centuries. 

AGAINST PAULINE AUTHORSHIP UNCERTAIN FOR PAULINE AUTHORSHIP 

W. Paley (1790) 
E. Evanson (1792) 

J. G. Eichhorn (1812) 
L. Usteri (1824) 
W. M. L. deWette (1826,43) E. Mayerhoff (1838)9 
F. C. Baur (1845) 
F. Schleiermacher (1845)10 
A. Schwegler (1846)11 

B. Weiss (1855) 
S. Davidson (1868) 
S. Hoekstra (1868) 
E. Renan (1869) 
F. Hitzig (1870) 
H. Ewald (1870) 
A. Hilgenfeld (1870,75) 
H. J. Holtzmann (1872) 
W. Honig (1872) 
0. Pfleiderer (1873,90) 

J. J. Koster (1877) 
W. Seufert (1881) 
Hermann von Soden (1887) 
W. Bruckner (1890,1922) 
A. Klapper (1891) 
C. Weizsäcker (1892) G. Salmon (1892) 

F. J. A. Hort (1895) 

9Mayerhoff accepted Ephesians as Pauline but rejected the authenticity of Colossians 
10Schleiermacher held that Ephesians was written by Tychicus (with Paul's consent) after 
the pattern of Colossians. 
11Schwegler was a follower of F. C. Baur who dated both Ephesians and 1 Peter in the 
second century, although he thought 1 Peter to be the earlier of the two. 
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AGAINST PAULINE AUTHORSHIP UNCERTAIN FOR PAULINE AUTHORSHIP 

A. Jülicher (1899) 

E. von Dobschiütz (1904) 
W. Soltau (1905) 

W. Wrede (1907) 

Hans von Soden (1911) 
P. Wendland (1912) 
W. Bousset (1913) 
E. Norden (1913,23) 
J. Weiss (1917) 
J. Moffatt (1918) 
R. Reitzenstein (1921) 
M. Goguel (1926,35)12 
M. Dibelius (1927) 
H. Weinel (1928) 

E. Käsemann (1933) 
E. J. Goodspeed (1933,56) 
W. Ochel (1934) 
J. Knox (1935) 

W. L. Knox (1939) 
P. Schubert (1939) 

H. Schlier (1930,57)13 

T. K. Abbott (1897) 

E. Haupt (1902) 
J. A. Robinson (1904) 

B. F. Westeott (1906) 
T. Zahn (1906) 

A. von Harnack (1910) 

J. de Zwaan (1927) 
J. Schmid (1928) 
C. H. Dodd (1929) 
W. Lock (1929) 
R. Asting (1930) 
E. F. Scott (1930) 

0. Roller (1933) 

C. A. A. Scott (1935) 
P. Benoit (1937,59) 

F. C. Synge (1941)14 
L. Mowry (1944) 
W. Michaelis (1946) 
E. Percy (1946) 

12M. Goguel at first completely rejected the Pauline authorship of Ephesians. Later he 
revised his position and considered portions of the epistle to be Pauline, with later inter- 
polations bearing the influence of a Gnostic heavenly redeemer myth. In the genuine 
portions of Ephesians there was no evidence of gnosticism. Goguel's later osition is 
articulated in "Esquisse d'une solution nouvelle du probleme de l'epltre aux Lýphesiens", 
Revue d'Histoire et de Philosophie Religieuses 111 (1935), pp. 254-85; 112 (1936), pp. 73-99. 
13Schlier had expressed doubts about the authenticity of Ephesians in his 1930 work Christus 
und die Kirche im Epheserbrief, Beiträge zur historischen Theologie 6 (Tübingen: J. C. B. 
Mohr, 1930). However, in later editions of his commentary Der Brief an die Epheser (Düs- 
seldorf. Patmos-Verlag, original ed. 1957; 3rd-6th ed. 1962-68) Schlier defended the view 
that, in spite of the use of gnostic language and emphasis on ecclesiology, the epistle was 
written by Paul. Finally, near the end of his life, Schlier s doubts concerning Pauline 
authorship were reiterated orally to R. Schnackenburg, as noted in Der Brief an die Ephe- 
ser, Evangelisch-Katholischer Kommentar zum Neuen Testament 10 (Zürich: Benziger 
Verlag; Neukirchen-Vluyn: Neukirchener Verlag, 1982), p. 21, n. 16. 
14Synge, like Mayerhoff, held that Ephesians is Pauline, but Colossians is not. See his 
brief commentary, St. Paul's Epistle to the Ephesians (London: SPCK, 1941). 
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AGAINST PAULINE AUTHORSHIP UNCERTAIN FOR PAULINE AUTHORSHIP 

C. L. Mitton (1948,51) 

R. Heard (1950) 
R. Bultmann (1951,55) 
C. Maurer (1952) 
H. F. D. Sparks (1952) 
F. W. Beare (1953) 
C. Masson (1953) 

D. E. Nineham (1956) 
E. Schweizer (1956) 
S. G. F. Brandon (1957) 

J. A. Allan (1959) 

J. L. Price (1961) 
H. Conzelmann (1962) 
G. Johnston (1962) 
R. Kasser (1962) 
W. Marxsen (1963) 
W. G. Kümmel (1965)19 
A. Q. Morton (1965) 
P. Pokorn' (1965) 

A. H. McNeile (1953)16 
C. S. C. Williams (1953) 

H. Chadwick (1960) 

C. H. Buck, Jr (1949) 
J. Dupont (1949) 
P. N. Harrison (1950)15 
N. A. Dahl (1951) 

T. W. Manson (1956) 
J. N. Sanders (1956) 
A. M. Hunter (1957) 
G. Schille (1957) 
H. J. Cadbury (1958)17 
A. Wikenhauser (1958) 
M. Barth (1959,74) 

D. Guthrie (1961) 
F. F. Bruce (1962,84)18 

R. M. Grant (1963) 
J. I. Cook (1965) 
A. Feuillet (1965) 
J. Murphy-O'Connor (1965)20 
A. Robert (1965) 
E. Gaugler (1966)21 

15Harrison believed Ephesians was written by a devoted Paulinist after the apostle's death, 
although he accepted most of Colossians (except for 1: 15-25 and 2: 4,8-23) as genuine. See 
"Onesimus and Philemon", Anglican Theological Review 32 (1950), pp. 268-94. 
16Both A. H. McNeile and C. S. C. Williams thought the lack of conclusive evidence for or 
against Pauline authorship should cause one to refrain from a final decision. See A. H. 
McNeile, An Introduction to the Study of the New Testament, 2nd ed. rev. by C. S. C. 
Williams (Oxford: Clarendon Press, 1953), pp. 165-75. 
17Cadbury acknowledges that the evidence for or against Pauline authorship is 
inconclusive, but seems to prefer to regard the epistle as genuine Pauline. See "The 
Dilemma of Ephesians", New Testament Studies 5 (1958-59), pp. 91-102. 
18Bruce has maintained his opinion in favour of Pauline authorship in his most recent 
work, The Epistles to the Colossians, to Philemon, and to the Ephesians, New International 
Commentary on the New Testament (Grand Rapids: Eerdmans, 1984), pp. 237-40. 
19Einleitung in das Neue Testament, 14th ed. (Heidelberg: Quelle & Meyer, 1965). 
20J. Murphy-O'Connor holds that an amanuensis who was ä former Essene wrote 
Ephesians under the direct supervision of Paul. See "Who Wrote Ephesians? ", Bible 
Today 18 (1965), pp. 1201-9. 
21Gaugler in Der Epheserbrief, Auslegung neutestamentlicher Schriften 6 (Zürich: EVZ, 
1966) was convinced by the work of E. Percy, Die Probleme der Kolosser- und Epheserbriefe 
(Lund: C. W. K Gleerup, 1946), that the question of authenticity needed to be re-examined. 
He thought Percy had by his study increased the probability of authenticity although he had 



xi 

AGAINST PA LINE AUTHORSHIP UNCERTAIN FOR PAULINE AUTHORSHIP 

G. H. P. Thompson (1967) 
J. C. Kirby (1968) 
J. L. Houlden (1970) 
J. Gnilka (1971) 
R. P. Martin (1971)fl 
J. Ernst (1974) 
N. Perrin (1974) 

H. Koester (1982) 
F. Mußner (1982) 
R. Schnackenburg (1982) 

A. F. L. HIf jn (1967) 

A. van Roon (1974) 

J. A. T. Robinson (1976) 

It is the opinion of the present writer that Ephesians does indeed 

represent the work of the Apostle Paul. Objections which have been raised 

against its authenticity, while presenting legitimate difficulties, do not ap- 

pear sufficient (in our judgement) to overturn the early and widespread 

external evidence which favours Pauline authorship. Thus the present 

work is written with the assumption that Paul did in fact write the Epistle 

to the Ephesians. An attempt has been made, however, to examine the evi- 

dence in a non-prejudicial fashion with regard to authorship, and to point 

out in the notes places where one's assumptions about authorship may 

affect the interpretation of the data. Indeed, the present writer has made a 

conscious effort to avoid direct reference to Paul in most instances and to 

refer instead to "the author of Ephesians" so as not to distract the reader 
from the issues at hand. It could even be argued that rejection of Pauline 

authorship would have made the defence of the thesis presented here an 

easier task, since one would not have to take into account whether the 

not proven it. But Percy's work did convince Gaugler that one need not be an imprecise 
researcher simply because one argues for authenticity. 
22R. P. Martin, "Ephesians", in The Broadman Bible Commentary, vol. 11: 2 Corin- 
thians-Philemon (Nashville: Broadman Press, 1971), pp. 125-77, holds that the teaching of 
the epistle is Pauline, but that composition and style were entrusted by Paul to a colleague 
and amanuensis. Martin believes this colleague of Paul who composed Ephesians to be 
Luke. 
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imagery and concepts involved could have come from the same mind that 

produced the other Pauline epistles. As it stands, however, the present 

writer is convinced that nothing in the thesis set forth in the following 

chapters is inconsistent with Pauline authorship of Ephesians. In confir- 

mation of this we may observe that two of the earliest adherents of the 

interpretation of Eph. 4: 7-11 put forward here, H. von Soden and T. K. 

Abbott, held differing views on the authorship of the letter; Abbott endorsed 
Pauline authorship while von Soden rejected it. With this in mind we may 

proceed to the examination of the issues at hand without prejudice. 



Chapter One 

The Descensus ad Inferos and Eph. 4: 7-11 

The Doctrine of the Descensus 

As early as the middle of the 15th century of the present era, R. 

Pecock, bishop of St Asaph (1444) and later of Chichester (1450), rejected the 

doctrine of the Descent to Hell, and denied apostolic authorship of the 

'Apostles' Creed'. ' Whether or not the doctrine of the descensus can be 

found in the Epistle to the Ephesians is the subject of the present study. But 

before turning to the exegesis of Eph. 4: 7-11 and the examination of related 

background issues, a brief survey of the history of the doctrine of the 

descensus should prove interesting. 

The belief that Christ spent the triduum (the interval between his 

death on the cross and his resurrection) in the underworld was common in 

Christian teaching from the earliest times. It may have been in the back- 

ground of a number of New Testament passages, as A. T. Hanson recently 

sought to prove. 2 The doctrine did not appear in credal formulations until 

359 CE, when it was mentioned in the 'Fourth Formula of Sirmium' (the 

only scriptural reference given is Job 38: 17 ): the Lord "died, and descended 

to the underworld [Eis Tä KaTaXO6vLa KaTEX96VTa1, and regulated things 

there, Whom the gatekeepers of hell saw and shuddered". 3 But the tradi- 

tion of a descent of Christ to the underworld between his death and resur- 

1J. N. D. Kelly, Early Christian Creeds, 3rd ed. (London: Longman, 1972), p. 5. 
2A T. Hanson, The New Testament Interpretation of Scripture (London: SPCK, 1980), pp. 
122-56. 
3J. N. D. Kelly, Early Christian Creeds, p. 378. 
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rection is far older. It finds frequent mention among the post-apostolic 

fathers: Ignatius (died ca. 110 CE) apparently alludes to the doctrine (Upbs 

MayvgcLcts 9.3), 4 and so does Polycarp (died ca. 156 CE) in ITpös <PLXLTrTrr (ouS 

1.2.5 Irenaeus (died ca. 202 CE) makes repeated mention of the descensus 

(Adversus haereses 4.27.2,5.31.1, and 5.33.1). Among the earliest to elabo- 

rate the doctrine is Tertullian (died ca. 220 CE), who states in De anima 

55.2: 

Nor did he ascend into the heights of heaven before descending into the lower 
regions of the earth ["in inferiora terrarum"], that he might there make the 
patriarchs and prophets partakers of himself. 6 

A reference to the descensus occurs seven or eight times in the Homilies of 

Aphraates (ca. 337-345 CE), twice in the 3rd century Acts of Thomas, 7 at 

4Ignatius' actual statement reads, "and therefore, he whom they [the prophets] rightly 
awaited, when. he came, raised them from the dead" [xal && TOOTO, 8v SLKatC dv1µCVOV, 
Trapwv AyE%pcv a{rrobs 1K vEKpCov]. The Greek text of Ignatius' Epistle to the Magnesians is 
from the BLßXLOOnKr 'EX)qvwv HaTEpwv KaL 'EKKATraLaaTLKWV Eu ypaýcwv, vol. 2: KXr in s6 
Pw{1i -At8a)(T) TOW Oc&EKa 'A1roaToXww-Bapvaßa 'E1nnaToX1 -A Trpos &O'YnTOV ETIW 

ToXT)-'IyvaTLOs (Athens: Apostolic Diaconate of the Church of Greece, 1955), p. 270. While 
this could imply belief in a descensus ad inferos, it may be no more than an allusion to 
Matt. 27: 52. 
5The phrase in Polycarp is, "to our Lord Jesus Christ, who on behalf of our sins suffered to 
the point of death, 'whom God raised from the dead, having loosed the pains of Hades''. 
The Greek text, from the BLßko9rpKq 'EXXilvwv IIaTcpWV KaL 'EKKXTjaLaaTLKWV Xuyypaýcwv, 
vol. 3: ilokmapnos Eµvpvnc-'EpiLas-1TatrLac-Ko8paTos-'ApLaTELS119-'IOUOTLVO$ (Athens: 
Apostolic Diaconate of the Church of Greece, 1955), p. 15, reads as follows: Ets Töv KipLOV 
1 i. u ' 'Irjadv XpLoTr v, 55 ifTI ICLVEV imip TIiv äµapTLriv fiAY W5 6avdTOV KaTavrfjvaL, «8v 
frycLpev 6 96s Man TCIT t&tvas Too 46ov"". The phrase Man Täs hbtvas TOO 4Sov is 
quoted from Acts 2: 24, in a form also found in a few manuscripts of the so-called "West- 
ern" text (e. g., D [05, codex Bezae or Cantabrigiensis], most of the Itala manuscripts, the 
Vulgate, and the Peshitta). The great majority of NT manuscripts read Too 6avdTov for Too 
46ou. Polycarp quotes the text without elaboration, but it seems likely that anyone who 
followed the reading of codex D [05] et al. in Acts 2: 24 would have held to some sort of 
doctrine of a descensus, because the text itself virtually requires it. Since Polycarp does not 
comment on the reading, it probably did not originate with him, but represents an even 
earlier variant reading. 
6Translation by the present writer from the text of De anima 55 in Corpus Christianorum, 
series latina, vol. 2: Tertulliani Opera (Turnhout: Brepols, 1954), p. 862. For discussion of 
this text, and whether Tertullian is alluding to the OT text of Ps. 68: 19 or Eph. 4: 8 (the NT 
quotation of Ps. 68: 19) see below, ch. 3, pp. 165-68. 
7Acts of Thomas 10 addresses Christ as "ambassador sent from the height who didst 
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least once in Ephraim the Syrian's (died ca. 373 CE) On our Lord, and in the 

Edessene document contained in the Doctrine of Addai which was quoted by 

Eusebius (Hist. eccl. 1.13.20, io-ravpwft Kal KaTißT d T&' 4811v). 8 

From these early references to the doctrine of the descensus it was 

only a few short steps to more elaborate formulations. Christ was active 

during the three days between his death and resurrection preaching salva- 

tion to the souls in Hades, or alternatively, performing a triumphant act of 

liberation on their behalf and defeating Satan in the process. Hippolytus 

(died ca. 235 CE) added the idea that John the Baptist was Jesus' forerun- 

ner in the underworld just as he was on earth, 9 while Hermas proposed 

that the apostles and teachers who themselves had died carried on the 

Lord's ministry in the underworld and baptized their converts. 10 Inter- 

descend even to Hell, who having opened the doors didst bring up thence those who for 
many ages had been shut up in the treasury of darkness, and show them the way that leads 
up to the height... " [E. Hennecke, New Testament Apocrypha, ed. W. Schneemelcher, 
trans. and ed. R. McL. Wilson (Philadelphia: Westminster, 1965), vol. 2, p. 448]. This 
passage is understood to refer to the descensus by W. Foerster [Die Gnosis, vol. 1: Zeug- 
nisse der Kirchenväter (Zürich and Stuttgart: Artemis, 1969), p. 347] although it should be 
noted that J. A. MacCullagh suggests that in this passage 'Hell' may not constitute a 
reference to the underworld, but refers rather to the earth itself [The Harrowing of Hell: A 
Comparative Study of an Early Christian Doctrine (Edinburgh: T. & T. Clark, 1930), p. 
305]. 
8Eusebius' Hist. eccl. 1.13.20 is quoted from the BLßXLo9TIK11 'EXXlvwv 1TaTepwv Kai. 
'EKKXTTQLaaTLKWV Ev ypa4 ow, vol. 19: TLTOs Boo-Tpww--OcoSwpos-'HpaKXcLaS-'Akctav&pos 
AvKo1roXewc-'Euac Los KaLaapeLas (Athens: Apostolic Diaconate of the Church of Greece, 
1959), p. 222. Many of the Eastern sources are discussed by R. H. Connolly in "The Early 
Syriac Creed", Zeitschrift für die neutestamentliche Wissenschaft 7 (1906), pp. 202-223, 
and included in W. Cureton, Ancient Syriac Documents (London, n. p., 1864; reprint ed., 
Amsterdam: Oriental Press, 1967). The statement quoted by Eusebius from the Doctrine of 
Addai is also found (in English translation) in Cureton, p. 5. 
9De Christo et anti-Christo 45, where after quoting GJohn 1: 29 ("Behold, the Lamb of God 
who takes away the sin of the world"), Hippolytus adds, "otrros npoloGaac Kal Tots Iv 4613 
wrpocvayycXtoaa6aL, dvaLpE9e1s biT6 'Hpc, SSov" [BLßXLO61l1Cr 'EXXilvwv ]IaTcpwv Kai. 'EKKXq- 
aLao7LKWV Euyypa0cwv, vol. 6: 'InnoXvTOs (Athens: Apostolic Diaconate of the Church of 
Greece, 1956), p. 212]. 
10Similitudes 9.16.6 of the Shepherd of Hermas; the passage in question reads: "... these 
apostles and teachers who preached the name of the Son of God, after they had fallen asleep 
in the power and faith of the Son of God, preached also to them that had fallen asleep before 
them, and themselves gave unto them the seal of the preaching. Therefore they went down 
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pretations involving preaching and/or baptism were usually inferred from 

1 Peter 3: 19-22, while those involving a triumphant liberation of captives 

were based on Eph. 4: 7-10. But it seemed scarcely credible that the Old 

Testament saints, who had foreseen Christ's coming, should need to be 

enlightened concerning his person, and gradually, as it came to be believed 

that an offer to the unconverted dead of a second opportunity for repentance 

in the nether world was inappropriate, the view of the descensus which 

emphasized the deliverance of the saints and the defeat of Satan gained 

prominence in the West. By the time of Augustine (died 430 CE) the view 

that Christ had liberated from Hades any persons other than those who had 

foreseen his coming and kept his precepts by anticipation was branded 

heretical 11 

A Brief History of the Interpretation of Eph. 4: 7-11 

The doctrine of the descensus ad inferos, as we have seen, was well 

established in the early church. When we turn to the interpretation of Eph. 

4: 7-11 the picture is less clear. 12 Early ecclesiastical writers who affirmed 

their belief in the doctrine of a descensus did not always trouble themselves 

to offer a scriptural reference in support of their view, especially in cases 

where they assumed it to be commonly held. As mentioned previously, the 

with them into the water and came up again. But these went down alive [and again came up 
alive]; whereas the others that had fallen asleep before them went down dead and came up 
alive" [J. B. Lightfoot, Apostolic Fathers (London, Macmillan, 1891; reprint ed., Grand 
Rapids: Baker, 1956), p. 232]. 
11Augustine, De haeresibus 79, in Corpus Christianorum, series latina, vol. 46: Aurelii 
Augustini Opera (Turnhout: Brepols, 1969), p. 336. 
12A brief but helpful survey of the history of interpretation of the passage in question is 
found in E. Haupt, Die Gefangenschaftsbriefe, Kritisch-exegetischer Kommentar über das 
Neue Testament 8 (Göttingen: Vandenhoeck, 1899), pp. 141-50. 
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first credal formulation to refer explicitly to the doctrine of the descensus, 

the Fourth Formula of Sirmium (359 CE), gave only a single scriptural 

reference in support of the doctrine. That reference-to Job 38: 17-was far 

less clear than references to either of the two NT passages commonly as- 

sociated with the descensus would have been. Such tendencies make it 

difficult to say with certainty what a given writer would have believed about 

Eph. 4: 7-11 (or any other specific biblical passage concerned with a possible 
descensus). 

The interpretation of the descent in Eph. 
4: 7-11 as a descensus ad inferos 

Eph. 4: 9-10 as Christ's descent to the underworld in the early and 

medieval church. Nevertheless, in spite of the difficulties associated with 

any attempt to determine the view of a given Father on the descent of Christ 

in Eph. 4: 7-11, it appears that a number of early commentators understood 

the passage in question to contain a reference to Christ's descent to the 

underworld. Tertullian's statement in De anima 55.2, mentioned above, 

almost certainly reflects such an understanding of Eph. 4: 9-10 because of 

the reference to Christ ascending "into the heights of heaven" following a 
descent "into the lower regions of the earth". 13 The purpose of Christ's 

descent, according to Tertullian, was "to make the patriarchs and prophets 

partakers of himself'. This suggests that Tertullian may have interpreted 

the phrase IXµa TCVUCv atXµaawa(av in the quotation from Ps. 68: 19 (Eph. 

4: 8) as a reference to Old Testament saints redeemed by Christ from Hades 

and led up from there by Christ upon his victorious ascent. Likewise (at 

13See the text of the quotation from De anima 55.2 above, p. 2. 
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about the same time as Tertullian) Irenaeus interpreted Eph. 4: 9-10 to refer 

to a descensus ad inferos which Christ made on behalf of his disciples 14 In 

the fourth century Ambrosiaster in his comments on Eph. 4: 9 stated that 

Christ, triumphing over the devil, "descended into the heart of the earth" 

("descendit in cor terrae"), that is, to the underworld, before his triumphal 

ascent above all the heavens 15 Victorinus was another early commentator 

who held to a descensus in Eph. 4: 7-11.16 During the late fourth century 

Chrysostom interpreted the descent in Eph. 4: 9-10 as a descent of Christ to 

Hades, citing in this connection Gen. 44: 29 (ctg 48ov) and Ps. 142: 7 (cts 

AdKKOV). The 'captives' led captive, according to Chrysostom, were the devil 

(Töv S&dßoXov), death (Töv OdvaTOV), the curse (-rfiv dpdv), and sin (TA V 

äµapTtav)17 Pelagius, at the beginning of the fifth century, held that Christ 

descended to hell with his spirit ("qui descendit cum anima in infernum"), 

but ascended to heaven with both body and spirit. 18 Jerome, writing about 

the same time, apparently saw in the descent of Christ in Eph. 4: 9-10 a 

reference both to the incarnation and to a descent to the underworld. He 

assumed that the descent was prior to the ascent ("propterea ascendit, quia 

14Adversus haereses 4.22.1. The context interprets Christ's finding the disciples asleep in 
Gethsemane two times as symbolic of his two comings, where in the first instance he did 
not awaken the disciples, but the second time he made them stand up. Thus at his first 
coming Christ did not awaken the dead who are asleep in the lower parts of the earth, al- 
though he did descend there to look upon them. After this Irenaeus quotes Eph. 4: 9 and says 
that Christ's descent was on behalf of his disciples. 
15In Epistolam B. Pauli ad Ephesios, ch. 4, in J. -P. Migne, ed., Patrologiae curs us 
completus, series latina, vol. 17 (Paris: n. p., 1845), col. 387. The works written by Ambro- 
siaster and attributed to St Ambrose are thought to have been written during the reign of 
Pope Damasus (366-84 CE). 
16M. Barth, Ephesians: Translation and Commentary on Chapters 4-6, Anchor Bible, vol. 
34A (Garden City, NY: Doubleday, 1974), p. 433, n. 45. 
17In Epistolam ad Ephesios Homilia XI, in J. -P. Migne, ed., Patrologiae cursus completus, 
series graeca, vol. 62 (Paris: Gamier, 1862), cols. 81-82. 
18A. Souter, Pelagius' Expositions of Thirteen Epistles of St Paul: Text and Apparatus 
Criticus, vol. 2 (Cambridge: University Press, 1926), p. 364. 
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ante descenderat"), and cited GJohn 3: 13, which suggests a possible allu- 

sion to the incarnation. Jerome went on to state, however, that the locus of 

Christ's descent was the underworld ("inferiora autem terrae, infernus 

accipitur ad quem Dominus noster Salvatorque descendit... ", and "Quod 

autem infernus in inferiori parte terrae sit, et Psalmista testatur... "). 

Psalms 103: 17 and 54: 16 were then quoted as proof of this point 19 Theo- 

doret, writing in the mid-fifth century, was aware that while Eph. 4: 8 spoke 

of 'giving' gifts (SWKE SäµaTa), the text of Ps. 68: 19 read differently (lXa[E 

SöµaTa). He explained that Christ 'received' the faith of men and 'gave' gifts 

in return. The descent itself he interpreted as a reference to Christ's death 

(KaT6TEpa yap µhpq Tf T Yýg TÖV edvaTov IKdXcc7Ev). 20 Oecumenius, in the 

sixth century, quoted Gen. 42: 38 and Ps. 27: 1 in his interpretation of the 

descent in Eph. 4: 9-10 to prove that Christ's descent was to Hades, that is, 

the underworld (A&yCL 8ý Töv 48TIv). He added that the Nestorians made the 

heretical and blasphemous assertion that the one who descended and the 

one who ascended was the same CO a&Tög, 4rivty, IcTiv 6 KaTaßäs Kal 6 

dhvaßdc). What the Nestorians were actually asserting, as Oecumenius goes 

on to explain, is that Christ "descended into the flesh as God, but ascended 

(dvaßa(vcL) as a man, while he descended into Hades as a man, but arose 

(eivtvTaTaL) as God" 21 

By the later medieval period the views of the earlier Fathers had 

become more or less accepted. Theophylact, in his eleventh century com- 

19Commentariorum in Epistolam ad Ephesios, book 2, ch. 4, in J. -P. Migne, ed., Patro- 
logiae cursus completus, series latina, vol. 26 (Paris: n. p., 1845), cols. 498-99. 
201nterpretatio Epistolae ad Ephesios, ch. 4, in J. -P. Migne, ed., Patrologiae cursus 
completus, series graeca, vol. 82 (Paris: Gamier, 1864), cols. 533-35. 
21Pauli Apostoli ad Ephesios Epistola, ch. 6, in J. -P. Migne, ed., Patrologiae cursus 
completus, series graeca, vol. 118 (Paris: Gamier, 1864), cols. 1215-20. 
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mentary on Ephesians, affirmed like others before him that Christ 

descended to Hades (ELT Töv 48iv), and cited Gen. 24: 38 and Ps. 27: 1 as 

scriptural support. 22 Thomas Aquinas' understanding of Eph. 4: 7-11 is 

typical of the period, insofar as he repeats the opinions of his predecessors, 

but he appears to have held to multiple meanings for the descent itself. The 

captives which were led captive (according to the quotation from Ps. 68: 19 in 

Eph. 4: 8) were those saints who had died before Christ's coming and were 
being held like prisoners by the devil in limbo. These persons Christ liber- 

ated and brought with himself to heaven. Yet Aquinas did not stop with 

this interpretation of the captives; he added that the captives led captive by 

Christ did not refer only to those already dead, but also to the living, who 

were held under the bondage of sin until liberated by Christ. To these who 

were rescued alive from the power of the devil Christ had also given the 

(spiritual) gifts referred to in the quotation from Ps. 68: 19. With regard to 

the ascent and descent mentioned in Eph. 4: 9-10, Aquinas appears to have 

understood the ÖTV which introduces the reference to the descent in 4: 9 (ÖTV 

Kat KaTIß11 EIS TGI KaTcSTcpa pApi Tics yijs) as'causal rather than epexegetical 

or explanatory; thus he saw the reason for the ascent of Christ in his (prior) 

descent: had he not descended first, Christ could not have ascended. This 

suggests the possibility of understanding Christ's descent in terms of his 

incarnation rather than a descent to the underworld. In fact, Aquinas saw 
both meanings present in the passage. He first understood the phrase Td 

KaTtTEpa j. hpq Ti s yfjc as a reference to the parts of the earth itself which 

were inhabited by men, lower than the heavens and the atmosphere. Phil. 

22Theophylacti Commentarius in Epistolam ad Ephesios, ch. 4, in J. -P. Migne, ed., 
Patrologiae cursus completus, series graeca, vol. 124 (Paris: Gamier, 1864), cols. 1083-84. 
Ps. 27: 1 was also quoted in support of a descensus ad inferos by Oecumenius (see above). 
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2: 7 is quoted to show that Christ humbled himself at the incarnation by 

becoming like the rest of humanity. But Aquinas went on to give a second 

interpretation of Tä KaT(Y Epa µtpq '-Fjs yfs which understood the phrase to 

refer to parts lower than the earth itself, namely, hell. This he saw to agree 

with the phrase in the quotation from Ps. 68: 19 which speaks of leading 

captivity captive, which he had previously understood to refer to Christ's 

liberation of those who were held as prisoners of the devil. Thus it appears 

that while Aquinas was aware of an interpretation of the descent in Eph. 

4: 9-10 which referred it to Christ's incarnation, he preferred to understand 

it as a reference to a descensus ad inferos (or more properly, ad infernos). 

Aquinas went on to assert the identity in 4: 10 of "the one who descended" (6 

icaTaßdg) with "the one who ascended" (6 dvaßcig), seeing this as an affirma- 

tion of the unity of person in the two natures of Christ, the divine and the 

human. 23 

Eph. 4: 9-10 as Christ's descent to the underworld from the Refor- 

mation to the present. The views of the Reformers on the interpretation of 

Eph. 4: 9-10 are not always entirely clear. M. Luther, for example, appears 

to have made no recorded comments on verses 7-9 of the passage in ques- 

tion. His comments on 4: 10 concern only the exaltation of Christ to fill all 

things, and give no clue to his interpretation of the descensus. 24 From 

Luthers translation of Eph. 4: 9 ("Daß er aber aufgefahren ist, was ist das 

andres, als daß er auch hinuntergefahren ist in die untersten Örter der 

23St Thomas Aquinas, Commentary on Saint Paul's Epistle to the Ephesians, trans. M. L. 
Lamb, Aquinas Scripture Series, vol. 2 (Albany, NY: Magi Books, 1966), pp. 159-61. 
24M. Luther, D. Martin Luthers Epistel-Auslegung, ed. E. Elfwein, vol. 3: Die Briefe an 
die Epheser, Philipper und Kolosser (GSttingen: Vandenhoeck u. Ruprecht, 1973), pp. 40-59. 
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Erde? ")25 we may suppose that he held to the traditional view that Christ 

descended to the underworld during the period between his death and res- 

urrection, but this is not absolutely certain. 

Another of the early Reformers, H. Zwingli, wrote no commentary on 

Ephesians, but his marginal annotations on Greek manuscripts of the 

Pauline epistles he had copied by hand himself have survived. These copies 

of the Pauline epistles in Greek were made from Erasmus' 1516 edition 

(known as the Novum Instrumentum) and included Erasmus' own anno- 

tations and marginal glosses. They were probably done by Zwingli between 

1516 and 1519. Apart from Erasmus, Zwingli used other sources for his 

marginal annotations. For the letter to the Ephesians these were the works 

of Ambrosiaster, Chrysostom, and Jerome 26 Over the word KaTCSTEpa in 

Eph. 4: 9 appears the gloss "infimas" (the superlative of inferus). Following 

this is another gloss attributed to Jerome (the abbreviation used is "Hiero" 

[= Hieronymus]): "inferiora terre intelligit inferos" ("'the lower parts of the 

earth' is understood by the term 'underworld"'). 27 Both of these notes 

appear to have been picked up from Erasmus, but Zwingli gives no indica- 

tion of a dissenting opinion. Thus it seems highly probable that Zwingli 

himself understood the descent in Eph. 4: 9-10 to refer to Christ's descent to 

the underworld, that is, the traditional interpretation of the passage. 
Over two centuries later, J. A. Bengel in his Gnomon Novi Tes- 

25Lutherbibel erklärt: Die Heilige Schrift in der Übersetzung Martin Luthers mit Erläu. 
terungen für die bibellesende Gemeinde (Stuttgart: Württembergische Bibelanstalt, 1974), 
p. 389. 
26H. Zwingli, Huldreich Zwinglis Sämtliche Werke, ed. E. Egli, G. Finsler, W. Köhler, 
0. Farner, F. Blanke, and L. von Muralt, vol. 12: Randglossen Zwinglis zu biblischen 
Schriften, Corpus Reformatorum, vol. 99, part 1 (Leipzig: Heinsius, 1941; reprint ed., 
Zürich: Theologischer Verlag Zürich, 1982), pp. 1-2,7. 
271bid., p. 81. 
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tamenti (1742) also understood the passage in Eph. 4: 9-10 to refer to a 

descensus ad inferos. 28 H. A. W. Meyer, in the first edition of his commen- 

tary on Ephesians (1843), understood the descent mentioned in Eph. 4: 9 to 

refer not to a descent to the underworld as such (since the subsequent 

ascent was from the earth itself), but to Christ's 'descent' to death and the 

grave ("Durch die Widerlegung der Erklärung von der Höllenfahrt fallen 

auch die Beziehungen auf den Tod und das Begrabniss Christi"). 29 Later, 

in the 4th edition of his commentary on Ephesians (1862), Meyer appears to 

have changed his opinion; in this later edition he now favoured a descent to 

the underworld as the most probable interpretation of Eph. 4: 9-10. The 

object of the author, according to Meyer, was to present Christ as the one 

who fills the entire universe, having previously passed through the whole 

world. He descended from heaven into the utmost depths of Hades, and 

from there to the utmost heights of heaven. This realm through which 

Christ passed had to extend not merely to earth, but to the underworld, 

because the author of Ephesians had the two utmost limits of the universe 

in view, as the terminus a quo and ad quem of Christ's triumphal progress. 

The expression Eis Td Kam? repa Ti s yfis could only be accounted for when it 

points the reader to a region lower than the earth, that is, Hades. 

Meyer also considered the objection that Christ did not ascend from 

Hades to heaven, but from earth, to be insignificant because Christ at the 

point of his ascension from earth had already returned, arisen, and 

ascended from Hades, thus making Hades the deepest terminus a quo of 

28J. A. Bengel, Gnomon Novi Testamenti (Tübingen: Schramm, 1742), p. 779. Bengel 
states that the phrase tXµaWTCva¬V atXµakwtav in Eph. 4: 8 presupposes a descent into the 
"lower parts of the earth" ("in inferiores terrae partes"). 
29H. A. W. Meyer, Kritisch-exegetisches Handbuch über den Brief an die Epheser (Göt- 
tingen: Vandenhoeck u. Ruprecht, 1843), pp. 161-62 [emphasis his]. 
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his ascension, as it had been the terminus ad quem of his descent. 30 

More recent interpreters writing at the turn of the century, such as 

B. F. Westcott31 and J. A. Robinson, 32 continued to hold (more or less) to the 

traditional view of Eph. 4: 7-11, i. e., that the passage referred to some sort of 

descent between Christ's death and resurrection, either to Hades or more 

simply to Sheol, the grave. E. Bröse, in an 1898 article, argued for a de- 

scensus ad inferos on the basis of the phrase Tä KaTthTEpa r-fg yfjc in Eph. 

4: 9, which must refer to places "under the earth" rather than on the earth 

itself because of the contrast with the phrase üzrepdvw irdiTwv TIZv oüpavczv, 

which specifies the locus of Christ's ascent as "above all the heavens". In 

this connection Bröse compared Tä KaTWTEpa rI s' 'YTS with KaTaXOovCwv in 

Phil. 2: 10, which clearly reflects a 'three-storeyed' cosmology. He also 

insisted that Paul never uses KaTaßa(vw to refer to the incarnation as John 

does, and pointed out that Tva 1rX1 ptcrv Täß TrävTa in Eph. 4: 10 must include 

Hades. 33 Certainly Bröse's observation about Paul's use of KaTaßa(vw is well 

taken; this is a major obstacle for the view that sees the descent in Eph. 4: 9- 

10 as a reference to the incarnation. 34 The assumption that zrX-npöw in 4: 10 

must refer to 'filling' in the sense of 'occupying', however, is open to 

question. Eph. 1: 20-23 may suggest a more non-spatial sense for trXi1p6w, 

namely, the 'filling' of the church by Christ, a meaning that is also sup- 

30H. A. W. Meyer, Critical and Exegetical Handbook to the Epistle to the Ephesians, trans. 
from the 4th German ed. by M. J. Evans, rev. and ed. by W. P. Dickson (New York: Funk 
& Wagnalls, 1884), pp. 450-51. 
31B. F. Westcott, St. Paul's Epistle to the Ephesians (London: Macmillan, 1906; reprint ed., 
Minneapolis: Klock & Klock, 1978). 
32J. A. Robinson, St. Paul's Epistle to the Ephesians, 2nd ed. (London: Macmillan, 1904; 
reprint ed., Grand Rapids: Kregel, 1979), p. 180. 
33E. Bröse, "Der descensus ad inferos Eph. 4,8-10", Neue kirchliche Zeitschrift 9 (1898), pp. 
447-55. 
34This view is discussed below, pp. 21-35. 
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ported by the use of TrXiip6 in Eph. 5: 18 where it is the Spirit who is to do the 

'filling'. 35 

In the present century the interpretation of Eph. 4: 9-10 as some form 

of a descensus ad inferos has been endorsed by a number of scholars. W. 

Bousset endorsed such a view in his Kyrios Christos, originally published 

in 1913 as an attempt to explain the early Christian K6ptos-cult in terms of 

an adaptation to the worship of hellenistic deities. 36 Another scholar who 

has argued for the traditional concept of a descensus ad inferos in Eph. 4: 9- 

10 is J. -M. Voste in his 1921 commentary on Ephesians published in Latin. 

Voste's discussion of the problems in 4: 7-11 is fairly complete, beginning 

with the OT context of Ps. 68: 19 (quoted in Eph. 4: 8). Although the psalm 

was originally an ascent-psalm of Yahweh, Paul made some changes in 

the form of the citation and applied the psalm to Christ. The addition of the 

word Trp iTOV in the Greek text of Eph. 4: 9 (primum in the Vulgate text) is 

considered dubious, although Voste agrees with the sense of the addition 

(which necessitates a descent of Christ prior to the ascent mentioned in the 

psalm). In his discussion of the nature of the descent itself, Voste mentions 

the three major interpretive possibilities: (a) a descent from heaven at the 

incarnation; (b) a descent to the underworld ("ad inferos, in sheol"); or (c) a 

descent for the distribution of the gifts and for the indwelling of the Spirit in 

the souls of the just. The latter view is attributed to Abbott, following von 
Soden, although it is rejected without lengthy consideration as being 

35See below, ch. 5, p. 250, n. 27, for bibliography related to the problems of the Tra1jpwµa ter- 
minology in Eph. 1: 20-23, most of which are beyond the scope of the present work. 
36, y, Bousset, Kyrios Christos: A History of the Belief in Christ from the Beginning of 
Christianity to Irenaeus, trans. J. E. Steely (Nashville: Abingdon, 1970), pp. 30-31. The 1st 
German ed. appeared in 1913; the 4th German ed. was published in Göttingen in 1935 by 
Vandenhoeck u. Ruprecht. 
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contrary to Pauline logic, which would necessitate a prior descent. As far 

as the two remaining possibilities are concerned, Voste sees the determin- 

ing factor as the identification of the "inferiores partes terrae" (in Greek, Td 

Kam rcpa µhpr1 Tijs y!; ). He discusses the possible interpretations of the 

genitive Tos -yrjs and concludes that a partitive genitive, indicating the locus 

of the descent as Sheol or the underworld ("inferos"), is preferable. This is 

supported by the analogy of scripture (Ps. 62 [63]: 10 and Ps. 138 [139]: 15 are 

mentioned), by doctrinal and literary analogies with Rom. 10: 7, Acts 2: 27,1 

Peter 3: 19 and 4: 6, and by the logic of the context, which mentions the locus 

of Christ's ascent as "super omnes coelos" (ürrcptvw Tr(ivTwv T6iv ovpav@v). 37 

H. Odeberg in his The View of the Universe in the Epistle to the 

Ephesians (1934) also argues for a traditional understanding of the descen- 

sus ad inferos, although his analysis proceeds along lines that are more 

philosophical than linguistic or grammatical. He notes that an acceptance 

of Christ's descent into the underworld is not bound up with any idea of the 

liberation of imprisoned or condemned spirits. 38 The main argument 

Odeberg offers in favour of such a descent is that Christ must be victorious 

over all the evil cosmic powers of the universe, and this implies he must 

pursue them to the farthest and deepest recesses of their activity: 
He [Christ] must, hence, go beyond the surface-world, in which fallen mankind 
dwells, to the depths of Darkness, the utmost sphere of the authority of evil. 39 

It should be noted, however, that Odeberg appears to have overlooked the 

significant fact that the author of Ephesians does not locate the evil powers 

37J. -M. Voste, Commentarius in epistolam ad Ephesios (Paris: J. Gabalda, 1921), pp. '182- 
84. 
38H. Odeberg, The View of the Universe in the Epistle to the Ephesians (Lund: C. W. K 
Gleerup, 1934), pp. 17-18. 
39Ibid., p. 19. 
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in the underworld, but in the air, where they are subject to defeat upon 

Christ's victorious ascent (cf. Eph. 1: 21,2: 2,3: 10, and 6: 12). Therefore, in 

order to overcome the powers, a descensus ad inferos would not be required. 

Another scholar who has supported the traditional view of a descensus in 

Eph. 4: 9-10 is P. Benoit, in his 1937 article on the Pauline perspective dem- 

onstrated by the epistle 40 

In his 1952 commentary on Ephesians E. F. Ströter also understands 
the descent of Christ in Eph. 4: 9-10 to be a descent to the underworld. 

During this time Christ, according to Ströter, preached to the imprisoned 

spirits, as described at greater length in 1 Peter 3: 18-21. Ströter differs from 

many interpreters, however, in that he thought this descent was not made 

during the triduum but after Christ's resurrection on the third day. At that 

time (and not before) Christ was given the keys of Hades and death and had 

unhindered access into and out of the underworld. He went there not as a 

dead person, himself bound by death, but as the one who had been dead and 

was now alive for ever and ever, holding the key to the realm of shadows. 41 

F. W. Beare, in his exegesis of Ephesians in The Interpreter's Bible 

(1953), acknowledges the associations of Psalm 68 with Pentecost in the 

early church. However, he still manages to assert (with surprising dog- 

matism) that the phrase ets Tä KaTChTEpa p pi- rus yfis in Eph. 4: 9 "cannot 

mean simply the earth as lower than the heavens. It is certainly a refer- 

ence-the earliest in Christian literature-to the descent of Christ into 

Hades. "42 Beare gives no evidence to support his contention in spite of the 

40P. Benoit, "L'horizon paulinien de l'epitre aux Ephesiens", Revue Biblique 46 (1937), p. 
348. 
41E. F. Ströter, Die Herrlichkeit des Leibes Christi: Der Epheserbrief, 2nd ed. (Güm- 
ligenBern: Verlag Siloah, 1952), pp. 99-100. 
42F. W. Beare, "The Epistle to the Ephesians", in The Interpreter's Bible, vol. 10 (New 
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certainty with which it is asserted. Another influential advocate of this 

traditional interpretation of Eph. 4: 9 has been F. Büchsel, whose article on 

KamSTEpos in the Theologisches Wörterbuch zum Neuen Testament has be- 

come well known 43 Büchsel mentions that KaTaßa(vcLv may be a technical 

term for descent to the underworld, although he wisely acknowledges that 

this does not prove determinative for its use in Eph. 4: 7-10. Neither is the 

use of the genitive phrase -rijs yý!; conclusive, although a partitive genitive 

following Vtprj would be simpler as an explanation for the use of the genitive 

here. Büchsel believes the strongest argument in favour of a descent of 

Christ to the place of the dead is the antithesis to the descent found in Eph. 

4: 10: the one who descended "into the lower parts of the earth" (eis Tä 

KaTLt TEpa thpil rid yý) in 4: 9 is described as "the one who ascended above all 

the heavens" (6 ddvaßäs bTrcpdvca Trdvmw Twv olipav@v). For Büehsel, as for E. 

Bröse, these phrases denote the outer limits of Christ's journey. 44 Since the 

locus of his ascent, however, is at God's right hand in the height of heaven, 

the logical antithesis would not be the earth itself, but under the earth, i. e., 

the sphere of the underworld, the place of the dead. J. Schneider, in his ar- 

ticle on gi pos in the Theologisches Wörterbuch zum Neuen Testament, 

acknowledges his debt to Büchsel; on account of Büchsel's article on icaTCS- 

TEpoS he modified his own view of the descent in Eph. 4: 9f . 45 Schneider 

stated in this article on p poc that he had been persuaded by Büchsel's 

arguments that the locus of Christ's descent was the realm of the dead. In 

York: Abingdon, 1953), p. 689. 
43F. Büchsel, S. V. "KaT(STcpos", in Theological Dictionary of the New Testament, ed. G. 
Kittel, trans. and ed. G. W. Bromiley (Grand Rapids: Eerdmans, 1965), vol. 3, pp. 641-42. 
44See the discussion of Bröse's view above, p. 12. 
45J. Schneider, s. v. "µhpos", inTheological Dictionary of the New Testament, ed. G. Kittel, 
trans. and ed. G. W. Bromiley (Grand Rapids: Eerdmans, 1967), vol. 4, pp. 597-98. 
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a previous article Schneider had endorsed the view that Christ's descent in 

4: 9-10 referred to his incarnation. 46 

Yet another recent advocate of the descensus ad inferos in Eph. 4: 7-10 

is A. T. Hanson, who has examined the scriptural background of the doc- 

trine of the descensus in chapter 5 of The New Testament Interpretation of 

Scripture (1980) 47 Hanson has surveyed a considerable number of other 

interpreters with regard to their views on the descensus in Eph. 4: 9-10, 

citing with approval the arguments of Bröse and BUchsel and rejecting 

those of Schlier48 and Caird. 49 Hanson concludes that the author of Ephe- 

sians held that Christ made the descensus ad inferos, and this lies behind 

4: 9-10. Finding in the quotation he cites from Ps. 68: 19 a reference to 

Christ's victorious ascent, and holding to a doctrine of the descensus as 

well, the author of Ephesians wrote verses 9-10 in order to introduce a ref- 

erence to the descensus into the context. What Hanson does not adequately 

explain, however, is why the author of Ephesians would have felt compelled 

to introduce such a reference to the descensus into the context of Eph. 4: 7- 

10, assuming for the moment that he did hold to such a belief. 50 

Still another interpreter whose view of Eph. 4: 9-10 appears to have 

been influenced by Büchsel is J. D. G. Dunn. In his Christology in the 
Making (1980), Dunn essentially follows Büchsel's arguments: (1) the 

phrase Tä KaTCSTcpa thpq ri y'ips is most naturally read as a synonym for 

46S. v. "KaTaßafvw", inTheological Dictionary of the New Testament, ed. G. Kittel, trans. 
and ed. G. W. Bromiley (Grand Rapids: Eerdmans, 1964), vol. 1, p. 523. 
47A. T. Hanson, The New Testament Interpretation of Scripture (London: SPCK, 1980), pp. 
135-150. 
48H. Schlier 's view is discussed on pp. 23 and 24 below. 
49See below, pp. 40-43, for a description of G. B. Caird's view. 
50A. T. Hanson's arguments in favour of a descensus ad inferos in Eph. 4: 9-10 are 
critiqued at much greater length in ch. 2 of the present work. See below, pp. 85-90. 
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Hades, as indicated by references like Ps. 63: 9 [LXX 62: 10); (2) a genitive 

following µtpi1 would most likely be partitive, not appositive; and (3) the 

logical antithesis of "above all the heavens" in Eph. 4: 10 is "underneath the 

earth". 51 Thus Dunn sees Eph. 4: 9-10 as a variation of the common NT 

association of Christ's death with his resurrection. 

Eph. 4: 9-10 as Christ's descent into death: a variation on the 'tradi- 

tional' interpretation. There is a further variation of the 'traditional' view 

(that the descent of Christ in Eph. 4: 9-10 was a descensus ad inferos) which 

deserves brief attention. It is becoming increasingly common among 

recent interpreters to relate the locus of the descent to Sheol, the place of the 

dead, without attempting to specify what Christ did there (if anything) or 

whom he encountered while there (if anyone). With this interpretation the 

descensus in Eph. 4: 9-10 simply becomes a way of referring to Jesus' 

physical death, without introducing speculation about any activities he may 

have conducted in the underworld during the triduum. G. H. P. Thomp- 

son, for example, in his 1967 commentary The Letters of Paul to the Ephe- 

sians, to the Colossians, and to Philemon, appears to favour this under- 

standing of Christ's descent in Eph. 4: 9-10. He suggests that the "slight 

alterations" Paul has made to the quotation from Ps. 68: 19 may indicate he 

is following a "Jewish paraphrase", by which Thompson probably means 

the Aramaic Targum to the Psalms. 52 Since the commentary is on the text 

of the New English Bible, Thompson discusses briefly the possibility that the 

51J. D. G. Dunn, Christology in the Making: A New Testament Inquiry into the Origins of 
the Doctrine of the Incarnation (London: SCM, 1980), pp. 186-87. 
52G. H. P. Thompson, The Letters of Paul to the Ephesians, to the Colossians, and to 
Philemon, Cambridge Bible Commentary (Cambridge: University Press, 1967), pp. 67-68. 
It was the editiorial policy of the series to avoid technical references to extra-biblical liter- 
ature (General Editor's Preface, p. v). 
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descent of 4: 9-10 refers to the incarnation (the NEB renders Tä KaTcTEpa µtpT 

T-js 'Yf s as an appositive genitive with the phrase "he descended to the 

lowest level, down to the very earth"). But Thompson concludes that the 

alternative translation (in an NEB footnote) "descended to the regions be- 

neath the earth" is to be preferred. This, says Thompson, is a way of 

describing physical death, and thus stresses that Jesus became involved in 

the full range of human experience-even death itself-not as an outside 

observer, but as an insider. 

This is essentially the same position taken by N. Hugede in his 1973 

commentary, L'Epitre aux Ephesiens. He attributes the inference of a de- 

scent in the midrashic exegesis (Eph. 4: 9-10) of the quotation from Ps. 68: 19 

(Eph. 4: 8) to Paul's preference for strong antitheses. Hugede mentions the 

possibility that the genitive in the phrase Etg Tä KaTwTEpa thpq TYjs yis may 

be an appositive referring to the earth itself as opposed to heaven ("Aux 

cieux s'oppose la terre, qui sont les deux aspects de la carriere du Christ"). 

Thus the descent of Christ in Eph. 4: 9-10 could refer to his incarnation, and 

this would correspond perfectly to the author's intention, which was to 

establish a relationship between the psalm quotation and the redemptive 

career of Christ considered in its two antithetical aspects, earth and 

heaven. However, although Huged6 finds much to favour such an inter- 

pretation, he ultimately prefers (after briefly examining the evidence for 

understanding Trts rjc as partitive genitive) to understand Tä KaT(LTEpa µhpq 

Tfjs yfjs as a reference to the regions below the earth itself ("les parties 

inferieures de la terre"). In the formula KaT&ßTT Eis' Tä KaT(STEpa gtpT TTjs 

yT he sees an allusion to Christ's death on the cross ("la fin tragique du 

Christ") and his sojourn among the dead ("son sejour parmi les morts"). 
Hugede makes it clear that he does not consider this a reference to the 
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descensus ad inferos in the traditional sense, however, because he specifi- 

cally dismisses the idea that Christ between his death and his resurrection 

paid a visit "in spirit" to the dead in Hades. Such a belief, expressed by 

certain of the Fathers, was too dependent upon Greek mythology and today 

has been abandoned. 53 

Another recent interpreter whose view of the descent probably 

belongs in this category is F. Rienecker, whose 1961 commentary on Ephe- 

sians is part of the Wuppertaler Studienbibel. Rienecker's actual view is 

very difficult to determine; he quotes Luther's translation of Eph. 4: 9 with 

approval (which would seem to imply an understanding of the descent in 

terms of the 'traditional' view, as Luther had done) but he then states that 

this descent of Christ to the lowest parts of the earth is connected to the 

reality and completeness of his incarnation. In what appears to be an 

attempt to relate the passage to the experience of modern men, Rienecker 

states how Christ descended to the uttermost depths of human experience 

as well as to the deepest part of the earth, that is, the last, deepest depth of 

all: 

In den letzten Tiefen hat Christus gekämpft, und da hat Er gesiegt. In den letzten 
Tiefen ist Er gewesen bis zur Gottverlassenheit, damit aus Ihm heraus die 
Neuschöpfung einer Menschheit kommen könnte, die sich darstellt in der 
Gemeinde. In diesen letzten Tiefen istdie Sünde gesühnt, in diesen tiefsten Tiefen 
ist der Fall überwunden, es ist der Schlange der Kopf zertreten, der Tod 
überwunden und der Gewalthaber des Todes, der Teufel, besiegt. Und der, der 
hinuntergefahren ist in diese letzten Tiefen, ist siegreich zurückgekehrt. 54 

Here Rienecker is dealing not so much with the original meaning of the 

53N. Hugede, L'Epitre aux Ephesiens (Geneva: Labor et Fides, 1973), pp. 152-54. Hugede's 
rejection of the 'traditional' concept of the descensus ad inferos is stated in n. 49, p. 153, 
where he adds that such ideas were probably transferred to Eph. 4: 9-10 from existing inter. 
pretations of 1 Peter 3: 19-20 and 4: 6. 
54F. Rienecker, Der Brief des Paulus an die Epheser, Wuppertaler Studienbibel 8 (Wup- 
pertal: R. Brockhaus Verlag, 1961), p. 143. 
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text of Eph. 4: 9-10 as with its theological significance, especially in terms of 

the human condition. 
Still another recent writer who appears to prefer an interpretation 

which relates the descent to the death of Christ is F. Mußner in Der Brief 

an die Epheser (1982), although he acknowledges the difficulty of resolving 

the precise meaning of the phrase Etc Td KaTtTEpa µtpTI TFc 'yic in Eph. 

4: 9.55 Against the view that the descent is a reference to Christ's incar- 

nation, he points out that the author of Ephesians could simply have 

written "he descended to the earth" rather than introducing the reference 

to the "lower regions" of the earth. Since in the letter to the Ephesians the 

demonic and satanic 'powers' are located in the realm of the air (2: 2,6: 12), 

it is more probable that the author meant by the phrase "the lower parts of 

the earth" a reference to Sheol, the place of the dead. Mußner admits that 

nowhere else in Ephesians is there a reference to Sheol; if the phrase in 4: 9 

describes the realm of the dead it is the only place in the letter to do so. 

Nevertheless, this is most probably what was intended, or else behind 4: 9 

must lie a reference to the more traditional idea of a descent to the under- 

world (ad inferos). In the final analysis, says Mußner, the question cannot 

be resolved with certainty. 

The interpretation of the descent in Eph. 
4: 7-11 as the incarnation 

Within the last century two other significant interpretations have 

gained popularity, however, and each of these has seriously challenged the 

traditional view (with its variations). The more widely held of these alter- 

55F. Mußner, Der Brief an die Epheser, Ökumenischer Taschenbuchkommentar zum 
Neuen Testament, vol. 10 (Gütersloh: Gütersloher Verlagshaus Gerd Mohn, 1982), p. 123. 
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native views understands the descent in Eph. 4: 9-10 as a reference to the 

incarnation. Such an understanding of the descent motif in Ephesians 4 is 

not new; in substance it dates back at least as far as Theodore of Mopsuestia 

(died 428 CE). 56 In the later medieval period P. Abelard, in the twelfth' 

century, appears to have held such a view. The descent of Christ, ac- 

cording to Abelard, referred to his humiliation when he entered human 

existence at the incarnation; the "lower parts of A he earth" ("inferiores 

partes terre") described the humble and poorer region of the earth itself to 

which Christ came. 57 Even Aquinas, who ultimately preferred to interpret 

Eph. 4: 9-10 as a descensus ad inferos, demonstrated a knowledge of the 

view that the descent referred to Christ's incarnation b8 During the period 

of the Reformation a somewhat similar view which saw in the descent a 

reference to the crucifixion as Christ's supreme humiliation was held by J. 

Calvin, apparently following Chrysostom. 59 More recently such a view was 

endorsed by J. Macpherson, who in his Commentary on St Paul's Epistle to 

the Ephesians (1892) held that the descent of Eph. 4: 9-10 referred to the 

56Theodore of Mopsuestia, "Ad Ephesios", In Epistolas B. Pauli Commentarii, ed. H. B. 
Swete (Cambridge: University Press, 1880), vol. 1, pp. 112-96. 
57A. Landgraf, Commentarius Cantabrigiensis in Epistolas Paule e Schola Petri 
Abaelardi: 2. in Epistolam ad Corinthios, lam et Ham ad Galatas et ad Ephesios, Pub- 
lications in Medieval Studies, vol. 2 (Notre Dame, IN: University of Notre Dame, 1939), pp. 
415-16. 
58St Thomas Aquinas, Commentary on Saint Paul's Epistle to the Ephesians, pp. 160-61. 
For a fuller discussion of Aquinas' views, see above, pp. 8-9. 
59J. Calvin, Commentarius in epistolam ad Ephesios, Corpus Reformatorum, Calvini 
Opera, vol. 15 (Brunswick: Schwetschke, 1895), cols. 141-240. How Calvin derived this 
understanding of the descensus from Chrysostom is not clear, since Chrysostom clearly 
understood the descensus in Eph. 4: 9-10 to refer to a descent of Christ to Hades (see above, p. 
6). Furthermore, G. B. Caird, in "The Descent of Christ in Ephesians 4,7-11", Studia 
Evangelica 2, ed. F. L. Cross (Berlin: Akademie, 1964), pp. 535-45, states that Calvin 
understood the descent of Christ in Eph. 4: 9-10 to refer to the incarnation (p. 536). Presum- 
ably Calvin himself saw the descent as referring to the crucifixion, but as the lowest, most 
humiliating aspect of the incarnation, and this may have given rise to the apparently 
differing formulations of Calvin's view. 
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incarnation, including Christ's earthly sufferings and his death on the 

cross. 60 

In general, those who hold this view must understand the genitive 

T 'nj!; in Eph. 4: 9 as an appositive genitive. In this case the genitive 

would further specify the preceding phrase which it modifies: the expres- 

sion Td Kam)TEpa 11tpi1 Tlis yf ' would be equivalent to "the lower regions, 

namely, the earth". Such an understanding of the genitive phrase Tiffs yI 

has become increasingly popular among interpreters and grammarians in 

the twentieth century. 61 

H. Schlier, in Christus und die Kirche im Epheserbrief (1930), sees 

Eph. 4: 9-10 as a reference to the descent and ascent of the redeemer (this 

view would be developed more fully in his later commentary). 62 W. L. Knox, 

in St. Paul and the Church of the Gentiles (1939), understands 4: 9-10 as a 

reference both to the incarnation and to the ascension. 63 Following Schlier, 

E. Percy takes the phrase KaTdMpa t pq r? s yf T to refer only to the earth 

itself as the lower regions, in comparison with heaven. But rather than a 

reference to a heavenly redeemer myth involving a descent and ascent, 

Percy sees in Eph. 4: 9-10 (as Knox does) a reference to the incarnation. 64 

H. Bietenhard acknowledges that Paul in Eph. 4: 8 quoted the same 

60J. Macpherson, Commentary on St Paul's Epistle to the Ephesians (Edinburgh: T. & T. 
Clark, 1892), pp. 302-3. 
61For a survey of modern scholars who understand rfjs ys in Eph. 4: 9 as an appositive 
genitive, see ch. 2, pp. 73-76. 
62H. Schlier, Christus und die Kirche im Epheserbrief, Beiträge zur historischen Theologie 
6 (Tübingen: J. C. B. Mohr, 1930). The view is repeated and expanded in his commentary, 
Der Brief an die Epheser (Düsseldorf: Patmos-Verlag, 1957), which is discussed more fully 
below. 
63W. L. Knox, St. Paul and the Church of the Gentiles (Cambridge: University Press, 1939), 
pp. 194ff. 

64E. Percy, Die Probleme der Kolosser- und Epheserbriefe (Lund: C. W. K. Gleerup, 1946), 
p. 274. 
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psalm which the rabbis used to refer to Moses' ascension to heaven, but 

Paul interpreted it as a reference to Jesus Christ. Yet 4: 9 does not speak of 

a descent to Hades, for such an idea would be superfluous in this context. 

So the phrase KaTChTCpa µhpi rfjs yYc describes not the underworld, but the 

earth, which in the cosmos is 'under' heaven 65 Bietenhard does not ex- 

plain why a reference to the incarnation in this context would be any less 

superfluous that a reference to a descent to the underworld. 

M. Dibelius mentions von Soden's view, 66 observing that the "de- 

scent" is related to the "giving of gifts". But he rejects von Soden's inter- 

pretation because he considers such a meaning for KaTaßa[vcLv remote, and 

adds that I&&KEV 86µaTa proves nothing because it appears in the quotation. 

Quoting Theodore of Mopsuestia, Dibelius takes the view that Eph. 4: 9-10 

refers to the incarnation, although he believes the addition of np6 TOV in 4: 9 

to be a later scribal gloss. 67 

H. Schlier in his commentary on Ephesians, Der Brief an die 

Epheser (1957), understands the passage in light of the Gnostic 'Redeemed 

Redeemer' mythology ("der Urmensch-Erlösermythus"), comparing KaTa- 

ßývaL to the Johannine usage (GJohn 6: 62,20: 17, et al. ). The phrase riffs yfc 

is therefore understood as an appositive genitive, confirmed by the obser- 

vation that elsewhere in Ephesians the evil 'powers' are not in Hades or 

Sheol but in 'heaven'. Schlier understands the descent itself in 4: 9 to refer 

to the incarnation. The insertion of np&ro' (the major textual variant in 4: 9) 

is rejected because it is somehow indicative of the 'descensus ad inferos' 

65H. Bietenhard, Die himmlische Welt im Urchristentum und Spätjudentum (Tübingen: 
J. C. B. Mohr, 1951), p. 237. 
66H. von Soden's view is discussed below, pp. 35-36. 
67M. Dibelius, An die Kolosser, Epheser, an Philemon, Handbuch zum Neuen Testament 
12 (Tübingen: J. C. B. Mohr, 1953), p. 80. 
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view. It is not clear how this connection is made since the inclusion of 

zrpWTOV in Eph. 4: 9 would be perfectly compatible with Schlier's own view. 68 

F. W. Grosheide, in his 1960 commentary on Ephesians, also 

interprets the descent of Christ in Eph. 4: 9-10 as a reference to the incar- 

nation. The use of the verb dvaßa(vEiv in the quotation from Ps. 68: 19 

suggests also KaTaßa(VELV, a related descent similar to the descent and 

ascent mentioned in GJohn 3: 13; this is introduced by the author of Ephe- 

sians in 4: 9. The phrase Ets Td KaTChTEpa L pij Týs yids in 4: 9 does not 

describe the parts lower than the earth itself, but the earth, as the region 

lower than heaven. Grosheide mentions several alternative explanations 

for the passage, including the traditional view that Christ descended to 

hell, a reference to Christ's incarnation, or merely a reference to his death 

and burial. Because verse 10 speaks of an ascension to heaven, however, 

Grosheide thinks the descent most likely refers to Christ's descent to earth 

at the incarnation. He understands Tres yIc as a genitive of apposition, 

citing additional examples of this usage in 2 Cor. 5: 5, Rom. 4: 11, and Rom. 

8: 2369 

Basing his view on the application by Targum Psalms of Ps. 68: 19 to 

Moses, J. Cambier in a recent article (1963) argues that Paul made an 

analogous application of the Psalm to Christ: he descended to earth (the 

incarnation) and then ascended to heaven (the resurrection and ascension) 

to affirm his universal sovereignty. Cambier further asserts that 'monter 

au ciel' in Paul never describes what we call the ascension, but refers to 

Christ's glorification. It is even less probable, in Cambier's opinion, that 

68H. Schlier, Der Brief an die Epheser (Düsseldorf: Patmos-Verlag, 1957), p. 192. 
69F. W. Grosheide, De Brief van Paulus aan de Efeziers, Commentaar op het Nieuwe 
Testament (Kampen: J. H. Kok, 1960), pp. 65-66. 
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the descent in Eph. 4: 9 involves a descent of the Holy Spirit or a descent to 

hell or at the parousia. 70 Actually Cambier's own reconstruction of the 

argument would seem to favour a subsequent descent (at Pentecost), but he 

does not appear to be aware of this. Neither does he discuss the textual 

problem with the insertion or deletion of Trp&iTov in 4: 9, nor the fact that his 

own view relegates the midrash consisting of 4: 9-10 to a mere parenthesis 

in the argument. 

F. Foulkes in his 1963 commentary understands the descent of Eph. 

4: 9 to refer either to the incarnation or to the death of Christ. He does not 

state a clear preference for one view over the other, although it appears 

from the discussion following that Foulkes is inclined to interpret the 

descent as a reference to the incarnation. The passage stresses the univer- 

sality of Christ's presence (there is no place in existence, in earth or 

heaven, where his presence is not known or felt) and the identity of the one 

who ascended with the one "who came down and lived among men, 

sharing their sorrows, trials, and temptations". 71 Foulkes also rejects the 

notion of a subsequent descent at Pentecost on the grounds that the giving of 

gifts to men is associated in the text with the ascent, not the descent. 72 

In 1963 M. Zerwick's commentary Der Brief an die Epheser was pub- 

lished, in which he also takes the position that the locus of Christ's descent 

70J. Cambier, "La signification christologique d'Eph. IV. 7-10", New Testament Studies 9 
(1963), pp. 262-75. Cambier does not indicate whether some other scholar proposed the view 
he mentions on p. 275, that the descent in Eph. 4: 9 refers to the descent of Christ at the 
parousia; the present writer has been unable to locate any other reference to such a position. 
Cambier's own view is reiterated in his exposition of Ephesians published three years 
later, Vie Chretienne en Eglise: L'Ep1tre aux Ephesiens lue aux chretiens d'aujourd'hui 
(Paris: Desclee, 1966), pp. 127-29. 
71F. Foulkes, The Epistle of Paul to the Ephesians: An Introduction and Commentary, 
Tyndale New Testament Commentaries (London: Tyndale Press, 1963), pp. 116-17. 
721bid., p. 117. 
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was the earth itself, with the descent referring to the incarnation. Zerwick 

observes that in Paul's quotation from Ps. 68: 19 the very point the apostle 

wishes to make is missing, since the psalm speaks not of giving gifts to 

men, but of accepting gifts from men. Paul, says Zerwick, is following a 

rabbinic interpretation of the psalm, which applied the verse in question to 

Moses who ascended Mt Sinai to receive the law and bring it down to men 

as a gift. No mention is made of the source of this rabbinic interpretation of 

Ps. 68: 19 or its presence in Tg Psalms, nor does the author comment on the 

difficulties in dating the rabbinic sources. In the midrashic explanation 

which follows the quotation (verses 9-10), Zerwick understands Paul to be 

attempting to prove that the only one who can have ascended to heaven is 

Jesus Christ, the one who first descended from heaven. Although Zerwick 

does not cite any text in support of this view, his language is suggestive of 

GJohn 3: 13, and it is clear that he subscribes to a prior descent at the incar- 

nation. 73 

G. Johnston, in his 1967 commentary in the New Century Bible, calls 

Ps. 68: 19 a lection for Pentecost (without citing any proof); the alteration 

from 'receiving' to 'giving' in Eph. 4: 8 is described as "deliberate". 

Johnston mentions briefly B. Lindars' view that the psalm was deliberately 

modified in the interest of doctrine on the model of the Qumran prophetic 

commentaries on OT texts. As far as the descent itself is concerned, 

Johnston understands it as a descent to the earth itself, not the underworld, 

because he interprets Ephesians in light of a gnostic heresy. 74 Thus (al- 

73M. Zerwick, The Epistle to the Ephesians, trans. Kevin Smyth (New York: Herder & 
Herder, 1969), pp. 106-7. 
74G. Johnston, Ephesians, Philippians Colossians and Philemon, New Century Bible 
(London: Thomas Nelson, 1967), pp. 18-19. 
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though not explicitly stated) it is clear that he understands the descent of 

Christ in 4: 9-10 as a reference to the incarnation. 

J. Ernst in Pleroma und Pleroma Christi (1970) notes the difficulty of 

establishing the connection of all the elements of Eph. 4: 8-13. He also 

observes that the relation of dvapdg to the ascension and KaTtß1 to the incar- 

nation is disputed, as is whether Td Ka. TWTEpa K. T. X. means the earth as the 

realm of humanity, or whether a descent to the underworld is in view. 

Ernst does not offer any detailed critique of the various positions, nor any 

significant defense of his own view. He only states in passing that a refer- 

ence to the incarnation is more probable than any other interpretation. 75 

The possibility of a subsequent descent is not raised, despite the appearance 

of G. B. Caird's article arguing for such an interpretation some six years 

earlier. 76 

R. N. Longenecker believes that Eph. 4: 8-10 probably incorporates a 

traditional understanding among early Christians, since both the citation 

of Ps. 68: 19 and the parenthetical comment which follows it are given as 

though commonly assumed. What Longenecker calls "a statement of the 

obvious" is made in order to bridge the gap in the argument from the "gift of 

Christ" in 4: 7 to a discussion of Christ's gifts in 4: 11-16. Thus the refer- 

ences to Christ's descent and ascent reflect an earlier tradition rather than 

being original with Paul. Probably the original motif had to do only with the 

humiliation of Christ's incarnation, servitude, temptation, and death, 

themes which occur in a number of NT passages like Phil. 2: 6-11, John 1: 1- 

75J. Ernst, Pleroma und Pleroma Christi: Geschichte und Deutung eines Begriffs der 
paulinischen Antilegomena (Regensburg: Friedrich Pustet, 1970), p. 136. 
76This article by G. B. Caird, "The Descent of Christ in Ephesians 4,7-11", Studia 
Evangelica 2, ed. F. L. Cross (Berlin: Akademie, 1964), pp. 535-435, will be discussed in 
more detail below; see pp. 40-43. 
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18,3: 13,6: 62, Heb. 2: 5-18, and 5: 1-10. Soon it appears to have been extended 

to include a descensus ad inferos as it was held in the second century (if not 

already present in 1 Peter 3: 19 and 4: 6). 77 Although Longenecker does not 

explicitly state his view concerning the interpretation of Eph. 4: 8-10, it is 

probable that he would relate the descent in 4: 9-10 to Christ's incarnation, 

and possibly to his death also. 

J. Gnilka, in his 1971 commentary, acknowledges that Psalm 68 and 

Exodus 19 are the Jewish synagogue lessons for Pentecost, and that Chris- 

tians, reflecting upon this tradition, could have set the work of the ascended 

Christ and the 'ascended' Moses in parallel. However, this does not mean 

that one can already assume the existence, at the time Ephesians was 

written, of a Christian Pentecost. 78 Does the descent, then, refer to the in- 

carnation or to the sending of the Holy Spirit (i. e., at Pentecost)? Gnilka 

thinks that in light of Eph. 4: 10, which establishes the full identity between 

the one who ascended and the one who descended, only a reference to the 

incarnation is possible. 79 

Like Gnilka, H. -J. Klauck in a 1973 article sees the identification 

between the one who ascended and the one who descended in Eph. 4: 10 as 

suggesting a reference to the incarnation. Klauck argues that the genitive 

77R. N. Longenecker, The Christology of Early Jewish Christianity, Studies in Biblical 
Theology, 2nd ser., 17 (London: SCM, 1970), p. 60. " 
78J. Gnilka, Der Epheserbrief, Herders Theologischer Kommentar zum Neuen Testament 
(Freiburg: Herder, 1971), p. 208. Gnilka means by a 'Christian' Pentecost a celebration of 
Pentecost parallel to the Jewish celebration in which the descent of the Spirit (or of Christ in 
the person of the Spirit) is celebrated. This is almost certainly an allusion to G. B. Caird's 
article, "The Descent of Christ in Ephesians 4,7-11", Studia Evangelica 2, ed. F. L. Cross 
(Berlin: Akademie, 1964), pp. 535-45, which will be discussed in more detail below; see pp. 
40-43. 
79Gnilka points out in n. 8 (p. 208) that the identity here affirmed between the one who as- 
cended and the one who descended is something other than the identification of the works of 
the Lord (dpLos) and the Spirit (Trvetµa) found in 2 Cor. 3: 17 (contra Caird). 
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it!; yfIc in 4: 9 should be understood as appositional or epexegetic, not as 

comparative or partitive, and that KaT(hTEpos in the phrase Ta KaTtTEpa i pq 

Tfs yl c, although by forma comparative, could in later Greek be used as a 

superlative or even a positive. This would allow us to understand the state- 

ment in 4: 9 (paraphrased) to mean, "Er stieg herab zur Erde, die (vom 

Himmel aus gesehen) tief unten liegt". 80 Klauck also sees in the cosmology 

of Ephesians further evidence that the earth is the destination of Christ 

upon his descent, rather than the underworld: the 'storeys' described by the 

author of Ephesians are not underworld, earth, and heaven, but earth, an 

intermediate zone ("Zwischenbereiche"), and heaven. It is in this 'inter- 

mediate zone' between earth and heaven that the cosmic powers are located 

according to the author of Ephesians (cf. Eph. 1: 21; 2: 2; 3: 10; and 6: 12). 

These powers were overcome by Christ at his ascent to heaven from earth, 

not during a supposed descent to the underworld. Thus, according to 

Klauck, the descent in Eph. 4: 9-10 is best understood as a reference to the 

incarnation. 

R. Schnackenburg, in a 1973 essay on the relationships between 

Christ, the Spirit, and the congregation in Eph. 4: 1-16, states that a subse- 

quent descent (by the Spirit at Pentecost) is ruled out for two main reasons: 
first, verses 9 and 10 do not easily lend themselves to such an interpre- 

tation, since even if 4: 9 allows it, 4: 10 would rule it out because the latter 

verse emphasizes the ascent again (with the final Iva clause) rather than 

the descent. Second, the portrayal of the procession of the Spirit at Pen- 

tecost as a descending of Christ would be unique in the NT. A total 

identification of Christ with the Spirit (which Schnackenburg thinks this 

80H. 4. Klauck, "Das Amt in der Kirche nach Eph 4,1-16", Wissenschaft und Weisheit 36 
(1973), pp. 81-110. His paraphrase of Eph. 4: 9 is found on p. 94. 
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view would necessitate) would be foreign both to Paul (including 2 Cor. 3: 17) 

and John (John 14: 16-20 and 20: 22). 81 Schnackenburg then concludes that 

there are two remaining explanations possible for 4: 9: 'a descent to the 

underworld or the incarnation. He favours the second alternative, as fol- 

lows: the author of Ephesians interpreted dvaßds from the quotation in 4: 9 

and applied it to Christ using Jewish methods. 82 This would be easily 

understood if the author were opposing a Jewish exegetical tradition which 

referred Ps. 68: 19 to Moses. 83 But why introduce a reference to the descent? 

Schnackenburg explains that it is probably because the writer wishes to 

show Christ, who has ascended on high, in his exalted place (cf. Eph. 1: 20- 

23). The phrase Td KaTChTEpa K. T. X. is best explained from christological con- 

cepts like those of Chrysostom on Phil. 2: 6-11. But this need not involve a 
descent to the underworld. If the purpose of the descent-ascent as given in 

Eph. 4: 10 is that "all be filled", we should expect to find a reference to a 
'power' in the underworld. But according to the cosmology of Ephesians, 

the powers are located not in the underworld but in the air. 84 This leads 

Schnackenburg to conclude that an allusion to (the Christian celebration of) 
Pentecost in the passage is unlikely. The quotation from Ps. 68: 19 may be 

suitable to Pentecost, but this does not seem likely because the Spirit is not 

81R. Schnackenburg, "Christus, Geist und Gemeinde (Eph. 4: 1-16)" in Christ and Spirit in 
the New Testament, ed. B. Lindars and S. Smalley (Cambridge: University Press, 1973), 
pp. 279-96. References to Eph. 4: 9-10 are found on pp. 287ff. 

82Probably Schnackenburg is referring to a form of midrash here, although in the article 
cited he does not explicitly state what method of Jewish exegesis he has in mind. 
83Jewish traditions associating Moses with Ps. 68: 19 as background to Eph. 4: 7-11 will be 
examined thoroughly in chapter 3 of the present work. In his later commentary (discussed 
below) Schnackenburg rejects the idea that the author's emphasis in 4: 9-10 is directed 
against Moses. 
84Although Schnackenburg does not cite a specific reference, this is probably an. allusion to 
Eph. 2: 2 rather than 6: 12. 
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directly mentioned in Eph. 4: 9-10. 

M. Barth, in his commentary on Ephesians in the Anchor Bible 

(1974), thinks (like Schnackenburg) that Eph. 4: 8-10 places more emphasis 

on the ascent than on the descent. 85 The descent itself is not a descensus ad 

inferos for a number of reasons: (1) the LXX uses terminology to describe 

Sheol which differs from that of Eph. 4: 9; 86 (2) other references to the spir- 

itual 'powers' in Eph. 2: 2,6: 12, and (possibly) 3: 15 do not locate them "under 

the earth"; (3) in Ephesians the victory of Christ was achieved in his exalta- 

tion (cf. 1: 19-21), not in a descent to the underworld; 87 (4) a descent to hell 

would be a second descent following Christ's descent to earth, but the text 

does not imply a 'two-stage' descent; 88 (5) parallels to Eph. 4: 8-10, such as 

GJohn 3: 13 and 17: 5 do not suggest a reference to hell; and (6) a reference to 

the conquest of the underworld would be alien to the context of 4: 9. Thus 

Barth concludes that the descent of Christ mentioned in Eph. 4: 9 refers to 

his incarnation and most probably to his crucifixion. 89 Elsewhere Barth 

suggests that the author of Ephesians was acquainted with Targum 

Psalms or other antecedents of the tradition later found in the Talmud and 

85M. Barth, Ephesians: Translation and Commentary on Chapters 4-6, Anchor Bible, vol. 
34A (Garden City, NY: Doubleday, 1974), pp. 432-34. 
86Examples cited are Gen. 44: 29, Pss. 62 (63): 10 and 138 (139): 15, and Ezek. 32: 18,24. 
87This is a valid point, but the question remains, why the author felt it necessary to intro- 
duce reference to a descent at all. The victorious ascent was sufficiently affirmed in the 
quotation from Ps. 68: 19. 

88However, neither does the text of Eph. 4: 8-10 specifically mention a descent to earth at the 
incarnation (which would be the first 'stage' of a 'two-stage' descent). Ephesians contains 
no other explicit reference to the incarnation or to the pre-incarnate Christ, although Barth 
(and others) who argue for a reference to the incarnation by rejecting a 'two-stage' descent 
appear to assume that the author of Ephesians shared a concept of the pre-incarnate Christ 
similar to the Johannine concept of the pre-incarnate A6yos found in GJohn 1: 1-18. 
Whether Ephesians was written by Paul or not, it is far from clear that such a concept of a 
pre-incarnate Christ is reflected here. 

89M. Barth, Ephesians: Translation and Commentary on Chapters 4-6, p. 434. 
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rabbinic literature, and in his exposition of Ps. 68: 19 in Eph. 4: 9-10 engaged 

in a correction of the contemporary exegesis of the psalm. What the author 

did may be called a midrash. 90 

J. Ernst, in his commentary Die Briefe an die Philipper, an Phile- 

mon, an die Kolosser, an die Epheser (1974), also understands the descent 

in Eph. 4: 9-10 to refer to the incarnation. Ernst mentions the later Jewish 

interpretation of Ps. 68: 19 as a reference to Moses' ascent of Mt Sinai to 

receive the Law and give it to men 91 The author of Ephesians has altered 

this tradition by replacing Moses with Christ and interpreting the distri- 

bution of the gifts as the installation of the offices mentioned in 4: 11f . Be- 

fore this, however (in a midrashic exegesis from the first part of Ps. 68: 19), 

what Ernst labels as "a cosmic exaltation-Christology" ("eine kosmische 

Erhöhungschristologie") is developed, which interrupts the immediate 

context ("die zwar den unmittelbaren Zusammenhang unterbricht"). 92 It is 

from the ascension that the necessity of a previous descent is inferred. 

Ernst goes on to state that although the Moses-typology still has a formal 

effect on this passage, the primary emphasis is on the christological 

dogma: the ascension takes precedence over the incarnation. The concept 

of Christ's pre-existence is assumed throughout by the author of Ephe- 

sians. Ernst also mentions the chiastic arrangement of the ascent and 

90Ibid., p. 476. Barth notes here that "even if a person other than Paul wrote Ephesians, it is 
probable that he not only had rabbinic schooling but also was so concerned with some of its 
tenets and influence that he placed a correction before his Gentile-born readers". 
91J. Ernst, Die Briefe an die Philipper, an Philemon, an die Kolosser, an die Epheser, 
Regensburger Neues Testament (Regensburg: Verlag Friedrich Pustet, 1974), p. 351. In 
connection with this Moses-typology Midr. Teh. 68.11, Tg Ps. 68: 19, and Aboth de Rabbi 
Nathan 2 are mentioned. 
921bid., pp. 351-52. By interpreting verses 9-10 as an 'interruption' in the context, Ernst is 
able to see the reference to the descent in 4: 9f. as a virtual parenthesis in the author's 
argument. 
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descent according to the formula AB-BA, although he thinks it is ques- 

tionable whether the order of ascent-descent represented here can be 

traced back exclusively to the Moses-typology. More in the forefront is the 

imagery of the cosmic triumphal procession. Ernst is unwilling to rule out 

completely the possibility that the mythical concept of the ascent of the 

'Redeemed Redeemer' ("Urmensch-Erlöser') underlies the passage, but in 

the final analysis he acknowledges that the theological content of these 

verses remains without analogy. 

R. Schnackenburg again addresses the problems of Eph. 4: 7-11 in his 

recent commentary Der Brief an die Epheser (1982). While his overall posi- 

tion regarding the descent as a reference to the incarnation has remained 

unchanged, Schnackenburg has refined his view in a number of ways. He 

acknowledges that the Jewish interpretation of Ps. 68: 19 as a reference to 

Moses and the Decalogue may well be pre-Christian, although an inten- 

tional departure from the Jewish tradition is not recognizable. The 

author's emphasis in Ephesians is not directed against Moses nor against 
God (as the original subject of dvlßi1), but is to be understood only positively 
in terms of Christ. Schnackenburg also maintains that the perspective in 

Ephesians - of a descent (at the incarnation) which precedes the ascent of 
Christ at his exaltation is identical with that of the Gospel of John, al- 
though he admits that there is no direct connection between Ephesians and 

the text of the Fourth Gospel. It is rather the common theological concept of 

the way of the Redeemer ("vom Weg des Erlösers") which underlies both 

writings and which is also expressed in somewhat different terminology in 

Phil. 2: 6-11. As in his 1973 essay Schnackenburg sees in the latter passage 
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similarities to the ascent and descent of Eph. 4: 7-11.93 

Another recent commentary on Ephesians by A. Lindemann (1985) 

also presents a similar view of the descensus in Eph. 4: 7-11. Lindemann 

understands verses 9-10 to constitute an interpretation of the first line of the 

quotation from Ps. 68: 19 in verse 8. The author of Ephesians has assumed 

without question that the psalm applies to Christ; he gives no explanation 

for the introduction of such a christological meaning into the context of 

Eph. 4: 7-11. In other words, says Lindemann, what the author expounds in 

4: 9-10 he did not get from the text of Psalm 68; it is rather assumed and 

afterwards connected with the OT quotation. The author of Ephesians thus 

inferred from the statement of the ascent in 4: 8a a prior descent of Christ to 

the "lower parts of the earth" ("den «unteren Teilen der Erde»"). This 

phrase refers to the earth itself, which seen from heaven is 'lower' or 

'below'. In any case, the author of Ephesians was not thinking of a journey 

of Christ to hell (cf. 1 Pet. 3: 19-20; 4: 6) but rather meant (with respect to the 

descent and ascent of Christ) to refer to the incarnation. Lindemann men- 

tions in this connection GJohn 3: 13 and Phil. 2: 6-1194 

The interpretation of the descent in Eph. 
4: 7-11 as the descent of the Spirit 

The other recent alternative proposed for the meaning of the 

descensus in Eph. 4: 9-10 has found fewer adherents. This view, put for- 

ward by H. von Soden shortly before the end of the last century and endorsed 

93R. Schnackenburg, Der Brief an die Epheser, Evangelisch-Katholischer Kommentar 
zum Neuen Testament 10 (Zürich: Benziger Verlag; Neukirchen-Vluyn: Neukirchener 
Verlag, 1982), pp. 180-82. 
94A. Lindemann, Der Epheserbrief, Zürcher Bibelkommentare (Zürich: Theologischer 
Verlag Zürich, 1985), p. 77. 
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soon afterwards by T. K. Abbott, sees the descent as subsequent to the ascent 

mentioned in Eph. 4: 8. The descent thus represents the return (i. e., de- 

scent) of the previously exalted Christ (in the person of the Spirit; according 

to some, at Pentecost) to bestow gifts (or gifted individuals) upon his church. 

H. von Soden stresses the connection between Eph. 4: 7 and 4: 11 

through the concept of the gifts bestowed by the ascended Christ. He con- 

cludes that the concept of the ascent mentioned in the quotation from Ps. 

68: 19 would have had no meaning whatsoever for the author of Ephesians if 

it were not connected with a corresponding descent. This connection is 

indicated in the text of Ephesians by the Kat which precedes KaTIIT in 4: 9. 

According to von Soden the word order of the text strongly suggests that Kai 

KaTipT denotes an event that follows the ascent, rather than preceding it. 

Furthermore, the identification of 6 KaTaßds in 4: 10 with 6 dvaßäs would be 

superfluous if the descent had preceded the ascent. And this one who de- 

scended, 6 KaTapds, is clearly the one who is the subject of the verb 18WKEV in 

4: 11, as shown by the resumption of abT6 from 4: 10 as the subject of the verb 

in 4: 11. Thus for von Soden the descent introduced in Eph. 4: 9-10 refers to 

the return of the ascended Christ to bestow upon his followers the gifts 

mentioned in 4: 11f. The reference to Christ's purpose in 4: 10, Iva nkgp6n 

Td Trävrra, does not necessitate a visit to Hades to 'fill' the underworld, 

because the phrase refers rather to Christ's filling of the church, as pre- 

viously mentioned in 1: 23. Finally, the ascent takes place from the earth 

itself, not from Hades, as would be the case if a descensus ad inferos were 

in view. 95 

95H. von Soden, ed., Hand-Commentar zum Neuen Testament, vol. 3: Die Briefe an die 
Kolosser, Epheser, Philemon; die Pastoralbriefe, 2nd ed. (Freiburg and Leipzig: J. C. B. 
Mohr, 1893), pp. 135-36. 
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T. K. Abbott in his commentary on Ephesians (1897) argues for a 

similar interpretation of the passage. He rejects a descent to the under- 

world or simply to the grave for the following reasons: (1) Td KaTGJTEPa is 

comparative in form, while a superlative would have been expected if the 

author had intended to say that Christ descended to a depth below which 

there was nothing deeper; (2) the OT passages which are adduced to 

explain the phrase Tä KaTthTEpa 11hp71 Tos yT in Eph. 4: 9 are poetic figures, 

and would have been understood as such by the author of Ephesians, who 

would not have used them to indicate a material locus for the place of 

departed spirits; and (3) the antithesis in Ephesians is between earth and 

heaven: since the ascent is from earth to heaven, the descent (by analogy) 

would be from heaven to earth 96 Understanding the descent as a descent 

from heaven to earth would suggest either a reference to the incarnation or 

Abbott's own view, a subsequent descent of Christ to distribute the gifts 

mentioned in 4: 11ff. According to Abbott, the latter view is preferable be- 

cause (1) a reference to the incarnation would be superfluous in the present 

context, involving the assumption of the heavenly pre-existence of Christ; 

(2) a reference to the incarnation would not explain the emphasis on the 

identity of the one who ascended with the one who descended in 4: 10, since 

this would be obvious if the descent occurred at the incarnation; (3) the 

descent is immediately followed in 4: 11 by the reference to the gifts, sug- 

gesting that the descent was contemporaneous with the giving; and (4) the 

phrase Kat KaTtßT in 4: 9 suggests a descent subsequent to dvýßq97 One of the 

96T. K. Abbott, A Critical and Exegetical Commentary on the Epistles to the Ephesians and 
to the Colossians, International Critical Commentary (Edinburgh: T. & T. Clark, 1897), p. 
115. 
971bid., pp. 115-16. Abbott notes that the final observation concerning Kilt KaTtßn was also 
made by von Soden. 
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most significant points raised by Abbott is the necessity for the author to 

infer a reference to the descent at all, unless he wished to relate it somehow 

to his overall theme of unity (4: 1-6) and the distribution of the gifts which 

are intended to promote that unity (4: 11-16). It is also worth noting that the 

arguments put forward by both von Soden and Abbott are primarily contex- 

tual ones which concern the logic of the passage and the coherency of the 

author's argument. 

In the years which followed, the view of von Soden and Abbott won 

relatively few adherents. E. Graham, in his commentary on Ephesians in 

A New Commentary on Holy Scripture including the Apocrypha (1928), 

notes that the context favours a descent subsequent to the ascent, and refers 

to the gifts bestowed upon the church by the ascended Christ descending as 

the Spirit at Pentecost. Graham points out that in this case the phrase "the 

lower parts of the earth" equals simply 'this world below'; verse 10 indicates 

that it is the ascended Christ himself who, in spite of the heights to which 

he has ascended, still condescends to dwell in his church. 98 Another who 

expresses apparent agreement with the concept of a subsequent descent in 

Eph. 4: 9-10, although his own view is not clearly articulated, is U. Simon in 

Heaven in the Christian Tradition (1958). 99 

J. J. Meuzelaar, in Der Leib des Messias (1961), endorses a subse- 

quent descent in Eph. 4: 9-10 in which the ascended Christ returns to his 

church as the indwelling Spirit who distributes the gifts mentioned in 

4: 11ff. The modifications to the text of Ps. 68: 19 as quoted in Eph. 4: 8 may be 

98E. Graham, "The Epistle to the Ephesians", in A New Commentary on Holy Scripture 
including the Apocrypha, ed. C. Gore, H. L. Goudge, and A. Guillaume (New York: Mac- 
millan, 1928), vol. 1, p. 547. 
99U. Simon, Heaven in the Christian Tradition (New York: Harper & Brothers, 1958), p. 
185, n. 3. 



ý4 

traced back to an ancient Jewish tradition associating Moses and his ascent 

of Mt Sinai to receive the Torah with the words of the psalm; the 'gifts' were 

the tablets of the Law which Moses received on behalf of Israel. Meuzelaar 

notes that the author of Ephesians does not refer in 4: 10 to "a filling of the 

universe" ("eine Erfüllung des Weltalls"), but to "a filling" ("eine Erfül- 

lung") of the church, which is the point of the quotation from Ps. 68: 19. The 

descent in 4: 9-10 is not a reference to the incarnation, since the author of 

Ephesians makes no reference to the pre-existence of the Messiah. Nor is 

there any indication in the context of a reference to the death of the Mes- 

siah, which would indicate a descent to the grave or to the underworld. 

What the author emphasizes is the necessity of a descent by which the 

ascended one can give gifts to men loo 

According to E. D. Roels, God's Mission (1962), Eph. 4: 8-10 deals with 
the exaltation and ascension of Christ, which he understands to be the 

same as the exaltation mentioned in 1: 19-22. But the author's purpose in 

introducing a reference to the ascension in 4: 8 is different from that of 1: 19- 

22, and for that reason the author returns to the theme of the exaltation 

also. The emphasis in Ephesians 4 is not on the ascension itself, but on the 

giving of gifts (4: 7,8,11) by the ascended one. Roels sees the descent as 

subsequent to the ascent, mentioning that this view has been defended by 

von Soden and Abbott 101 He understands the descent as a reference to 

Christ's distribution of the gifts as exalted ruler, fulfiller of prophecy, and 

the one who fills all things. The question the author asks in 4: 9 thus con- 

100J. J. Meuzelaar, Der Leib des Messias: Eine exegetische Studie über den Gedanken vom 
Leib Christi in den Paulusbriefen (Assen: Van Gorcum, 1961; reprint ed., Kampen: J. H. 
Kok, 1979), pp. 134-37. 
101E. D. Roels, God's Mission: The Epistle to the Ephesians in Mission Perspective (Fra- 
neker: T. Wever, 1962), pp. 161-63. 
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cerns the value of the fact that Christ ascended: of what value is his ascent, 

unless he also descended to the earth to provide gifts of leadership and 

grace for the church? Verses 9 and 10 should not, therefore, be seen as an 

interlude in the development of the author's thought, or as an incursion 

into his discourse, but should rather be seen as an essential part of its 

proper development. Roels observes that a subsequent descent is also sug- 

gested by the order in which the ascent and descent are mentioned in 

Ephesians 4, including the presence of the Kal before KaTtßTI in 4: 9.102 Such 

an interpretation would be more in harmony with the general cosmology of 

Ephesians as well, which appears to involve a 'two-storeyed' universe. On 

the other hand, a reference to a descensus ad infernum is completely 
foreign to the context in Ephesians 4; mention of it here would add little, if 

anything, to the significance of the ascension 103 

More recently, new arguments have been put forward in favour of a 

subsequent descent which go beyond the immediate context and involve the 

traditional interpretation of Psalm 68 in the first century CE and its connec- 

tion with Pentecost and the giving of the Torah. A major contributor to the 

discussion in this regard has been G. B. Caird, who argues in an article 

published in Studia Evangelica 2 (1964) that neither the incarnation nor a 

descent to Hades could be inferred from Ps. 68: 19 as quoted in Eph. 4: 8. No 

satisfactory solution for the descent could be reached unless it could explain 

why the author of Ephesians believed that in the psalm, the descent could 

logically be inferred from the ascent, and why the author wanted to empha- 

size the identity of 6 KaTaßds with 6 dvaßds. 104 If the descent mentioned in 

1021bid., p. 163, n. 18. 
103Descensus ad infernum is Roels' term (p. 162). 
104G. B. Caird, "The Descent of Christ in Ephesians 4,7-11", Studia Evangelica 2, ed. F. L. 
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Eph. 4: 9-10 were subsequent to the ascent of 4: 8, however, it would have 

been necessary for the author to infer it from the psalm in order to explain 

the giving of the gifts (4: 11f. ). The Spirit at Pentecost is thus to be identified 

with the Christ who had previously ascended. This was possible for Paul 

because he did not always draw distinctions between the Spirit and the 

indwelling Christ. In this regard Caird mentions Rom. 8: 9-10,2 Cor. 3: 17, 

and 1 Cor. 15: 45, as well as the implication of Eph. 2: 17, which refers to "a 

coming of Christ which has taken place since the crucifixion", an assumed 

interpretation in which Christ (or perhaps, Christ in the person of the 

Spirit) comes and proclaims peace to Gentiles who were far away as well as 

to Jews who were near. 105 The evidence in favour of a subsequent descent is 

drawn from two areas: (1) grammatical evidence and (2) what Caird calls 

'liturgical' evidence. As far as the grammatical evidence is concerned, 

Caird identifies riffs yýS as a genitive of apposition, a fairly frequent usage 

in Ephesians. los The locus of the descent is therefore not the underworld, 

Cross (Berlin: Akademie, 1964), pp. 535-45. 
105Ibid., p. 537. Eph. 2: 17 has long been recognized as difficult by commentators and is 
subject to a number of interpretations regarding when this 'coming' of Christ took place 
and how he made this proclamation of peace. A number of differing interpretations of the 
verse are given by M. Barth, Ephesians: Introduction, Translation and Commentary on 
Chapters 1-3, Anchor Bible 34 (Garden City, NY: Doubleday, 1974), pp. 294-95. Barth con- 
cludes, "It is fruitless to try and pin down the specific moment of the peace proclamation to 
one event or period of Jesus Christ's ministry before, during, or after his death. A too pre- 
cise dating and placing of the proclamation might amount to a limitation of its time and 
place, which would contradict the universal character of the peace made... " (p. 295). It must 
still be acknowledged that the interpretation suggested by Caird might have some validity 
if he is right about the subsequent nature of the descent in Eph. 4: 9-10, although in 2: 17 it 
seems more probable that the author of Ephesians is thinking. of nothing more than a 
'coming' of Christ in the person of his apostles who carried the gospel to the Gentiles and 
made this proclamation of peace on his behalf. 
106Caird in "The Descent of Christ in Ephesians 4,7-11" (p. 539) cites Winer s Grammar 
of New Testament Greek which lists Eph. 4: 9 as an example of a genitive of apposition. 
Other examples in Ephesians which Caird mentions are 2: 14 (¢payµoO), 2: 15 (ivToi) v), 2: 20 
(&TroQT6Xwv), and 4 instances in 6: 14-17. The grammatical issues are discussed in ch. 2 of 
the present study, pp. 65-78; the appositive genitive in particular is discussed on pp. 71-77. 
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but the earth itself. Caird's 'liturgical' evidence consists of an attempt to 

associate Psalm 68 with Pentecost. The psalm was one of the appointed 

readings for Pentecost, which around the time Ephesians was written had 

come to be celebrated as the feast of the giving of the Torah at Moses' ascent 

of Sinai. Caird also mentions a possible connection between Targum Ps. 68 

and Eph. 4: 8, both of which contain a variation in the text of Ps. 68: 19 not 

found in either the Masoretic text or the Septuagint. 107 Caird acknowledges 

that the Targum is a late work, but argues that it preserves an ancient 

tradition of exegesis which predated Ephesians. Finally, Caird argues that 

Psalm 68 was no longer a Jewish pentecostal psalm recording Moses' as- 

cent of Mt Sinai, but a Christian pentecostal psalm (as interpreted by the 

author of Ephesians) recording the victorious ascent of Christ and his sub- 

sequent descent at Pentecost 108 Most of this evidence is restated (albeit 

more briefly) by Caird in Paul's Letters' from Prison (1976); there is added 

emphasis, however, on the unity of the theme of Christ's gifts to his church 

as introduced in Eph. 4: 7 and continued in 4: 11. Caird insists that the in- 

tervening material must be treated as an exposition, not an interruption, of 

this theme. He also emphasizes the difficulty in explaining the necessity of 

inferring a descent from Ps. 68: 19 if the descent is a descent to Hades or a 

reference to the incarnation. If such were the case it would also be difficult 

to see why the author of Ephesians felt it necessary to affirm the identity of 

the one who ascended with the one who descended, as he does in 4: 10. 

Caird concludes that the author has made use of a Jewish midrash on Ps. 

107G. B. Caird, "The Descent of Christ in Ephesians 4,7-11", pp. 539-41. A full discussion 
of the variations in the text of Ps. 68: 19 between the Masoretic text, the LXX, the NT text of 
Eph. 4: 8, and Tg Ps. 68: 19 may be found in ch. 3 of the present work; see pp. 136-47. 
1081bid., p. 541. 
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68: 19 by reapplying it to Christ, in a similar fashion to Paul's use of mid- 

rash in 1 Cor. 10: 4; a different midrash on another verse of Psalm 68 lies 

behind the account of Pentecost in Acts 2.109 

C. H. Porter, in his essay "The Descent of Christ: An Exegetical 

Study of Ephesians 4: 7-11" (1966), also holds that Eph. 4: 9-10 refers to a sub- 

sequent descent of Christ as the giver of gifts to his church. He argues, like 

Caird, that any valid exegesis of the passage must explain why the author 

believed that a descent could be inferred from the ascent of the psalm quota- 

tion, and why (in 4: 10) the author insisted on the identity of the one who 

descended with the one who ascended. Porter considers a descent to Hades 

unlikely in Ephesians because in the epistle Christ's victory over the 

demonic powers is connected with his ascent; also there is no threefold 

division of the cosmos in Ephesians. A reference to the incarnation is 

considered equally unlikely because GJohn 3: 13, a passage often cited in 

support of such a view, presumes the heavenly origin of the Son of man, 

while in Ephesians the identity of the ascended Christ becomes the basis for 

establishing the identity of the other figure, the one who descended (4: 9- 

10). 110 Porter mentions the reading of Ps. 68: 19 found in Tg Psalms; he 

regards this as the preservation of an ancient traditional interpretation 

known to the author of Ephesians. The connection of Psalm 68 with Pente- 

cost as a celebration of the giving of the Torah at Mt' Sinai is also noted, 

although Porter introduces no new evidence to support this association. 111 

109G. B. Caird, Paul's Letters from Prison, New Clarendon Bible (Oxford: University 
Press, 1976), pp. 73-75. 
110C. H. Porter, "The Descent of Christ: An Exegetical Study of Ephesians 4: 7-11", in One 
Faith: Its Biblical, Historical, and Ecumenical Dimensions, ed. R. L. Simpson (Enid, 
OR Phillips University Press, 1966), pp. 45-55. 
111 Cf. C. H. Porter, p. 54, n. 26, with G. B. Caird, "The Descent of Christ in Ephesians 4,7- 
11", pp. 539-41. 
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J. C. Kirby, in Ephesians, Baptism, and Pentecost (1968), also ap- 

pears to endorse the idea of a subsequent descent in Eph. 4: 9-10. He notes 

that the reason for the quotation of Ps. 68: 19 in Eph. 4: 8 is that the ascension 

of Christ and the gift of the Spirit were in the author's mind; the author of 

Ephesians took over the rabbinic association of Psalm 68 with Pentecost 

while replacing Moses by Christ polemically. Kirby finds "strong support" 

for Abbott's position in Caird's 1964 article and cites a number of "reminis- 

cences" of Psalm 68 throughout the entire Epistle to the Ephesians 112 

In his 1970 commentary Paul's Letters from Prison J. L. Houlden 

cites with approval the interpretation of Eph. 4: 9-10 as a subsequent descent 

of Christ. He too mentions Caird's 1964 article, noting that Caird has "con- 

vincingly argued that associations with that festival [i. e., Pentecost] were 

carried over. into Christian use" 113 Houlden notes the similarity of such a 

presentation of Christ's ascension and the bestowal of the gifts of the'Spirit 

to that found in Luke-Acts; the author of the latter is in fact the only other 

NT writer to portray the ascension and the gift of the Spirit as separate from 

the resurrection. In the unquestioned Pauline epistles such distinctions 

are not made, at least in terms of successive temporal events. 

Another adherent of this interpretation is R. P. Martin, who states 

112J. C. Kirby, Ephesians, Baptism and Pentecost (Montreal: McGill University Press, 
1968), pp. 145-46; Caird's article and the allusions to Psalm 68 in Ephesians are mentioned 
on p. 187, n. 51. The allusions are Ps. 68: 16 with Eph. 2: 22 and 3: 17; Ps. 68: 9 with Eph. 1: 18; 
Ps. 68: 10 with Eph. 2: 7; Ps. 68: 4,32 with Eph. 5: 19; and Ps. 68: 28,35 with Eph. 3: 16 and 6: 10. 
These are from W. Lock, The Epistle to the Ephesians, Westminster Commentaries (Lon- 
don: Methuen, 1929), pp. 11ff. Lock's theory that Psalm 68 underlies all of Ephesians is 
discussed at length by P. D. Overfield, "The Ascension, Pleroma and Ecclesia Concepts in 
Ephesians" (Ph. D. thesis, University of St. Andrews, 1976), pp. 99-103. While ackriowl- 
edging that no individual parallel listed by Lock is convincing, Overfield is inclined to 
agree that some general similarities between Psalm 68 and Ephesians do exist. 
113J. L. Houlden, Paul's Letters from Prison: Philippians, Colossians, Philemon, and 
Ephesians, Pelican New Testament Commentaries (Harmondsworth: Penguin, 1970), pp. 
310-11. The bracketed note is supplied by thepresent writer. 
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his preference for a subsequent descent in his article on Ephesians in The 

Broadman Bible Commentary (1971). He relates the descent mentioned in 

Eph. 4: 9-10 to the impartation of the Spirit following the enthronement of 

Christ, which brings with it all the gifts of Christ to the church to prepare it 

for life and witness. Martin finds confirmation of this'interpretation in the 

translation of 4: 11 with its emphatic pronoun a rrös: "And it was he [Gk. 

autos, as an emphatic pronoun-the One who fulfilled the prediction of 

Psalm 68] who gave. "114 

One of the most recent advocates of a subsequent descent of Christ in 

Eph. 4: 9-10 has been A. T. Lincoln, first in his study of the heavenly 

dimension in Paul's thought, Paradise Now and Not Yet (1981), and again 

in a 1982 article on OT quotations in Ephesians lis' To Caird's arguments in 

favour of this interpretation Lincoln has added the following: (1) it may be 

possible to establish the association of Psalm 68 with Pentecost in pre- 

Christian Jewish tradition by references to the Book of Jubilees, the annual 

covenant renewal ceremony of the Qumran community, and the early 

Jewish synagogue liturgy; (2) the Iva-clause which concludes Eph. 4: 10 is to 

be connected only to the immediately preceding statement about Christ's 

ascent, so that a descent to Hades is not required in order for Christ to "fill 

all things" (as the parallel with 1: 22-23 makes clear); (3) the cosmology en- 

countered elsewhere in Ephesians is 'two-storeyed' (heaven and earth) 

rather than 'three-storeyed' (heaven, earth, and underworld), and this fits 

114R. P. Martin, "Ephesians", in The Broadman Bible Commentary, vol. 11: 2 Corin- 
thians-Philemon (Nashville: Broadman Press, 1971), pp. 155-56. Bracketed material is 
that of Martin in the original source. 
115A, T. Lincoln, Paradise Now and Not Yet: Studies in the Role of the Heavenly Dimen- 
sion in Paul's Thought with Special Reference to his Eschatology, SNTS Monograph Series 
43 (Cambridge: Cambridge University Press, 1981), pp. 155-63; "The Use of the OT in 
Ephesians", Journal for the Study of the New Testament 14 (1982), pp. 16-57. 
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better-with an understanding of the phrase KaTCSTcpa [µtpr1] 'rfjs yfc in Eph. 

4: 9 as an appositive genitive rather than a comparative or partitive genitive; 

(4) Philo in Quaes. Gen. 4.29 makes the descent of Moses from Mt Sinai 

following his ascent the basis for his argument concerning the necessity of 

a subsequent descent in conjunction with the ascent of a mystical experi- 

ence. This last point is particularly important because of the traditional 

association of Moses with Ps. 68: 19 found in Tg Ps. 68: 19 (which bears other 

similarities to Eph. 4: 8) and the classical rabbinic literature 116 

Conclusions on the history of interpretation 
of the passage 

The doctrine of the descensus ad inferos, as we have seen, was well 

established in the early church. Recent commentators, however, have not 

reached a consensus as to whether the doctrine of the descensus lies behind 

Eph. 4: 7-11 or not. Most modern interpretations have been in agreement 

with regard to the meaning of verses 7-8. Verse 7 introduces the section 4: 7- 

16, which consists primarily of the well-known enumeration of the charis- 

matic gifts (or more accurately, gifted individuals) intended to facilitate the 

growth of the church to maturity. The giving of gifts is substantiated by the 

quotation in verse 8 of Ps. 68: 19 LXX (68: 18 English versions). Virtually all 
interpreters would agree that verse 8 is here intended to refer to the victori- 

ous ascent of Christ following his death and resurrection (a topic previously 

mentioned in Eph. 1: 20-23). This event was accompanied (or followed) by the 

116The Moses-traditions associated with Ps. 68: 19, as well as the relationship between Tg 
Ps. 68: 19 and Eph. 4: 8, are discussed at considerable length in ch. 3 below. The arguments 
put forward by Lincoln may be found in Paradise Now and Not Yet, pp. 157-61; they are 
reiterated in "The Use of the OT in Ephesians", Journal for the Study of the New Testament 
14 (1982), pp. 18-25. 
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distribution to the church of the gifts described in 4: 11fi 

It is the meaning of verses 9-10, comprising a midrash on the quo- 

tation from Psalm 68, which has created the major exegetical difficulty in 

the entire section 117 Two questions, if we can answer them, will point to a 

resolution of the problem: (1) to where did Christ descend?, and (2) when did 

this descent take place in relation to the ascent mentioned in verse 8? As we 

have seen, almost all recent interpreters have held with respect to the first 

question that the descent was either from earth to the grave (i. e., Sheol, the 

place of the dead)118 or from heaven to earth (i. e., the incarnation or a de- 

scent subsequent to the ascent of verse 8 to distribute the gifts mentioned in 
" 

4: 11ff. ). With respect to the second question, most would agree that the 

descent inferred by the writer in the midrash found in 4: 9-10 preceded the 

ascent of verse 8. The remainder of the present study, however, will consist 

of an attempt to establish (following von Soden and Abbott at the end of the 

last century and more recently Caird and Lincoln) that the descent intro- 

1171n assigning the label 'midrash' to the Pauline exegesis of Ps. 68: 19 found in Eph. 4: 8, it 
is recognized that as a method of rabbinic exegesis the term midrash itself has been subject 
to a variety of definitions. In general the term is used in the present work to refer to an 
interpretive method which takes as its point of departure the biblical text itself and seeks to 
explain the hidden meanings contained therein by following agreed upon hermeneutical 
rules in order to arrive at a relevant contemporary application for the audience. One of the 
most thorough modern attempts to define midrash as a literary genre is found in R. Bloch, 
"Note methodologique pour l'etude de la litterature rabbinique", Recherches de Science 
Religieuse 43 (1955), pp. 194-227. P. Benoit, "Corps, tete et pleröme dans les Epitres de la 
captivite", Revue Biblique 63 (1956), p. 41, identifies the passage under discussion, Eph. 
4: 9-10, as midrash ("une exegese midrashique"), as does R. N. Longenecker, Biblical 
Exegesis in the Apostolic Period (Grand Rapids: Eerdmans, 1975), pp. 124-26. A. T. Lin- 
coln, Paradise Now and Not Yet, p. 156, identifies the interpretation of Ps. 68: 19 found in 
Eph. 4: 9-10 as midrash pesher. 
118As we have already seen, the modern view that Christ descended from the earth to Sheol 
is more or less equivalent to the ancient interpretation that involved a descensus ad 
inferos, except that no activity (such as preaching to imprisoned spirits) is posited of Christ 
during the triduum. The descent of Christ into the grave simply affirms the reality of his 
death, and is juxtaposed as such to his resurrection and victorious ascent. A similar affir- 
mation of the death and the resurrection of Christ is found in 1 Cor. 15: 3-8, although in this 
context the ascent as a separate event is not emphasized. 
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duced in Eph. 4: 9-10 is actually subsequent to the ascent and represents the 

return to earth of the ascended Christ as the Spirit to distribute gifts to his 

church (4: 11ff. ). 

Several of the points raised by Caird and Lincoln, such as the 

problem of the genitive riffs yf s in Eph. 4: 9, the relationship between Eph. 

4: 8 and Tg Ps. 68: 19, the tradition of Moses' ascent to heaven, and the asso- 

ciations of the imagery behind Eph. 4: 7-11 with the feast of Pentecost, will be 

discussed at length in later chapters of the present work. Before proceeding 

to discuss these issues, however, we must attempt to solve the textual prob- 
lems in Eph. 4: 9 and consider their influence on the interpretation of 4: 7-11. 

Textual Problems in Eph. 4: 9 and Their Influence on the 
Interpretation of 4: 7-11 

Before we turn to an examination of syntactical factors affecting the 

interpretation of the descent in Eph. 4: 9-10, it is necessary to consider a pair 

of textual variants which have played a significant role in the history of 
interpretation of the passage. The first (and more important of the two) is 

the omission or inclusion of rrp 3TOV following KaTtß11 in 4: 9. The second, in 

the final clause of the same verse, is the inclusion of µtpi before the genitive 

rijs yIs. The inclusion of TT TOV after KaTýßlj would significantly alter the 

interpretive options with regard to the descent mentioned in the verse, 
because it would necessitate a descent prior to the ascent. This would effec- 

tively eliminate any possibility of a subsequent descent as proposed by von 
Soden, Abbott, Caird, and Lincoln. 119 The second textual problem is also 

significant because if thpq is included as part of the original text, it affects 

119For discussion of this view, see the preceding section, pp. 35-46. 
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the interpretation of the genitive phrase rfs yi s which follows and which 

(together with icamSTEpa) specifies the locus of the descent. 120 We shall ex- 

amine both of these problems in turn, attempting to assess the probability 

that the words in question belong in the original text of Eph. 4: 9. 

The omission of rrpwrov following Kartß?? in 
Eph. 4: 9 

In attempting to determine whether npCCTOV should be regarded as 

part of the original text of Ephesians we shall examine several aspects of 

the problem. First, we shall survey the manuscript evidence to determine 

how extensive the support for the omission or inclusion of Trp6iTOV is. Next, 

we shall attempt to evaluate the manuscript evidence in two areas: (1) the 

date and quality of the manuscripts supporting both positions, and (2) the 

geographical distribution of the readings with and without the word' in 

question. Finally, we shall examine the transcriptional factors surround- 

ing the inclusion or omission of Trp&ZTov, attempting to assess the probability 

that the text was lengthened or shortened in the course of its transmission. 

The evidence from the manuscript tradition. The longer reading, 

KaTeßTI Trp6 TOV ELS T& KaTd)TEpa K. T. X., is supported by the Alexandrian uncial 

B (03 [Vaticanus), 4th century), as well as the corrected texts of both K (01 

[Sinaiticus], 4th century)121 and C (04 [Ephraemi Rescriptus], 5th cen- 

120E. g., J. D. G. Dunn states that a genitive following Vtpn would be partitive rather than 
appositive in Christology in the Making: A New Testament Inquiry into the Origins of the 
Doctrine of the Incarnation (London: SCM, 1980), pp. 186-87. For discussion of the gram- 
matical and syntactical issues surrounding the genitive phrase '1 yfis in 4: 9, see ch. 2, pp. 
65-78. 
121The insertion of trPGTOv was done by the second corrector of K according to the 26th ed. of 
Novum Testamentum Graece, ed. E. Nestle and K. Aland (Stuttgart: Deutsche Bibelstif- 
tung, 1979), ad loc. The corrections are of a later date than the manuscript itself. 
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tury). 122 The Byzantine uncials K (018 in the epistles, 9th century) and L 

(020 in the epistles, 9th century) and the Alexandrian uncials P (025 in the 

epistles, also 9th century) and W (044,8th/9th century) also include np&rov. 

A number of minuscule manuscripts support the inclusion of rrPWTOV 

after KaTýßT, notably 104 (11th century) and 326 (12th century) of the Alex- 

andrian text type and 88 (12th century) and 181 (also 12th century) of the 

Western text. The majority of Byzantine minuscules also include Trp(rrov, as 

do a number of minuscules representing a mixed text (330,436, '451,614, 

629,630,1877,1962,1984,1985,2127,2492, and 2495). 

The Byzantine lectionaries are unanimous in their support of the 

longer reading, and the equivalent of np 3 rov also found its way into a sig- 

nificant number of the early versions, including the Harclean Syriac and 

the Peshitta, all but one of the Sahidic Coptic manuscripts, and about half of 

the individual manuscripts of the Itala (Old Latin). The Latin Vulgate, 

which is more Alexandrian than Western in text type, supports the inclu- 

sion of npwTOV in most of its manuscripts. A few of the Church Fathers also 

demonstrate knowledge of the longer reading: Eusebius of Caesarea (339 

CE), Ambrosiaster (366-84 CE), Theodoret (ca. 466 CE), Cassiodorus (ca. 580 

CE), and John of Damascus (ca. 749 CE). 123 

Despite this widespread evidence, there are significant early manu- 

scripts of the Alexandrian and Western text types which omit np ITOV. The 

122The third corrector of C, according to Novum Testamentum Graece, 26th ed. Again, the 
corrections are later. 
123The dates given in parentheses represent, in most cases, the date of death (often approx- 
imate). In the case of Ambrosiaster, the dates given are those of Pope Damasus, during 
whose time the works are thought to have been written. Note that Eusebius and Theodoret 
also quote a shorter form of the text which supports the omission of np6iTOv; in their case the 
addition might well be an interpretive gloss they themselves supplied, which was not 
present in the text of Ephesians they employed; this cannot be determined with any degree 
of certainty, however. 
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earliest and most important of these is rp46 (ca. 200 CE), which is charac- 

terized as a somewhat free rendition of the Greek text by K. and B. Aland 124 

The uncorrected versions of the Alexandrian uncials 9 (01,4th century) and 

C (04,5th century) also support the omission, as do A (02,5th century), I 

(016, fifth century), 125 and 082 (6th century). The omission of TrpwTOV is 

supported by the Western uncials D (06 [Claromontanus], 6th century), F 

(010 [Augiensis], 9th century), and G (012 [Boernerianus], 9th century). 

The shorter reading is also found in several minuscules of Alexandrian 

text type, 6 (13th century), 33 (9th century), 81 (1044 CE), 1241 (in a 

supplement to the 12th_century manuscript), and 1739 (10th century), as 

well as 1881, a 14th century manuscript of mixed text type. Among the 

early versions supporting the omission of Trpc3Tov are the Ethiopic and 

Bohairic Coptic, along with one manuscript of the Sahidic Coptic and 

several manuscripts of the Vulgate. About half of the individual manu- 

scripts of the Itala (Old Latin) also lack the equivalent of irp 3 rov. A large 

number of the Church Fathers quote a shorter form of the text without 

7Tp6 TOV: Theodotus (a 2nd century Gnostic quoted by Clement), Irenaeus (ca. 

202 CE; the Latin translation is dated from the 3rd or 4th century), Clement 

of Alexandria (prior to 215 CE), Tertullian (ca. 220 CE), Origen (254 CE; the 

shorter reading is found in both Greek and Latin manuscripts), Eusebius 

(339 CE), Victorinus of Rome (362 CE), Hilary (367 CE), Lucifer (370 CE), 

Ambrose (397 CE), Chrysostom (407 CE), Pelagius (ca. 423-29 CE), Jerome 

(420 CE), Augustine (430 CE), Cyril of Alexandria (444 CE), Euthalius (4th 

124K Aland and B. Aland, The Text of the New Testament, trans. E. F. Rhodes (Grand 
Rapids: Eerdmans, 1987), p. 99. The only other papyrus known to be extant for Ephesians is 
rp49, which covers only Eph. 4: 16-29 and 4: 31-5: 13. 
125For 1 (016) this is an apparent reading. 
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century), Theodoret (ca. 466 CE), Pseudo-Jerome (5th century), and Pseudo- 

Oecumenius (between 6th and 10th century). The preceding manuscript 

evidence for both variant readings is displayed in chart form in Chart 1 on 

the following page. 

To evaluate the evidence from the manuscript tradition we shall 

examine briefly the date and quality of the manuscripts supporting each 

reading, as well as the geographical distribution of the variant readings 

themselves. In the latter instance one assumes that the variant reading 

which achieves wide and early distribution throughout the major geo- 

graphical regions has a higher probability of being the original than a 

variant which is localized or limited to a single region, or which achieves 

widespread distribution at a date considerably later than another variant. 

Another factor which is sometimes considered is the genealogical 

solidarity of a reading. This is regarded as good when evidence within a 

given text type is solidly in favour of a single reading, and poor when the 

evidence is divided more or less equally between two or more readings. 

Genealogical solidarity will not be considered in this particular instance 

because it is indecisive. The Byzantine tradition is almost always allied in 

favour of a single reading (in part due to the character of the Byzantine text 

itself), and in the present case, both the Alexandrian and Western text types 

divide over the inclusion or omission of Trpc3TOV; this has the effect of neu- 

tralizing the evidence as far as genealogical solidarity is concerned. 

Date and quality of the manuscripts. Of all the manuscripts con- 

sidered, p46 (the only extant papyrus for this section of Ephesians) is the 

earliest and most important, and it supports the omission of TrpcdTOV. In 

addition to X46, K. Aland categorizes four of the uncial and minuscule 
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manuscripts which favour the omission as category I manuscripts (manu- 

scripts of a very special quality which should always be considered in the 

determination of a textual reading): M, A, 33, and 1739.126 The omission of 

TrpwTOV is also supported by five category II manuscripts (manuscripts of a 

special quality, but distinguished from category I manuscripts by the pres- 

ence of outside influences, particularly from the Byzantine text), C, D, I, 81, 

and 1881, and five category III manuscripts (manuscripts of a distinctive 

character with an independent text, usually important for establishing the 

original text), 082, F, G, 6, and 1241. Of the uncial manuscripts one (M) is 

4th century, three (A, C, and I) are 5th century, and two (082 and D) are 6th 

century. 

In comparison to this, the longer reading is supported by only one 

category I manuscript, B, whose textual quality is considered inferior in the 

Pauline corpus. 127 Only one category II manuscript, 2127, supports the 

inclusion of npwTOV. Sixteen category III manuscripts favour the inclusion 

(P, ', 88,104,181,326,330,436,451,614,629,630,1877,1962,2492, and 2495). 

The Byzantine uncials K and L are classified by Aland as category V 

(manuscripts having a purely or predominantly Byzantine text, of much 

less value in establishing the original text), along with the majority of 

Byzantine minuscules, all of which support the inclusion of npaTOV. 

In view of the early date and importance of cp46, as well as the 

number of additional category I (four) and category II (five) manuscripts 

allied with it, the shorter reading which omits TrpcZTOV seems clearly to be 

126K Aland and B. Aland, The Text of the New Testament. Descriptions of the five 
categories employed to classify the manuscripts are found on pp. 105-106; the uncial man- 
uscripts are classified according to these categories on pp. 106-25, and the minuscules on 
pp. 128-35. 
1271bid., p. 14. 
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preferred as more likely to be the original based on the date and quality of 

the manuscript evidence. 

Geographical distribution of the variant readings. At first 

glance, a survey of the geographical distribution of the variants might seem 

to favour the longer reading, because it is well represented in all three of 

the major text types in comparison to the shorter reading, which lacks 

substantial Byzantine support. Both the Byzantine and Western support for 

the inclusion of npwTov is somewhat later in date, however. The 

corresponding Western manuscripts which support the shorter reading 

are relatively earlier, with D (06) dating from the 6th century, and one of the 

Itala manuscripts, d (75 in the Beuron Catalogue) dating from the 5th or 

6th century. To compare with this the longer reading has no uncial or 

minuscule support in the Western tradition before the 12th century (88 and 

181); only one Itala manuscript (z, 65 in the Beuron Catalogue) is as early 

as the 8th century. 

Likewise, although the Alexandrian tradition is divided between the 

two readings, there is earlier Alexandrian support (p46, ca. 200 CE) and 

much better support in the 4th and 5th centuries (9, A, C, I) for the shorter 

reading. Thus, with regard to the evidence from the geographical distribu- 

tion of the variants, the longer reading does not really have the advantage 

that it might at first appear to have. It is true that the shorter reading is 

not as widely represented, appearing only in the Alexandrian and Western 

text types, but the shorter reading makes its appearance in both these text 

types relatively earlier than the longer reading. On the other hand, the 

reading which includes TT TOV is represented in all three major text types, 

but this is somewhat qualified by its relatively late appearance in the 
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Western text type. 

Conclusions based on the manuscript evidence. On the whole, the 

manuscript evidence appears to favour the omission of npCOTOV in Eph. 4: 9. 

The earlier date of the shorter reading, indicated by cp46, is a major factor in 

favour of the omission. When the quality of the manuscripts which support 

the shorter reading is also considered, we may conclude that the evidence 

from the manuscripts themselves suggests that the omission of TT TOV from 

the original text of Eph. 4: 9 is much more probable. 

Transcriptional factors concerning the omission or inclusion of Trpw- 

rov. A consideration of transcriptional probabilities appears to confirm and 

strengthen conclusions based on the manuscript evidence itself. One of the 

established 'canons' of textual criticism is that of brevior lectio (or more 

fully stated, brevior lectio praeferenda est), i. e., preference is to be given to 

the shorter reading. 128 In and of itself this would favour the omission of 

irpWTOV. Beyond this, however, it is difficult to imagine how, if the longer 

128This rule of thumb for the evaluation of variants dates back at least to J. J. Griesbach 
(1745-1812), who listed it as the first of fifteen canons of textual criticism. Griesbach stated 
his first canon as follows: "The shorter reading (unless it lacks entirely the authority of 
the ancient and weighty witnesses) is to be preferred to the more verbose, for scribes were 
much more prone to add than to omit. They scarcely ever deliberately omitted anything, 
but they added many things; certainly they omitted some things by accident, but likewise 
not a few things have been added to the text by scribes through errors of the eye, ear, 
memory, imagination, and judgement. Particularly the shorter reading is to be preferred, 
even though according to the authority of the witnesses it may appear to be inferior to the 
other, -(a) if at the same time it is more difficult, more obscure, ambiguous, elliptical, 
hebraizing, or solecistic; (b) if the same thing is expressed with different phrases in 
various manuscripts; (c) if the order of words varies; (d) at the beginning of pericopes; (e) 
if the longer reading savours of a gloss or interpretation, or agrees with the wording of 
parallel passages, or seems to have come from lectionaries". Griesbach is cited by B. M. 
Metzger, The Text of the New Testament: Its Corruption, Transmission, and Restoration, 
2nd ed. (New York and Oxford: Oxford University Press, 1968), p. 120. Metzger himself 
holds that the rule of brevior lectio is quite sound when applied by responsible NT textual 
critics, as he argues in "Trends in the Textual Criticism of the Iliad and the Mahab- 
harata", in Chapters in the History of New Testament Textual Criticism, New Testament 
Tools and Studies 4 (Grand Rapids: Eerdmans, 1963), p. 151. 
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reading with npGTov represents the original, the word came to be omitted 

from the text by a copyist. The normal transcriptional factors resulting in 

accidental omission (e. g., homoioteleuton and homoioarcton) do not appear 

to apply in this case, since there are no words in the immediate context 

with similar endings or beginnings. Neither can the omission of npCiTov be 

explained by an error of hearing such as itacism (if copying were being 

done from dictation, or if a solitary copyist were pronouncing the text aloud 

to himself). 

It is possible that TrpGTOV was accidentally incorporated into the text of 

Eph. 4: 9, however. If the word were originally added to the margin of a 

manuscript as an interpretive gloss intended to explain the meaning of the 

passage by clarifying the time of the descent, it may have been assimilated 

accidentally into the text of Ephesians by a later copyist who mistook it for a 

correction. We know that such accidental inclusions did occasionally oc- 

cur; since the margins of ancient manuscripts were used for glosses as 

well as corrections it fell to the judgement of the scribe to discern between 

the two, and the simplest resolution was to incorporate the marginal note 

into the text being copied. 129 A scribe who found the word np 3TOV as a 

marginal comment in the manuscript he was copying would probably have 

felt little reluctance to incorporate it into the text itself as long as it agreed 

with his own understanding of the time and nature of the descent men- 

129B. M. Metzger, in The Text of the New Testament: Its Corruption, Transmission, and 
Restoration, pp. 194-95, cites a number of instances where such an accidental inclusion of 
marginal glosses into the text itself probably occurred. This may explain how GJohn 5: 7, 
originally a marginal comment explaining the moving of the water in the pool of 
Bethesda, came to be assimilated into the text of 5: 3b-4; another example would be found in 
Rom. 8: 1. Lectionary formulas sometimes were incorporated in similar fashion (e. g., 
Matt. 25: 31 and Luke 7: 31). J. A. Bengel (cited by Metzger, p. 194) even mentions the 
almost incredible example of a scribe who included the words &v noXXot Tßv dhvrtypd4wv 
otrws c pnTai directly in the text of 2 Cor. 8: 4! 
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tioned in Eph. 4: 9-10. 

In addition to the possibility of an accidental inclusion of irpßTov by a 

copyist, there remains the possibility of a deliberate alteration of the text by 

someone wishing to promote or deny a particular interpretation of the 

passage on theological grounds. When considering this possibility it is im- 

portant to note, however, that a deliberate omission of Trp6 TOV by a copyist 

wishing to affirm a descent of Christ subsequent to his ascent results only 

in an inconclusive reading. Indeed, a number of the earlier Fathers, al- 

though they are known to hold to a prior descent (e. g., Irenaeus and 

Tertullian), nevertheless seem quite content to maintain the shorter 

reading; they show no tendency to expand the text to support their inter- 

pretation. On the other hand, it is quite easy to see how trp&i-rov came to be 

added to the text as an explanatory supplement. This would be especially 

true if the doctrine of a descent of Christ to the underworld (which in Eph. 

4: 9 would necessarily take place prior to his ascent) had already gained 

relatively wide acceptance. If, as J. N. D. Kelly suggests, the incorporation 

of such a doctrine of the descensus into early credal formulations repre- 

sented an attempt to refute Docetism, then the desire to refute such heresy 

would provide even further impetus to the tendency to include rrpc&Tov in the 

text of Eph. 4: 9.130 

With regard to the transcriptional probabilities, therefore, it appears 

much easier to explain how TT TOV came to be added to the text either acci- 

dentally or deliberately than to explain its accidental or deliberate omission. 

This concurs with the manuscript evidence in suggesting that the shorter 

130J. N. D. Kelly, Early Christian Creeds, p. 382. This is, in fact, how Tertullian appears 
to use the doctrine of Christ's descent to the underworld; for him, it demonstrates the 
participation of Christ in the full extent of human experience and thus implies his true 
humanity (De anima 55.2). 
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reading which omits TrpwTov should be regarded as original. 

Conclusions on the omission of rrpwrov in Eph. 4: 9. We have exam- _ 
fined both the evidence from the manuscript tradition behind Eph. 4: 9 itself 

and the transcriptional probabilities related to the inclusion or omission of 

TrpG TOV in terms of scribal tendencies. Both these lines of evidence agree in 

strongly suggesting that the reading which lacks ZrpGTOV is the original. It 

thus appears overwhelmingly probable that the original text of Eph. 4: 9 did 

not contain TrpcTOV. This is in agreement with the judgement of C. von 

Tischendorf, who in his eighth edition omits rrpciTOV from the text, rele- 

gating it to a place in the apparatus. 131 B. F. Westcott and F. J. A. Hort also 

reject the longer reading in their 1881 edition. 132 H. von Soden likewise 

considers the longer reading to be dubious, enclosing it in brackets in his 

1913 edition of the NT text 133 The shorter reading is currently endorsed by 

both the United Bible Societies' 3rd edition of The Greek New Testament and 

the 26th edition of the Nestle-Aland text, Novum Testamentum Graece. 

We may therefore proceed with the exegesis of the passage without 

bias concerning the time of the descent with respect to the ascent. Never- 

theless (as G. B. Caird has observed), the very existence of this textual 

variant has undoubtedly influenced many interpreters, even though they 

may have accepted the shorter reading as representing the original text. 134 

131C. von Tischendorf, Novum Testamentum Graece, editio octava critica maior (Lipsiae: 
Giesecke & Devrient, 1872; reprint ed., Graz: Akademische Druck- u. Verlagsanstalt, 
1965), p. 683. 
132B. F. Westcott and F. J. A. Hort, The New Testament in the Original Greek, vol. 2 
(London: Macmillan, 1881; reprint ed., New York: Macmillan, 1946), p. 433. 
133H. Frhr. von Soden, Die Schriften des Neuen Testaments in ihrer ältesten erreichbaren 
Textgestalt hergestellt auf Grund ihrer Textgeschichte, vol. 2: Text mit Apparat (Göttin- 
gen: Vandenhoeck u. Ruprecht, 1913), p. 766. 
134G. B. Caird, "The Descent of Christ in Ephesians 4,7-11", p. 538. 
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The inclusion of p1pq before rijs yids' in Eph. 4: 9 

A second textual problem in Eph. 4: 9 also warrants our attention. A 

number of manuscripts, some of them significant witnesses to the original 

text of Ephesians, omit µhpi1 after KaTthTEpa. Because (as mentioned earlier) 

this may affect the interpretation of the genitive phrase Týs yftc which 

together with KaTthTcpa specifies the locus of Christ's descent, the decision to 

include or omit p pil may have an effect on the exegesis of the entire 

passage. Again, as with the previous problem, we shall examine the evi- 
dence from the manuscript tradition as well as transcriptional factors 

which may have affected the transmission of the text. 

The evidence from the manuscript tradition. The shorter reading, 

which omits gtpn, is supported by X46 (ca. 200 CE), an important early wit- 

ness of the Alexandrian text type. In addition the omission of ghpi occurs in 

several Western uncials: (the original hand of) D (06 [Claromontanus], 6th 

century), F (010 [Augiensis], 9th century), and G (012 [Boernerianus], 9th 

century). There is no minuscule support for the omission, but among the 

early versions all but a single manuscript of the Itala (Old Latin) omit µtpil. 

A few Church Fathers also appear to quote a version of the text which 

reflects the omission of µtp1 ; they are Irenaeus (ca. 202 CE, in the Latin 

manuscripts; the Latin translation of Irenaeus' works dates from the 3rd 

or 4th century), Tertullian (ca. 220 CE), and Ambrosiaster (366-84 CE). 135 

There is no support of any kind for the shorter reading from the Byzantine 

text type. 

On the other hand, most of the remaining textual witnesses extant 

135Again, dates given in parentheses represent the approximate date of death. For Am- 
brosiaster, the dates given are those of Pope Damasus during whose reign the works are 
thought to have been written. 
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for Ephesians support the longer reading which includes i' pn. Among 

these the following are significant: the Alexandrian uncials k (01 [Sinai- 

ticus], 4th century), A (02,5th century), B (03 [Vaticanus], 4th century), C 

(04 [Ephraemi Rescriptus], 5th century), I (016,5th century), P (025 in the 

epistles, 9th century), and 4' (044,8th/9th century). Also supporting the in- 

clusion of p. pii are the Byzantine uncials K (018 in the epistles, 9th century) 

and L (020 in the epistles, also 9th century), and the corrected Western text 

of D (06 [Claromontanus], 6th century). 136 A large number of minuscule 

manuscripts also support the longer reading: the Alexandrian minuscules 

33 (9th century), 81 (1044 CE), 104 (11th century), 1175 (11th century), and 

1739 (10th century); all of the Byzantine minuscule manuscripts (without 

exception); and a number of minuscule manuscripts of mixed text type, 

including 365 (13th century), 630 (14th century), 1881 (14th century), 2464 

(10th century), and 2495 (14th century). Among the early versions, all 

manuscripts of the Vulgate support the inclusion of p pi, as does a single 

manuscript of the Itala (Old Latin), f (78 in the Beuron Catalogue). The 

manuscript evidence described above for both variants is displayed in chart 

form in Chart 2 on the following page. 

Date and quality of the manuscripts. Once again we shall consider 

first the evidence for the omission of gtp1. This reading is supported by TP46, 

the earliest and most important of the witnesses, which is classified by K. 

Aland as a category I manuscript. 137 One category II manuscript, D, and 

136The insertion of gtpq was done by the second corrector of D according to Novum Testa- 
mentum Graece, 26th ed., and is of a later date than the manuscript itself. 
137K and B. Aland, The Text of the New Testament, p. 99. For a description of the cate- 
gories used in classifying the manuscripts, see The Text of the New Testament, pp. 105-106, 
and p. 53 of the present work. 



CHART 2: The inclusion of µhpq in Eph. 4: 9 

Reading 1. The following witnesses include g1pq: 

Alexandrian Byzantine Western Mixed or Other 

KABC I PW KL D2 

33 81 104 1175 1739 [Byzantine Minuscules] 365 630 1881 2464 
2495 

Vulgate itala f 

Reading 2. The following witnesses omit iipn: 

Alexandrian Byzantine Western Mixed or Other 

D* FG 

itala (all mss except 

Irenaeus lat 
Tertullian 
Ambrosiaster 
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two category III manuscripts, F and G, also support the shorter reading. 

In comparison to this, the inclusion of µe pi is supported by five 

category I manuscripts (M, A, B, 33, and 1739). Six category II manuscripts 

also support the longer reading (C, I, 81,1175,1881, and 2464), as do six 

category III manuscripts (P, ', 104,365,630, and 2495). All category V 

manuscripts, including the Byzantine uncials K and L and the Byzantine 

minuscules, support the inclusion of Vtpq. Thus it appears that the weight 

of the manuscript evidence favours the inclusion of p p1 . Although T46 is 

an early and important witness (perhaps the single most important wit- 

ness) to the original text of Ephesians, it alone of the most important (cate- 

gory I) manuscripts supports the omission of thpq. In addition, the shorter 

reading lacks significant secondary support (only one category II manu- 

script, D, favours it) and has no minuscule support at all. 

Geographical distribution of the variant readings. A superficial 

glance at the geographical distribution of the variant readings would seem 

to favour the longer reading, since it is present in all three of the major text 

types, while the shorter reading is not. The shorter reading appears only in 

the Western and Alexandrian text types, and support in the latter consists 

of a single witness. The support for the omission of µhpq based on geo- 

graphical distribution is better than it may at first appear, however. The 

Alexandrian witness which favours it is very early (046, ca. 200 CE), indi- 

cating the shorter reading was present at an early date in the Alexandrian 

tradition. In the Western text the shorter reading is well supported from a 

relatively early period, since although the earliest Itala manuscript dates 

from the fourth or fifth century (k, or 1 in the Beuron Catalogue), it repre- 

sents a text whose Greek Vorlage is thought by some to be traceable to the 
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second century. 138 

Nevertheless, it must still be said that evidence from the geo- 

graphical distribution of the variants still favours the longer reading. The 

inclusion of µepi is well represented in two of the major text types (Alex- 

andrian and Byzantine) at a reasonably early date, and the agreement of so 

many major witnesses within each of these text types points to the existence 

of the reading itself at a time prior to the earliest surviving witness in each 

text type 139 The shorter reading, on the other hand, is basically limited to 

the Western text type, with cp46 as the only exception. 

Conclusions based on the manuscript evidence. On the whole, the 

manuscript evidence favours the inclusion of pips. The early date for the 

shorter reading is not enough to outweigh the preponderance of evidence in 

favour of the inclusion of µßp1. The widespread geographical distribution of 

the longer reading appears to confirm this. On the basis of the manuscript 

evidence it appears that while the shorter reading represents an ancient 

and significant tradition, it was primarily limited to the Western text and is 

not representative of the original text of Eph. 4: 9. 

Transcriptional factors and the inclusion of p1p77. Transcriptional 

factors in this case would appear to favour the shorter reading which omits 

gtpq in Eph. 4: 9. If the word were present in the original text but omitted in 

the process of transmission, the omission would almost certainly be acci- 

1 Ibid., p. 183. 
139This is implied by the extent to which the reading has established itself in the Alex- 
andrian and Byzantine text types. The assumption is that some time (one or two centuries, 
perhaps) would be necessary for a reading to have become so widespread and well- 
established within a given text type. Thus while the earliest Alexandrian manuscripts 
which contains the longer reading date from the 4th century (K and B), the reading was 
probably present in the Alexandrian text some time in the second or third century. 
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dental, since there is no significant theological point to be made by either 

the inclusion or the omission of µe pi l. The normal causes of accidental 

omission such as homoioteleuton or homoioarcton (in the case of a copyist 

working individually from an exemplar) or itacism (if copying were being 

done from dictation, or if a solitary copyist were pronouncing the text aloud 

to himself) do not seem to be present here. There are no words or syllables 

in the immediate context which resemble gtpi sufficiently to result in an 

instance of accidental confusion of either a visual or an auditory nature. It 

is perhaps possible to suggest an unintentional harmonization with Ps. 62: 9 

LXX or Ps. 138: 15 LXX, where in both cases the phrase Tä KaTChTaTa njs yI1c 

occurs. This possibility must be judged remote, however, because neither 

passage in the LXX has any further connection with the context of Ephe- 

sians 4 beyond this individual phrase, and in addition there is no manu- 

script evidence for a corresponding change from KaTCSTcpa to Ka-raSTaTa in 

Eph. 4: 9 which would point to harmonization with the LXX at this point. 

On the other hand, it is perhaps easier to see how a copyist who 

encountered a version of the text which read cts Tä KaTUSTcpa rFc yids would 

be inclined to add p pi as an explanatory gloss to clarify the wording in 

order to reflect his own understanding of the passage. This is in keeping 

with the standard guideline in textual criticism that the shorter reading 

more often than not represents the original (the rule of brevior lectio). 140 

This may have taken place in the form of an accidental inclusion of a mar- 

ginal gloss by a copyist who mistook it for a correction. 

Thus, with regard to the transcriptional probabilities, the shorter 

reading which omits µep1 is more difficult to explain and could probably 

140For explanation and discussion of this rule or 'canon' of textual criticism, see n. 128 
above. 
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have given rise to the reading which includes gtpij without much difficulty. 

On the basis of transcriptional factors the omission of p. pi is to be preferred. 

Conclusions on the inclusion of peps in Eph. 4: 9. Although the tran- 

scriptional factors involved favour the shorter reading, in the judgement of 

the present writer, the preponderance of the manuscript evidence (which 

favours the inclusion of µtpiq in the text of Eph. 4: 9) outweighs transcrip- 

tional probabilities in this instance. The shorter reading is evidently 

ancient, as indicated by P46, yet aside from this important witness it is 

confined to manuscripts of the Western text type. This suggests that it 

represents an accidental omission which, although early, did not find its 

way into manuscripts of the other major text types (with the sole exception 

of rp46). Therefore, we shall proceed in our investigation of the grammatical 

and syntactical possibilities for the genitive phrase injs yjg in Eph. 4: 9 upon 

the assumption that µtpq is to be regarded as part of the original text. 



Chapter Two 

To Where Did He Descend? 

The Meaning of Td KaTGSTEpa ppeprl T-$ y fig 

The Syntax and Significance of the Genitive Phrase Ti s' 
yi ss in Eph. 4: 9 

To answer the question "To where did Christ descend? " in Eph. 4: 7-11 

it will be necessary to investigate the syntactical force of the phrase Tns Yfc 

in 4: 9. The prepositional phrase Etc Td KaTtTEpa l. ltpTl Tr g 'rijs evidently 

specifies the locus of Christ's descent, which would answer the question as 

posed above, but the syntax of the final genitive phrase Tijs 'ms is subject to 

a number of possible interpretations, all of which would have a significant 

effect upon our understanding of the nature, time, and place of Christ's 

descent in Eph. 4: 9-10. 

According to N. Turner, there are three possibilities for the syn- 

tactical relationship expressed by Ti s' yids: (1) a partitive genitive ("the 

lowest parts of the earth itself'), (2) a comparative genitive ("the regions 

below the earth"), or (3) an appositive genitive ("the lower regions, namely, 

the earth")1 Although recent interpreters have tended to favour one or the 

other of the last two options, support can still be found for a partitive geni- 

tive as the simplest explanation for a genitive following Ltpq. 2 We shall 

1J. H. Moulton, W. F. Howard, and N. Turner, A Grammar of New Testament Greek, vol. 
3: Syntax, by N. Turner (Edinburgh: T. & T. Clark, 1963), p. 215. Paraphrases of the 
phrase Tä KaTthTepa vtpn TFc yfjs have been supplied by the present writer. 
2F. Büchsel, s. v. "KwT6Tcpos", in Theological Dictionary of the New Testament, ed. G. 
Kittel, trans. and ed. G. W. Bromiley (Grand Rapids: Eerdmans, 1965), vol. 3, p. 641. 
J. D. G. Dunn, Christology in the Making: A New Testament Inquiry into the Origins of 
the Doctrine of the Incarnation (London: SCM, 1980), pp. 186-87, also argues that a genitive 
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examine all three possibilities in turn in an attempt to determine the ad- 

vantages and disadvantages of each. 

Tiffs y4 v as partitive genitive. In classical Greek the partitive genitive 

designated a given category or whole, a part or fraction of which is desig- 

nated by the noun it restricts. The partitive genitive normally stood before 

or after the noun denoting the part: Twv 6pgLK(iv neXTao"rat (Thucydides 7.27), 

of dnopol. Twv noXvrwv (Demosthenes 18.104). Rarely a partitive genitive 

would even stand between the restricted noun and its article: of T@V ddSticWv 

(i4ucvovicvot (Plato, Gorgias 525c). While the restricted noun normally indi- 

cated a part or portion of the whole, as in µtpos Ti Tc)v Pap dpwv (Thucydides 

1.1), in some instances all could be included so that there was no partition: 

T6 näv zrXijeos Twv 6TrXLT iv (Thucydides 8.93). The idea of division was not 

always clearly stated, and in some instances the governing noun which 

denoted the part could be omitted entirely: 'ApX(as Twv 'HpaKXcL &iv (Thucyd- 

ides 6.3). 3 Some grammarians would also place in the category of partitive 

genitive the use of the genitive to denote the district or country in which a 

city or locality is found, e. g., Tfs 'Arra s Is 0hv6ijv (Thucydides 2.18) and 

TFs 'ITaXtas AOKpot (Thucydides 3.86). 4 

In the Koin6 period the partitive use of the pure genitive was being 

replaced by the use of the prepositions IK and, less frequently, dn6 or &. b 

following glpn would most likely be partitive. 
3H. W. Smyth, Greek Grammar, rev. G. M. Messing (Cambridge, MA: Harvard Univer- 
sity Press, 1956; orig. pub. as A Greek Grammar for Colleges, 1920), pp. 315-16. 
4J. Humbert, Syntaxe Grecque, 3rd ed. (Paris: C. Klincksieck, 1966), p. 270. 
5F. Blass and A. Debrunner, A Greek Grammar of the New Testament and Other Early 
Christian Literature, trans. and rev. by R. W. Funk (Chicago: University of Chicago 
Press, 1961), p. 90. Essentially the same observation is made by L. Radermacher, Neu- 
testamentliche Grammatik, 2nd ed. (Tübingen: J. C. B. Mohr, 1925), p. 139, and A. T. 
Robertson, A Grammar of the Greek New Testament in the Light of Historical Research, 
4th ed. (Nashville: Broadman Press, 1934), p: 502. 
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Partitive genitives were frequently used following verbs in a sense that 

overlapped with that of an accusative direct object. 6 Although some of these 

could, in fact, be more appropriately labelled direct objects (e. g., Acts 9: 7, 

dLKOIOVTCS µßv Týs 4wvfg), there are some more obviously partitive uses after 

nouns (referred to by J. Humbert as "adnominal" genitives).? These occur 

after words denoting a part or fraction of a whole, such as Ets, TIT, KacTOs, 

of Xo irot, etc., or after words referring to a group or subdivision (e. g., Rom. 

15: 26, Toil nTwXovs T6iv d y1wv, "the poor among the saints"). 8 Into this cat- 

egory the phrase Tä KaTcTEpa µtpq Tr g yfs in Eph. 4: 9 would obviously fall 

if, as we concluded in the previous chapter, i pr is to be regarded as part of 

the original text. 9 Indeed, F. Büchsel concedes that a partitive genitive here 

is "essentially simpler, for a gen. with µtpq most naturally denotes the 

whole to which the parts belong, esp. if this whole has not yet been 

named". 10 Büchsel himself apparently considers Týv Yýg in Eph. 4: 9 a 

partitive genitive, since his comment in a corresponding footnote appears to 

rule out a comparative genitive as unlikely. 11 There remains some am- 

biguity concerning Büchsel's view, however, because in the most recent 

6C. F. D. Moule, An Idiom Book of New Testament Greek, 2nd ed. (Cambridge: Cambridge 
University Press, 1959), p. 36. 
7J. Humbert, Syntaxe Grecque, p. 271. 
8C. F. D. Moule, An Idiom Book of New Testament Greek, p. 43. 
9Even if one were to conclude that µip-n should not be included as part of the original text of 
Eph. 4: 9, it might still be possible to consider TfIT a partitive genitive, since in classical 
Greek the governing noun with the partitive genitive was occasionally omitted. Note the 
example 'ApXfac Tßv 'HpaKXEi&h' (Thucydides 6.3) mentioned in the discussion of the par- 
titive genitive in classical Greek above. 
10F. Biichsel, S. V. "KaTCSTEpos", inTheological Dictionary of the New Testament, vol. 3, p. 
641. 
111bid., n. 10, p. 641. Büchsel in this note argues against the earlier view that the form 
KaTCSTepos itself is comparative rather than superlative in degree. A comparative idea 
might be associated with the genitive IT AT rather than KaTwTEpa, but Büchsel dismisses 
this as "unlikely". 
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edition of Blass and Debrunner's A Greek Grammar of the New Testament 

and Other Early Christian Literature (1961) it is stated that Büchsel consid- 

ered the genitive Tjs yfjs in Eph. 4: 9 to be comparative. Both partitive and 

appositive genitive are rejected without further explanation 12 In any event, 

Büchsel's statement in TDNT 3 that a partitive genitive following gtpi would 

be the simplest way of understanding ms s is probably correct. There is 

(as we discussed in chapter one) some uncertainty over the authenticity of 

Vtpil because a number of manuscripts of the Western text, along with SP46, 

omit it and read simply Etc 'rä KarrthTcpa ris s in Eph. 4: 9.13 The shorter 

reading, in general, would be preferred as the reading most likely to give 

rise to the other variants. But we concluded on the basis of strong manu- 

script evidence that gtpi should probably be regarded as a genuine part of 

the original text, and this would suggest that a partitive genitive is still a 

possibility for riss yi c here. 

With regard to the meaning of the phrase, a view that takes i-i s yi 

as strictly partitive (i. e., "the lowest parts of the earth itself') would prob- 

ably imply that the locus of the descent is the grave, 'Sheol', which would be 

viewed as the lowest part of the lower 'storey' in a 'two-storeyed' cosmology. 

This would certainly be more in keeping with the cosmology of Ephesians 

than a strictly comparative sense, which would seem to imply the existence 

of a third and lower 'storey' below the earth itself. Aside from this, how- 

ever, it is difficult to see much difference in nuance between a partitive and 

comparative use of the genitive Tfig 'Yfs in Eph. 4: 9; the difference appears 

12F. Blass and A. Debrunner, A Greek Grammar of the New Testament and Other Early 
Christian Literature, trans. and rev, by R. W. Funk (Chicago: University of Chicago 
Press, 1961), p. 92. This is a translation and revision of the 9th-10th German edition. 
"The authenticity of gtFq as part of the original text of Eph. 4: 9 is discussed in ch. 1, pp. 59- 
64. 
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to be more one of terminology than of sense. 

Tic yi s' as comparative genitive. The genitive case used to express 
_ 

comparison was common in classical Greek, and occurs in the NT in simi- 

lar constructions. 14 In such a construction KamSTEpoc in Eph. 4: 9 would be 

understood as a comparative adjective followed by µtpi1 and a genitive, iFs 

yrjg, which specifies the thing with which the comparison is being made. 

The force of the entire construction would then be "the regions lower than 

the earth". F. Blass and A. Debrunner's Greek grammar (the current 

standard for NT scholarship) portrays such a meaning as representative of 

F. BUchsel's view; although Blass and Debrunner do not explicitly label 'rijs 

yijc a comparative genitive, it is clear from the translation offered ("the 

regions under the earth") and from their rejection of the other options (par- 

titive and appositive) that they understand the phrase as comparative. 15 

Also at issue in this discussion is a related but separate point, the 

nature of the comparison expressed by KaTCmTcpos. Strictly speaking the 

adjective KamSTcpos is comparative in degree. But degrees of comparison 

with adjectives were not always rigidly maintained in Koine Greek. A. T. 

Robertson, for example, states that no clear distinction can be made in the 

NT between the comparative and superlative degrees of adjectives, and that 

Tä KaTd)TEpa gtpi in Eph. 4: 9 is an example of a comparative form used in a 

superlative sense. 16 Likewise, J. H. Moulton argues that the true super- 

14F. Blass and A. Debrunner, A Greek Grammar of the New Testament and Other Early 
Christian Literature, p. 99; A. T. Robertson, A Grammar of the Greek New Testament in 
the Light of Historical Research, pp. 666-67. 
15F. Blass and A. Debrunner, A Greek Grammar of the New Testament and Other Early 
Christian Literature, p. 92; compare F. Büchsel, s. v. "KaTCSTEpoc", inTheological Diction- 
ary of the New Testament , vol. 3, p. 641, n. 10, (discussed in n. 11 above) which appears to 
contradict Blass and Debrunner's description of Büchsel's position. 
16A, T. Robertson, A Grammar of the Greek New Testament in the Light of Historical 
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lative form was disappearing in the Koine papyri and was being replaced 

by the comparative 17 On this point F. Blass and A. Debrunner agree, 

stating that a simplification of degrees of comparison in the vernacular led 

to the virtual disappearance of the superlative (which, when retained in the 

NT, has mostly elative force) and its replacement by the comparative form. 18 

Such substitution of forms (comparative for superlative) has also been 

observed in the secular papyri by E. Mayser. 19 On the other hand, however, 

L. Radermacher has argued that the comparative form KaT STepos in Eph. 

4: 9 was used as a positive rather than a superlative in degree. 20 Thus it 

appears legitimate from a purely grammatical standpoint to consider the 

comparative form KaTOSTCpa in Eph. 4: 9 positive, comparative, or superlative 

in force, depending upon how one understands the context. 

A view that takes the genitive rile yijs as comparative (i. e., "the 

regions lower than the earth itself') would suggest a locus for the descent 

in the underworld, with this as the third and lowest 'storey' of a 'three- 

Research, p. 668. 
17J. H. Moulton, A Grammar of New Testament Greek, vol. 1: Prolegomena, 3rd ed. 
(Edinburgh: T. & T. Clark, 1908), p. 78. 

18F. Blass and A. Debrunner, A Greek Grammar of the New Testament and Other Early 
Christian Literature, p. 32. 
19E. Mayser, Grammatik der griechischen Papyri aus der Ptolemäerzeit, vol. 2: Satzlehre, 
part 1 (Berlin and Leipzig: Walter de Gruyter, 1934; reprint ed., 1970), pp. 49-51. 

20L. Radermacher, Neutestamentliche Grammatik, 2nd ed. (Tiibingen: J. C. B. Mohr, 
1925), pp. 69-70,225. KartSTcpos is mentioned on pp. 69-70, but the only specific reference to 
Eph. 4: 9 occurs on p. 225 in a list of additions and corrections. These were not done by 
Radermacher himself; the note including Eph. 4: 9 was added by R. Hoffmann. No dis- 
cussion of the context is offered, but only the remark that KaTCSTC OT is to be understood as 
positive in degree (rather than comparative, as the form would indicate). Radermacher is 
cited by H. -J. Klauck, "Das Amt in der Kirche nach Eph 4,1-16", Wissenschaft und 
Weisheit 36 (1973), p. 94, n. 68, in support of the possibility that KaTthTepos may be understood 
as positive in degree. Radermacher is also cited by M. Barth, Ephesians: Translation and 
Commentary on Chapters 4-6, Anchor Bible, vol. 34A (Garden City, NY: Doubleday, 1974), 
p. 434, as supporting the meaning "the earth down here" for the phrase Tä KarwTEpa µIpn 
res yF in Eph. 4: 9, but see n. 36 below. 
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storeyed' cosmology. This would appear to be more consistent with the 

traditional interpretation of Eph. 4: 9-10 (involving a descensus ad inferos) 

than the other interpretive options put forward for the genitive i-f c yi c, 

although none of the ancient authorities who held such a view articulated 

the force of the genitive phrase in 4: 9 in precisely this way. As we have 

already pointed out, such a three-storeyed cosmology is less in keeping with 

the cosmology of Ephesians, which elsewhere reflects only two storeys, the 

earth below and the heavens above. 

Tiffs As- as appositive genitive. The genitive used in the sense of an 

appositive, that is, of an explicit word in the genitive case used to explain a 

more general word, is found in classical Greek primarily in poetic litera- 

ture. G. B. Winer believed it to be infrequent in Greek and confined mostly 

to geographical expressions corresponding to urbs Romae or fluvius Eu- 

phratis in Latin. 21 H. W. Smyth cites a few poetic examples of this sort, 

such as 'IU(ov Trbkg (Homer, Iliad, 5.642), but also some non-geographical 

expressions like BEAXaL navrrolwv dvtµwv (Homer, Odyssey, 5.292). In addi- 

tion there are some examples of the construction in prose, e. g., übs µ&-ya 

Xp%La, "a great affair of a boar" (Herodotus, 1.36) and Tb öpoc rrls 'I aTthvqc, 

"Mount Istone" (Thucydides, 4.46). 22 In the Koine period E. Mayser cites as 

an example of an appositive genitive an official letter containing topograph- 

ical directions which include the phrase icaTä Trdkv Mt i4 c c. 23 

In the NT the use of the appositive genitive conforms to classical 

21G. B. Winer, Grammatik des neutestamentlichen Sprachidioms als sichere Grundlage 
der neutestamentlichen Exegese, 3rd ed. (Leipzig: F. C. W. Vogel, 1830), pp. 301.302. 
22H. W. Smyth, Greek Grammar, p. 317.1 
23E. Mayser, Grammatik der griechischen Papyri aus der Ptolemäerzeit, vol. 2: Satzlehre, 
p. 117. 



72 

usage: one clear example of a geographical reference with n6XLs is found in 

2 Peter 2: 6, Tr6XeLs 2; o86µchv Kat Foµ6ppag. F. Blass and A. Debrunner list as 

a non-geographical use of an appositive genitive the phrase Töv dppaß@va 

TOO zrvc6[LaTCG in 2 Cor. 5: 5.24 N. Turner describes the appositive genitive 

(which he parenthetically labels both genitivus materiae and genitivus ep- 

exegeticus) as conforming in the NT to both classical and Koin6 usage, but 

incidentally Hebraic. 25 J. H. Moulton himself held that the appositive geni- 

tive was a well-known idiom in Homer (cf. the examples above) and needed 

no appeal to Semitic usage for justification; rather, the vernacular has 

merely preserved the poetic idiom 26 C. F. D. Moule regards the appositive 

genitive as a specialized use of the more general category he refers to as the 

defining genitive. Moule cites as an example Rom. 4: 11, o-IWEtov ? Xa1cv 

nEpLTOµfjs, which he regards as "exactly equivalent to the English idiom 'the 

city of Manchester' (= 'the city Manchester')". 27 M. Zerwick defines the 

appositive genitive as a construction "in which the substantive added in the 

genitive is in reality an apposition denoting the same person or thing as the 

substantive to which the genitive is attached", and lists a number of (what 

he considers to be) NT examples, among them r-I s yes in Eph. 4: 9.28 

A view of Eph. 4: 9-10 that understands Týs yf c as an appositive 

24F. Blass and A. Debrunner, A Greek Grammar of the New Testament and Other Early 
Christian Literature, p. 92. 
25J. H. Moulton, W. F. Howard, and N. Turner, A Grammar of New Testament Greek, 
vol. 3: Syntax, by N. Turner, p. 214. It would probably be more accurate to regard the 
genitive of material as a separate but related usage. M. Zerwick also refers to the apposi- 
tive genitive (genitivus appositivus) as genitivus epexegeticus or «epexegetic» genitive 
(see below, n. 28). 
26J. H. Moulton, A Grammar of New Testament Greek, vol. 1: Prolegomena, 3rd ed., pp. 
73-74. 
27C. F. D. Moule, An Idiom Book of New Testament Greek, p. 38. 
28M. Zerwick, Biblical Greek Illustrated by Examples (Rome: Pontifical Biblical Institute, 
1963), pp. 16-17. 
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genitive (i. e., "the lower regions, namely, the earth") would require as the 

locus of the descent the earth itself. As with a partitive genitive, this would 

imply a 'two-storeyed' cosmology and would thus be consistent with the 

cosmology found elsewhere in Ephesians. Specification of the earth itself as 

the locus of the descent would be compatible with two different inter- 

pretations of Eph. 4: 7-11: (1) one which refers the descent of Christ in 4: 9-10 

to the incarnation, or (2) one which considers the descent to describe the 

subsequent descent of Christ as the Spirit (at Pentecost and afterwards) to 

distribute the spiritual gifts described in Eph. 4: 11-16. A large number of 

modern interpreters have endorsed one or the other of these views, as we 
have seen in our brief look at the history of interpretation of the passage in 

chapter one. Many of these interpreters have also 'commented on the use of 

the genitive Týs yids in Eph. 4: 9, and we shall now examine briefly some of 

the more significant observations that have been made. 

G. B. Winer, in his Grammatik des neutestamentlichen Sprach- 

idioms als sichere Grundlage der neutestamentlichen Exegese (original ed. 

1822), was among the first of the modern grammarians and interpreters to 

place Ti!; yýs in Eph. 4: 9 in the category of appositive genitive. He com- 

pared it to Isa. 37: 14 [38: 141 LXX, Ets Tb 1 os TOO obpavoO, and Acts 2: 19, Iv 

To ovpav¢ 8vw... Int T? s Yids Kam), which reflects a 'two-storeyed' cosmology 

similar to that in Ephesians. Winer (who interpreted the descent in Eph. 

4: 9 as a reference to the incarnation) believed that the earth, described in 

Eph. 4: 9 as a lower region, was being contrasted to üq cc (i. e., heaven) in the 

quotation in 4: 8.29 This is similar to H. von Soden's understanding of the 

genitive phrase Tfs yýs in Eph. 4: 9: although he understood the descent to 

29G. B. Winer, Grammatik des neutestamentlichen Sprachidioms..., 3rd ed., p. 301. 
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be subsequent to the ascent introduced by the quotation in 4: 8, von Soden 

identified Tä KaTWTcpa L pry in 4: 9 with the lower regions of the universe, to 

which ris yfis as genitive stood in apposition 30 

Like von Soden, T. K. Abbott in his 1897 commentary on Ephesians 

held that the descent in Eph. 4: 9 was subsequent to the ascent of 4: 8 and 

referred to the descent of Christ to his church. Abbott, although he ac- 

knowledged that the genitive phrase in question could be either partitive or 

appositive, believed an appositive genitive to be the most probable in the 

context, describing the earth itself as the 'lower regions'. Since the ascent 

mentioned in 4: 8 was from earth to heaven, the descent would most prob- 

ably be from heaven to earth 31 

One of the most thorough studies of the interpretive possibilities for 

Eph. 4: 9-10 is found in E. Haupt's Die Gefangenschaftsbriefe (1902). In his 

opinion the descent referred to Christ's descent from heaven to earth at the 

incarnation. If the author had intended to refer to a descent to the under- 

world as the lowest 'storey' of a three-storeyed cosmology, a superlative 

form (KamSTaTOs) would have been more logical. Haupt acknowledged that 

(as we have already seen) a comparative form could have superlative 

meaning, but argued against such a possibility in Eph. 4: 9 because the 

author would surely have recalled the OT use of the superlative KaTCSTaTOc 
(Pss. 62: 9 and 138: 15 LXX). This would leave an appositive genitive, by 

which the earth itself is viewed as the 'lower regions' of the universe under 

30H. von Soden, ed., Hand-Commentar zum Neuen Testament, vol. 3: Die Briefe an die 
Kolosser, Epheser, Philemon; die Pastoralbriefe (Freiburg and Leipzig: J. C. B. Mohr, 
1893), p. 136. 
31T. K. Abbott, A Critical and Exegetical Commentary on the Epistles to the Ephesians and 
to the Colossians, International Critical Commentary (Edinburgh: T. & T. Clark, 1897), 
pp. 114-15. 
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heaven, as the most probable use of the genitive T1Ig 'm!;. 32 

The majority of recent interpreters have continued to understand rrls 

yf g as an appositive genitive. H. Schlier, in his 1957 commentary on Ephe- 

sians, states that rns yijs must be understood as an appositive genitive 

because this agrees with the location of the evil 'powers' in Ephesians in the 

heavens rather than under the earth. 33 F. W. Grosheide in his commen- 

tary also understands riffs yi s as a genitive of apposition, citing additional 

examples of this usage in 2 Cor. 5: 5, Rom. 4: 11, and Rom. 8: 23.34 M. 

Zerwick in his discussion of the "epexegetic" genitive considers Tns 'yFs in 

Eph. 4: 9 to be an appositive which refers not to Christ's descent to the 

underworld, but to "His coming into the world itself, called -rä KaTCSTcpa jIpT 

with respect to heaven". 35 In his 1974 commentary M. Barth concludes that 

the phrase "the lower parts of the earth" is probably equivalent to "the low 

region of the earth" or "the earth down here", and although he does not 

specifically use the term "appositive genitive" in connection with the view, 

it is clear that Barth understands the phrase as such. 36 Also arguing for 

32E. Haupt, Die Gefangenschaftsbriefe (Göttingen: Vandenhoeck u. Ruprecht, 1902), p. 139. 
Haupt classified interpretations of Eph. 4: 9-10 into four major categories, because he dis- 
tinguished between the view that saw the descent as Christ's descent into the grave at death 
and the view that held to a descent of Christ to the underworld (ad inferos) during the 
triduum. It seems more reasonable, however, to see the view that Christ simply descended 
into the grave as a development of the traditional view that held to a descent to the under- 
world, and this is the arrangement followed in the present study. 
33H. Schlier, Der Brief an die Epheser, 2nd ed. (Dusseldorf: Patmos-Verlag, 1958), p. 192. 
34F. W. Grosheide, De Brief van Paulus aan de Efeziers, Commentaar op het Nieuwe 
Testament (Kampen: J. H. Kok, 1960), p. 65. 
35M. Zerwick, Biblical Greek Illustrated by Examples, p. 17. 
36M. Barth, Ephesians: Translation and Commentary on Chapters 4-6, Anchor Bible, vol. 
34A (Garden City, NY: Doubleday, 1974), p. 434. Barth refers in n. 49 to L. Radermacher's 
Neutestamentliche Grammatik, 2nd ed. (Tübingen: J. C. B. Mohr, 1925), pp. 69-70 and 225. 
While Radermacher discusses the interchangeability of comparative and superlative 
forms of adjectives in the NT, he does not discuss the appositive genitive at all. The only 
specific reference to Eph. 4: 9 is found on p. 225, and this is an addendum by R. Hoffmann. 
Radermacher does not discuss the genitive phrase Tfjs Yfjs or his own interpretation of the 
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the interpretation of Ti s 'Yns as an appositive genitive is A. T. Lincoln, who 

in a 1982 article cites the frequency of appositive genitives elsewhere in 

Ephesians in support of the view. Further examples of this use of the geni- 

tive in Ephesians mentioned by Lincoln are 2: 14,2: 15,2: 20,6: 14,6: 16, and 

6: 17.37 Finally, F. F. Bruce in his 1984 commentary describes the genitive 

1-jT yýs as "epexegetic after Td KaT(fTEpa", following the terminology of M. 

Zerwick. It is clear from the context that Bruce understands the phrase as 

an appositive genitive because he states that "'the lower parts of the earth' 

should be understood as meaning 'the earth below"'. 38 

By now it should be clear that one's understanding of the syntactical 
force of the genitive riss «yf s in Eph. 4: 9 will be based upon one's under- 

standing of the entire context of Eph. 4: 7-11. Each of the three possibilities 

we have considered can provide an acceptable explanation for the use of the 

genitive Tf s yids in 4: 9. Each of these possibilities has found adherents, 

although the tendency in the present century by grammarians and inter- 

preters alike has been to favour an appositive genitive as the most probable 

explanation for the author's use of rrs yfs in 4: 9. 

There is one additional factor which lends further support to the 

understanding of ný y? c as an appositive genitive and thus warrants our 

consideration: the frequency of appositive genitives as a stylistic feature of 
Ephesians. This has been noted by A. T. Lincoln in his 1982 article 

mentioned above; he identifies six other constructions in Ephesians as 

descent at all in Neutestamentliche Grammatik. 
37A. T. Lincoln, "The Use of the OT in Ephesians", Journal for the Study of the New Testa- 
ment 14 (1982), p. 22. 
38F. F. Bruce, The Epistles to the Colossians, to Philemon, and to the Ephesians, New Inter- 
national Commentary on the New Testament (Grand Rapids: Eerdmans, 1984), p. 343, n. 
55. 
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appositive genitives. Apart from Tic yfjs in 4: 9, these may be briefly dis- 

cussed. There are three in chapter two: T6 µca6TOLXov Toff 4payµo4 (2: 14), 

"the intervening wall, namely, the barrier", which describes the wall of 

enmity which formerly divided Jew and Gentile; T6V vßµov Tßv IvTOXGiv 

(2: 15), "the law consisting of commandments", which describes the totality 

of the Mosaic law as made up of individual commandments; and To 6EµeXUp 

Twv ddtroaTö)"v Kal trpo4TITCvv (2: 20), "the foundation of the apostles and 

prophets", which (although alternative explanations are possible) is best 

understood as describing the apostles and prophets themselves as the 

foundation upon which the church is being built. In chapter six Lincoln 

notes three more appositive genitives: T6v 6wpaKa -rf S&KaLocrbVns (6: 14), "the 

breastplate of righteousness", Töv OupEöv Tres tr(QTEws (6: 16), "the shield of 

faith", and T- v 1rcpucc4aXalav TOO mrn p(ov (6: 17), "the helmet of salvation". 

All of these describe pieces of the 'spiritual' armour which Christians are 

instructed to appropriate for their own defence against evil spiritual forces 

(cf. 6: 12). In addition to the appositive genitives identified by Lincoln in 

Ephesians, Etpfivns in the phrase & To auv8 a uu Tijs EtpAvrIs in 4: 3 should 

probably be considered a genitive of apposition, since the bond (ai vSEaµos) 

which believers are to maintain consists of peace itself; W. Bauer labelled 

this an 'epexegetic' genitive, which as we have already seen is an alter- 

native term for an appositive genitive. 39 

Conclusions regarding the use of the genitive rfjs' yes in Eph. 4: 9. Of 

course, the presence of other appositive genitives in Ephesians, no matter 

39W. Bauer, A Greek-English Lexicon of the New Testament and Other Early Christian 
Literature, 2nd ed., trans. W. F. Arndt and F. W. Gingrich, rev. F. W. Gingrich and 
F. W. Danker (Chicago and London: University of Chicago Press, 1979), s. v. vM&a os, p. 
785. 
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how frequent, cannot prove that Tg 'ms in 4: 9 should be understood in the 

same way. Nevertheless, there are probably sufficient instances of the 

appositive genitive in Ephesians to warrant the observation that its use is 

characteristic of the author's style, as E. Percy in his stylistic analysis of 

Colossians and Ephesians concluded. 40 As a stylistic technique of the 

author of Ephesians, an appositive genitive in a passage like 4: 9 would cer- 

tainly represent a plausible explanation for the use of the genitive if other 

contextual factors were in agreement. Before we turn to the contextual fac- 

tors relevant to this issue, however, we shall examine several other signif- 

icant issues: (1) in the remainder of this chapter, the descent imagery in 

Eph. 4: 7-11 as it relates particularly to Jonah; (2) in chapter three, the re- 

lationship of Moses-traditions about a heavenly ascent at Sinai to Ps. 68: 19 

(as quoted in Eph. 4: 8) in the rabbinic literature and other extra-biblical 

sources; and (3) in chapter four, the relationship between Ephesians 4: 7-11 

and Pentecost. 

Descent Imagery in the NT and Other Early Sources 

In a work published in 1980 A. T. Hanson examined the background 

of the NT doctrine of the descensus ad inferos with particular attention to 

the passage which is usually understood to support the doctrine, 1 Peter 

3: 18-4: 6.41 In the course of this study Hanson also examined a number of 

other NT passages, including Eph. 4: 7-10 and Rom. 10: 6-8, which are fre- 

quently understood as reflecting a descensus ad inferos. In evaluating the 

40E. Percy, Die Probleme der Kolosser- und Epheserbriefe (Lund: C. W. K. Gleerup, 1946), 
p. 186. 
41A, T. Hanson, The New Testament Interpretation of Scripture (London: SPCK, 1980), pp. 
122-56. 
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NT material Hanson turned to rabbinic accounts of the descent made by the 

prophet Jonah in the belly of the fish, some of which are quite elaborate in 

their descriptions of what Jonah did during his sojourn in the fish 42 Be- 

cause of the potential relevance of both these areas (possible NT parallels 

and early Jewish descent imagery) to the understanding of the phrase Td 

KaTWTEpa µtpi TFs yfis which specifies the locus of the descent in Eph. 4: 9, 

we shall examine each in turn and attempt to assess its relevance for the 

interpretation of Eph. 4: 9-10. 

NT descent imagery 

1 Peter 3: 18.4: 6. This passage is a well-known crux interpretum and 

a solution of its problems lies beyond the scope of the present work. It is 

important to note, however, that beyond similarities in language or image- 

ry which might provide interpretive clues to the descensus terminology in 

Eph. 4: 9-10, the interpretation of 1 Peter 3: 18-4: 6 is not determinative for the 

meaning of Eph. 4: 7-11; the author of Ephesians may or may not have in- 

tended'a reference to a descensus in 4: 9-10 regardless of what the author of 

1 Peter meant in 3: 18-4: 6. 

Major studies of 1 Peter 3: 18-4: 6 have been done by B. Reicke (1946), 

W. Bieder (1949), and W. J. Dalton (1965). 43 A majority of scholars believe 1 

42E. g., Midrash Tehillim 26.9, B. 'Erubin 19a, Pirqe de Rabbi Eliezer 10, etc. 
43B. Reicke, The Disobedient Spirits and Christian Baptism (Copenhagen: Ejnar Munks- 
gaard, 1946); W. Bieder, Die Vorstellung von der Höllenfahrt Jesu Christi, Abhandlungen 
zur Theologie des Alten und Neuen Testaments 19 (Zürich: Zwingli, 1949), and W. J. 
Dalton, Christ's Proclamation to the Spirits: A Study of 1 Peter 3: 18-4.6, Analecta Biblica 23 
(Rome: Pontifical Biblical Institute, 1965). Less lengthy examinations of the passage in- 
clude those by E. Schweizer, "I Petrus 4.6", Theologische Zeitschrift 8 (1952), pp. 152-54, and 
C. E. B. Cranfield, "The Interpretation of I Peter iii. 19 and iv. 6", Expository Times 69 
(1957-58), pp. 369-72. 
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Peter 3: 18-4: 6 refers to some sort of descensus, although Dalton argues that 

the proclamation to the "spirits in prison" took place after Christ's resur- 

rection in the realm of the air, where the disobedient spirits were con- 

fined. 44 Arguing against Dalton's view that the message proclaimed by 

Christ in 1 Peter 3: 19 was solely a message of condemnation to rebellious 

angelic beings in captivity, A. T. Hanson contends that because in 1 Peter 3 

we are dealing with a Christian text, the all-important redeeming mission 

of Christ must have been the content of Christ's message to the spirits. 45 

But Hanson's objection must surely be questionable, since it involves an 

assumption about what the author of 1 Peter believed the mission of Christ 

to be, and whether or not a message of judgement to rebellious angelic 
beings might or might not legitimately comprise a part of that mission. 

In any event, the terminology used in 1 Peter 3: 18-4: 6 does not resem- 

ble that in Eph. 4: 9-10 closely enough to suggest clear parallels; no phrase 

in 1 Peter 3: 18-4: 6 specifically corresponds to Ets T& KaTWTEp Fltp11 TYPS YfS In 

Eph. 4: 9. If in fact a descensus is involved in 1 Peter 3: 18-4: 6, it provides (as 

far as the interpretation of Eph. 4: 9-10 is concerned) proof that such a 

concept was within the range of possibilities for a NT writer. But the im- 

mediate context of Ephesians 4 will have to provide evidence for such a 

descensus ad inferos before it would be valid to conclude that both passages 

were referring to the same (or a similar) event. As we have already seen 

44W. J. Dalton, Christ's Proclamation to the Spirits, pp. 165ff. It is worthwhile to note that 
Dalton's view is consistent with Eph. 4: 8, where IX LaWTCVQev ätXµa)wa av describes an 
activity contemporaneous with that described by the participle dvaßds. As H. Schlier in 
Christus und die Kirche im Epheserbrief (Tübingen: J. C. B. Mohr, 1930) points out, the 
author of Ephesians located the demonic powers in the air (iv Tots 1 rrovpavtoLs, Eph. 6: 12), 
and thus to overcome them Christ did not need to make a descent to the underworld; they 
were vanquished as part of his victorious ascent (pp. 3-5). 
45A. T. Hanson, The New Testament Interpretation of Scripture, p. 132. 
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from our discussion of the grammatical possibilities for the meaning of the 

phrase Týg yFis in Eph. 4: 9, a descent to the underworld is only one of sever- 

al options available to the interpreter of Eph. 4: 7-11; unless one approaches 

the text with the presupposition that the passage must speak of a descensus 

ad inferos, it is far from clear that such a concept is in view. 

Rom. 10: 6-8. Another NT passage often understood to allude to a 

descensus ad inferos is Rom. 10: 6-8. Such a reference would establish the 

descensus as a Pauline doctrine, and this would strengthen the possibility 

that such an interpretation could also be valid for Eph. 4: 9-10.46 In Rom. 

10: 6-8 Paul alludes to Deut. 30: 12-13, but in a form closer to the Palestinian 

Targum than to the Masoretic text or the LXX of Deut. 30: 13. Palestinian 

Tg Deut. 30: 12-13 reads: 
The law is not in the heavens, that thou shouldst say, 0 that we had one like Mosheh 
the prophet to ascend into heaven, and bring it to us, and make us hear its com- 
mands, that we may do them! Neither is the law beyond the great sea, that thou 
shouldst say, 0 that we had one like Jonah the prophet, who could descend into the 
depth of the sea, and bring it to us, and make us hear its commands, that we may do 
them. For the word is very nigh you, in your mouth.... 7 

Both the association of Moses with the ascent to heaven and the association 

of Jonah with the descent into the depth of the sea may be significant in 

terms of the contrast developed by Paul in Rom. 10: 6-8. It is clear that Paul, 

if he is familiar with the targumic interpretation of Deut. 30: 12-13, has 

modified somewhat the statement dealing with' the descent, changing "into 

the depth of the sea" to "into the abyss" (dg ri'v dßuacov). R. LeDeaut and 

46Pauline authorship of Ephesians must of course be considered a factor here, but the 
presence of a descensus in Rom. 10: 6-8 would still strengthen the case for such an inter- 
pretation of Eph. 4: 9-10 even if Ephesians is considered non-Pauline as long as its depend- 
ence upon (or relationship to) genuine Pauline material is acknowledged. 
47The text of Palestinian Tg Deut. 30: 12-13 is quoted from J. W. Etheridge, The Targums of 
Onkelos and Jonathan ben Uzziel on the Pentateuch (n. p., 1862; reprint ed., New York: 
Ktav, 1968), pp. 654-55. 
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M. McNamara (both of whom have studied the Palestinian Targum to the 

Pentateuch) have concluded that Paul was, in fact, familiar with the 

targumic rendition of Deut. 30: 12-13 at the time he wrote Rom. 10: 6-8.48 

McNamara explains Paul's use of dßuaaos in Rom. 10: 7 by suggesting that 

"the great sea' in Pal. Tg Deut. 30: 13 is a reference to Jonah 2: 6, where 

Jonah says that oirin (MT) has surrounded him, because the LXX translates 

this as dpvaaos. McNamara states: "The conclusion that seems to flow from 

the facts of the case is that Paul knew of this paraphrase of the text of Dt 

and adapted it for his own purpose. "49 A somewhat different possibility has 

been raised by A. M. Goldberg, who suggests that Paul was acquainted with 

the traditional interpretation behind Pal. Tg Deut. 30: 12-13 rather than with 

the text of the Targum itself. 50 In light of the acknowledged difficulties in- 

volved in the dating of targumic materials, the more conservative stance 

taken by Goldberg is probably to be preferred. 51 

We may conclude, therefore, that there is a good possibility that Paul 

was aware of an interpretation similar to that found in Pal. Tg Deut. 30: 12- 

13 when he wrote Rom. 10: 6-8. The Moses and Jonah imagery may well be 

in the background of Rom. 10: 6-8, as McNamara and LeDeaut have argued. 

This would almost certainly establish such imagery as Pauline (since 

48R. LeDeaut, Liturgie juive et Nouveau Testament (Rome: Pontifical Biblical Institute, 
1965), p. 45, and M. McNamara, The New Testament and the Palestinian Targum to the 
Pentateuch (Rome: Pontifical Biblical Institute, 1966), pp. 75-77. 

49M. McNamara, The New Testament and the Palestinian Targum to the Pentateuch, p. 
77. 
50A, M. Goldberg, "Torah aus der Unterwelt? ", Biblische Zeitschrift 14 (1970), pp. 127-31. A 
similar proposal for the relationship between Eph. 4: 8 and Tg Ps. 68: 19 has been made by 
R. Rubinkiewicz, "Ps LXVIII 19 (= Eph IV 8) Another Textual Tradition or Targum? ", 
Novum Testamentum 17 (1975), pp. 219-24. Rubinkiewicz's proposal is discussed at great- 
er length in ch. 3, pp. 148-54. 
51For more extensive discussion of the difficulties in dating targumic literature, see ch. 3, 
pp. 95-108. 
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Pauline authorship of Romans is generally acknowledged). It is equally 

clear that in the case of Rom. 10: 6-8 the ascent imagery associated with 

Moses and the descent imagery associated with Jonah has been applied by 

the author of Romans to Christ. This does not constitute conclusive proof, 

however, that such imagery must be in the background of Eph. 4: 9-10, 

because the association of Moses' ascent to heaven with Ps. 68: 19, the OT 

text quoted in Eph. 4: 8, appears to be independent of any corresponding 

associations with Jonah. 52 There may well be allusions to both Moses and 

Jonah in Rom. 10: 6-8, but they are not specifically named in the context; 

only Christ is explicitly mentioned. It is true that the person doing the as- 

cending and descending is not Christ himself, but someone going to bring 

him back, although in the context of Rom. 10: 6-8 (which consists of a pair of 

rhetorical questions) the point is that no one needs to ascend to heaven or to 

descend to the abyss to bring Christ back, since Christ himself has already 

made the descent and the ascent, and is now near at hand. Likewise in 

Eph. 4: 7-11 Moses is not specifically mentioned at all with respect to the 

ascent, and the context makes it absolutely clear that Ps. 68: 19 is under- 

stood as a reference to the triumphal ascension of Christ. 63 If Moses- 

traditions are in the background of Eph. 4: 7-11 (as we believe they are), the 

connection exists independently of Deut. 30: 12-13 and its targumic inter- 

pretation. As long as we do not conclude prematurely that the descent 

described in Rom 10: 6-8 and that mentioned in Eph. 4: 9-10 must be 

identified as the same event, 54 the relationship between Pal. Tg Deut. 30: 12- 

52See the present chapter, pp. 84-90, and ch. 4, pp. 197-219 
531n the case of Christ in Eph. 4: 7-11 this almost certainly presupposes his prior resur- 
rection, but the resurrection is not explicitly mentioned in the context of Eph. 4: 7-11 either. 
54Note the crucial difference in terminology: Rom. 10: 7 has cts Týv d vaaov, while Eph. 
4: 9 has Ets Ta KaT&Mpa VIM TT AT. 
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13 and Rom. 10: 6-8 is instructive, because it, suggests that the later 

traditions describing Moses' ascent to heaven to bring down the Torah may, 

in fact, have had their basis in a tradition concerning Moses' ascent to 

heaven which predated Ephesians. 55 Of even more importance is the stress 

in Rom. 10: 8 on the present proximity of the "word" [Tö Piµd] which is the 

content of the apostolic preaching. The implication from the previous 

verses is that one does not need to descend into the abyss or ascend into 

heaven in search of the Messiah, because he is near at hand as a result of 

the apostolic message presented to the readers. In other words, Christ is 

present 'spiritually' through the apostolic preaching rather than being 

remote and inaccessible either in the underworld or in the heights of 

heaven 56 

Jonah and his descent in rabbinic literature and 
other sources 

In our examination of the descent imagery in the background of 

Rom. 10: 6-8 we have already encountered the suggestion that Paul, at the 

time he wrote Rom. 10: 6-8, was familiar with the targumic interpretation of 

Deut. 30: 12-13, and that Pal. Tg Deut. 30: 12-13 links the descent "into the 

abyss" (Eig Thv dpvavov, Rom. 10: 7) with the figure of Jonah the prophet, 

55The significance of the 'ascent' imagery with regard to Moses will be discussed in ch. 3, 
which examines the ascent imagery behind Ps. 68: 19 and Eph. 4: 8, as well as the ascent 
imagery surrounding Moses himself in (or prior to) the first century CE. See below, pp. 
129-35,168-69, and 192-94. 
56The concept of the descent of Christ as the Spirit at Pentecost (the position of the present 
study with regard to the descent mentioned in Eph. 4: 9-10) would make a similar point in 
terms of the way in which the Christian in the present age has first-hand experience of the 
resurrected and exalted Christ. Christ, although exalted "above all the heavens", is not so 
distant as to be inaccessible to his people, thanks to the descent of the Spirit to the church at 
the first Christian Pentecost. This concept and its implications are discussed more fully 
in ch. 5 of the present study, pp. 251-65. 
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who according to the Targum descended "into the depth of the sea" b7 The 

imagery of Jonah and his descent is discussed in relation to Eph. 4: 9-10 by 

A. T. Hanson, who sees Jonah in the background of the descensus imagery 

in Ephesians 4, and also connected to what some consider to be baptismal 

imagery in Ephesians 5.58 At this point we need not pursue any further the 

question of baptismal imagery in Ephesians 5, except to note that Hanson's 

attempt to link the use of Afµa in Eph. 5: 26, which he refers to Christian 

baptism, with the use of the same word in Rom. 10: 8, where it refers to the 

apostolic kerygma, is tenuous at best. 59 

At the heart of Hanson's attempt to connect Jonah and the related 

descensus imagery to the descent described by the author of Ephesians in 

4: 9-10 lie the rabbinic accounts of Jonah's voyage in the belly of the fish. B. 

'Erubin 19a records, without elaboration, that Jonah visited the place of the 

dead (Sheol), where he exclaims, in the words of Jonah 2: 3, "Out of the belly 

of the nether world cried 1... ". 60 Midrash Tehillim 26.9 adds that Jonah 

was the son of the widow of Zarephath, who died and was raised to life 

again by Elijah. 61 This would imply that Jonah was believed to have visited 

57The suggestion was made by R. LeD6aut in Liturgie juive et Nouveau Testament and M. 
McNamara in The New Testament and the Palestinian Targum to the Pentateuch (see n. 
48 above). 
58L T. Hanson, The New Testament Interpretation of Scripture, pp. 141-50. Hanson 
attempts to relate Eph. 5: 14 to Jonah 1: 5-6 on the basis of similarities in terminology, 
although such a connection is not made by B. Noack, "Das Zitat in Ephes. 5,14", Studia 
Theologica 5 (1951), pp. 52-64, in his attempt to trace the OT backgrounds of the quotation in 
Eph. 5: 14. Hanson's suggestions regarding Eph. 5: 14 are interesting but inconclusive. 
Strangely, he does not mention at all one of the most suggestive links between Eph. 5: 14 
and 4: 8: both quotations are introduced by the unusual formula &b Xt7Ei, which occurs as 
the introduction to an OT quotation nowhere else in the Pauline corpus. 
59A. T. Hanson, The New Testament Interpretation of Scripture, p. 146. 
60The Babylonian Talmud: Seder Mo'ed, ed. I. Epstein, Erubin, trans. I. W. Slotki (Lon- 
don: Soncino, 1938), p. 130. 
61The Midrash on Psalms, trans. W. G. Braude, 2 vols., Yale Judaica Series 13 (New 
Haven: Yale University Press, 1959), vol. 1, p. 363. 
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the place of the dead once before, prior to his descent in the fish. Midr. Teh. 

26.9 also records that Jonah entered into Eden during his life by reason of 

his merit. 62 

By far the longest and most detailed account of Jonah's activities in 

the belly of the fish is found in Pirqe de Rabbi Eliezer 1063. Here we find 

Jonah, standing inside the mouth of the fish "just as a man enters the 

great synagogue", with the two eyes of the fish like windows of glass giving 

light to Jonah. He was also illuminated by a great pearl which hung inside 

the fish like the sun, showing all that was in the depths of the sea. During 

this time Jonah was supposedly in regular conversation with the fish. The 

fish was afraid of being swallowed by Leviathan, and so when Leviathan 

appeared before them, Jonah showed him the seal of Abraham (i. e., cir- 

cumcision). Leviathan then swam two days' journey away, from Jonah and 

the fish and did not molest them further. Jonah then asked the fish to show 

him all that was in the sea and in the depths. The fish, grateful for his 

rescue from Leviathan, obliged Jonah and took him on a veritable tour of 

the underworld. The sights included the great river of the waters of the 

Ocean, 64 the Reed Sea crossed by the Israelites in their escape from Egypt, 

the pillars of the earth and their foundations, the lowest Sheolss and 

62Since Jonah is not numbered among the nine persons who, in rabbinic tradition, entered 
into paradise while still alive, H. L. Strack and P. Billerbeck (Kommentar zum Neuen 
Testament aus Talmud und Midrasch (Munich: C. H. Beck'sche Verlagsbuchhandlung, 
n. d.; reprint ed., 1969), vol. 1, p. 646] understand Midr. Teh. 26.9 to mean that Jonah saw 
Eden (paradise) from the fish, just as Pirqe de Rabbi Eliezer 10 states that from the fish, 
Jonah looked upon Gehenna (Gehinnom). Nevertheless, the text of Midr. Teh. 26.9 does 
seem to state that Jonah not only saw Eden from afar, but entered there. 
63pirke de Rabbi Eliezer, trans. and annotated by G. Friedlander (London: n. p., 1916; 
reprint ed., New York: Sepher-Hermon Press, 1981), pp. 69-73. 
64This is apparently a reference to the waters which were thought to surround the entire 
earth according to rabbinic cosmology. 
65The Venice edition of P. R. E., printed in Hebrew in 1544 (the second printed edition; the 
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Gehinnomss (the lowest region of Gehenna), and the temple of God which 

stood on the seven mountains of Jerusalem. 67 Also included in Jonah's 

tour was a visit to the Eben Shethiyah (the foundation stone on which the 

entire earth stood). After this Jonah asked the fish to be still while he 

prayed, and immediately the fish spat Jonah out onto the dry land. 

In evaluating the significance of these accounts of Jonah and his 

'descent' in the belly of the fish, we must remember that all of the rabbinic 

accounts appear to be considerably later than the first century CE. Thus 

their usefulness in determining how Jonah as a prophetic figure was 

viewed during the period when the NT documents were undergoing com- 

position is extremely limited. It would not be valid to infer from the later 

rabbinic accounts that Jonah would probably have been understood by a NT 

author to have made a descensus ad inferos. Some of the material in the 

rabbinic writings undoubtedly reflects traditional interpretations of an ear- 

lier period, but this must be confirmed from contemporary non-rabbinic 

sources; it cannot merely be assumed. 68 A. T. Hanson does acknowledge 

the problem of dating the sources, but still continues to argue that such 

imagery lies behind Matt. 12: 40, thus proving that the tradition of Jonah's 

first is the Constantinople edition of 1514), reads "Gehinnom" in place of "the lowest 
Sheol". Midrash K6nen likewise states, "there is one gate to Gehinnom in the sea of 
Tarshish". 
66The first printed editions (Constantinople, 1514; Venice, 1544; and Sabbioneta, 1567) read 
"the lowest Sheol" (see the previous note). Only the order of the two terms ("the lowest 
Sheol" and "Gehinnom") is in dispute in the earliest printed editions, not their inclusion 
or omission. 
67According to P. R. E., the temple stood on all the seven hills (mountains) at the same 
time. Rabbinic exegesis designated the names of these seven mountains according to 
names found in the OT: Mount Zion, Mount Moriah, the Holy Mount, the Mount of My Holy 
Beauty, the Mount of the House of the Lord, the Mount of the Lord of Hosts, and the Lofty 
Mount of the Mountains. Of course in the original contexts in which these names occurred, 
they did not necessarily designate the temple mount in Jerusalem. 
68For a fuller discussion of the problems involved in attempting to date the rabbinic litera- 
ture and traditions behind it, see ch. 3, pp. 108-10. 
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descent to the underworld antedates the composition of Matthew's gospel. 69 

We need not involve ourselves in a discussion of the authenticity of Matt. 

12: 40, which has been described by some scholars as an interpolation. 70 We 

may simply note that it is possible to understand the statement about Jonah 

in Matt. 12: 40 in a symbolic or typological sense, without insisting that at 

this time Jonah was literally thought to have descended to Sheol (which to 

be completely consistent would probably have necessitated his death and 

resurrection). Thus it is highly questionable whether the mention of Jonah 

in Matt. 12: 38-41 does indeed confirm, as Hanson asserts, that by the time of 
Matthew's composition Jonah was understood as making a descensus ad 
inferos. Such an inference is possible but by-no means necessary from the 

evidence at hand. 

While we are examining the possibility that at least as early as the 

composition of Ephesians Jonah was believed to have made a descensus ad 
inferos, we should look briefly at the LXX text of Jonah 1-2. If it appears 
likely that a descensus on the part of Jonah could have been inferred from 

the text of the LXX this might have some significance. for the interpretation 

of Eph. 4: 9-10, because (as A. T. Lincoln has demonstrated) the OT quota- 

tions in Ephesians are primarily based on the LXX and suggest a familiar- 

ity on the part of the author with the Greek translation of the OT. 71 

69A. T. Hanson, The New Testament Interpretation of Scripture, pp. 149-50. 
70Among those who view Matt. 12: 40 as a later interpolation into the gospel are L. Cope, 
"Matthew 12: 40 and the Synoptic Source Question", Journal of Biblical Literature 92 (1973), 
p. 115; K Stendahl, The School of St. Matthew and Its Use of the Old Testament, 2nd ed. 
(Uppsala: Almqvist & Wiksells, 1954), pp. 132-33; A. H. McNeile, The Gospel according to 
St. Matthew, 2nd ed. (London: Macmillan, 1915; reprint ed., 1961), pp. 181-82; and H. J. 
Holtzmann, ed., Hand-Commentar zum Neuen Testament, vol. 1: Die Synoptiker. -Die Apostelgeschichte (Freiburg: J. C. B. Mohr [Paul Siebeck], 1889), p. 141. 
71A. T. Lincoln, "The Use of the OT in Ephesians", Journal for the Study of the New Testa- 
ment 14 (1982), pp. 16-57. 
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In the prayer of Jonah from the belly of the fish in Jonah 2: 7 LXX the 

prophet states, "I descended into the earth... (KUTtßTIV E[s yFv)". 72 This is 

close to (but not identical with) the text of Eph. 4: 9, which reads Kilt KaTtpn 

cts Tä KaTtTcpa ILIPT1 T- y jS. 73 A similar phrase also occurs in Jonah 1: 3 

LXX (Kill KaTtpil ctg 'I mMv) with respect to Jonah ("and he went down to 

Joppa"), and again in Jonah 1: 5 LXX ('I wvag & KaTe T Etc TAV Ko(XTIv TOO 

TrXotov, "but Jonah went down into the belly of the ship"). In both these lat- 

ter instances the phrases form part of the overall 'descent' motif connected 

with Jonah in the first two chapters of the book, but do not in context 

directly speak of a descensus ad inferos. 

The first example (from Jonah 2: 7), however, may well have been 

associated with such a descensus by a reader of the book in Greek, because 

in the immediately preceding context of Jonah's prayer there are at least 

two additional references which might call to mind a descensus ad inferos. 

In Jonah 2: 3 LXX the prophet (in his prayer to Yahweh from the belly of the 

fish) says, «& KOLX(ac 4&ov Kpavyfis µov 'jicovaag 4xM s µov»,, where the MT 

reads "5-q rwom "rin 'wem 1=. Although this was probably intended to be 

understood as hyperbole in the poetic context of the original, a reader of the 

LXX could certainly conclude from the Greek translation that Jonah had 

made the descensus. 74 Such a conclusion would probably be reinforced by 

72The LXX text of Jonah quoted here and throughout this section is from Septuaginta: Vetus 
Testamentum Graecum auctoritate Societatis Litterarum Gottingensis editum, vol. 13, 
Duodecim Prophetae, ed. J. Ziegler, 2nd ed. (Göttingen: Vandenhoeck u. Ruprecht, 1967), 
ad loc. 
73The similarity between Jonah 2: 7 LXX and Eph. 4: 9 would be even greater if i pi were 
omitted from the text of Eph. 4: 9. For a discussion of this textual problem (in which we con- 
cluded that µ&pn probably was part of the original text) see ch. 1, pp. 59-64. 
741t is also possible that the (later) rabbinic traditions arose from a similar literal inter- 
pretation of'-em in the Hebrew text of Jonah 2: 3; this would certainly be in line with known 
rabbinic techniques of exegesis. 
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Jonah 2: 6 LXX, ößvaaos WKX Wt lie lax&n , where the prophet says he was 

engulfed by the 'abyss'. As we have already seen in our discussion of Rom. 

10: 6-8, M. McNamara believed that this reference to the 'abyss' (dßvaaos) in 

Jonah 2: 6 provided the conceptual link between the tradition in Pal. Tg 

Deut. 30: 12-13 and Rom. 10: 7 for the apostle Paul. 75 In summary, we may 

conclude that a reader of the LXX text of Jonah might indeed have come 

away from chapter 2 with the impression that Jonah accomplished a de- 

scensus ad inferos. 

Conclusions regarding the descent imagery in the 
NT and other sources 

Since almost everyone would concede that the LXX translation of 

Jonah antedated the composition of Ephesians, it does appear possible (al- 

though certainly not conclusive) that the author of Ephesians might have 

written 4: 9-10 with the descensus-imagery of Jonah 2 LXX in mind. If this 

were the case, it might further suggest that a reading of Eph. 4: 9-10 which 

associates the descent with a descent of Christ to Sheol, or the underworld, 

would be the most natural reading of the passage. Although we regard A. 

T. Hanson's attempt to relate the rabbinic accounts of Jonah's descent and 

the interpretation of Matt. 12: 40 to a descensus in Eph. 4: 9-10 as incon- 

clusive, it does appear that the author of Ephesians could, without much 

difficulty, have arrived at similar conclusions for himself if he were 

familiar with the LXX text of Jonah. Since the OT quotations in Ephesians 

do suggest strongly a familiarity with (and dependence upon) the LXX by 

the author, we may consider it possible that our author was aware of the 

75See above, pp. 81-82. 
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descensus imagery in Jonah 2 when he wrote Eph. 4: 9-10. Whether this 

awareness influenced him in his own reference to a descent beyond the 

level of similar (but not identical) terminology is a matter that must be 

decided on the basis of considerations in the immediate context of Eph. 4: 9- 

10.76 Before turning to these, however, we must first examine in consid- 

erable detail the ascent-imagery surrounding Moses in light of the (later) 

rabbinic interpretation of Ps. 68: 19. In the following chapters we shall 

attempt to assess the development of this imagery linking Moses with Ps. 

68: 19 and/or a heavenly ascent at Mt Sinai and its implications for the 

ascent-descent motif in Eph. 4: 7-11. 

76Contextual considerations affecting the interpretation of the descent mentioned in Eph. 
4: 9-10 will be examined in ch. 5 of the present study. 



Chapter Three 

The Association of Moses with Psalm 68: 19 

as Background to Eýihesians 4 

We may now turn our attention tö the significance of Moses' associa- 

tion with Ps. 68: 19 as background to Eph. 4: 8-10. Various associations in 

imagery with other religious figures in Jewish or Gnostic literature who 

made ascents to heaven or to the heavenly realm have been suggested. We 

shall examine a number of these other accounts and attempt to evaluate 

their possible relationship to (or influence upon) the writer of Ephesians in 

the composition of the present account. The primary set of associations we 

shall consider-the one most often suggested to be in the background of 

Eph. 4: 8-10-involves Moses and his legendary ascent to heaven as reflected 

in the Targum to the Psalms, the (later) rabbinic literature, and other early 

non-canonical sources. The Moses-traditions associated with Ps. 68: 19 are 

extremely important in determining the sequence of Christ's descent in 

Eph. 4: 9-10 with respect to the ascent mentioned in the psalm. If the author 

of Ephesians had available to him the traditions associating Psalm 68 with 
Moses, these could well have influenced his inclusion of a reference to the 

descent of Christ in the passage. A descent per se is not mentioned in the 

psalm quotation, but is inferred by the author of Ephesians in 4: 9-10. If the 

Moses-traditions we are about to investigate were available in some form to 

the author of Ephesians, he would have been predisposed to infer a subse- 

quent descent of Christ in 4: 9-10 corresponding to the ascent mentioned in 

Ps. 68: 19 itself, since Moses, following his ascent of Mt Sinai to receive the 
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Torah, descended, to distribute it as 'gifts' to men. The 'giving of gifts' attri- 

buted to Moses in Ps. 68: 19 is therefore implicitly connected with a descent, 

and the author of Ephesians would not have needed a great deal of imagi- 

native creativity to see in this implicit descent a descent of Christ as the 

Spirit, distributing gifts to his church. 

But extreme caution must be exercised when appealing to rabbinic 

interpretations of Psalm 68 to validate any interpretation of the descent in 

Eph. 4: 9-10. The extant written sources are in many cases indisputably 

later than the composition of Ephesians, and vague appeals to 'prior oral 

tradition' must be backed up with sufficient evidence to establish a rea- 

sonable degree of certainty regarding the antiquity of such traditions. With 

this in mind we shall set out to investigate thoroughly any possible allu- 

sions to Moses-traditions regarding a heavenly ascent connected with Sinai 

and the giving of the Torah in all the extant literature, rabbinic and other- 

wise, at our disposal. We shall attempt to determine what may or may not 

be said with any degree of certainty concerning the use of such Moses- 

traditions by the author of Ephesians in 4: 7-11. 

Moses' Ascent to Heaven in Ps. 68: 19: The Tradition and 
its Relationship to Ephesians 4: 8 

Recent attempts to interpret Eph. 4: 7-11 have made reference to the 

Targum to the Psalms, which applies Ps. 68: 19 to Moses when he ascended 

Mt Sinai. In the words of Targum Psalms, "You ascended to the firma- 

ment, Prophet Moses; you led captive captivity; you learned the words of 

Torah; you gave them as gifts to the sons of men". 1 The observation was 

1Translation by the present writer from the Aramaic text of Tg Ps. 68: 19 in Hagiographa 
Chaldaice, ed. P. A. de Lagarde (Leipzig: B. G. Teubneri, 1873), ad loc. For the Aramaic 
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initially made around the turn of the century by H. St J. Thackeray that the 

text of Eph. 4: 8 is similar to that found in the Targum to Psalm 68, while 

both differ from the Masoretic Text and the Septuagint at a number of 

points. 2 Since Thackeray's remark, it has become increasingly common to 

find references to Tg Ps. 68 in commentaries and other discussions of Eph. 

4: 7-11.3 But the antiquity of the tradition behind Tg Ps. 68: 19 has yet to be 

definitively proven, and thus (before attempting to analyse the possible ways 
in which the writer of Ephesians might have made use of the Targum's 

application of Ps. 68 to Moses) it is necessary to investigate more fully the 

Targum to the Psalms and the tradition it reflects at 68: 19. An attempt 

must be made to evaluate whether the interpretation of Ps. 68: 19 with refer- 

ence to Moses and his ascent of Mt Sinai to receive the Torah4 could, in fact, 

have been available to the writer of Ephesians in a form approaching that 

found in Tg Psalms and the later rabbinic literature. 5 

text see below, p. 137. 
2H. St J. Thackeray, The Relation of St Paul to Contemporary Jewish Thought (London: 
Oxford University Press, 1900), p. 182. For a detailed comparison of Ps. 68: 19 in the MT, 
LXX, Eph. 4: 8, and Tg Psalms, see below, pp. 136-47. 
3E. g., E. E. Ellis, Paul's Use of the Old Testament (Edinburgh: Oliver & Boyd, 1957), p. 
144; J. Cambier, "La signification christologique d'Eph. IV. 7-10", New Testament Studies 
9 (1963), pp. 262-75; G. B. Caird, "The Descent of Christ in Ephesians 4,7-11", Studia 
Evangelica 2, ed. F. L. Cross (Berlin: Akademie, 1964), pp. 535-45; J. C. Kirby, Ephesians, 
Baptism, and Pentecost (Montreal: McGill University Press, 1968), p. 146; J. Gnilka, Der 
Epheserbrief, Herders Theologischer Kommentar zum Neuen Testament (Freiburg: 
Herder, 1971), p. 208; and A. T. Lincoln, "The Use of the OT in Ephesians", Journal for the 
Study of the New Testament 14 (1982), pp. 16-57. 
4Based on the account given in Ex. 19: 3 if. and parallels. 
5H. L. Strack and P. Billerbeck, Kommentar zum Neuen Testament aus Talmud und 
Midrasch (Munich: C. H. Beck'sche Verlagsbuchhandlung, n. d.; reprint ed. 1969), vol. 3, 
pp. 596-98, list a number of parallels from rabbinic literature, but their list is by no means 
exhaustive. Similar lists of rabbinic parallels to Tg Ps. 68: 19 are found in W. A. Meeks, 
The Prophet-King: Moses Traditions and the Johannine Christology (Leiden: E. J. Brill, 
1967), p. 206 note, and D. C. Smith, "The Ephesian Heresy and the Origin of the Epistle to 
the Ephesians", Ohio Journal of Religious Studies 5 (1977), p. 94, n. 32. 
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The Targum to the Psalms 

The difficulty of dating the material found in the Targums consti- 

tutes a primary obstacle for their use in the interpretation of the New 

Testament, and the tradition behind Tg Ps. 68: 19 is no exception. Neverthe- 

less, because of the importance of the interpretation of Ps. 68: 19 found in Tg 

Psalms for the interpretation of the descent of Christ in Eph. 4: 9-10 (in- 

cluding the change from 'received' to 'gave' shared by Eph. 4: 8 and Tg Ps. 

68: 19) we shall examine briefly the evidence from Tg Psalms itself which 

points to a later date for the extant document. 

It is almost certain that Tg Psalms in the form in which it now exists 

is a relatively late work, although the time of final composition-or final 

redactions-cannot at present be determined with any degree of accuracy 

61n light of the uncertainties surrounding the origin of Tg Psalms in its present form, it is 
difficult to know whether it should be viewed as an essentially early work which has been 
subjected to one or more subsequent redactions, or whether it is for the most part a later 
composition drawing on a number of early traditions. B. J. Roberts, for example, in The 
Old Testament Text and Versions (Cardiff: University of Wales Press, 1951), p. 209, has 
suggested that variation in the extent of paraphrase found throughout the present compo- 
sition (ranging from strict literalness on the one hand to extreme paraphrase on the other) 
suggests that Tg Psalms as it now exists may have been assembled from a number of 
earlier targumim. Yet Roberts also proposes a later redaction intended to bring Tg Psalms 
into agreement with the Masoretic Text, based on evidence of conflate readings such as that 
found in Ps. 97: 11 (see below, p. 102, also note 24). The problems in dating the earliest 
written Targums are extensive; in spite of the often-quoted prohibition of written tar- 
gumim by R. Samuel in the Palestinian (Jerusalem) Talmud (P. Meg. 4.1), there is 
evidence that written targumim were in use during the Tannaitic period and even earlier. 
According to R. Jose, a written Tg Job was known to R. Gamaliel-although he did not 
approve of it and had it buried in a wall (B. Shab. 115a; a parallel account with minor 
variations is found in Soferim 5.15). There are 'also the fragmentary Targums found at 
Qumran, 11Q Tg Job [see Le Targum de Job de la Grotte XI de Qumran, ed. and trans. J. P. 
M. van der Ploeg and A. S. van der Woude (Leiden: E. J. Brill, 1971), and A. S. van der 
Woude, "Das Hiobtargum aus Qumran Höhle XI", Vetus Testamentum Supplement 9 
(1963), pp. 322-31] and 4Q Tg Leviticus [see R. Le Deaut, Introduction d la Litterature 
Targumique, premiere partie (Rome: Pontifical Biblical Institute, 1966), pp. 64-65]. A. D. 
York, in "The Targum in the Synagogue and in the School", Journal for the Study of 
Judaism 10 (1979), pp. 75-79, gives details and an evaluation of the conflict among the 
rabbis over the use of written targumim: according to R. Samuel (see above) the Targum is 
by implication a part of the Oral Law (hence the prohibition against writing it down). It 
occurs to the present writer that, given the present state of targumic studies in general (and 
of Tg Psalms in particular), attempts to apply source criticism and redaction criticism to 
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beyond the fourth to ninth century of the Christian era. 7 There are, indeed, 

indications of a later date (for the final redaction, at least) to be found in a 

number of places in Tg Psalms. Greek words occur fairly regularly 

throughout: in Ps. 1: 2, the Masoretic Text has rrnn twice (neu» and irren ); 

in the first instance Tg Psalms translates this as no= (Greek v6gos), while 

the second is rendered by tttrniit (r n'nKS% almost as a stylistic variation. 

Elsewhere in Tg Psalms, however (as is generally the case in the targmim), 

ttrrv is consistently used to translate irnn. 8 In a number of contexts 't 

(Greek dyyycaos) is found: in Ps. 50: 6 the Masoretic Text ipml brow trn "and 

the heavens declare his righteousness" becomes teo»o 15nit pert "and the 

angels of heaven... ", removing the metonymy found in the Masoretic Text. 

Regarding the presence of transliterated Greek words in the Palestinian 

Targum to the Pentateuch, G. J. Cowling has proposed that the Aramaic 

Tg Psalms make efforts to deal with the synoptic gospels using similar methods appear 
simpler by comparison. For further examples of difficulties (and disagreement) in dating 
Tg Psalms, see W. Bacher, s. v. "Targum", in Jewish Encyclopedia, ed. I. Singer (New 
York and London: Funk & Wagnalls, 1906), vol. 12, p. 62; L. Zunz, Die gottesdienstlichen 
Vorträge der Juden, 2nd ed. (Frankfurt am Main: J. Kauffmann, 1892), pp. 67-68,84; R. Le 
Deaut, Introduction & la Litterature Targumique, pp. 131-35; and n. 7 of the present chapter 
(which follows). 
7W. Bacher (s. v. "Targum", in Jewish Encyclopedia, vol. 12, p. 62) insisted on a date of 
final composition for Tg Psalms prior to the fall of Rome in 476 CE (see below, p. 96), but 
this was contested by G. H. Dalman in his Grammatik des jüdisch-palästinischen Ara- 
mäisch, 2nd ed. (Leipzig: J. C. Hinrichs, 1905; reprint ed. with Aramäisch Dialektproben, 
Darmstadt: Wissenschaftliche Buchgesellschaft, 1960), pp. 32-33, where he argued for a 
later date for the Palestinian targums on a linguistic basis. This represented a reversal of 
Dalman's previous position, since he had indicated in the first edition of Grammatik 
(1894) that the Palestinian targums might include sections of very early, possibly even pre- 
Christian, material. But he discarded this view in his later works, and it is largely due to 
their influence that Dalman's (revised) opinions-that the Palestinian targums were 
much later works, no earlier than 7th century CE became the consensus view of scholars 
in the first half of this century. These historical developments are discussed by M. 
McNamara in The New Testament and the Palestinian Targum to the Pentateuch, Ana- 
lecta Biblica 27 (Rome: Pontifical Biblical Institute, 1966), pp. 19 if. 
8I. e., Ps. 78: 10; 94: 12; 119: 1,18,29,51,53,85,150, and 165. The Masoretic Text quoted 
throughout the present work is taken from Biblia Hebraica, 7th ed., ed. R. Kittel (Stuttgart: 
Württembergische Bibelanstalt, 1937); the Aramaic text of Tg Psalms employed throughout 
is that of Hagiographa Chaldaice, ed. P. A. de Lagarde (Leipzig: B. G. Teubneri, 1873). 
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translation was actually made not from the Hebrew text, but from a Greek 

version, probably a revision of the Septuagint similar to the version associ- 

ated with Theodotion 9 If Cowling's evaluation of the evidence is accurate, 

it would point to a date for the Palestinian Targum considerably later than 

the New Testament period. In any case, many of the arguments adduced 

by Cowling would appear to apply to the Targum to the Psalms as well as to 

the Palestinian Targum to the Pentateuch. 

Additionally, there are other indications in Tg Psalms which point to 

a fairly late date. A tendency to rephrase difficult (or uncertain) readings is 

seen in Ps. 68: 18: 10 the Masoretic Text has 1ttxtf i *m of repetition 

(? )", 11 which the targumist (either because of his own uncertainty concern- 

ing the meaning or out of concern for the comprehension of his audience) 

simplifies as tr' tti litt "thousands of angels". A theological purpose al- 

most surely lies behind the paraphrase of Ps. 82: 6, which in the Masoretic 

Text reads =5z p'5y "ni mit o"the 'r r'm "I said, 'You are gods, and sons of 

the most High, all of you"', but is translated in Tg Psalms as 11nnnatt luK 

9G. J. Cowling, "New Light on the New Testament? The significance of the Palestinian 
Targum', TSF Bulletin 51 (1968), pp. 11-12. The main points cited by Cowling in favour of 
a Greek original behind the Palestinian Targum are as follows: (a) the complete absence 
of the pronominal object affixed to a finite verb (whereas the object is affixed to the verb in 
every other form of Aramaic; cf. Tfi %=r in Tg Ps. 68: 19); (b) in the translation of the text 
the relative pronoun follows Greek usage, while in interpolated or supplementary material 
it follows normal Aramaic usage; (c) Greek words are used in the translation which are 
not integrated into the language (cf. the examples from Tg Psalms mentioned in the text of 
the present work); (d) there are numerous agreements with Greek versions; and (e) the best 
manuscripts of the Palestinian Targum differentiate between the words bread' and 'food', 
following Greek usage, rather than using the word 'bread' for food in general, as both 
Hebrew and Aramaic do. It should be remembered that, while Cowling's suggestions 
regarding the dating of the Palestinian Targum run counter to much current scholarly 
opinion, almost all of these same authorities would agree that the Targums to the Hagio- 
grapha (including Tg Psalms) are relatively late compositions. 
10The verse immediately prior to 68: 19, the primary subject of the present discussion. 
11F. Brown, S. R. Driver, and C. A. Briggs (A Hebrew and English Lexicon of the Old 
Testament (Oxford: Clarendon, 1907; reprint ed. 1972), s. v. rcd (III. ), p. 1041] indicate that 
the meaning of Emd is uncertain. 
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Kork -stn i"rt r'r rw Hatt' "I said, 'you are regarded (p"afrt) as angels 

(K'n& ), and as angels of heaven (Kar ft x), all of you"'. In John 10: 34 

this verse is quoted by Jesus in defense of his self-appellation 'Son of God', 

and it is possible that Tg Psalms shows evidence at this point of the growing 

rabbinic tendency, in the early centuries of the Christian era, to reinterpret 

anything in the Jewish scriptures which might be of use to Christian apol- 

ogists. 12 In Shem. R. 29.5, for example, R. Abbahu, an Amora of the second 

generation (prior to 300 CE), is said to have explained the verse "I am the 

Lord your God" (Ex. 20: 2) with the following comment: 
A human king may rule, but he has a father and brother; but God said: 'I am not 
thus; I am the first, for I have no father, and I am the last for I have no brother, and 
besides Me there is no God, for I have no son. '13 

It seems virtually certain that this is in response to Christian proclamation 

of Jesus as 'Son of God'. That the rabbis were willing to go to considerable 
lengths to eliminate any basis for Christian claims concerning the divinity 

of Jesus is further illustrated by B. Sanh. 38b: 

R. Jobanan said: In all the passages which the Minim have taken [as grounds] 
for their heresy, their refutation is found near at hand. Thus: Let us make man in 
our image, -And God created [sing. ] man in His own image; Come, let us go 
down and there confound their language, -And the Lord came down [sing. ] to see 
the city and the tower; Because there were revealed [plur. ] to him God, -Unto God 
who answereth [sing. ] me in the day of my distress; For what great nation is there 
that hath God so nigh [plur. ] unto it, as the Lord our God is [unto us] whensoever we . 
call upon Him [sing. ]; And what one nation in the earth is like thy people, [likel 
Israel, whom God went [Plur. ] to redeem for a people unto himself [sing. ], Till 
thrones were placed and one that was ancient did sit. 

Why were these necessary? -To teach R. Jobanan's dictum; viz.: The Holy 
One, blessed be He, does nothing without consulting His heavenly Court (*c), for 

12This point is not dependent on the authenticity of the account in John 10: 31-39, which 
reflects, in any case, the understanding and usage of the material by the early church at the 
time of the Fourth Gospel's composition. 
13Midrash Rabbah, ed. H. Freedman and M. Simon, Exodus, trans. S. M. Lehrman 
(London: Soncino, 1939), pp. 339-40; punctuation follows the edition cited. The idea ex- 
pressed in Shem. R. 29.5, that God has no son, is echoed in P. (J. ) Shab. 8, Midr. Sam. 5.7, 
and Ag. Ber. 31; the last (admittedly late) is a collection of homilies, probably compiled in 
the 10th century. 
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it is written, The matter is by the decree of the watchers, and the sentence by the 
word of the Holy Ones 14 

The o'ro to whom R. Jol)anan refers are, in this case, almost certainly 

Christians15 who have appealed to the plural forms in the Old Testament 

passages cited as evidence for their claims about Jesus and his relationship 

to God. The rabbinic response in such instances is equally clear-and for 

the most part typical 16 

14The Babylonian Talmud: Seder Nezikin, ed. I. Epstein, Sanhedrin, trans. J. Shachter, 

vol. 1 (London: Soncino, 1935), pp. 244-45. Quotations, punctuation, and bracketed notes 
(with the exception of the Heb. t0eo, inserted parenthetically from n. 4, p. 245) are in the 
form given in the translation. 
15Albeit probably Jewish Christians. The precise scope of the term trro is difficult to deter- 

mine; it usually refers to sectarians or infidels, and is often applied to Jewish Christians, 

according to M. Jastrow, ed., A Dictionary of the Targumim, the Talmud Babli and Yeru- 

shalmi, and the Midrashic Literature (n. p., n. d.; reprint ed., Brooklyn, NY: P. Shalom, 
1967), s. v. I'm (III. ), p. 776. The claim of H. J. Schoeps, in The Jewish-Christian Argument: 
A History of Theologies in Conflict, trans. D. E. Green (London: Faber & Faber, 1963), pp. 
14-15, that tyro "is invariably applied only to Jewish heretics" does not seem warranted. He 

cites B. I-lullin 13b, "There are no minim among the gentiles"; but this is represented in 
the context of B. Hul. 13b only as the opinion of R. Nabman (in the name of Rabbah b. 
Abbuha). The tractate goes on to add: "But we see that there are! Say: The majority of 
gentiles are not minim". Whether Jews or gentiles, it is clear from the context of R. 
Jobanan's remark in B. Sanh. 38b that the pro to whom he refers are Christians, since the 
discussion of plural forms in the OT appears to be related to disputes with Christians. It 
looks as if the people to whom R. Jobanan refers are attempting to prove their point by 

arguing that the OT passages which involve plurals foreshadow or imply the Christian 
doctrine, of the Trinity. 

16C. f., e. g., the 'stock' response of Justin's opponent in Dialogus cum Tryphone Judaeo 38: 
ß) dcrOil is yap 1TOA X&yELS, Tbv O'TavpcO vra TotTOV dEL12V 1TCtOCLV fiµ8s ycycvf aOaL µET& 

MWVVIWS Kat 'Aapcw, Kal XcXa)zlK&vaL afTOLS IV cr bk# VCINM19* EtTa avepwTrov yEV6µLVOV, 
OTavpW&vaL, Kal dvafkP11K&VaL ELS TiV obpavbV, Kal TTdXLv 1TapaylveaOal Eilt TfiS yfjS, Kal 

1rpoaKUVT)TbV EtvaL. And again, in 48: 1Tapd6oC6S TLS ydp 'TOTE Kat gh Bwdµcvoc SXwc duo- 

&ELXMvaL SoKci µoL EtvaL. T6 yelp XyELV aE npovtrdpXELV OEbv 8vra wpb atwvwv ToOTOV 
TbV XpLaTbV, ctTa Kal ? EVM"VaL ävOpwnov cv61iEvov inroµctvaL, Kat 5TL obX dv6pwtroS It 
dvOpwirov, ob µßvov trapdWov 8oKet VOL EtvaL, dW scat µwp6v. A further instance in 

which Christian doctrine might have influenced (later) rabbinic exegesis may be found in 
the emergence of the concept of the Aqedah at some point early in the second century; the 
rabbis saw in the sacrifice of Isaac not only a solution to the destruction of the Temple, but 

also an answer to the claims of the early Christians that Jesus' crucifixion represented the 
ultimate sacrifice and sole means of atonement. This is suggested by P. R. Davies and B. 
D. Chilton in "The Agedah: ' A revised tradition history", Catholic Biblical Quarterly 40 
(1978), 514-46; their dating of the Aqedah as post-Christian runs counter to the general 
scholarly consensus. Their view is defended further by B. D. Chilton in "Isaac and the 
Second Night: a Consideration", Biblica 61 (1980), pp. 78-88, who examines the Poem of the 
Four Nights from the Palestinian Tg Ex. 12: 42, which is often taken as evidence that Isaac 
was seen as an expiatory figure associated with Passover in pre-Christian Judaism; his 
conclusion is that the material relating to Isaac is an addendum which is, in substance, 
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While on the one hand it is possible that Tg Ps. 82: 6 represents a 

rabbinic reinterpretation of a passage done purposely to refute Christian 

apologists, on the other hand the paraphrase of Ps. 82: 6 found in the Tar- 

gum could be merely the result of the general tendency in most of the 

targumic literature against anthropomorphisms or any other statements 

which might threaten the transcendence or majesty of Yahweh 17 In light 

of the changes reflected in the other passages in the Psalms where . 5nk 

occurs, the latter explanation may be somewhat more probable. 18 In Ps. 

86: 8, oý. tSKS "among the gods" becomes in the Targum Kola "5. = "among 

the angels of heaven", and this may be the result of a tendency similar to 

that which produced the change in 82: 6: the suggestion that there might be 

other 'gods'-even if this is only a figurative reference to pagan deities is 

one that can no longer be tolerated 19 

Amoraic, and therefore does not substantiate the existence of a pre-Christian Aqedah. 
17Although the Targums are not consistent in this regard, as is often assumed; occasion- 
ally anthropomorphic expressions are perpetuated and even amplified in the Targums, 
alongside the circumlocutions and paraphrases which avoid human forms. See M. L. 
Klein, "The Preposition wip ('before'). A Pseudo-Anti-Anthropomorphism in the Tar- 
gums", Journal of Theological Studies 30 (new series, 1979), p. 503. 
18Tg Ps. 82: 6 may, of course, represent the work of a later redactor. But if he was concerned 
with Christian apologetic use of the Psalms, he was not very thorough (or perhaps was very 
nearsighted! ), since he would have allowed a clearly messianic interpretation of Ps. 45: 3 
to remain (see below, pp. 104-5). 
19Unfortunately this does not provide a great deal of help in dating the tradition. It could be 
argued that for post-Christian Judaism the perceived threat to strict monotheism came from 
Christianity. But this is not necessarily the case; during the early centuries of the Chris- 
tian era the growth of apocalypticism and mysticism forced an expansion of such tensions 
within Judaism as well. [Cf., e. g., the speculation concerning Metatron (Enoch) in 3 
Enoch 3-16 as discussed by H. Odeberg, 3 Enoch or the Hebrew Book of Enoch (Cambridge: 
University Press, 1928), pp. 79-146; his dating of the main body of this work in the latter 
half of the 3rd century is, however, disputed by G. G. Scholem, Die jüdische Mystik in 
ihren Hauptströmungen (Zürich: Rhein-Verlag, 1957), pp. 48-49, who places this part of the 
work several centuries later. ] Speculation concerning the existence of other divine powers 
in heaven within Judaism has been traced back as far as the time of Philo (who himself 
calls the X6'yos a 'second God' in Quaestiones et Solutiones in Genesin 2.62) by A. F. Segal, 
Two Powers in Heaven: Early Rabbinic Reports about Christianity and Gnosticism, 
Studies in Judaism in Late Antiquity 25 (Leiden: E. J. Brill, 1977), pp. 159-81. Segal also 
surveys all the pertinent rabbinic literature on the subject (pp. 33-155). 



101 

A tendency toward expansion of the text, as well as subtle 

refinement, is suggested by Ps. 96: 1, where the Masoretic Text reads simply 

rD onwn »+m "Sing to Yahweh, all the earth", which in Tg Psalms is 

amplified to Ksrn +p+nx 5D . m' trip ri i teat +5mte irrem "Praise, angels of 

heaven, praise before Yahweh, all the righteous of the earth. " Not only has 

the simple collective "all the earth" (i. e., "all who dwell upon the earth") 

been restricted to 'the righteous', but also a second (and entirely new) cat- 

egory has been introduced into the context with the inclusion of 'all the 

angels of heaven'. The use of the preposition tipp in Tg Ps. 96: 1 does not, 

however, represent an anti-anthropomorphism; 20 its frequent use through- 

out Tg Ps. 96 (11 times in 13 verses)21 is simply an expression of respect or 

deference to high office which is not necessarily limited to Deity per se. 22 

Ps. 97: 6, ip o+ottht rrm "the heavens proclaim his righteousness", demon- 

strates the same tendency to avoid metonymy which was encountered in 

50: 6, becoming vrip`ts atom fttt Inn, "the angels of heaven proclaim his 

righteousness". Finally, in Ps. 148: 1, o+oron vn*n "praise him in the 

heights", is expanded in the Targum to Kotpo +$. un $+rt t im, irrsm "praise 

him all the hosts of the angels of heaven". 

The tendencies toward amplification, refinement, and removal of 

theologically objectionable ideas noted in the preceding examples, in many 

respects typical of targumic literature, are not the only evidence upon 

which to base a suggested date for the final redaction of Tg Psalms as a 

20Contra E. Levine, The Aramaic Version of Ruth, Analecta Biblica 58 (Rome: Pontifical 
Biblical Institute, 1973), p. 90, who states that N -p p is "the only characteristic targumic 
expression avoiding anthropomorphism and anthropopathism that is found regularly in 
Jewish Aramaic outside of targum texts". 
211. e., 96.1 (twice), 2,6,7 (twice), 8 (twice), 9 (twice; one of these with 10), and 13. 
22M. L. Klein, "The Preposition uip (before'). A Pseudo-Anti-Anthropomorphism in the 
Targums", Journal of Theological Studies 30 (new series, 1979), pp. 502-7. 
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whole. 23 There is at least one clear instance of conflation between the Mas- 

oretic Text and the Septuagint: the Masoretic Text of Ps. 97: 11 has ant -l 

ru$ "Light is sown for the righteous", which is read by the Septuagint (as 

well as Jerome and the Peshitta) as p -r6 rnt nit "Light dawns for the right- 

eous". Tg Psalms combines both readings as tt'p" -ao'n nn item "Light 

dawns and is sown (scattered) for the righteous". B. J. Roberts sees this 

conflation as evidence that an early Tg Psalms was later corrected to bring 

it into agreement with the Masoretic Text. 24 Additional evidence sup- 

porting a later date is found in Tg Psalm 108: 11, where mention is made of 

the "godless city of Rome" (wo or i iv) and "Constantinople of Edom" 

(o1-11e-1 Wo)WIp). 25 W. Bacher has argued that this mention of both cities in 

connection with the Empire dates the composition of Tg Psalms before the 

fall of Rome in 476 CE 26 Such a conclusion is far from certain, however: 

G. Dalman rejected Bacheis argument for an earlier date on the basis that 

both Rome and Constantinople could continue to be mentioned as 'types' of 

the power of Edom long after Rome had been destroyed; and in the opinion 

23For a discussion of the problem of 'final redaction' versus 'final composition', see notes 6 
and 7 above. 
24B. J. Roberts, The Old Testament Text and Versions, p. 209; see also note. 6 above. The 
conflate reading is also mentioned by R. Le Deaut, Introduction ä la LittJrature Tar- 
gumique, p. 135. Neither Roberts nor Le Deaut, however, offer any comments regarding 
the scope of this proposed redactional activity throughout Tg Psalms (or why the conflate 
reading in Ps. 97: 11 could not represent merely the preservation, once again, of a tradition 
which antedated the composition of the Targum-although this would be less likely the 
earlier the Targum is dated). 
25'Edom' is a figurative reference to the Roman Empire. See G. H. Dalman, Aramäisch- 
neuhebräisches Handwörterbuch zu Targum, Talmud und Midrasch (Göttingen: Van- 
denhoeck u. Ruprecht, 1938; reprint ed. Hildesheim: Georg 01ms, 1967), s. v. orn%, p. 6. 
26W. Bacher, s. v. 'Targum", in Jewish Encyclopedia, vol. 12, p. 62. The clause referring 
to Rome and Constantinople is apparently not present in all manuscripts of Tg Psalms, 
however; according to R. Le Deaut, Introduction h la Litterature Targumique, p. 132, the 
simultaneous mention of the two cities is not found in the text of the Targum printed in the 
London Polyglot. 
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of the present writer, the value of the phrases in question for establishing 

the date of the entire composition is tenuous in any case, since they may 

have been interpolated into the work at some later time in the process of 

transmission. 27 

Although much of the evidence discussed thus far is usually taken to 

be indicative of a somewhat later date for Tg Psalms, there is some evidence 

pointing to an earlier date as well. Later Jewish sources such as Tanbuma 

(39b) and Nahmanides (kmn' 73d on Ps. 45: 4 and ', i vo 100d on Ps. 73: 20) 

quote Tg Psalms and Tg Job and refer to both as 'Targum Yerushalmi'; 28 

this might point to a Palestinian origin for both targumim. 29 The version of 

Ps. 18 found in Tg Psalms is parallel to the same psalm found in Tg 2 Sam. 

22,30 but there are, according to R. Le Deaut, fewer traces of Babylonian 

influence in Tg Ps. 18 than in Tg 2 Sam. 22, which may again be indicative 

of a Palestinian origin for Tg Psalms. 31 Perhaps significantly, this coin- 

cides with Bacher's observation that Tg Psalms contains a large number of 

variants (more than fifty) from the Masoretic Text in both pointing and even 

in the consonantal text, yet in many of these variants Tg Psalms agrees 

with both the Septuagint and the Peshitta against the Masoretic Text 32 

271. e., some time after Rome was rebuilt and had regained some of its former prominence. 
The omission of the phrases from at least some of the manuscripts (see above, n. 26) 
suggests some uncertainty over their authenticity. Dalman's evaluation of Bacher's 
arguments regarding the dating of Tg Psalms is found in his Grammatik des jüdisch- 
palästinischen Aramäisch, 2nd ed., p. 34, n. 2. See also n. 7 above. 
28As does R. Samuel Zarza, CM Apo 18b on Ps. 110: 7 
291n the opinion of R. Le Deaut, Introduction ä la Litterature Targumique, p. 133. 
30These are parallel recensions in the Masoretic Text. 
31R. Le Deaut, Introduction 4 la LittQrature Targumique, p. 133. 
32W. Bacher, s. v. "Targum", in Jewish Encyclopedia, vol. 12, p. 62. This agreement be- 
tween Tg Psalms and the Septuagint may, in fact, point to the use of a Greek version of the 
Psalms (rather than the Hebrew text itself) as the basis for Tg Psalms. If so, the case would 
parallel that put forward by G. J. Cowling with respect to the Palestinian Targum to the 
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Furthermore, Tg Ps. 45: 3, reading ietM 'mac wrOa "t D -p ("Your beauty, 

King Messiah, is more excellent than the sons of men"), preserves a mes- 

sianic intepretation, in spite of the fact that in the New Testament Heb. 1: 8-9 

interprets Ps. 45: 7-8 (44: 7-8 LXX) of Christ (Trpbc & Töv vt6v, Heb. 1: 8). The 

interpretation found in Tg Ps. 45: 3, however, is probably independent of the 

Christian exegesis of this passage. It would seem likely that it is in fact 

very early, standing as it does in sharp contrast to the interpretation(s) of 

Psalm 45 found in Midrash Tehillim (45.6): 45: 3 ("You are fairer than the 

sons of men") is referred to the sons of Korah, whose deeds were fairer than 

those of Korah and his company; 45: 4-5 ("Gird your sword on your thigh, 

mighty warrior.. . in your majesty ride victoriously, for the cause of truth 

and meekness and righteousness") refer to Moses, who was thought worthy 

of Torah, which is compared to a sword; Moses rode up to heaven on a 

cloud, and was also very meek. Verses 6-8a ("Your arrows are sharp... 

your throne... is forever and ever... you have loved righteousness") also refer 

to Moses, who fought against Amalek, Sihon, and Og with sharp arrows, 

who grasped hold of the throne of the LORD, 33 and who executed the right- 

eousness of the LORD. 34 Verse 8b, however ("Therefore God, your God, has 

anointed you with the oil of gladness... "), is referred to Aaron, since. it 

speaks of his anointing as high priest. All of these interpretations are 

given despite the fact that in Midr. Tehillim on Ps. 45: 2, the 'King' has been 

Pentateuch in "New Light on the New Testament? The significance of the Palestinian 
Targum", TSF Bulletin 51 (1968), pp. 6-14; see the discussion in n. -9 above. 
33Moses' grasping hold of the throne of Yahweh during his ascent to heaven (to -save 
himself from the angels who wish to destroy him, to prevent him taking the Torah from 
heaven) is a theme which appears in some of the rabbinic accounts (e. g., B. Shab. 88b and 
Pes. R. 20.4) discussed later in the present chapter. See below, pp. 124-29. 
34The verse quoted in Midr. Teh., "he executed the righteousness of the LORD" (Deut. 
33: 21), actually refers, in context, to the sons of Gad in Moses' final blessing of the tribes. 
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understood as God himself. The tendency in Midr. Tehillim is obviously to 

derive, without regard for internal consistency, all possible applications of 

the verses except the obvious, messianic one. Whether or not this repre- 

sents a reaction to Christian apologetic use of Psalm 45 in a christological 

sense, the simple and direct messianic interpretation of Psalm 45 by Tg 

Psalms would appear to be considerably earlier than that found in Midr. 

Tehillim. Yet this by no means demands a pre-Christian date for Tg 

Psalms, since Tg Ps. 45: 3 may simply have preserved a much older tradi- 

tion with its messianic interpretation at this point. It is also possible, as 

Cowling suggests, that a revival of messianic interest in Judaism took 

place some time in the 4th century, and this would be reflected on occasion 

in Tg Psalms, either as a result of interpolations or because Tg Psalms in 

its entirety dates from this period. 35 

The examples cited thus far from Tg Psalms are, of -course, far too 

few to provide an adequate basis upon which to propose a date of composi- 

tion (or final redaction) for the work as a whole. A detailed analysis of the 

form and content of Tg Psalms in its entirety would be necessary before 

such conclusions could be drawn with any degree of validity. 36 Such exam- 

35G. J. Cowling suggests that, in the 4th century, Jewish-Christian conflict over the identity 
of the Messiah had become "pretty much a dead letter", yet messianism continued to 
flourish among the Jewish communities both in Babylon and northern Palestine (Galilee). 
Cowling's theories regarding the date and origin of the Palestinian Targum to the Pen- 
tateuch may well be applicable, in large part, to Tg Psalms as well, as mentioned in notes 9 
and 32 above. See his "New Light on the New Testament? The significance of the Pales- 
tinian Targum", TSF Bulletin 51 (1968), p. 13. 
36See, e. g., P. Wernberg-Moller, "An Inquiry into the validity of the text-critical argu- 
ment for an early dating of the recently discovered Palestinian Targum", Vetus Testa- 
mentum 12 (1962), pp. 312-30, in which he critiques the validity of a selective approach in 
studies attempting to establish a date for a targum by comparisons with other text-forms in 
the Masoretic Text and Septuagint (in this case referring to A. Dfez Macho's arguments for 
the date of Tg Neofiti 1). Wernberg-Moller does not intend to imply that such arguments 
have no validity, but rather that they must involve a thorough study of the work in its 
entirety, with consideration given to all possible explanations for the forms and variants 
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pies do, however, serve to illustrate the difficulties inherent in any. attempt 

to establish a date for Tg Psalms. The only reasonably safe conclusion 

which the current state of studies on the origin and date of Tg Psalms 

would seem to allow is that the Targum, as it now exists, probably does rep- 

resent an eclectic combination of a number of different targumim, which 

were collected either in oral or written form before being assembled into the 

present composition. 37 Whether this represents, as such, the work of a 

single redactor cannot at present be determined, although a modification of 

Cowling's theory of the origin of the Palestinian Targum to the Pentateuch 

appears very attractive. The targumist, working from a Greek version of 

the Psalms which was closer to the Greek version of 'Theodotion' than to 

what is presently known as the Septuagint, translated the Psalms from 

Greek to Palestinian Aramaic, adding supplementary comments (mostly 

parenthetical) which may often have reflected earlier traditions; the He- 

brew text of Psalms was little used, if at all. If a date can be loosely 

assigned, the late 4th century would seem to allow for the mention of Rome 

and Constantinople in Tg Ps. 108: 11 (agreeing with Bacher's suggestion) if 

the mention of the two capitals formed part of the original composition. 38 

The conflate reading in Tg Ps. 97: 11 might already have been present in the 

version of Psalms employed by the targumist. 39 And the variants found in 

in the text under study, before conclusions can safely be drawn regarding the date of the 
entire composition. No such study has yet been done in the case of Tg Psalms, as far as can 
be determined. 
37Cf. the similar conclusion by B. J. Roberts, The Old Testament Text and Versions, p. 209, 
mentioned above in n. 6. 
38The mention of Rome and Constantinople may, of course, result from a later inter- 

polation. See above, p. 102. 

39See above, p. 102. For that matter, the change in Ps. 68: 19 from mp5 (Masoretic Text) and 
Xaßcs (LXX) to mm, (Tg Psalms) may have been present in the version used by the 

targumist as well, although at this point such a suggestion is purely speculative. 
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Tg Psalms which agree with the Septuagint against the Masoretic Text 

would add further support for such a thesis. 40 Appealing as this explana- 

tion is, however, the evidence cannot be regarded as conclusive. 

Yet, even if there is much uncertainty over the final date and method 

of composition of Tg Psalms as it now exists, there is a high probability that 

it reflects, at some points, ancient (and possibly even pre-Christian) tra- 

ditions. 41 The presence of late words and phrases can do no more than 

suggest that the immediate contexts in which they occur comprise more 

recent additions; even this is not guaranteed, since the individual words 

and phrases may themselves represent interpolations. Likewise, the ab- 

sence of earlier grammatical forms or other traces of Palestinian origin 

cannot disprove the inclusion of earlier traditions, since a later writer may 

have reformulated such older material using contemporary syntax and 

terminology. This is especially true in the case of the Targums, whose very 

raison d'etre consisted, at least to a large extent, of an attempt to render 

ancient texts-material which could no longer be understood by the average 

member of the community-intelligible and applicable to a contemporary 

audience 42 Thus, in the case of Tg Psalms, where a date for the final form 

40See above, p. 103 
41That such is the case (to differing degrees) with almost all of the Targums has been the 
increasing realization of those concerned with this area of study over the last several 
decades. This shift in the critical evaluation of targumic materials by recent scholarship 
is discussed at some length by M. McNamara, "Targumic Studies", Catholic Biblical 
Quarterly 28 (1966), pp. 1.19. 
42According to A. D. York in "The Targum in the Synagogue and in the School", Journal 
for the Study of Judaism 10 (1979), p. 83, the Targums served an educational purpose in the 
synagogue schools as well. This is an additional role which does nothing to change the 
primary purpose of the Aramaic translations, however; they were originally intended (in 
either, oral or written form) to make the scriptures accessible to the majority of the people 
who no longer understood Hebrew. Cf. the remarks by A. Sperber in The Bible in Ara- 
maic, vol. 4 B: The Targum and the Hebrew Bible (Leiden: E. J. Brill, 1973), p. 21; in his 
opinion the educational level of the audience for which the Targums were intended was not 
very high. If Sperber is correct in his assessment [vol. 4 A, Hagiographa (Leiden: E. J. 



108 

of the entire work cannot yet be assigned (and which, in any case, would 

almost certainly turn out to be post-Christian), it is still possible that some 

of the traditions which are preserved in the Targum may prove relevant to 

the exegesis of specific New Testament texts 43 But each of these traditions 

must be considered on a case-by-case basis. If the Targum as a whole can- 

not be reliably dated, an approach must be employed which will enable the 

tradition in question to be dated independently of the entire work 44 To such 

a proposed solution to the problems of dating the Moses-tradition behind Tg 

Ps. 68: 19 we shall now turn. 

An approach to the tradition behind Tg Ps. 68: 19 

Thus far we have seen that for the scholar who seeks to use material 

from the Targums (like the Moses-tradition associated with Ps. 68: 19) in the 

interpretation of specific New Testament texts (like Eph. 4: 7-11), the central 

problem remains one of establishing the antiquity of the traditions involved. 

This difficulty is inherent in the use of any targumic material, of course, in 

so far as the final written form of all targumim would almost certainly be 

later than the NT documents themselves. The use of traditions from Tg 

Psalms is (as we have seen in the previous section) particularly fraught 

with uncertainty, as a result of the special problems it presents, combined 

with the relatively small amount of attention devoted thus far to the study of 

Brill, 1968), p. viii] that with the Hagiographa the Targums were becoming less and less 
translations as such, and more and more tended to show characteristics of midrash, then 
the tendency to reformulate earlier traditions would, in these Targums, be particularly 
influential. 
43E. g., such as Eph. 4: 7-11. 
"This approach would also need to be followed if the entire Targum could be dated, but its 
date turned out to be post-NT (as in the case of Tg Psalms it almost certainly would). 
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the Targums to the Hagiographa. In each instance, the task must be to 

attempt (if possible) to reconstruct the history of the tradition in question, 

since one cannot assume the antiquity of the final form in which it appears 

in the written Targum. 45 

The difficulties surrounding the dating of traditions within the rab- 

binic literature are basically very similar, and therefore it is appropriate to 

consider briefly the approach first suggested by R. Bloch. In order to clas- 

sify and date traditions within the rabbinic literature, she proposed that 

analysis should proceed in two stages (in addition to the use of standard 

historical and philological criteria), which consist of external and internal 

comparison. External comparison consisted of setting alongside rabbinic 

writings containing undated traditions those non-rabbinic Jewish (and 

related) texts which can be dated, at least approximately. These external 

criteria could be found in Hellenistic Jewish works, apocrypha and pseude- 

pigrapha, the works of Josephus, the ancient versions, glosses in the 

biblical text, the Qumran documents, the New Testament, early Christian 

literature (especially that related to Jewish sources), and the ancient 

Jewish liturgy. In contrast to this, internal comparison would seek to re- 

construct the development of a given tradition within the bounds of rabbinic 

literature itself, taking into account known rabbinic methods of exegesis 

and transmission. 46 

45Thus the observation of G. R. Driver, in The Judaean Scrolls (Oxford: Basil Blackwell, 
1965), p. 459, is particularly apt: "Although the Targums contain much ancient matter 
going far back into the period of the Second Commonwealth, no individual statement can 
be dated except by external evidence". 
46The method suggested by R. Bloch is adopted by G. Vermes in Scripture and Tradition in 
Judaism, Studia Post-Biblica 4 (Leiden: E. J. Brill, 1961), pp. 7-9; in this study Vermes set 
out to subject Bloch's method to a rigorous test. Her original articles on a proposed method 
for the study of Traditionsgeschichte in rabbinic materials are (in chronological order): 
"Ecriture et tradition dans le judalsme-Apercus sur 1'origine du Midrash", Cahiers 
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This approach to the study of traditions within rabbinic literature is 

extremely valuable for targumic studies as well, since it seeks to provide 

criteria by which the antiquity of a given tradition can be verified 47 This is 

of particular usefulness in dealing with traditions found in Tg Psalms, 

which (as we have seen in the previous section) is of mixed character, 

making the material contained therein especially difficult to date. 

Psalm 68 and Moses' Ascent to Heaven in Rabbinic 
Literature 

An application of the method originally proposed by R. Bloch for the 

study of traditions in rabbinic literature to the tradition concerning Moses' 

Sioniens 8 (1954), pp. 9-34; "Note methodologique pour l'etude de la litterature rabbinique", 
Recherches de. Science Religieuse 43 (1955), pp. 194-227; and "Note sur l'utilisation des 
fragments de la Geniza du Caire pour 1'etude du Targum palestinien", Revue des Etudes 
Juives 114 (1955), pp. 5-35. There are obviously some similarities in this method to 
Traditionsgeschichte as employed in the study of the literature of the NT, e. g., see D. 
Catchpole, "Tradition History", in New Testament Interpretation, ed. I. H. Marshall 
(Exeter: Paternoster Press, 1977), p. 168. J. Neusner, Comparative Midrash: The Plan and 
Program of Genesis Rabbah and Leviticus Rabbah, Brown Judaic Studies 111 (Atlanta: 
Scholars Press, 1986), pp. 187-93, is critical of Bloch's approach because he sees little of 
value in being able to state that a certain story or saying circulated prior to the formulation 
of an otherwise undated document; instead, he is interested in working with entire docu- 
ments and not with individual accounts or stories, and thus Bloch's method appears of little 
use to him. He does acknowledge that what she discusses in the first phase of her approach 
(which she referred to as "external comparison") is tradition history (p. 191). Neusner 
believes Bloch to be using the term "midrash" to mean something like "story" or "state- 
ment" (i. e., haggadah), so that what she is attempting is a new kind of Traditions- 
geschichte or Überlieferungsgeschichte, with "midrash" understood merely as another 
word for "tradition". Neusner may well be correct; Bloch's method (as we have already 
noted) bears similarities to Traditionsgeschichte as applied to the study of the NT. 
Neusner's criticisms, however valid, do not affect the usefulness of Bloch's method for the 
present study, since all that interests us is the comparison of the various rabbinic accounts 
concerning Moses' ascent to heaven, with a view to determining their antiquity and 
possible relationship to Eph. 4: 8-10. 
471. Bloch herself, in "Note methodologique pour l'etude de la litterature rabbinique", 
Recherches de Science Religieuse 43 (1955), saw the Palestinian Targum as standing at the 
base of the later haggadic tradition, as an expression of the transition between the Bible per 
se and the later rabbinic literature, representing the point of departure ("le point de 
depart") of what is properly called midrash, of which the Targum contains all the structure 
and all the themes (p. 212). 
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ascent to heaven found in Tg Ps. 68: 19 may help us to determine the ap- 

proximate date of this tradition in relation to the composition of Eph. 4: 7-11. 

This would provide a clue as to whether the author of Ephesians could pos- 

sibly have been familiar with such an ascent tradition concerning Moses 

and might thus have been influenced by it when he wrote Eph. 4: 8-10. 

Knowledge of such Moses-traditions associated with Psalm 68, if they were 

common and widespread, would probably have predisposed the author in 

Eph. 4: 9-10 to infer a subsequent descent of Christ corresponding to the 

ascent mentioned in Ps. 68: 19 itself, since Moses, after his ascent of Mt 

Sinai to receive the Torah, descended to distribute it as 'gifts' to Israel. We 

shall begin with a survey of the relevant rabbinic sources (the procedure 

called "internal comparison" by Bloch in her approach). Since there is an 

enormous amount of material dealing with Moses and his activities related 

to the giving of Torah to be found within rabbinic Judaism, only those texts 

which explicitly associate Ps. 68: 19 with Moses and his ascent to heaven 

will be examined here. Furthermore, as most of the rabbinic literature is, 

by its very nature, extremely difficult to date, no attempt will be made to 

present the material in exact chronological sequence. Instead, our discus- 

sion will follow thematic lines, assuming (unless otherwise noted) that 

development generally took place from the simple to the more complex 
(given the recognized rabbinic methods of explanation, quotation, and 

transmission). 

Pesiqta Rabbati 47.4. The shortest account of Moses' ascent in which 

mention is made of Ps. 68: 19 is found in Pes. R. 47.4, attributed to R. 

Phinehas: 

Another comment: The merit of Israel is implied, Israel to whom it was said This 
(z't) thy stature is like to a palm tree (Song 7: 8). R. Phinehas said: Indeed Moses, 
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who ascended on high and took the Torah captive and brought it down, was able to do 
so not by virtue of his own strength, but by virtue of Israel's merit, as is said Thou 
hast ascended on high, thou hast led captivity captive, thou hast received gifts by 
virtue of men (Ps. 68: 19)-that is, by virtue of Israel's merit, to whom it is said And 
ye My sheep, the sheep of My pasture, are men (Ezek. 34: 31). 48 

The lack of elaboration concerning Moses' ascent demonstrated by this 

account is probably best explained by the emphasis in the context, which is 

on Aaron rather than Moses. When Aaron entered the Holy of Holies on 

the Day of Atonement, Satan would appear to make accusations against the 

people of Israel, but was forced to flee from Aaron's presence on account of 

the merits which accompanied him. The passage quoted, from section 4, is 

intended as a proof that the merit of Israel is included among those merits 

which went with Aaron into the innermost sanctuary. Ps. 68: 19 is quoted 

only to show that it was on behalf of Israel's merit that Moses was able to 

receive the Torah; this involves a rather forced rendition of the =-preposition 

at the end of the third clause of 68: 19 (trip is interpreted to mean 'by virtue 

of men"). The brevity of the account in this instance is probably not indi- 

cative of an early stage in the tradition surrounding Moses' ascent, but a 

natural result of the secondary and supporting nature of the reference to 

Ps. 68: 19 within the context. 

Midrash Tehillim 68.11. Next we may consider the interpretation of 

Ps. 68: 19 found in Midrash Tehillim (Midr. Teh. 68.11). As might be ex- 

pected, Ps. 68: 19 is interpreted of Moses and his ascent to the presence of 

God to receive the Torah in the Midrash on the Psalms: 

11. Thou hast gone up on high, thou hast led captivity captive; thou hast received 
gifts for men (Ps. 68: 19). These words are to be read in the light of what Scripture 
says elsewhere: A wise man goeth up to the city of the mighty, and bringeth down the 
strength wherein it trusteth (Prov. 21: 22). This wise man is Moses, of whom it is 

48Pesikta Rabbati, trans. W. G. Braude, 2 vols., Yale Judaica Series 18 (New Haven and 
London: Yale University Press, 1968), p. 809. Scriptural quotations, parenthetical refer- 
ences, italics, and punctuation are given in the form employed by the translator. 
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said "And Moses went up unto God" (Ex. 19: 3); the words thou hast received gifts for 
men refer to the Torah which was bestowed upon Israel as a gift, at no cost. The 
words The rebellious dwell but in a parched land (Ps. 68: 7) refer to the nations of the 
earth who were unwilling to accept the Torah; on the other hand, in the words Yea, 
among the rebellious also, that the Lord God might dwell among them (ibid. 68: 19), 
among the rebellious refers to the children of Israel who had also been rebellious, 
but among whom, the presence of God came to dwell after they accepted the Torah 49 

A number of significant points emerge, however: in typical rabbinic 

fashion, other scriptures are adduced to interpret Ps. 68: 19, in this case 

Prov. 21: 22 and Ex. 19: 3. No specific mention of heaven as the place to 

which Moses ascended occurs in Midr. Teh. 68.11, but this is probably 

assumed as implicit in the mention of the "city of the mighty" (Prov. 21: 22) 

and the statement that Moses went "up unto God" (Ex. 19: 3). Stress is 

placed on the fact that Torah was given to Israel as a gift, without cost; one 

might wonder about the possible relation of this emphasis on Torah as a gift 

to the substitution of the verb Knsr' in Tg Ps. 68: 19. Yet it is Moses who 

'receives' these gifts on behalf of men in Midr. Teh. 68.11; nnp5 as read by 

the Masoretic Text is obviously the Vorlage. By the introduction of a 

previous verse from Ps. 68 (v. 7), reference can be made to the rebellious 

nations of the earth who refused to accept the Torah. 50 The mention of 'the 

rebellious' in the latter part of 68: 19 must (from the standpoint of rabbinic 

logic) obviously refer to Israel, since the 'presence of God' had chosen to 

dwell in their midst (something which could never be said of the nations, 

who were without Torah). bl Significant also in this account is what does 

49The Midrash on Psalms, trans. W. G. Braude, 2 vols., Yale Judaica Series 13 (New 
Haven: Yale University Press, 1959), p. 545. Again, the translator's form is employed in 
the inclusion of scriptural quotations, references, italics, and punctuation. 
50Reflecting the rabbinic belief that the Torah was offered to all the 70 nations of the earth, 
but was accepted only by Israel. This belief may well be pre-Christian, in light of the 
writings of Philo of Alexandria. See ch. 4, pp. 204-6. 
51This interpretation may be at variance with Tg Ps. 68: 19, which inserts the participle 
1-mo "becoming proselytes", probably to indicate that the rebellious in 68: 19 are to be 
understood as Gentiles who repent. 
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not appear: there is no mention of any angelic opposition to Moses when he 

attempts to remove the Torah from heaven (indeed, there is no reference to 

angels whatsoever), no mention of any dialogue between Moses and God, 

and no mention of any 'gifts' given to Moses on behalf of men, other than 

the Torah itself. Although arguments from silence must be employed only 

with great caution (if at all! ), nevertheless, the account of Moses' ascent to 

heaven in Midr. Teh. 68.11 shows a great deal of restraint in the relative 

simplicity of its exegesis and description when compared with most of the 

other rabbinic discussions of the giving of Torah. In this respect it is closer 

to Tg Ps. 68: 19 than many of the other rabbinic accounts. 

Soferim 16.10 and Midrash Tehillim 22.19. Since these two accounts 

are essentially identical, they may be considered together. The first, So- 

ferini (one of the minor tractates of the Talmud), mentions Ps. 68: 19 and 

Moses' ascent to receive the Torah in 16.10 (41b). This account consists of a 

saying attributed to R. Joshua ben Levi concerning written haggadah. 52 It 

needs to be examined in some detail (and compared with the parallel ac- 

count in Midr. Teh. 22.19 as well), since it contains an ambiguity which led 

to a significant misunderstanding on the part of R. Rubinkiewicz in a 

recent article on the relationship between Tg Ps. 68: 19 and the text of Eph. 

4: 8.53 Tractate Soferim 16.10 reads as follows: 

Rule 10. R. Joshua b. Levi said: I have never looked into a book of laggadta 
[sic] except once when I looked and found written therein that the one hundred and 
seventy-five sections of the Torah, in which occurs any expression of speaking, 

52R. Joshua b. Levi is also mentioned in connection with the ascent of Moses and the 
quotation of Ps. 68: 19 in Midr. Teh. 22.19 (a parallel account of the same incident) and B. 
Shab. 88b, which is a far more elaborate treatment of Moses' journey to heaven to receive 
the Torah. 
53R. Rubinkiewicz, "Ps LXVIII 19 (= Eph IV 8) Another Textual Tradition or Targum? ", 
Novum Testamentum 17 (1975), pp. 219-24. 
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saying or commanding, correspond to the number of years of our father Abraham; 
for it is written, Thou hast ascended on high, Thou hast led captivity captive; Thou 
hast received gifts for the sake of the man, and it is also written, The greatest man 
among the Anakim. On this account the Rabbis instituted one hundred and 
seventy-five orders in the Torah [to be read in public worship] every Sabbath [as 
regularly as the] continual burnt-offering. 54 

Rubinkiewicz, having just quoted from B. Shab. 89a (also attributed to R. 

Joshua ben Levi), in which Ps. 68: 19 is interpreted as a reference to Moses' 

ascent to heaven, then quotes the present text, 55 Soferim 16.10 (41b), in 

which he (mistakenly) understands Ps. 68: 19 to refer to Abraham, despite 

the editor's note to the contrary. 56 Rubinkiewicz then concludes (incor- 

rectly) that Ps. 68: 19 was not always interpreted consistently of Moses in 

rabbinic literature. 57 As far as the present writer can determine, however, 

there is no instance in the extant rabbinic literature where Ps. 
, 
68: 19 is 

quoted in which it is not referred to Moses and his ascent to heaven to re- 

ceive the Torah. Furthermore, the same incident is recounted in Midr. 

Teh. 22,19, and had Rubinkiewicz examined this parallel account, it is 

unlikely that he could have misunderstood the text of Soferim 16.10 as he 

did, since in Midr. Teh. 22.19 Moses is explicitly mentioned, and the refer- 

ence to Abraham thus becomes clear: 
R. Joshua ben Levi said: May evil befall me, if ever in my entire life I looked into 
a book of 4ggadah, except once, when coming upon such a book I read the following 
in it: The one hundred and seventy-five sections of the Pentateuch, in which the 
words "speech, " "saying, " and "command" occur, correspond in number to the one hundred and seventy-five years of Abraham. And the proof? What God said to 
Moses: Thou hast ascended on high ... thou hast received gifts because of a man (Ps. 
68: 19). This man was Abraham, described as "the greatest man among the Ana- 

54The Minor Tractates of the Talmud, ed. A. Cohen, vol. 1 (London: Soncino, 1965), p. 292. 
Scriptural quotations, parenthetical notes, italics, and punctuation follow Cohen's edition. 
55He differs, in the process, at no less than four points from the text of The Minor Tractates 
of the Talmud, ed. A. Cohen, vol. 1, p. 292, which he cites as reference; one of these variants 
may have contributed to his misunderstanding of this text. See n. 59 below. 
561. e., n. 49, p. 292, in which the editor, Cohen, clearly states that Ps. 68: 19 refers to Moses. 
57R. Rubinkiewicz, "Ps LXVIII 19 (= Eph IV 8) Another Textual Tradition or Targum? ', p. 224. 
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kim" (Josh. 14: 15). 58 

Here it is apparent that Moses is the one who ascended to heaven (Ps. 

68: 19), while it is Abraham upon whose merit the giving of Torah to Israel 

is based ("because of a man", reading Dins in 68: 19 as a particular indi- 

vidual, rather than as the collective singular, 'mankind'). 59 

Turning now to consider the characteristics of the tradition asso- 

ciating Moses and his ascent to heaven with Ps. 68: 19 in these accounts, we 

find that neither Soferim 16.10 nor Midr. Teh. 22.19 have much to contri- 

bute, since the tradition is not highly developed in either context. This 

should not be surprising, however, since neither context is particularly 

concerned with Moses and the giving of Torah directly; the main point in 

both is the correspondence between the 175 divisions of the Torah for public 

reading and the 175 years of Abraham's life. This correspondence requires 

an explanation from a rabbinic point of view (as it obviously could not be 

mere coincidence); thus Ps. 68: 19 is conveniently invoked to explain the 

correspondence, since its third clause can (with a bit of stretching) be in- 

terpreted as a declaration that the Torah was, in fact, given because of the 

merit of Abraham. Thus, as was also the case in Pes. R. 47.4, the tradition 

concerning Moses and his ascent to receive the Torah is not elaborated in 

great detail in either Soferim 16.10 or Midr. Teh. 22.19, because it is not the 

primary concern in the context. It cannot, therefore, be inferred that the 

degree of simplicity reflected in these parallel accounts is indicative of an 

early stage in the history of the tradition, any more that it could from Pes. 

58The Midrash on Psalms, trans. W. G. Braude, -p. 314. Scriptural quotations, italics; and 
punctuation follow Braude's translation. 
59Perhaps one reason Rubinkiewicz misunderstood Soferim 16: 10 as he did lies in the fact 
that he misread "the man" as "the men", obscuring the reference to a single individual, 
Abraham. See R. Rubinkiewicz, "Ps LXVIII 19 (= Eph IV 8) Another Textual Tradition or 
Targum? ", p. 224. 
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R. 47.4 60 

Shir haShirim Rabbah 8.11.2 (viii. 11.2). In Shir. R. 8.11.2 there is a 

brief discussion of the giving of Torah to Israel in which Ps. 68: 19 is quoted: 

So when the Holy One, blessed be He, sought to give the Torah to Israel, the 
ministering angels tried to thrust Israel away, and they thrust themselves before 
the Holy One, blessed be He, and said: 'Sovereign of the Universe, it is Thy hap- 
piness, Thy majesty, Thy honour that Thy law should be in the heaven. ' He replied 
to them: 'You have no concern with it. It is written therein, And if a woman have 
an issue of her blood many days (Lev. xv, 25). Is there any woman among you? So 
you have no concern with it. ' Further it is written therein, When a man dieth in his 
tent (Num. xix, 14). Is there death among you? So you have no concern with it. And 
so the Scripture praises him [Moses] with the words, Thou hast ascended on high, 
thou hast taken thy captive (Ps. lxviii, 19), on which R. Alfa said: This refers to the 
rules which apply to human beings, such as those relating to men and women with 
an issue, unclean women, and women in childbirth. So 'you have no concern with 
it'. 61 

This is the first rabbinic text examined thus far which makes any mention 

of angels at all in connection with the giving of Torah, and it is significant 

that they are portrayed here as seeking to oppose it. Later in the same con- 

text (beyond the section quoted above) the angels' motives are explained: 

they fear that if the Torah is removed from heaven and given to men, sooner 

or later the Divine Presence will leave heaven to abide in the lower world as 

well. This brings forth divine reassurance that even if Torah is given to 

those who dwell on earth, the Holy One himself will continue to dwell with 

the celestial beings, and thus the angels are satisfied to allow Torah to pass 

to men. The text of Shir. R. 8.11.2 as quoted, however, does not present a 

completely consistent account of the action. It is Yahweh himself who en- 

60In further support of this point, R. Joshua b. Levi, to whom both accounts are attributed 
(Soferim 16.10 and Midr. Teh. 22.19), is also associated with the account of Moses' visit to 
heaven in B. Shab. 88b-89a, which represents one of the most elaborate and highly devel- 
oped forms of the tradition (see below, pp. 124-27). 
61Midrash Rabbah, ed. H. Freedman and M. Simon, Song of Songs, trans. M. Simon 
(London: Soncino, 1939), p. 320. Scriptural references, quotations, italics, and punctuation 
conform to the edition cited. 
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ters into dialogue with the angels, quoting Lev. 15: 25 and Num. 19: 14 to 

prove to them that Torah is intended for men and not for angelic beings. 62 

Yet Ps. 68: 19 is introduced in a way which implies that Moses ought to be 

given credit for successfully refuting the angels and 'capturing' Torah. 

This may reflect a certain amount of confusion with other versions of the 

story which do, in fact, present Moses as the one who dialogues with the 

angels and convinces them to relinquish Torah 63 It should be noted as well 

that although Moses' name is not explicitly mentioned here in connection 

with Ps. 68: 19,64 the preceding context makes it clear that 'him' must refer 

to Moses 65 

Pirqe de Rabbi Eliezer 46. A brief account of Moses' ascent to heaven 

to obtain the Torah is found in P. R. E. 46: 

The ministering angels said to him: Moses! This Torah has been given only 
for our sakes. Moses replied to them: It is written in the Torah, "Honour thy father 
and thy mother". Have ye then father and mother? Again, it is written in the 
Torah, "When a man dieth in the tent". Does death happen among you? They were 

62It may be significant, as far as the dating of this version of the tradition is concerned, that 
both examples quoted are taken from the Pentateuch rather than from the Decalogue per se; 
elements from the Decalogue do appear in some rabbinic versions of this debate. But it is 
almost certain that long before any of these accounts existed in written form, the entire 
Pentateuch had come to be regarded as Torah. 
63E. g., Pirqe de Rabbi Eliezer 46, B. Shab. 88b-89a, and Pes. R. 20.4. But it is also possible 
that the apparent discontinuity in the account given in Shir. It 8.11.2 is actually a result of 
extreme 'compression', i. e., some (crucial) details and transitions have been omitted. 
Thus "He replied to them: 'You have no concern with it'" may, in fact, refer to Moses 
rather than to Yahweh; what has been omitted from the account (perhaps because it was 
assumed to be understood) would be Yahweh's command to Moses to give a reply to the 
angels (cf. B. Shab. 88b and Pes. R. 20.4). 
64The inclusion of his name in brackets is a note by M. Simon, the translator. 
65Ps. 68: 13 is quoted twice in the immediately preceding context; the second time it is 
referred to Moses: 

'And the fair one in the house divideth the spoil': 0 thou fairest in the house, thou 
dividest spoil below. 'The fairest in the house' is Moses, as it says, He is trusted in 
all my house (Num. xii, 7). Thou givest it to him, and he divides it as spoil among 
the dwellers on earth (Midrash Rabbah, ed. H. Freedman and M. Simon, Song of 
Songs, trans. M. Simon, p. 320). 
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silent, and did not answer anything further. 
Hence (the sages) say: Moses went up to the heavenly regions with his wisdom, 

and brought down the might of the trust of the ministering angels, as it is said, "A 
wise man scaleth the city of the mighty, and bringeth down the strength of the 
confidence thereof'. When the ministering angels saw that the Holy One, blessed 
be He, gave the Torah to Moses, they also arose and gave unto him presents and 
letters and tablets for healing the sons of men, as it is said, "Thou hast ascended on 
high, thou hast led thy captivity captive; thou hast received gifts among men". 66 

Again the angels are portrayed as seeking to dissuade Moses from taking 

the Torah from heaven; this time, however, it is Moses himself who dis- 

putes with them, and there is no mention of any direct intervention by 

Yahweh except the note that the Holy One himself presented the Torah to 

Moses. Only two citations from the Torah are mentioned in the dialogue: 

the command to honour fathers and mothers (Ex. 20: 12, also mentioned in 

B. Shab. 89a and Pes. R. 20.4) and the law regarding ritual uncleanness 

when a man dies in his tent (Num. 19: 14, also mentioned in Shir. R. 8.11.2). 

Prov. 21: 22 is quoted and interpreted of Moses, as it is in Midr. Teh. 68.11 

(and Shem. R. 28.1). Ps. 68: 19 is actually included in the account as final 

proof of the angels' response when Moses is given the Torah: they "arose 

and gave unto him presents and letters and tablets for healing the sons of 

men". For the first time, with this text, one encounters the tradition that 

Moses received other gifts in heaven in addition to the Torah, and that these 

were bestowed by the angels, who showed no signs of resentment at having 

lost the debate. While this account is brief, the actual specification of the 

gifts (particularly the "tablets for healing the sons of mer067 seems in- 

dicative of a later stage in the development of the tradition, even when 

compared with the description of the angelic gifts in B. Shab. 89a. What P. 

66Pirke de Rabbi Eliezer, trans. and annotated by G. Friedlander (London: no publisher, 
1916; reprinted New York: Sepher-Hermon Press, 1981), pp. 361-62. Quotations, punctua- 
tion, and parenthetical notes are in the form given in Friedlander's translation. 
67Apparently Pittakin (tnrrdKtov) in the original, according to the translator; see Pirke de 
Rabbi Eliezer, p. 362, n. 4. 
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R. E. 46 (at least in its present form) does not contain is. mention of Moses 

being given the secret of preserving life by the Angel of Death, an element 

which does appear elsewhere 68 

Aboth de Rabbi Nathan 2.3 (18b). This text is primarily concerned 

with an account of how Moses came to break the tablets of the Decalogue 

when he came down Mount Sinai with them, only to find the Israelites 

sinning with the golden calf. In the course of this explanation there is one 

allusion to Ps. 68: 19 and one direct quote, as follows: 

'He broke the tablets. ' How was this? It is related that when Moses ascended on 
high to receive the tablets which had been inscribed and were lying in readiness [to 
be revealed] since the six days of creation, as it is stated, And the tables were the 
work of God, and the writing was the writing of God, graven [haruthl upon the tables 
-read not haruth [graven] but heruth [freedom], for only he is truly free who 
occupies himself with the Torah-at that time the ministering angels arraigned 
Moses, saying, 'Lord of the universe! What is man, that Thou art mindful of him? 
And the son of man, that Thou thinkest of him?... They were referring dis- 
paragingly to Moses, saying, 'What virtue is there in man born of woman that he 
has ascended on high, as it is stated, Thou art ascended on high, thou hast led 
captivity captive, thou hast received gifts? ' Moses took the tablets and descended 
with them, rejoicing exceedingly. But as soon as he saw the depravity with which 
they had depraved themselves in the episode of the calf, he said to himself, 'How can 
I give them the tablets, thereby binding them to the performance of weighty com- 
mandments, and in consequence condemning them [if they disobeyed] to death 
before Heaven, for it is written therein, Thou shalt have no other gods before Me? 
He turned back, but when the seventy elders saw this they hurried after him. He 
seized one end of the tablets while they seized the other end, but the strength of Moses 
prevailed over theirs, as it is stated, And in all the mighty hand, and in all the great 
terror, which Moses wrought in the sight of all Israel. He glanced at the tablets and 
saw that the writing had flown from them; so he exclaimed, 'How can I give Israel 
these worthless tablets? I will grasp hold of them and break them, ' as it is stated, 
And I took hold of the two tables, and cast them out of my two hands, and broke 
them 69 

Here again, the angels seek to prevent Moses from taking the Torah-in 

68Cf. B. Shab. 89a and Pes. R. 20.4. The "tablets for healing the sons of men" mentioned in 
P. R. E. 46 may be related, however. 
69The Minor Tractates of the Talmud, ed. A. Cohen, vol. 1 (London: Soncino, 1965), pp. 20- 
21. The ellipsis indicated at the end of the quotation from Ps. 8 is that of the present writer; 
all other quotations, punctuation, italics, and bracketed notes are in the form given in the 
translation. The quotation from Ps. 8 has been shortened for the sake of brevity, since vir- 
tually the entire psalm is quoted in A. R. N. 2.3. 
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this case the actual tablets of the Decalogue-from heaven; they do not, 

however, threaten to assault him, although they do speak of him dispar- 

agingly, using the words of Psalm 8 (quoted in A. R. N. 2.3 virtually in its 

entirety). No mention is made of any dialogue between Moses and the 

angels or Yahweh and the angels. God himself is, in fact, almost absent 

from the scene: the tablets are prepared beforehand (from the creation of 

the world, according to the text of A. R. N. 2.3) and God is not even men- 

tioned directly in the account aside from the fact that the angels' accusation 

against Moses is directed to him as 'Lord of the universe'. Much of this can 

be seen as a result of the primary interest in the context, that is, to provide a 

justification for the breaking of the original tablets of the Decalogue by 

Moses. No doubt many of the missing elements in this account are simply 

assumed to be understood, as is often the case in rabbinic exegesis. Of more 

significance for our present investigation is the allusion found in the initial 

words of the section: "It is related that when Moses ascended on high to 

receive the tablets". No further reference to Ps. 68: 19 occurs until Moses 

actually prepares to take the tablets and depart with them, but the wording 

(italicized in the above quotation) makes it clear that Ps. 68: 19 is in view. 

That such a passing reference to Moses' ascent to heaven could be phrased 

in terms so much like the text of Ps. 68: 19 suggests that by the time of this 

account at least, Moses had come to be so closely identified with the inter- 

pretation of Ps. 68: 19 that the reference to the ascent taken from the psalm 

is almost assumed as a stock phrase. That Moses made the ascent to 

heaven from Sinai in order to receive the Torah, and that this ascent was 

described by Ps. 68: 19, appear to be accepted facts by the time A. R. N. 2.3 

was committed to writing. 
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Shemoth Rabbah 28.1. Shem. R. 28.1, constitutes the midrashic 

exegesis of Ex. 19: 3, and as such, it should not be surprising to find Ps. 

68: 19 quoted at some point. As it turns out, however, practically the entire 

exegesis of Ex. 19: 3 is based upon Ps. 68: 19, and a number of familiar 

themes emerge, along with several new ones: 

I. AND MOSES WENT UP UNTO GOD (xix, 3). It is written, Thou hast as- 
cended on high, Thou hast led captivity captive (Ps. lxviii, 19). What is the 
meaning of 'Thou hast ascended"? Thou hast been exalted, because thou didst 
wrestle with angels on high. Another explanation of 'Thou hast ascended on high': 
No creature on high has prevailed as Moses did. R. Berekiah said: The length of 
the Tablets was six handbreadths; two were-could we but speak thus! -in the 
hands of Him who called the world into being; two handbreadths were in the hands 
of Moses, and two handbreadths separated the two pairs of hands. Another expla- 
nation of 'Thou hast ascended on high, thou hast led captivity captive': One who 
enters a city usually takes away something unnoticed and unprized by the inhab- 
itants, but Moses ascended on high and took away the Torah on which all had their 
eyes-hence: 'thou hast ascended on high, thou hast led captivity captive': Lest you 
think that because he captured it, he took it gratis, the Psalmist adds: Thou hast re- 
ceived gifts among men (ib. ), that is, it was given to him for a price. Lest you think 
that he actually paid in money, the Psalmist assures us that it was 'gifts', namely, 
that it was given to him as a gift. At that moment, the angels wished to attack 
Moses, but God made the features of Moses resemble those of Abraham and said to 
the angels: 'Are you not ashamed to touch this man to whom you descended from 
heaven and in whose house you ate? ' God said to Moses: 'It is only for the sake of 
Abraham that the Torah is given to you, ' as it says, 'Thou hast received gifts among 
men' (be-adam). The word 'adam' in this verse refers to Abraham, for it says, 
Which Arba was the greatest man among the Anakim (Josh. xiv, 15). Hence, AND 
MOSES WENT UP TO GOD 70 

Whatever else may be said, it is difficult to see how the tradition associating 

Ps. 68: 19 with Moses could be any more firmly established at this point, 

since it is, in fact, the primary text employed in the exegesis of Ex. 19: 3. 

The first explanation of 'Thou hast ascended'-that Moses 'wrestled' with 

angels on high-suggests by its wording the account of Jacob and the angel 

at Penuel (Gen. 32: 22-32), but it also recalls the angelic opposition to Moses 

which appeared in Aboth de Rabbi Nathan 2.3, Pirqe de Rabbi Eliezex 46, 

70Midrash Rabbah, ed. H. Freedman and M. Simon, Exodus, trans. S. M. Lehrman (Lon- 
don: Soncino, 1939), pp. 331-32. Quotations, italics, and punctuation conform to the edition 
cited. 
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and Shir haShirim Rabbah 8.11.2 (although the opposition in all these in- 

stances is only verbal). Later in the present text (and in B. Shab. 88b-89a 

and Pes. R. 20.4 as well) the angels actually threaten to attack Moses when 

he prepares to take the Torah down to Israel. Here, in Shem. R. 28.1, God 

miraculously causes Moses to resemble Abraham (whom the angels 

visited, an allusion to Gen. 18: 1-21) in order to dissuade the angels from 

attacking. 71 The reference to Abraham, however, provides the basis for 

introducing mention of his merit in obtaining Torah for Israel: God in- 

forms Moses that it is only because of Abraham that Torah is given. The 

third clause of Ps. 68: 19, tinkn nvtw nn p5, is interpreted as a reference to 

Abraham, and further support for this point is adduced by the quotation of 

Josh. 14: 15. This discussion of Abraham proceeds along lines very similar 

to that found in Soferim 16.10 and Midr. Teh. 22.19, both of which mention 

Josh. 14: 15 as well. The unique element in the case of Shem. R. 28.1 is the 

use of Abraham (or more specifically, the miraculous transformation of 

Moses to appear like him) to explain how Moses is protected from the 

angels; in other accounts he is delivered from their attack by grasping hold 

of the throne of God and quoting to them (at God's direction) words from the 

Torah. 72 It is possible that the extended role of Abraham in the account of 

the giving of Torah in Shem. R. 28.1 developed out of Abraham's association 

with Ps. 68: 19 (tufts) and Josh. 14: 15 as seen in Soferim 16.10 and Midr. Teh. 

22.19, and it may well be that the other version of Moses' deliverance from 

71The modern reader might wonder why God did not simply order the angels to refrain 
from attacking Moses. Perhaps such a seemingly logical solution was too straightforward 
to appeal to rabbinic exegetes! (But see the discussion in the text above concerning Abra- 
ham's role in Shem. R. 28.1). 

72B. Shab. 88b and Pes. R. 20.4. 
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the hostile angels was also known at the time, with no attempt being made 

to reconcile the two accounts. 73 

There are, in addition, similarities to the account in Midr. Teh. 68.11, 

particularly in the use of Prov. 21: 22, to which the present text alludes, and 

in the stress on Torah as a gift, given at no cost (although Shem. R. is a bit 

difficult to follow on this point; nevertheless, it does conclude that Torah 

was a 'gift'). Conspicuous by its absence, however, is the account of the 

dialogue between Moses and the angels; in its place (to explain why the 

angels allowed Moses to take the Torah) is the transformation of Moses to 

resemble Abraham. Neither is there any mention of angelic gifts given to 

Moses following his acquisition of the Torah. 

B. Shabbath 88b-89a. One of the more detailed accounts of Moses' 

ascent to heaven is found in B. Shab. 88b-89a, where (as in the shorter 

accounts in Soferim 16.10 and Midr. Teh. 22.19) most of the material is 

attributed to R. Joshua ben Levi. The section is quoted at length because it 

provides valuable insight into the way in which the traditions surrounding 

Moses' receiving of Torah have been expanded and developed when com- 

pared with accounts examined previously. 

R. Joshua b. Levi also said: When Moses ascended on high, the ministering 
angels spoke before the Holy One, blessed be He, 'Sovereign of the Universe! What 
business has one born of woman amongst us? ' 'He has come to receive the Torah, ' 
answered He to them. Said they to Him, 'That secret treasure, which has been hid- 
den by Thee for nine hundred and seventy-four generations before the world was 
created, Thou desirest to give to flesh and blood! What is man, that thou art mind- 
ful of him, And the son of man, that thou visitest him? 0 Lord our God, How 
excellent is thy name in all the earth! Who hast set thy glory [the Torahl upon the 
Heavens! ' 'Return them an answer, ' bade the Holy One, blessed be He, to Moses. 
"Sovereign of the Universe' replied he, 'I fear lest they consume me with the [fiery] 

730f course, it is also possible that the (more restricted) role of Abraham mentioned in 
Soferim 16.10 and Midr. Teh. 22.19 may have been influenced by the account as given in 
Shem. R. 28.1, but since these accounts are generally shorter and make no mention of an- 
gelic opposition to Moses, this does not seem quite as probable. 
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breath of their mouths. ' 'Hold on to the Throne of Glory, ' said He to him, 'and 
return them an answer, ' as it is said, He maketh him to hold on to the face of his 
throne, And spreadeth [PaRSHeZ] his cloud over him, whereon R. Nahm an 
observed: This teaches that the Almighty [SHaddai] spread [PiRash] the lustre [Ziw] 
of His Shechinah and cast it as a protection over him. He [then] spake before Him: 
'Sovereign of the Universe! The Torah which Thou givest me, what is written 
therein? I am the Lord thy God, which brought thee out of the land of Egypt. '_ Said he 
to them [the angels], 'Did ye go down to Egypt; were ye enslaved to Pharaoh: why 
then should the Torah be yours? Again, what is written therein? Thou shalt have no 
other gods: do ye dwell among peoples that engage in idol worship? Again what is 
written therein? Remember the Sabbath day, to keep it holy: do ye then perform 
work, that ye need to rest? Again what is written therein? Thou shalt not take 
[tissa] [the name... in vain]: is there any business [massa] dealings among you? 
Again what is written therein? Honour thy father and thy mother; have ye fathers 
and mothers? Again what is written therein? Thou shalt not murder. Thou shalt 
not commit adultery. Thou shalt not steal; is there jealousy among you; is the Evil 
Tempter among you? Straightway they conceded [right] to the Holy One, blessed be 
He, for it is said, 0 Lord, our Lord, How excellent is thy name, etc. whereas 'Who 
hast set thy glory upon the heavens' is not written. Immediately each one was 
moved to love him [Moses] and transmitted something to him, for it is said, Thou 
hast ascended on high, thou hast taken, spoils [the Torah]; Thou hast received gifts 
on account of man: as a recompense for their calling thee man [adam] thou didst 
receive gifts. The Angel of Death too confided his secret to him, for it is said, and he 
put on the incense, and made atonement for the people; and it is said, and he stood 
between the dead and the living, etc. Had he not told it to him, whence had he 
known it? 74 

The section begins with an allusion to Ps. 68: 19 in the phrase "when Moses 

ascended on high"; the phrase appears to have become virtually a title for 

any discussion of the giving of Torah when Moses' ascent of Mount Sinai is 

mentioned. 75 The dialogue which follows involves Moses, the angels, and 

Yahweh himself; the angels are portrayed as protesting at first (quoting Ps. 

8, as a disparaging reference to Moses)76 and then as overtly hostile. 77 The 

Torah itself is spoken of, in the angels' protestation, as not merely pre- 

existent, but "hidden... for nine hundred and seventy-four generations 

74The Babylonian Talmud: Seder Mo'ed, ed. I. Epstein, Shabbath, trans. H., Freedman, 
vol. 2 (London: Soncino, 1938), pp. 421-23. Quotations, bracketed notes, italics, and punc- 
tuation conform to the edition cited. M. Shab. 9.3 (the corresponding section of the Mish- 
nah) contains no mention of any of this; it is all gemara. 
75Cf. the rabbinic practice of using the first word of a section as its title, as in the 5 books of 
the Pentateuch (Bereshith, Shemoth, etc. ) and the titles of the sedarim. 
76As also in Aboth de Rabbi Nathan 2.3. 
77As implied in Moses' words, "I fear lest they consume me... ". 
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before the world was created". 78 Moses' deliverance from the angels' threat 

occurs when Yahweh commands him to hold on to the divine throne and 

answer the angels from the words of the Torah. 79 As proof, Job 26: 9 is cited, 

and in this latter verse a proof is found that God spread the glory of his 

shekinah over Moses to protect him from the angels. 80 

The series of quotations from the Torah, addressed by Moses to the 

angels, is the longest in any of the rabbinic accounts, including six ele- 

ments, each followed by an appropriate rhetorical question81 intended to 

demonstrate to the angels that Torah was not given for immortal celestial 

creatures such as they, but for human beings. Thus persuaded to relin- 

quish the Torah, the angels respond with a refrain from Ps. 8: 10, and each 

is (rather suddenly) moved to 'love' Moses and bestow gifts upon him. 82 It is 

at this point that Ps. 68: 19 is actually quoted, as proof of the angelic gifts. 

Although rin is taken as singular (not collective), no mention is made in 

this version of the story of Abraham as the man on whose account the 

Torah was given; rather, the angelic gifts are presented as recompense to 

Moses for the angels' disparaging reference to him as 'man' (in their 

previous quotation of Ps. 8: 5). Specific mention of the Angel of Death and 

his gift to Moses appears for the first time in any of the accounts examined 

78Again, cf. Aboth de Rabbi Nathan 2.3. 
79Cf. Pes. R. 20.4. 
80Based on the exegesis of tft in the text of Job 26: 9 (cf. Pes. R. 20.4). There is uncertainty 
over the rabbi to whom this observation should be attributed: in the present text it is R. 
Nabman, but in Pes. R. 20.4 the same observation is attributed to R. Nahum, and in B. 
Suk. 5a (a related account which does not mention Ps. 68: 19, and thus is not considered 
further at this point) R. Tanbum [Tanbuma? ] is credited with the observation. A corrup- 
tion of the name in the process of transmission would appear to lie behind the confusion. 
81Appropriate from a rabbinic standpoint! 
82Cf. the accounts in P. R. E. 46 and Pes. R. 20.4. 
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thus far; 83 this leads, in turn, to the mention of Moses' intercession in the 

plague of Num. 17: 1143.84 

New elements present in the account of Moses' ascent in B. Shab. 

88b-89a include the mention of the throne of Yahweh, the shekinah, the 

Angel of Death, and the plague of Num. 17: 11-13. No mention is made in 

this account of Moses being transformed into the appearance of Abraham, 

nor of Abraham's merit before God as the reason that Torah is given to 

Israel. The immediate context of B. Shab. 88b-89a contains more embel- 

lishment and elaboration than any other rabbinic account of the giving of 

Torah in which Ps. 68: 19 is mentioned. 

Pesiqta Rabbati 20.4. The final rabbinic account to be examined 

which makes reference to Ps. 68: 19 is Pes. R. 20.4. All the major elements 

included in this account of the giving of the Torah to Moses are also found 

in B. Shab. 88b-89a; the two accounts are so similar, in fact, that to quote 

Pes. R. 20.4 would be superfluous. Ps. 68: 19 is employed in exactly the same 

way as in B. Shab. 89a, to prove that, having obtained the Torah, Moses also 

received a gift from the Angel of Death. 85 Slightly less attention is given to 

the 'dialogue' between Moses and the angels, where Moses quotes from the 

Torah and asks rhetorical questions which prove that Torah was intended 

for mankind rather than for celestial beings; only four questions are 

mentioned in Pes. R. 20.4.86 

83Cf., however, the reference to "tablets for healing the sons of men" found in P. R. E. 46, a 
similarity which may suggest a relationship between the two accounts. 
84Also mentioned in Pes. R. 20.4. 
"The only difference in the two accounts is that in B. Shab. 89a Moses receives gifts from 
all the angels, while in Pes. R. 20.4 only the gift presented by the Angel of Death is expli- 
citly mentioned. 
86Compared to six questions in B. Shab. 88b-89a. 
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What is of most interest in the account in Pes. R. 20.4 is the larger 

context in which the events surrounding Moses' ascent to heaven and the 

giving of Torah to Israel are located. Section 4 of Pisqa 20 gives elaborate 

details of Moses' journey to heaven when he went up to receive the Torah. 

Moses was carried up to the firmament by a cloud; when he prepared to 

walk about on it, he was challenged by the angel Kemuel, leader of twelve 

thousand destroying angels, whom Moses struck with a single blow and 

made to perish out of the world. Then Hadarniel, sixty myriads of para- 

sangs87 taller than the next tallest angel, frightened Moses so badly that he 

almost fell from the cloud, and God was forced to intervene, reminding 

Hadarniel that when the angels had sought to prevent the creation of man, 

he [God] had burned companies of them in the fire. Then God had to 

station himself in front of the fires of Sandalphon to allow Moses to pass 

safely by; later God intervened again to bring Moses past Rigyon, the river 

of fire whose coals consume angels and men. After God had led Moses past 

Gallizur, whose task it is to proclaim the evil that will come upon men, 

Moses was attacked by a troop of angels of destruction, who wished to burn 

him with the breath of their mouths for attempting to take the Torah from 

them. At this point God told Moses to hold on to his throne, and answer the 

angels from the Torah. Moses did so, the angels were satisfied, and the 

Angel of Death even taught Moses the secret of preserving life. 

Even in this brief summary, the fantastic and mystical elements of 

the account of Moses' ascent to heaven in Pes. R. 20.4 can easily be seen. 

Traces of merkabah mysticism are present, as well as indications of gnostic 

87Aparasang is a Persian mile, roughly 3.6 kilometres. 
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speculation 88 Yet when the fantastic element is discounted, the same basic 

elements found in a number of the other rabbinic accounts (particularly B. 

Shab. 88b-89a) remain. 

Conclusions concerning the rabbinic texts which apply Ps. 68: 19 to 

Moses. An attempt must now be made to draw together the results of this 

investigation of the rabbinic texts which quote Ps. 68: 19. A number of 

observations appear significant: first, every time Ps. 68: 19 is mentioned in 

the rabbinic literature, it is, without exception, interpreted of Moses and his 

ascent to heaven to receive the Torah. That is, all sources are in agreement 

that Ps. 68: 19 refers to Moses and his heavenly ascent; the 'captivity' he 

'captured' refers to Torah. 

Second, as far as other elements of Ps. 68: 19 are concerned, there is 

much more variation. The third clause, rips nunc rrTp5, is interpreted in at 

least four different ways: (a) Torah was given 'by virtue of men', i. e., 

Israelites, in Pes. R. 47.4; (b) Torah was given 'for the sake of the man', i. e., 

Abraham, according to Soferim 16.10, Midr. Teh. 22.19, and Shem. R. 28.1; 

(c) Torah was given as a recompense to Moses for being called 'man' (in a 

disparaging sense) by the angels, in B. Shab. 89a; and (d) Torah was given 

to Moses 'as a mere man', i. e., Moses as a mere mortal was given the 

Torah, in Pes. R. 20.4. These interpretations, usually related to a some- 

what unconventional understanding of the =-preposition of the Hebrew text, 

are given without regard for their mutual inconsistency. Such a degree of 

diversity in the interpretation of this clause of Ps. 68: 19 becomes more 

significant when viewed in relation to the relatively small number of rab- 

88Although not included in detail in the summary presented above; note in relation to the 
presence of merkabah mysticism, however, the mention of the throne in both Pes. R. 20.4 
and B. Shab. 88b. 



130 

binic texts involved. 

Third, the final clause of Ps. 68: 19, ti'n air p6 0' no Im, is not 

included in most rabbinic citations of the verse. The only text which does, 

in fact, include it is Midr. Teh. 68.11 (on 68: 19); in this case it is interpreted 

as a reference to rebellious Israel, among whom, nevertheless, the pres- 

ence of God came to dwell. 

Fourth, not all accounts make mention of the presence and interven- 

tion of the angels. Those which do so demonstrate a developing tendency to 

portray the angels as (a) disparaging of Moses, because he is a mere 

'mortal'; (b) seeking to dissuade Moses from removing the Torah from their 

presence in heaven; and (c) openly hostile, seeking to attack and destroy 

Moses, whom God must intervene to protect. Although it is beyond the 

scope of this study to speculate on how the role of the angels in the giving of 
in connufioº1 3itk "Ps, 68; 0 ki the, Izinic. Wtu{zure_., 

Torah came to be developedAtwo possibilities may be briefly mentioned here. 

The phrase no nrzm "you led captive captivity" (that is, Torah) in Ps. 68: 19 

might have given rise to a natural question on the part of the rabbis, "From 

whom was Torah captured? " Not from God, certainly-thus it must have 

been captured from the angels. In addition, the previous verse, 68: 18, con- 

tains a difficult reading, jmm +mSx, which Tg Psalms translates as 1,0tt 

itfti i ("thousands of angels"), probably reflecting what was, by the time of 

the Targum, a traditional interpretation of the Hebrew text. However it 

came about, once the tradition associating the presence of angels with the 

giving of Torah was firmly established, it would provide a point of departure 

for hellenistic and gnostic influences, culminating in fantastic accounts of 

Moses' journey to heaven such as Pes. R. 20.4. 

In conclusion, it seems reasonable to propose that the basic elements 

underlying the traditional rabbinic interpretation of Ps. 68: 19 consisted of 
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two points: (a) Moses ascended to heaven to receive the Torah, 89 and (b) he 

there took Torah 'captive'. Later on it would be generally agreed that an- 

gels were present (whether or not they sought to attack Moses), and that 

Moses received gifts on behalf of men (whether or not this implied other 

things besides Torah itself). The variation evident in the rabbinic accounts 

makes it less likely, however, that these elements of the tradition are as old 

as the first two. Finally, the last clause of Ps. 68: 19 was not usually in- 

cluded in rabbinic citations of the verse, and played very little part in the 

traditions related to the giving of Torah 90 

At this point, the question of the date of the tradition behind Tg Ps. 

68: 19 may be re-examined briefly. It is significant that the two elements 

which appear most consistently in the rabbinic accounts and which, in fact, 

seem to form the basis for those accounts-that Moses ascended to heaven 

to receive the Torah, and that he there took Torah 'captive'-are identical 

89Although some authorities insisted that Moses did not go 'up' to heaven; rather, heaven 
came 'down' to him. See, e. g., B. Suk. 5a (which does not mention Ps. 68: 19) and Mek. 
Babodesh 4.54-58 (on Ex. 20: 20) which states: 

Neither Moses nor Elijah ever went up to heaven Gi t 'ii" et mb ft it', ), nor did the 
Glory (-=m) ever come down to earth. Scripture merely teaches that God said to 
Moses: Behold, I am going to call you through the top of the mount (rt Wo 'ffl and 
you will come up, as it is said: 'And the Lord called Moses to the top of the mount'. 
[Mekilta de Rabbi Ishmael, trans. J. Z. Lauterbach, vol. 2 (Philadelphia: Jewish 
Publication Society of America, 1933), p. 224]. 

This interpretation of Moses' 'ascent' may be particularly significant in light of the prob- 
ability that the Mekilta is quite ancient. According to J. Bowker in The Targums and 
Rabbinic Literature (Cambridge: University Press, 1969), p. 70, it is one of the earliest 
midrashim to have survived, and although it has since been revised and expanded, it dates 
basically from the Tannaitic period. Thus, while the tradition that Moses ascended to 
heaven to receive the Torah is ancient, it appears that there were a few dissenting voices. 
Nevertheless, it should be noted that neither Mek. Bah. 4.54-58 nor B. Suk. 5a make any 
mention of Ps. 68: 19; all the rabbinic sources which do quote or allude to the psalm are 
unanimous in their interpretation that it refers to Moses' ascent to heaven to receive the 
Torah. 
90Although it easily could have: it would seem (by standards of rabbinic exegesis) to be an 
excellent text to relate to the rebellion of Israel with the golden calf, which Moses discovered 
when he came down from the mountain with the tablets of the Decalogue. 
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with the interpretation of Ps. 68: 19 found in Tg Psalms. To this point, no 

external evidence by which these elements of the tradition might be (ap- 

proximately) dated in relation to the time of composition of the New 

Testament (and of Ephesians in particular) has been examined. Never- 

theless, these elements appear to be quite ancient; it seems conceivable, at 

least, that the tradition interpreting Ps. 68: 19 as Moses' ascent to heaven to 

receive the Torah might have been in existence by the time Ephesians was 

written. As we have already noted, awareness of such Moses-traditions 

associated with Ps. 68: 19 would probably have predisposed the author of 

Ephesians to infer from the ascent mentioned in Ps. 68: 19 itself (quoted in 

Eph. 4: 8) a corresponding subsequent descent of Christ in 4: 9fi to distribute 

gifts to his church, since Moses, after his ascent of Mt Sinai to 'take captive' 

the Torah, descended to distribute it as 'gifts' to men. 

Because it does appear possible at this point that Moses-traditions 

associated with Ps. 68: 19 may have been available to the author of Ephe- 

sians, we should look briefly at conclusions made on the basis of the 

rabbinic literature by A. T. Hanson. He believes the interpretation of Ps. 

68: 19 as a reference to Moses' ascent of Mt Sinai to receive the Torah was 

known and accepted by the author of Ephesians: 

Rabbinic exegesis had already interpreted the psalm in terms of Moses receiving 
the Torah on Mount Sinai and bringing it down as God's gift to Israel. Our author 
was well aware of this, and can accept the Moses typology exactly as Paul accepts it 
in Romans 10: 6-01 

Here we would differ with Hanson as to whether the author of 

Ephesians has used the Moses typology "exactly" as it is used in Rom. 10: 6- 
1 

since the two contexts are not identical, as we have already noted in our 

91A T. Hanson, The New Testament Interpretation of Scripture (London: SPCK, 1980), p. 
140. Hanson considers Ephesians to be deutero-Pauline (p. 136). 
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discussion of Rom. 10: 6-8 in chapter 2.92 Hanson does not acknowledge that 

awareness of such Moses-traditions involving Ps. 68: 19 would have in- 

fluenced the author of Ephesians with regard to a subsequent descent of 

Christ; in fact, he continues to hold 'to a descensus ad inferos as the 

preferred interpretation of Eph. 4: 9-10. The problem of dating the tradition 

we shall discuss in relation to Hanson's next point. He goes on to discuss 

the rabbinic emphasis on angelic opposition to Moses when he sought to 

remove the Torah from heaven. In relation to the author of Ephesians, he 

states: 

... we can also cite Shabbath 89a, where Satan encounters Moses. Even more em- 
phatic is Pesikta Rabbati, where a troop of angels of destruction meet Moses and 
attempt to burn him with a breath of their mouths, and where he even overcomes the 
angel of death. This would confirm our author in the belief that the psalm refers to 
Christ's conquest of the powers. 93 

Several observations must be made with regard to these remarks: (1) 

Hanson appears to be appealing to the rabbinic evidence without regard for 

the problems of dating it. The account he mentions in Pesiqta Rabbati (20.4) 

is especially late, as is evident when one compares it with 'other rabbinic 

accounts of Moses' ascent to heaven. As we have seen from the preceding 

examination of rabbinic exegesis relating to Ps. 68: 19, it is not certain that 

Ps. 68: 19 was in fact interpreted as a reference to Moses' ascent of Sinai any 

earlier than the second or third century of the present era. Although we 

are in agreement with Hanson's conclusions regarding the antiquity of the 

tradition concerning Moses' ascent to heaven-it does appear to be pre- 

Christian-the rabbinic literature alone offers insufficient evidence to sup- 

port such a conclusion. The evidence from the rabbinic literature 

92The discussion of Rom. 10: 6-8 is found in ch. 2, pp. 81-84. 
93A. T. Hanson, The New Testament Interpretation of Scripture, p. 141. 
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(particularly in the case of what appear to be later accounts) is not so clear 

in support of such a view as Hanson appears to believe. One can always 

appeal to the argument that the tradition behind the written sources is 

undoubtedly more ancient than the written form of the documents them- 

selves, and such contentions cannot easily be disproven. But the antiquity 

of the tradition regarding Moses' ascent of Sinai based on the later rabbinic 

literature is not the foregone conclusion that many scholars have tended to 

assume. If the antiquity of this particular tradition can be established with 

any certainty, it will be through examinations of other non-rabbinic texts 

which can be (approximately) dated and not from assumptions made about 

the age of rabbinic interpretations based on the rabbinic texts themselves 94 

(2) The present writer is unable to discover a reference to Satan encoun- 

tering Moses in B. Shab. 89a: the angels who seek to prevent Moses from 

removing the Torah from heaven are all 'good'; furthermore, the only allu- 

sion to Satan appears in Moses' rebuke of the angels, when he says to them, 

"is there jealousy among you; is the Evil Tempter among you? "95 (3) Moses' 

'overcoming' of the angel of death appears in both accounts mentioned by 

Hanson (B. Shab. 89a and Pesiqta Rabbati 20.4), but not in the context of 

Moses overcoming his own death through resurrection from the dead. 

Rather, both accounts state that Moses was taught the secret of preserving 
life by the angel of death, and this specifically refers to Moses' action in 

stopping the plague in Num. 17: 11-13. B. Shab. 89a actually quotes from 

94This involves what P. Bloch referred to as a process of "external comparison". - Her 
approach to the dating of rabbinic literature, which we have generally applied to the tra- 
dition of Moses' ascent to heaven in the rabbinic literature and Tg Psalms, is discussed 
above, pp. 108-9. 
95The Babylonian Talmud: Seder Mo'ed, ed. I. Epstein, Shabbath, trans. H. Freedman, 
vol. 2 (London: Soncino, 1938), pp. 421ff. 
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Numbers 17 in this instance, so the reference is unambiguous. (4) Han- 

son's concluding statement, "This would confirm our author in the belief 

that the psalm refers to Christ's conquest of the powers, " assumes the point 
he is seeking to prove, i. e., that the author of Ephesians was indeed aware 

of some form of the tradition behind the rabbinic accounts of Moses' ascent 

to heaven based on Ps. 68: 19. It furthermore assumes that the elements of 

the later rabbinic tradition mentioned specifically by Hanson antedate 
Ephesians. As we have seen in our examination of the rabbinic sources, 
however, it is precisely these elements of the tradition which appear to be 

later embellishments that do not go back as early as the first century CE. 

The two elements which we have found to be present in all the rabbinic 

accounts, and which are therefore most likely to be ancient, are that Moses 

ascended to heaven to receive the Torah, and that he there took Torah 'cap- 

tive'. If any elements of the Moses-traditions concerning a heavenly ascent 

at Sinai are older than the NT writings it would probably be these, and these 

elements would be the ones most likely to have influenced the author of 

Ephesians in his use of Psalm 68: 19 (Eph. 4: 8). If we are to find reliable 

confirmation of this, we must turn to sources external to Targum Psalms 

and the classical rabbinic literature. 

Psalm 68: 19 in Early Non-Rabbinic Sources 

Ater examining the use of Ps. 68: 19 in the rabbinic literature, it is 

apparent that the two elements of the tradition most likely to be ancient are 

the interpretation of the 'one who ascends' (in Ps. 68: 19) as Moses, and the 

'captivity led captive" as the words of Torah which Moses received from God 

and brought down to distribute as gifts to men. As we have already seen, 
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these basic elements are virtually identical with the interpretation found in 

Tg Ps. 68: 19. Whether they are as old as (or older than) the Epistle to the 

Ephesians has not yet been demonstrated, however, because none of the 

rabbinic sources we have just examined are as old as Ephesians in their 

extant (written) forms. If we are to establish the antiquity of these elements 

of the tradition, it will be necessary to examine all available sources exter- 

nal to the rabbinic literature and Tg Psalms which make use of Ps. 68: 19 

(the procedure referred to as "external comparison" by R. Bloch in her ap- 

proach to the study of rabbinic literature) to see if there is any evidence that 

the interpretation of Psalm 68 as Moses' ascent of Sinai might antedate the 

composition of Ephesians and thus possibly have influenced its author. But 

first, it is necessary to take a closer look at the text of Ps. 68: 19 itself as it 

appears in four of the major sources. 

A comparison of Ps. 68: 19 as found in the Mas- 
oretic Text, the Septuagint, Eph. 4: 8, and the 
Targum to the Psalms 

A detailed comparison of Tg Ps. 68: 19 with Eph. 4: 8 forms a neces- 

sary preliminary to the examination of non-canonical sources which relate 

to the interpretation of the Psalm found in the Targum. At the same time, 

it is appropriate to consider the text of Ps. 68: 19 as found in the Masoretic 

Text and the Septuagint, since Eph. 4: 8 bears the outward form, at least, of 

a quotation. The presence of common features among the texts and ver- 

sions might suggest points of contact between the traditions in question and 

their underlying sources. 

The text of Ps. 68: 19 according to these four sources may, therefore, 

be arranged as follows for the purpose of comparison: 
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96The Masoretic text given is that of Biblia Hebraica, ed. It Kittel, 7th ed. (Stuttgart: Würt- 
tembergische Bibelanstalt, 1937), ad loc. 
"The Greek text is from Septuaginta, ed. A. Rahlfs, 5th ed. (Stuttgart: Württembergische 
Bibelanstalt, 1935). The textual variants [bracketed] are found in The Old Testament in 
Greek, ed. H. B. Swete (Cambridge: University Press, 1909), ad loc. 
98The New Testament text is from Novum Testamentum Graece, ed. E. Nestle and K. 
Aland, 26th ed. (Stuttgart: Deutsche Bibelstiftung, 1979), ad loc. 
99The text of Tg Psalms is that of Hagiographa Chaldaice, ed. P. A. de Lagarde (Leipzig: 
B. G. Teubneri, 1873), ad loc. 
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Verse 19 begins in both the MT and Tg Psalms with the verb in the 

second person singular (n'ny and tenpv5o); this was probably the original 

reading of the LXX as well Wlß-qs, read by the two correctors of B and the 

second corrector of K but there is some uncertainty over the reading of the 

LXX, since the original hand of t has the third singular (dvtßTI), while the 

original hand of B supplies the participle dvaßds (as does Eph. 4: 8). Since 9 

and B are both fourth century manuscripts, it seems probable that the text 

of Ps. 68: 19 which they reflect has been influenced (either accidentally-i. e., 

unconsciously-or deliberately) by the New Testament citation of the psalm 

in Eph. 4: 8.100 

Next, the MT reads ot, t, which both the LXX and Eph. 4: 8 translate 

as Etc O4, os; Tg Psalms has rpn,. This term may represent a later inter- 

polation in the Targum, of course, but Tg Psalms does use Ko11o else- 

where. 101 It seems more likely that yip', occurs in 68: 19 because of its 

(admittedly later) association with the tradition of Moses' ascent of Mt 

Sinai. 102 There are numerous discussions in the rabbinic literature which 

recount how Moses walked about on the firmament (v'pi), how thick the 

firmament was, how long it would take a man to journey across it, etc. 103 

100That this is, in fact, highly probable in the case of [the original hand of] tt is demon- 
strated by the use of the third person singular in the case of the first two verbs (dvißii and 
tXµaX Tcua v, the second agreeing with Eph. 4: 8), whereas the third verb abruptly (and 
inconsistently) becomes second person (EXaßcS). The [second] corrector of K, probably be- 
cause he noticed this inconsistency, changed the first two verbs, which were in the third 
person, to participles, producing agreement with B and removing the inconsistency (since 
the person of the Greek adverbial participle is ambiguous, being determined by that of the 
finite verb to which it is subordinate). 
1011. e., in Pss. 56: 3,71: 19,75: 6,93: 4,102: 20,144: 7, and 148: 1. 
102Naturally, this is in line with previous conclusions regarding a relatively late date for 
the final form of Tg Psalms. See the previous section of this chapter, "The Targum to the 
Psalms", pp. 95-108. 
1031n B. Pes. 94a, for example, the thickness of the firmament is given variously as 1,000 
parasangs (a parasang is a Persian mile, roughly 3.6 kilometres), one tenth of a day's 
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Tg Psalms follows the reference to the firmament (. "p-1) with the first 

of three (parenthetical) interpretive comments in verse 19: the words ilmn 

irm are added to specify who it was who ascended (and to whom the initial 

words of Ps. 68: 19 are addressed). No trace of this comment is to be found in 

the MT, the LXX, or Eph. 4: 8, of course, but the association of Moses with 

Ps. 68: 19 was a 'stock' interpretation in the rabbinic literature, as we have 

noted in the preceding section. 

The verbs in the following clause in both MT and Targum (n'sO and 

tcrnsm) are second person singular; this is probably the original reading of 

the LXX (1 XµaXthTcuaas) as well, although the original hand of K substitutes 

third person singular (u Xµa)%cSTEUaCv). Again, this may well represent a 

harmonization with the New Testament text (Eph. 4: 8). 104 

Following the reference to 'captivity' (Kn""zm), the Targum makes the 

second of its interpretive comments on Ps. 68: 19, itn' ni 'on with k%, which 

explains the preceding phrase ("you led captive captivity") in terms of 

Moses' learning the words of Torah. Though not implied in the MT, the 

LXX, or Eph. 4: 8, we have seen that this interpretation also is common in 

rabbinic literature 105 

At this point, the major divergence occurs between the MT and the 

LXX on the one hand and Eph. 4: 8 and Tg Ps. 68: 19 on the other. The two 

former sources state (as do all of the rabbinic sources which make use of 

Ps. 68: 19) that the one who ascended 'received' gifts (mpý, IXaßes), whereas 

journey (! ), and (in 94b) 500 years' journey; in Ber. R. 4.5 it is described (by R. Alfa) as 
having the thickness of a metal plate, while R. Joshua b. R. Nehemiah said the firmament 
is about two fingers in thickness. See also B. Ijag. 13a and Midr. Teh. 4.3. 
104And again, the change may be either accidental or deliberate. 
105See the preceding section, "Ps. 68 and Moses' Ascent to Heaven in Rabbinic Literature", 
pp. 110-35. 
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Eph. 4: 8 and Tg Ps. 68: 19 read 'gave' (I&uKEV, ii') with reference to gifts. It 

is primarily on the basis of this similarity that the use of Tg Psalms (or the 

tradition behind it) by the writer of Ephesians has generally been pro- 

posed. 106 Additionally, there are two less noticeable differences: first, in 

Eph. 4: 8 the verb occurs in the third person rather than the second, while 

MT, LXX, and Targum all have second person verbs; second, Tg Ps. 68: 19 

supplies the pronominal object (r5) following the verb, to specify that it was 

the words of Torah (, =m kurve, from the preceding interpretive comment) 

which were given as gifts. Yet Tg Psalms maintains the use of second 

person verbs throughout the verse (following the Hebrew text); according to 

the interpretation of the Targum these are consistently addressed to Moses. 

In the MT, trios specifies those who present the gifts; the phrase 

appears to be best understood as a collective singular. This probably lies 

behind the LXX reading ev dvOpwmq (the original reading of B, followed also 

106Beginning with H. St J. Thackeray, The Relation of St Paul to Contemporary Jewish 
Thought (London: Oxford University Press, 1900), p. 182. However, the similarity between 
the texts of Eph. 4: 8 and Tg Ps. 68: 19 could be merely coincidental, whether the modifica- 
tion of Ps. 68: 19 to read 'gave' rather than 'received' was made by the writer of Ephesians 
himself [so J. Bonsirven, who states that it is "impossible" to explain the modification to the 
text of Ps. 68 by another Greek version, or a targum, or a metathesis of the Hebrew letters 
(although he gives absolutely no justification for his claim), in Exegese Rabbinique et 
Exegese Paulinienne, Bibliotheque de Theologie historique (Paris: Beauchesne, 1939), pp. 
307-308, and A. M. Harmon, "Aspects of Paul's Use of the Psalms", Westminster Theo- 
logical Journal 32 (1969), pp. 6-7] or was adopted from a pre-existing source other than Tg 
Psalms (e. g., the text of Ps. 68: 19 may already have been modified by the early Christian 
community) [so B. Lindars, New Testament Apologetic: The Doctrinal Significance of the 
Old Testament Quotations (London: SCM, 1961), pp. 52-56]. The possibility that the 
targumist himself made use of a source (e. g. a Greek version of the Psalms) which had al- 
ready changed the text of Ps. 68: 19 to I&Lwe' was mentioned above, p. 103, n. 32, also p. 106, 
n. 39. Obviously, the writer of Ephesians may have been following the same Greek version 
in quoting 68: 19, independently of Tg Ps. 68: 19 or the tradition behind it. In contrast to the 
complexities of the foregoing discussion, H. P. Hamann, in "Church and Ministry: An 
Exegesis of Ephesians 4: 1-16", Lutheran Theological Journal 16 (1982), pp. 121-28, asserts 
that "it is easier to accept that explanation that Paul was quoting from memory and was 
quoting inaccurately" (p. 123). However, most of those who have investigated the problem 
would find such a solution too simplistic in light of the similar modification of the text 
found in Tg Psalms. 
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by one of B's correctors) which is probably to be preferred as original. The 

dative plural dvOpthrroLS (read by K and the other corrector of B) is more likely 

a harmonization (either accidental or deliberate) with Eph. 4: 8. The origi- 

nal text of Eph. 4: 8 itself almost certainly reads Tots ddLOptnoLs, although F, 

G, and a few other manuscripts contain Iv dvOpcLtroL9, resembling the LXX 

text of Ps. 68 found in 9 and followed by one corrector of B. The omission of 

the preposition iv in favor of the simple dative Tots dvOpwnoLs is more con- 

sistent with the interpretation of Ps. 68: 19 given in Ephesians, where 'men' 

have become the recipients of the gifts mentioned in the psalm. Tg Psalms, 

likewise, has replaced riRm with tctt't5; the change of prepositions is again 

consistent with the change in the preceding verb. With Tg Ps. 68: 19, as 

with Eph. 4: 8, the 'men/sons of men' have become the recipients of the gifts 

rather than the donors. 

At this point the quotation of Ps. 68: 19 in Eph. 4: 8 ends. It will prove 

helpful for the study of the tradition behind Tg Ps. 68: 19 in non-canonical 

sources, however, to compare the remainder of the verse as found in the 

Targum with the MT and the LXX. The MT begins the final clause of Ps. 

68: 19 with o"-rno, which is translated by the LXX with the participle 

&TTELOOOVTES and by Tg Psalms as tenno, the Aramaic equivalent for 'rebel- 

lious, wilful, stubborn'. Following this, the Targum adds, in the third of its 

interpretive expansions in verse 19, a lengthy qualification: 1': »r j, -ruM 't 

i nn . By the inclusion of the participle r-, "yam Tg Ps. 68: 19 appears to imply 

that the 'rebellious' (tt'nv) are to be understood as Gentiles rather than as 

Israelites, since they must (in addition to repenting) become proselytes 
before the shekinah of Yahweh will come to dwell with them. But there is 

one highly suggestive exception to this 'obvious' understanding of the ref- 

erence to proselytes. In the section of the Talmud which deals with the 
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regulations regarding proselytes, B. Yeb. 46a-48a, the question of whether a 

proselyte must undergo both circumcision and ritual ablution before being 

considered a 'proper' proselyte is answered as follows: 

Our Rabbis taught: If a proselyte was circumcised but had not performed the 
prescribed ritual ablution, R. Eliezer said, "Behold he is a proper proselyte; for so 
we find that our forefathers were circumcised and had not performed ritual ablu- 
tion'. If he performed the prescribed ablution but had not been circumcised, R. 
Joshua said, 'Behold he is a proper proselyte; for so we find that the mothers had 
performed ritual ablution but had not been circumcised . 107 

The inference made by R. Eliezer and R. Joshua, that both rites need not 

have been performed before the individual may be properly considered a full 

proselyte, is drawn from the experience of Israel in the wilderness, after 

the Exodus and just prior to the giving of Torah at Mt Sinai 108 The im- 

plication appears to be that those who departed from Egypt as 'heathen' 

became 'proselytes' when they received the Torah and were, so to speak, 

'converted' to Judaism. Thus, the conventional distinction between native 

Israelites and Gentile proselytes would not apply in this one instance. It 

seems possible that such an understanding lies behind the use of In,, s a in 

Tg Ps. 68: 19, especially since the Sinai-motif is already assumed in the 

targumic interpretation of the preceding clauses of verse 19, and further- 

more, Sinai is explicitly mentioned in the Hebrew text of the preceding 

verse (Ps. 68: 18). Interestingly, such an understanding of the 'proselytes' 

in the Targum concurs with one of the few rabbinic interpretations, of Ps. 

68: 19 which includes the final clause. 109 Midr. Teh. 68.11 (on 68: 19) clearly 

107The Babylonian Talmud: Seder Nashim, ed. I. Epstein, Yebamoth, trans. I. W. Slotki, 
vol. 1 (London: Soncino, 1936), pp. 302-303. It is of no consequence, as far as the present 
observation is concerned, that the debate over the validity of the conclusions reached by R. 
Eliezer and R. Joshua continues at considerable length. 
108See, e. g., Ex. 19: 3-6 and Deut. 5: 1-3. 
109However (as is common), such an understanding of c -m in the final clause of Ps. 68: 19 
is not unanimous in the rabbinic literature. Shem. R. 33.2, e. g., interprets the 'rebellious' 
in v. 19 as the heathen, with whom, in spite of their idolatry, Yahweh continues to dwell. 
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understands 'the rebellious' (MT, ornnio) as the Israelites themselves, de- 

spite the fact that in a preceding verse (68: 7, "only the rebellious dwell in a 

parched land") the same word (o" rno) is interpreted as the nations of the 

earth who were unwilling to accept the Torah. 110 

The remaining phrase of Ps. 68: 19 is translated literally from the MT 

by the LXX, and the Targum expands o't`m n' pm5 by rendering it as n-10 

o"rbtt rrri wip" =0 incorporating a reference to both the shekinah 

and the 'glory' of Yahweh. As might be expected, this demonstrates the 

targumic tendency to avoid anthropomorphic expressions by the introduc- 

tion of verbal 'buffers' which prevent God from appearing to come into close 

proximity with human and earthly affairs 111 

Conclusions on the comparison of four versions of Ps. 68: 19. The 

110See the preceding section, "Ps. 68 and Moses' Ascent to Heaven in Rabbinic Literature", 
pp. 112-13, for the relevant text of Midr. Teh. 68.11 (on 68: 19). Of course, it is possible that 
the participle r"r represents a later interpolation in the existing text of Tg Ps. 68: 19; this 
might be suspected since the interpretive comment made by the Targum remains intel- 
ligible even if urrar is omitted. Nevertheless, its presence tends to confirm conclusions 
reached in a previous section regarding a relatively late date for Tg Pss. (see the section 
"The Targum to the Psalms", pp. 95-108, for a discussion of the problems of dating the 
work). Furthermore, the interpretation provided by the participle I -r= in Tg Ps. 68: 19 
does coincide with the rabbinic interpretation of the verse in Midr. Teh. 68.11 (as discussed 
in the text above, p. 113). Finally, there is no evidence for the omission of the participle in 
any of the surviving mss. of Tg Psalms. 
111G. F. Moore, "Intermediaries in Jewish Theology: Memra, Shekinah, Metatron", 
Harvard, Theological Review 15 (1922), pp. 41-85.. It is important to note Moore's point (pp. 
44-45) that the Targumists were not so much concerned with the elimination of anthropo- 
morphic ideas which occurred in the Hebrew texts they translated, as with the avoidance of 
certain anthropomorphic expressions. But such instances are 'buffer-words', not ideas or 
hypostatizations (p. 53). Concerning r ''m he states that it "acquires what semblance of 
personality it has solely by being a circumlocution for God in contexts where personal 
states or actions are attributed to him" (p. 59). Although R. D. Middleton, in "Logos and 
Shekinah in the Fourth Gospel", Jewish Quarterly Review 29 (new series, 1938-39), pp. 101- 
133, disagrees with Moore over the use of memra as a "buffer-word devoid of all theological 
content" (p. 113), he does agree with Moore that shekinah "does not indicate a Presence 
which takes the place of the Deity, but the Targums by the avoidance of the too frequent use 
of the divine name seek, in accordance with Jewish standards of thinking, a more rever- 
ent way of writing or speaking about God" (p. 123; cf. Moore, p. 58). 
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main point of divergence between the four versions of Ps. 68: 19 included in 

the preceding analysis (MT, LXX, Eph. 4: 8, and Tg Ps. 68: 19), as noted 

above, consists of the change from nrip', / 1XaIEs (MT, LXX) to JKEV /KIM' 

(Eph. 4: 8, Tg Pss. ). While this does show agreement between Eph. 4: 8 and 

Tg Ps. 68: 19 against the MT and LXX, it does not necessarily offer con- 

clusive proof that the writer of Ephesians was personally aware of the 

targumic interpretation of Ps. 68: 19 (or the tradition behind it). Even if one 

admits on principle that "similarities prove borrowings", it does not follow 

that, in the case of two texts which bear resemblances, one 'borrowed' from 

the other. 112 Both may have 'borrowed' independently from a pre-existing 

common source, which would account for their similarities. Thus, while it 

cannot be proven or disproven that Eph. 4: 8 shows the direct influence of the 

tradition behind Tg Ps. 68: 19,113 there are other possibilities that must be 

considered, some of which represent interrelationships far more complex 

than simple literary dependence. For example, both Eph. 4: 8 and Tg Ps. 

68: 19 may independently reflect a variant in the Hebrew Vorlage at this 

point which differs from the MT, yet has not been preserved in any extant 

Hebrew manuscript 114 It is sometimes suggested that such a variant 

reading has been preserved in one of the early versions; the reading "gave" 

(we-yahbhte ) for "received" in Ps. 68: 19 is also found in some manuscripts 

112See, e. g., A. D. York, "The Dating of Targumic Literature", Journal for the Study of 
Judaism 5 (1974), p. 56. 
113At this point the possibility that Tg Psalms has been influenced by the interpretation of 
Ps. 68: 19 found in Eph. 4: 8 cannot be totally dismissed either, no matter how inherently 
improbable it may seem. After all, the final, written form of Tg Psalms is almost certain- 
ly later than Ephesians (see the previous section, "The Targum to the Psalms", pp. 95-108, 
for a discussion of the dating of Tg Psalms). 
114Again, such a suggestion appears to have originated with H. St J. Thackeray, The Rela- 
tion of St Paul to Contemporary Jewish Thought (London: Oxford University Press, 1900), - 
p. 182. 
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of the Syriac Peshitta, and this led W. E. Barnes to propose that these 

manuscripts preserved an ancient variant which was later harmonized 

with the LXX reading in part of the surviving Syriac manuscript tradi- 

tion. 115 The possibility that such a variant was found in a Greek version 

known to both the writer of Ephesians and the targumist independently of 

one another may be even greater. 116 Or, however unlikely it may seem, it is 

possible that the writer of Ephesians and the targumist made the change 

from mp5 to &)KEV / knm-r independently of one another, and the agreement 

is coincidental. 117 Another possibility is that the writer of Ephesians 

derived the version of Ps. 68: 19 which he quotes in 4: 8 from a pre-existing 

liturgical source independent of Tg Psalms; if so, the relationship of such a 

source to Tg Ps. 68: 19 may well be impossible to reconstruct. In the case of 

115W. E. Barnes, in The Peshitta Psalter according to the West Syrian Text (Cambridge: 
University Press, 1904), printed we-yahbhte (agreeing with Tg Psalms) in the text of Ps. 
68: 19 and wa-nesabhte (agreeing with the MT and LXX) in the apparatus; this arrangement 
is followed by the standard modern critical edition, The Old Testament in Syriac accord- 
ing to the Peshitta Version, part 2, fascicle 3, The Book of Psalms, ed. D. M. Walter (Lei- 
den: E. J. Brill, 1980), p. 74. Barnes has noted that all the texts of the Jacobite recension 
read we-yahbhte, agreeing with Eph. 4: 8 and Tg Psalms, while those of the Nestorian 
recension read wa-nesabhte, agreeing with the reading of the MT and LXX. The Jacobite 
manuscripts are older, and LXX influence can be demonstrated in other places, so Barnes 
concludes that the Jacobite reading we yahbhte is original, and the Nestorian wa-nesabhte 
represents a harmonization with the text of the Lam. If this is correct, it would provide an 
independent tradition which supports the change from "received" to "gave" in Ps. 68: 19. 
However, Barnes' conclusions have been challenged by B. Lindars, New Testament Apol- 
ogetic: The Doctrinal Significance of the Old Testament Quotations (London: SCM, 1961), 
p. 52, n. 2, who thinks it is a priori more probable that the original text was that of the MT 
and LXX, and that the change was made in the Jacobite recension. This was independent 
of influence from Eph. 4: 8 according to Lindars, because (1) the two words are very similar 
and could be easily confused in the Estrangela script, and (2) the following word for "gifts" 
is a cognate of the verb in Syriac and could easily have influenced a copyist. Regardless of 
whether Barnes or Lindars is right in the proposed reconstruction of the Peshitta text, we 
must agree with Lindars' ultimate conclusion: in light of the uncertain history of the 
variant in the Jacobite recension, it would be precarious to insist on its value as an inde- 
pendent witness to the variant reading found in Eph. 4: 8 and Tg Ps. 68: 19. 
116See above, p. 103, n. 32, also p. 106, n. 39 (preceding section) and below, n. 121, for further 
discussion of this possibility. 
117So B. Lindars, New Testament Apologetic, pp. 52-53. 
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Ephesians, at least, it may be significant (with regard to the relationship 

between Eph. 4: 8 and the other three versions of Ps. 68: 19 involved in the 

present discussion) that the writer of Ephesians employs a participle 

(dvaßds) followed by third person singular verbs (ftLa)wTEuaev, SwKcv) in the 

psalm citation, whereas the other three sources (including Tg Psalms) 

consistently use second person singular verbs throughout, following the 

Hebrew Vorlage 118 This change of person is often dismissed as insig- 

nificant by those examining the texts in question, since it is frequently 

assumed that such a change represents nothing more than a contextual 

adaptation by the writer of Ephesians. 119 However, it is not at all clear that 

this is the case, since the other Old Testament quotations in Ephesians 

follow the text of the LXX quite closely. 120 It appears that the author of 

Ephesians could have incorporated Ps. 68: 19 using second person verbs (as 

all the rabbinic sources which refer to verse 19 do) without undue difficulty, 

had he desired to do so. Therefore, the possibility that the version of Ps. 

68: 19 quoted in Eph. 4: 8 is taken from a pre-existing source other than the 

Hebrew text, the LXX, or the tradition behind Tg Ps. 68: 19 must be given 

due consideration. In the final analysis R. Rubinkiewicz is probably correct 

when he states that the author of Ephesians was simply making use of a 

118There is some variation among the LXX mss. with regard to the form of the first verb 
(i. e., dv1ßis/ dvißr/ dvaßds), but the original LXX reading was most likely second person. 
See p. 138 above, and also n. 100. 
119Thus for example R. Rubinkiewicz, in "Psalm LXVIII 19 (= Eph IV 8) Another Textual 
Tradition or Targum? ", Novum Testamentum 17 (1975), p. 220, states: "The most impor- 
tant variant is I&Lvccv because the others can be understood as a small adjustment of the text 
that does not change the main idea". Likewise, J. Dupont in "Ascension du Christ et don 
de l'Esprit d'apres Actes 2: 33", in Christ and Spirit in the New Testament, ed. B. Lindars 
and S. S. Smalley (Cambridge: University Press, 1973), pp. 219-28, expresses a similar 
view: "Le fait que la construction passe de la deuxieme, ä la troisieme personne reste 
accessoire: l'adaptation au contexte peut justifier ce changement" (pp. 224-5). 
120As A. T. Lincoln, "The Use of the OT in Ephesians", Journal for the Study of the New 
Testament 14 (1982), p. 45, has pointed out. 
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textual tradition which had come down to him rather than creating the 

change himself; this would appear to be the case since it seems unlikely 

that the textual tradition behind Tg Psalms could be dependent on Ephe- 

sians. 121 In an attempt to confirm this we must continue our examination 

of Ps. 68: 19 as it is quoted in both canonical and non-canonical literature. 

Ps. 68: 19 in the Testaments of the Twelve 
Patriarchs 

It is now necessary for us to examine the extra-canonical citations of 
Ps. 68: 19 in the apocrypha and pseudepigrapha, in order to discover wheth- 

er interpretations similar to those found in Tg Psalms and the classical 

rabbinic literature are present. If so, this would' prove helpful in our at- 

tempt to date the tradition associating Ps. 68: 19 with Moses and his ascent 

to heaven to receive the Torah. Awareness of such traditions associated 

with Ps. 68: 19 could explain why the author of Ephesians found it necessary 

to infer a descent in Eph. 4: 9-10 from the ascent mentioned in the psalm 

quotation. Knowledge of these Moses-traditions would probably have pre- 

disposed the author to infer from the ascent mentioned in Ps. 68: 19 a 

corresponding descent of Christ to distribute gifts to his church, just as 

Moses, following his ascent of Mt Sinai to 'take captive' Torah, descended to 

distribute it as 'gifts' to men. It is appropriate to begin an investigation of 

extra-canonical citations of Ps. 68: 19 with the Testaments of the Twelve 

Patriarchs, since there are two possible allusions to Ps. 68: 19 found in the 

121R. Rubinkiewicz, "Psalm LXVIII 19 (= Eph IV 8) Another Textual Tradition or Tar- 
gum? ", Novum Testamentum 17 (1975), pp. 219-24. Rubinkiewicz's theory is examined at 
greater length below in the section "Ps. 68: 19 in the Testaments of the Twelve Patriarchs", 
pp. 148-54. 
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Greek text of this document as edited by M. de Jonge 122 

Testament of Dan 5: 11. Since it is understood as a direct allusion to 

Ps. 68: 19 by R. Rubinkiewicz, Test. Dan 5: 11 will be considered first 123 The 

Greek text of 5: 10-13 reads: 
Kd eLvaTCXCL t tl, iK TftS 4UXf $ 'I OU86L Kd AcUL Tb au n ploy KUp(oU' 

Kai a? JTÖs 7TOLi'jaEL ITPÖS TÖV BEÄLap Ti6XElOV, Kd TAV &S&KTTQW TOO 

VtKOUS & XJCL TTaTpb, QLV fiJLCV. Kal Ttv atXµaXL. W1av Mß11 diiTÖ TOO BEXLdp, 

P)(&c hytcv, Kd tmRQTp4EL KapS&a cI7TELOls irpbc dpLOV, Kd SWQEL T69 

IKaýUµývols a{rröv Etp4' v atcSvlov" Kd dývana()aovraL Iv "ESEµ &yLOL, 
Kat iTrt T1 g vial 'IEpouaaXhµ cb0pav04QOVTaL S&KaLOL, 'TL9 IaTaL Etc 
86ýacµa Ocou' 9wc TOO a1 vos. Kd o{ithL tMOIAVEI 'I EpouaaMli tA Lwaly, 
OW atxµaXLJTICCTaL 'Ivpai X, 8TL K6PLO9 faTaL iv ýLtaq) afrr c" TOLS 

d vOpwnow wvavaaTpE4. LEVOs, Kd IIyLoS 'I aaX ßaalýEüwv qtr' airrovs iv 
TaTTELVWQEL Kd tv TrpwXEtgt" Kd 6 7tLQTEUGJV kiT' af1T(t ßaaLXE{1QEL iV 

6c(4 tv TOL$ o )pavOl$. 124 

It is clear that the subject of the verbs Xä i , 1TnCTTPt EL, and WaCL (all in 5: 11) 

is the Lord himself, picked up from the phrase T6 a njpLov KUpCov in 5: 10 

and referred to as aft6g. It seems probable that this constitutes an escha- 

tological or messianic allusion; it was obviously understood as the latter by 

one or more of the Christian copyists (or interpolators) of the Testaments, 

since the epexegetical phrase rrcpt -roü XpLvToü is found either in the margin 

or in the text itself (preceding verse 10) in a number of the principal manu- 

scripts. 125 This person is the one who "will make war with Beliar" (10b), 

122See n. 124 below. 

123Rubinkiewicz's statement is found in "Psalm LXVIII 19 (= Eph IV 8) Another Textual 
Tradition or Targum? ", Novum Testamentum 17 (1975), p. 222. 
124The Testaments of the Twelve Patriarchs: A Critical Edition of the Greek Text, ed. M. 
de Jonge (Leiden: E. J. Brill, 1978), pp. 108-109. 
125The manuscripts which include the phrase as a marginal note are: Codex Graecus 731, 
ff. 97r. -166v., a 13th century ms. in the Biblioteca Apostolica Vaticana; Codex Graecus 
1238, if. 350r: 379v., a late 12th century ms., also in the Biblioteca Apostolica Vaticana; and 
Codex Graecus Z. 494 (= 331), if. 263r: 264v., a mid-13th century ms. in the Biblioteca Na- 
zionale di S. Marco in Venice. The manuscripts which incorporate the phrase into the text 
itself are: Codex Graecus 547 (Gardthausen) [= 770 (Kamil)], B. 1r. -70r., a 17th century 
ms.; Codex Graecus 2170 [= 608 (Kamil)], if. 8r. -88r., an 18th century ms.; and an unnum- 
bered ms., if. 1r: 38r., not earlier than the 17th century, all in the Library of the Monastery 
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"give the vengeance of victory to our fathers" (10c), "receive the captivity 

from Beliar" (11a), "turn the hearts of the disobedient to the Lord" (lib), and 

"give to those who call upon him eternal peace" (11c). 

Certainly the suggestion of Rubinkiewicz-that 5: 11 constitutes an 

allusion to Ps. 68: 19-seems at first plausible: T fiv atXµaA xi(av in Test. Dan 

5: 11 appears similar to i XµaX6TEVQas atXp. aXwatav in Ps. 68: 19 (LXX); 1tri- 

QTpt4EL KapSLas & OEts Trpbs KbpLov sounds very much like the final clause 

of Ps. 68: 19 (LXX), Kilt yap threL000LTE9 TOD KaTaa)cr vCaaL KÜpLOs 6 9Ebs; and 

&)aCL Toig i rLKaXovµtvow afrröv Etp1jvnv aliSvLov, at least according to Rubin- 

kiewicz, 126 parallels the reading found in both Eph. 4: 8 (I& KEV 86µaTa Tots 

dvOpwlrots) and Tg Psalms (Wý '=5 pno 1t. itr rr). If Rubinkiewicz is correct 

in his understanding of the parallelism, it would suggest that the inter- 

pretation of Ps. 68: 19 as a reference to Moses and his ascent to heaven to 

receive the Torah-which, as we have already seen, appears routine by the 

time of the classical rabbinic literature127-had not yet become established 

at the time the Testaments were written: the subject of Ps. 68: 19 (according 

to Test. Dan 5: 10) is the Lord himself, as in the original psalm. Thus- 

according to Rubinkiewicz-the Targum tradition current at the time of the 

composition of Test. Dan 5 did not contain the references to Moses and the 

words of Torah found in the extant composition known as Tg Psalms; in- 

stead, this 'proto-targum' would have read almost exactly the same as the 

of St Catherine on Mt Sinai. The relatively late dates of the manuscripts which actually 
incorporate the phrase into the text suggest that what may originally have been a marginal 
gloss was probably assimilated into the text itself during the process of transmission, 
either deliberately or through scribal error. The problem of Christian interpolations in the 
Testaments is mentioned briefly below in n. 132. 
126"psalm LXVIII 19 (= Eph IV 8) Another Textual Tradition or Targum? ", Novum Testa- 
mentum 17 (1975), p. 222. 
127See the conclusion to the earlier section, "Ps. 68 and Moses' Ascent to Heaven in Rab- 
binic Literature", pp. 129-36 above. 
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MT and LXX of Ps. 68: 19 as far as the allusion to Moses is concerned 128 

But how plausible is such an attempt to reconstruct the tradition 

behind Tg Ps. 68: 19 and Eph. 4: 8? Rubinkiewicz argues that the use of WaCL 

in Test. Dan 5: 11 indicates that the Targum tradition current at the time of 

composition of the Testaments had already incorporated the change from 

nnp5 (MT) and On peg (LXX) to I& Kev as found in Eph. 4: 8. The obvious con- 

clusion, for Rubinkiewicz, is that the reading represented by I& KEV (more 

properly, ISWKcs) in the text of Ps. 68: 19 "was known long before St Paul" 129 

However, Rubinkiewicz has overlooked the use of Xagpdvw in the opening 

clause of Test. Dan 5: 11 (X1 gJeTal, future tense, in the text he cites, though 

Mpla is the reading found in most of the manuscripts). According to the text 

of Test. Dan 5: 11, the Lord himself (or the Messiah) receives the 'captivity' 

(atXµcXatav) from Behar (11 a), 13° turns the hearts of the disobedient to the 

Lord (11b), and then gives (WacL) to those who call on him eternal peace 

(11c)131 Since both verbs-Xap. dw and S&& L-occur in Test. Dan 5: 11, it is 

impossible to say what the contemporary Targum tradition would have 

been at this point, even assuming that Test. Dan 5: 11 is, in fact, an allusion 

128Unlike the MT and LXX, however, the developing Targum tradition would already have 
changed the rr p'S / fkaßes of Ps. 68: 19 to inv/ ? Sw. Ev as found in the present Tg Ps. 68: 19 
and Eph. 4: 8, according to Rubinkiewicz, Novum Testamentum 17 (1975), p. 224. 

129"psalm LXVIII 19 (= Eph IV 8) Another Textual Tradition or Targum? ", p. 222. 
130The following phrase, iivX&S $ytwv, is highly suspect: it appears to be an interpretive 
gloss and, as such, suggests the work of a Christian interpolator. But the present argument 
is unaffected whether or not these words were found in the original text of Test. Dan 5. 

1311t is possible that 5: 11c (Kat &SacL T&S 11nKaXOU41tVOLS afrröv ctpAvrly atwvLov) is also the 
work of a Christian interpolator (although none of the editors of the Testaments have listed 
it as such). If the clause is an interpolation, Rubinkiewicz's argument would be seriously 
undermined: as a later interpolation the phrase would be extremely difficult to date, nor 
could it be said with any degree of certainty that the phrase itself is older than Ephesians. 
But in the latter instance, it would seem far more likely that the Christian interpolator of 
the Testaments was himself influenced by Eph. 4: 8, rather than the writer of Ephesians 
being influenced by the (Christian) interpolator of the Testaments. 
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to an interpretation (or translation) of Ps. 68: 19 earlier than Ephesians itself 

(pace Rubinkiewicz). One might speculate that what is found in Test. Dan 

5: 11 represents the Targum tradition behind Ps. 68: 19 actually in a state of 

flux-in transition from the rnp5 and aaßcs of the MT and LXX to the Knet' 

and IS)Kev of Tg Ps. 68: 19 and Eph. 4: 8, since the ideas of receiving and 

giving in connection with Ps. 68: 19 are combined in the text of Test. Dan 

5: 11 as it now stands. But it is equally possible to argue that Test. Dan 5: 11 

was originally written (or redacted, with possible Christian interpolations) 

some time after the composition of Ephesians, and that in fact the use of Ps. 

68: 19 in Eph. 4: 8 has influenced the writer (or redactor) of the Testament of 

Dan at this point. As a result, nothing can be said with certainty about the 

change from mpý (MT) to rnmi' (Tg Psalms) in Ps. 68: 19 based on the text of 

Test. Dan 5: 11 unless (1) the approximate date of composition for Test. Dan 

could be established with some degree of certainty, and (2) unless the extent 

of redactional activity present in Test. Dan 5: 11 could be accurately deter- 

mined. Unfortunately, neither of these questions can be resolved at the 

present time, however; there is no complete consensus regarding a firm 

date for the composition of the Testaments or for the extent of Christian in- 

terpolation present within them. R. H. Charles and a number' of others 
have argued for an essentially Jewish work with a minimum of Christian 

interpolations and a date prior to the first century of the present era. These 

views have been challenged, however; the most well-known alternative 

theory is that of M. de Jonge, who maintains the Christian origin of the 

Testaments in the second century CE. Although de Jonge's theory has not 

gained wide acceptance, it does cast considerable doubt over the dating of 
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the Testaments as far as the present study is concerned, and evidence from 

the Testaments will be employed only with the greatest caution 132 

Nevertheless, Test. Dan 5: 11b Gcat I, rLvrrpb4JEL KapStas d«rcLOctg Wpbs 

K{, pLov) does appear to contain an allusion to Ps. 68: 19c, the final part of the 

verse not quoted in Eph. 4: 8. The reference to the 'disobedient' (dneLOELs) 

again echoes the MTILXX W"In / dneL9oülTcs, as well as the Knsio of the 

132 he theory that the Testaments of the XII Patriarchs are essentially a Jewish work which 
has been interpolated by Christian copyists was first advanced by F. Schnapp, Die Testa- 
mente der zwölf Patriarchen untersucht (Halle: Max Niemeyer, 1884), pp. 5-88, and 
accepted by F. C. Conybeare, "On the Jewish Authorship of the Testaments of the Twelve 
Patriarchs", Jewish Quarterly Review 5 (1893), pp. 375-98, W. Bousset, "Die Testamente 
der zwölf Patriarchen, I. Die Ausscheidung der christlichen Interpolationen", Zeitschrift 
für die neutestamentliche Wissenschaft 1 (1900), pp. 141-75, and K H. Charles [see, e. g., 
the discussion in The Apocrypha and Pseudepigrapha of the Old Testament in English, 
vol. 2: Pseudepigrapha (Oxford: Clarendon Press, 1913), pp. 282-83,289-90]. Charles tried 
to reduce the interpolations to a minimum and to find textual support for their removal, 
using primarily the Armenian version. His theory ultimately became the one commonly 
accepted. But, objections have been raised: N. Messel, "Ober die textkritisch begründete 
Ausscheidung vermeintlicher christlicher Interpolationen in den Testamenten der zwölf 
Patriarchen", in Wolf Wilhelm Grafen von Baudissin zum 26. September 1917, Beihefte 
zur ZAW 33 (Gießen: Alfred Töpelmann, 1918), pp. 355-74, argued convincingly that it is 
not possible to find a textual basis for the interpolation theories of Charles and Bousset 
either in the variants of the Armenian version or in those of the Greek manuscripts. J. W. 
Hunkin, "The Testaments of the Twelve Patriarchs", Journal of Theological Studies 16 
(1915), pp. 80-97, successfully demonstrated that Charles had wrongly underestimated the 
value of Cambridge University Library Ms. Ff. 1.24 (f 203r. -261v. ) which (in Hunkin's 
view) is the best available manuscript. Finally, M. de Jonge has made numerous attempts 
to show that the interpolation theory (in all its variations) cannot be maintained [in The 
Testaments of the Twelve Patriarchs: A Study of Their Text, Composition, and Origin, 
(Leiden: E. J. Brill), 1953; "The Testaments of the Twelve Patriarchs and the New 
Testament", Studia Evangelica 1, ed. K Aland et al. (Berlin: Akademie, 1959), pp. 546-56; 
"Christian Influence in the Testaments of the Twelve Patriarchs", Novum Testamentum 
4 (1960), pp. 182-235; "Once More: Christian Influence in the Testaments of the Twelve 
Patriarchs", Novum Testamentum 5 (1962), pp. 311-19]. De Jonge himself, in 'The Testa- 
ments of the Twelve Patriarchs and the New Testament", Studio Evangelica 1 (Berlin: 
Akademie, 1959), p. 556, holds that the Testaments are basically the work of a Christian 
writing in the latter half of the second century. If he is correct, there would be no question of 
priority between Test. Dan 5: 11 and Eph. 4: 8. On the other hand, H. C. Kee, "The Tes- 
taments of the Twelve Patriarchs", in The Old Testament Pseudepigrapha, ed. J. H. 
Charlesworth, vol. 1: Apocalyptic Literature and Testaments (Garden City, NY: Double- 
day, 1983), pp. 775-80, is not convinced by de Jonge's arguments for a Christian origin of 
the Testaments. He favours instead a date in the mid-second century BCE during the Mac- 
cabean period, in what probably represents the current scholarly consensus. In any case, 
sufficient doubt has been cast over the date of composition of the Testaments and the amount 
of later interpolation (if any) to render their value as evidence for the textual tradition 
behind Eph. 4: 8 and Tg Ps. 68: 19 highly suspect. 
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Targum tradition. But the verb InLaTpt JCL in Test. Dan 5: 11 introduces the 

idea of repentance, an element included in the Targum tradition (as found 

in the extant Tg Ps. 68: 19) but not mentioned in the MT or LXX of Ps. 68: 19: 

tmnns 1's"n 1'1"wo "1, "who, becoming proselytes, repent in repentance", 

referring to the 'disobedient'. Here one is on more certain ground in 

attempting to establish a link between Test. Dan 5: 11 and the tradition be- 

hind Tg Ps. 68: 19, since no part of the clause is found in Eph. 4: 8. Yet, Test. 

Dan 5: 11f . makes no mention of the 'disobedient' becoming 'proselytes' as 

does Tg Ps. 68: 19. In fact, the previous context (Test. Dan 5: 7) indicates 

quite clearly that the 'disobedient' in 5: 11, whose hearts the Messiah will 

turn back to the Lord, are in actuality the "sons of Dan", the "sons of Levi, 

and the "sons of Judah", who have rebelled and fallen into sin. Obviously, 

there would be no need for them to 'become proselytes'; they are already 

Jews by descent from the patriarchs. If there is indeed a relationship be- 

tween Test. Dan 5: 11 and the tradition behind Tg Ps. 68: 19, it would appear 

that the Targum, at this stage in its development, did not contain the 

participle jn%nno, "becoming proselytes", and it would be a very logical 

assumption that this word is in fact a later (and post-Christian) addition to 

the Targum tradition. As such, it would provide an insistence that the 

Gentiles must not only repent (which Christianity likewise claimed), but 

must also become Jewish proselytes, if the shekinah of Yahweh were to 

dwell with them. 

Again it must be emphasized, however, that no link between Test. 

Dan 5: 11 and Tg Ps. 68: 19 can be conclusively demonstrated. Even the 

similarity between Test. Dan 5: 11b and Tg Ps. 68: 19c does not prove a re- 
lationship between the two. One cannot rule out the possibility that an 

interpretive translation of Ps. 68, or even a textual variant, was in circula- 
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tion prior to the composition of the Testament of Dan, and this same version 

(or variant) also became the basis of the written Targum to Ps. 68. In light 

of the uncertainties surrounding the dating of both Test. Dan and Tg 

Psalms, the most that can be said with any certainty is that Test. Dan is 

probably prior to Tg Ps. 68, at least in its written form 133 Yet there is no 

indication in the context of Test. Dan 5 that the author was aware that Ps. 

68: 19 was connected with a tradition of Moses' ascent to heaven to receive 

the Torah, as Tg Ps. 68: 19 explicitly states; rather, in Test. Dan 5: 10, it is the 

Lord himself who performs all the activities of deliverance and vindication 
for his people. There does not appear to be any solid basis, therefore, for 

establishing the prior existence of the tradition related in Tg Ps. 68: 19 

regarding Moses and a heavenly ascent based on the evidence of Test. Dan 

5: 11. Furthermore, there is insufficient evidence at present to warrant the 

assumption that Test. Dan 5: 11 constitutes an independent witness to a 

variant reading in the text of Ps. 68: 19 which has not been preserved in the 

MT or LXX, but appears elsewhere only in Tg Ps. 68: 19, Eph. 4: 8, and the 

Peshitta. ' 

Testament of Zebulun 4: 8. The evidence that suggests a link between 

Test. Zeb. 4: 8 and Ps. 68: 19 and/or Tg Ps. 68: 19 is even less conclusive. Test. 

Zeb. 4: 8 reads: 

Kai FLET& TaOTa dVaTeWL t%LtV afrr6 6 KÜPLOS, ý SLKaLoa ,vc, Kai 
tact Kai cboTrXay)(ta Int Tals Trripu w af1Tot. a{JT XVTptQETaL ITQQaV 
atXµaAwa1av VtIZV 't, Vepi w& ToO Be). Ldp, Kai TTäV 'RVEÜILa tf)AVTnS 
TTaTnWCTaL' Kat I1TLQTPltj1EL ndv= T& 1Ovq cIg TrapaC191iWLV aDTOÜ, Kai 
S4JEO'0E BEÖV &V a)(ýRaTL (1VBP6TTOU &V Vati, SV aV IKAL&TaL 6PLos 

.. 
1 34 

OF 1330n the datingTg Psalms see the preceding section, pp. 95-108. Concerning the problems 
involved with the dating of the Testaments of the Twelve Patriarchs, see n. 132 above. 
134The Testaments of the Twelve Patriarchs: A Critical Edition of the Greek Text, ed. M. 
de Jonge, pp. 100-101. 
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Possible allusions to Ps. 68: 19 may be found in the word atXµakxvtav and the 

phrase 11TLQTk4JEL ntivTa T& 10vrI Etc napaC1Xcx7w abTOO. But in the case of 

Test. Zeb. 4: 8, no mention of 'giving' or 'receiving' gifts is made at all, and 

the use of a word like Xvrp6w (XuTptacTaL) to describe the 'redemption' of the 

'sons of men' held captive by 'Beliar' strongly suggests Christian influence 

(interpolation, if not outright composition). 135 Nor is there evidence for any 

connection with Tg Ps. 68: 19: here 'atXp. aXwvtav' is explained as 'men held 

captive by Beliar, while in Tg Psalms the phrase "you led captive captivity" 

is interpreted by the following clause as Moses' learning the words of the 

Torah. It might be possible to see in the phrase Kat 11rL(T-r0c JcL Trdvra Tä 1evn 

cts napaC1Xwaw afiroü from Test. Zeb. 4: 8 an allusion to the expanded form of 

Ps. 68: 19c found in the Targum 6k=v= 1' "n jr""uw " iv=m ovi, "and even 

the rebellious, who, becoming proselytes, repent with penance"), since the 

'turning all the nations' of Test. Zeb. 4: 8 might suggest the 'proselytes' of 

the Targum. But in the respective contexts, the possibility of such a rela- 

tionship seems remote. Once again, it appears that while Test. Zeb. 4: 8 

might possibly contain an allusion to Ps. 68: 19, there is little evidence to 

suggest any connection with the interpretation of Ps. 68: 19 found in Tg 

Psalms or the tradition behind the Targum. No mention of Moses, his as- 

cent to heaven, or the Torah is to be found in the Testament of Zebulun. 

Ps. 68: 19 and the Book of Jubilees 

At least one possible allusion to Ps. 68: 19 is found in the Book of 

Jubilees. In Jubilees 24: 31-32 we find the conclusion of Isaac's curse upon 

135For a brief discussion of the problems involved in determining the extent of Christian 
interpolations present in the Testaments of the Twelve Patriarchs, see n. 132 above. 
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the Philistines (which began in 24: 28): 

Because if they go up to heaven, from there they will fall; 
and if they are set firm in the earth, from there they will be torn out; 
and if they are hidden among the nations, from there they will be uprooted; 
and if they go down to Sheol, even there their judgment will multiply, 
and also there will be no peace for them there. 
And if they go into captivity by the hand of those who seek their life, 

they will kill them along the way. 
And neither name nor seed will be left for them in all the earth, 
because they shall walk in an eternal curse 136 

In considering this passage and its similarities to Ps. 68: 19 several things 

must be noted: (1) in Ps. 68: 19 there is reference only to an ascent (the 

author of Ephesians found it necessary to infer a descent after quoting Ps. 

68: 19), while Jubilees 24: 31 refers explicitly to both ascent and descent; (2) 

in Ps. 68: 19 it is Yahweh who ascends, while in Jubilees 24: 31 it is the 

Philistine (collective singular); and (3) the contextual settings in the two 

passages are completely different. Ps. 68: 19 describes the triumphal ascent 

of Yahweh to his heavenly throne, while Jubilees 24: 31-32 recounts the 

curse which Isaac placed upon the Philistines. In view of these significant 

differences we may conclude that Jubilees 24: 31-32 bears no relationship to 

Ps. 68: 19. It is far more likely that the OT passage behind Jubilees 24: 31-32 

is Amos 9: 2-4, which describes the Lord's coming judgement of unright- 

eous Israelites: 

"Though they dig into Sheol, 
From there shall my hand take them; 

1360. S. Wintermute, "Jubilees: A New Translation and Introduction", in The Old Testa- 
ment Pseudepigrapha, ed. J. H. Charlesworth, vol. 2: Expansions of the "Old Testament" 
and Legends, Wisdom and Philosophical Literature, Prayers, Psalms, and Odes, Frag- 
ments of Lost Judeo-Hellenistic Works (Garden City, NY: Doubleday, 1985), p. 104. 
Wintermute would date Jubilees between 161-140 BCE (pp. 43-44). R. H. Charles, ed., The 
Apocrypha and Pseudepigrapha of the Old Testament in English, vol. 2: Pseudepigrapha 
(Oxford: Clarendon Press, 1913), p. 1, dated the Book of Jubilees between 135-105 B. C., 
somewhat later than the date now suggested by Wintermute. For more extensive discus- 
sion of the dating of Jubilees, see ch. 4 of the present study, pp. 201,209-10, and especially p. 
216, n. 53. Italics in the quotation from Jubilees are those of the present writer, added to 
facilitate comparison with Ps. 68: 19 and the text of Amos 9: 2-4 which follows. 
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And though they ascend to heaven, 
From there will I bring them down. 
And though they hide on the summit of Carmel, 
I will search them out and take them from there; 
And though they conceal themselves from my sight on the floor of the sea, 
From there I will command the serpent and it will bite them. 
And though they go into captivity before their enemies, 
From there I will command the sword that it may slay them, 
And I will set my eyes against them for evil and not for good. "137 

In Amos 9: 2-4 the context, one of judgement, is much the same as Jubilees 

24: 31-32. Amos 9: 4 also parallels Jubilees 24: 32 in its reference to prisoners 

who are slain as they are led forth into captivity. There are far more simi- 

larities between Jubilees 24: 31-32 and Amos 9: 2-4 than between either of 

these passages and Ps. 68: 19. Thus we may reasonably conclude that there 

is neither direct reference nor allusion to Ps. 68: 19 (in particular) or to 

Moses' ascent of Mt Sinai to receive the Torah (in general) present in 

Jubilees 24: 31-32. Other Moses stories are found in Jubilees 46-50, but none 

of these give any additional information about Moses' ascent of Sinai or his 

assumption to heaven. 

Ps. 68: 19 in the writings of Justin Martyr 

Twice in his writings Justin Martyr (died ca. 165 CE) quotes from Ps. 

68: 19 to substantiate his assertion that after the ascension Christ gave 

special gifts of the Holy Spirit to men. Both of these references occur in 

Justin's Dialogus cum Tryphone Judaeo and in context both appear to be 

related to Ephesians 4: 7-16, since the giving of spiritual gifts is the subject 

under discussion both in Justin's text and in the context of Ephesians 4. 

Justin's words need to be examined in some detail, however, since his 

137Amos 9: 2-4 is quoted from the New American Standard Bible (La Habra, Calif.: Foun- 
dation Press, 1963). Italics in the quotation are those of the present writer. 
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quotation of Ps. 68: 19 does not exactly parallel that of Eph. 4: 8 in one 

instance. 

Dialogus cum Tryphone Judaeo 39.4-5. Justin's first use of Ps. 68: 19 

appears in the context of an explanation of the spiritual gifts given by the 

ascended Christ, and may in fact be a quotation not from Psalm 68: 19 

directly, but from Eph. 4: 8. Justin has just explained to his Jewish ac- 

quaintance Trypho how God is currently withholding judgement on the 

Jewish people to enable more of them to become disciples of. Christ. As they 

do this, they "receive gifts, each one as they are worthy, when they become 

enlightened through this name of Christ" [39.2]. Justin then describes 

some of the various gifts: a spirit of understanding [avvtccws], of counsel 

[ßovXfg], of strength [IaXüos], of healing [idaic g], of foreknowledge [irpo- 

yv &c c], of teaching [&SavicaX(as], or of the fear of God [46pov Oeoü]. After 

Trypho expresses amazement, Justin then explains that the giving of such 

gifts was predicted in the Jewish scriptures (the OT), and quotes Ps. 68: 19 

as proof: 

dXX 
, FLET& rv TOO XPLaTOO EIs TÖV o pav6v dVIXEUQLV TrpoE4I1Tc Qr 

ajXRa)1 Td aaL airrav h Rk; dL7Tb TýS 7TXdVnT Kat SoüVaL hI rw SÖ{laTa. cal 
8e of XÖyoL otrro - «'AVtß7j Ets RJJOS, tXgaWTEUQEV dX[LaxwaLav, &i)KE 

ßÖILaTa TdLT thVOPWlTOLc. » of Xaß6VTES obv 1I. LEls 86VaTa 7TaPCI TOO Ets 
U4 os dvapdvros 

rApLaToD 
üµds, «Toüs vo4ois & &vTOis Kai tvdnrtov 

tauTiZv lTiLcn- iovas», aiTÖ TWV 7TPOOTITLKWV iy(Jv ?? LT1OSE(KVUIIEV aVO1TOt 

Kal XELXeaL iibioi TL vTas TÖV OEbv Kal T6v XpLQTÖV a{JToD-138 

It seems clear from the context that Justin is attempting to prove to Trypho 

the existence of spiritual gifts by quoting from the OT scriptures, since a 

quotation from the NT would carry no weight with a Jew. Thus it is rea- 

138Dialogus cum Tryphone Judaeo 39.4-5. The Greek text of Justin Martyr is from the 
BlßXLoOKTi 'EXXiiVWV llaTEpWV Ka% 'EKKXTTaLaaTIKWV 2; vyypa4EWV, Vol. 3: noXUKapTroS 

Eµvpvrls-'EpµaS-TlairtaS-KoBpaTOS-'ApLQTELNT-'IovaTwoS (Athens: Apostolic Diaconate 
of the Church of Greece, 1955), p. 243. 
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sonable to assume that Justin is quoting (or intending to quote) Ps. 68: 19 as 
it was found in the OT, rather than Eph. 4: 8. This does not, however, rule 

out the possibility that Justin's quotation of the text of Ps. 68: 19 has been 

influenced by his knowledge of Eph. 4: 8, either intentionally or uninten- 

tionally. 139 There does in fact seem to be some mixture in Justin's actual 

wording between the LXX of Ps. 68: 19 on the one hand and Eph. 4: 8 on the 

other: Justin's quotation begins with dLvtßi, the third person singular verb 

read by the original hand of k in Ps. 68: 19 LXX, while Eph. 4: 8 reads the 

participle dvaßdg. Yet with regard to the distribution of the gifts Justin 

agrees with Eph. 4: 8, reading I& KE[v] against the Xaßcs of Ps. 68: 19 LXX. 

Finally, Justin also agrees with Eph. 4: 8 in the inclusion of the article [Tots] 

before dLvOpc, SnoLT, while the article is omitted by the LXX. 

Based on the similarities and differences between the form of Ps. 

68: 19 quoted by Justin in Dialogus cum Tryphone Judaeo 39.4-5 and the 

form of the psalm quoted by the author of Ephesians, it does not seem pos- 

sible to establish the exact relationship between the two. But it does appear 

with respect to the substitution of the verb IS&KE[v] for Xafcc as found in both 

the MT and LXX that at least two distinct possibilities exist: either both 

Justin and the author of Ephesians had access to a textual tradition in 

which the change from EXaPcs to ISWKCV was already established, or else 
Justin has been influenced in his quotation of Ps. 68: 19 at this point by the 

text of Eph. 4: 8. 

Two further observations may now be made which do not concern the 

relationship between the text of the Dialogus and Eph. 4: 8, but do reflect 

Justin's own understanding of the giving of the spiritual gifts: (1) it was 

139A later copyist of Justin's works, familiar with the quotation of Ps. 68: 19 in Ephesians, 
may have conformed the quotation to Eph. 4: 8 as well. 
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after Christ's ascent to heaven that the spiritual gifts he describes were 
distributed, and (2) the captivity mentioned in Ps. 68: 19 [atXµaXwaEav] is 

understood to be the captivity of individuals to "error" [riffs TrXdvgs]. 

Dialogus cum Tryphone Judaeo 87.5.6. Now we must consider the 

second text in which Justin quotes from Ps. 68: 19. Speaking again of the 

spiritual gifts given to believers, Justin says: 
dvETTatiaaTO otiv, TOÜT' gunv iTra{JQaTo, iX06VTOS WbVOU, (. LEO' ÖV, TFS 

otKOVOgtas TaITils rrjs iv dhvOpcSnoLc aüTOü yEVO L VTJc XpövOLc, 
naüaaQBal g&L afrrä 14' %µwv, Kat iv To{rrc) dvdTravvLV XaßbvTa TräxLv, 
tits k7TE1TpO41'TEUTO 7EV{jaEaOaL 86gaTa, ä (lTÖ 7Tj9 XdpLTOS Tq, 9 SUYdILEt 

TOO Trve1 gaTOS kKE(VOU TOL$ i Tr' aýTÖV 1TLQTE1DOUQL s&&)aLv, W$ d LOV 
9Ka07ov iiTtaTaTaL. ÖTL iTTETTpO4ATEUTO TOÜTO I1h)1XEW 'y(LEaOaL im' a{1ToD 
j. LET& Av Etc o'pav&V av XEUQwV afTOD, EITrOV pb' 1811 Kai Träkv X'y 

. dTrEV o V' «'Avißii Etc ü oc, ' X1LaXLGTEUQEV atXIlaXtilalav, & KE 86 LaTa 
TOIs Utol$ T(-V dVepWTTGJV. » Kai 7T %LV 

iV i pe 7Tpo41'lTEtc EtpllTaL' «Kat 
IQTaL ILETCI TaOTa, iKXECü TÖ TTVEOILd $. LOU k1T1 Traaav adpKa Kai &TTl TOÜ$ 
8O JXOUg lion Kat kTTL Ta$ 8oüXag gOU, Kat TrpO4TITd aOUQL. »140 

Justin tells Trypho that the Spirit "rested", that is, "ceased", when the 

Messiah [iKc(VOU] came, and thus the Spirit's activity among the Jewish 

people ceased at this time as well. But after the Messiah accomplished his 

"stewardship" among men, the gifts which had ceased among the Jewish 

people would be given again [Xaß6vTa Tr6kv] to those who believed in him, as 

was prophesied beforehand. Justin says that he has mentioned before that 

the Messiah would give these spiritual gifts after he had departed into 

heaven (probably a reference to Dialogus 39.4, which we have examined. 

above), and then quotes Ps. 68: 19 as proof of his point. Following this, 

Justin quotes a second prophecy, this time from Joel 2: 28-29, to show that 

spiritual gifts have been given to Christians after the ascension of Christ. 

Two issues are of major importance here: (1) the determination (if 

140Again, the text of Dialogus cum Tryphone Judaeo 87.5-6 is from BtßXLo&rKl 'Eivc)v 
naTEPlWV Kai. 'EKKÄTTaLaOTIKWV ZUyypa4 c w, Vol. 3, p. 292. 
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possible) of the source Justin used for his quotation of Ps. 68: 19, and (2) the 

relationship Justin has established between the giving of the gifts men- 

tioned in Ps. 68: 19 and the first Christian Pentecost described in Acts 2 

through his use of Joel 2: 28-29. As far as the source of the quotation is 

concerned (as with Dialogus 39.4), it seems highly probable that Justin 

intended to quote Ps. 68: 19 and not Eph. 4: 8, since in a discussion with a 
Jewish opponent a NT citation would carry no weight. This does not, how- 

ever, rule out the possibility of an unconscious assimilation of the quotation 

to Eph. 4: 8, as pointed out in the discussion of Dialogus 39.4-5 above. 141 

Justin's quotation of Ps. 68: 19 here in Dialogus cum Tryphone Judaeo 87.6 

is the same as his quotation in Dialogus 39.4 in all respects but one: in the 

third clause of the quotation he has expanded SLAKE 66 iaTa Tots ddvOpd iTo s to 

read 18WKE 86µaTa Tos utot -r? iv civOpuhrm v. The addition of the word vWots is 

important because it is not found in the text of Eph. 4: 8 nor in the text of Ps. 

68: 19 as read by the MT or LXX, but is contained in the Aramaic text of Tg 

Ps. 68: 19.142 Would Justin have been familiar with the text of Tg Psalms? 

Such a conclusion seems highly unlikely, particularly in light of the indi- 

cations of a far later date for Tg Psalms as a written composition. 143 It 

seems equally unlikely that Justin, would have been familar with the 

Aramaic oral tradition behind Tg Psalms. This has led R. Rubinkiewicz to 

suggest that Justin's Dialogus serves as witness to an independent textual 

tradition which lies behind Tg Psalms but survives in only four extant 

141Nor does it rule out the possibility of assimilation to the text of Eph. 4: 8 by a later copyist; 
see n. 139 above. 
142See the comparison of the texts of Eph. 4: 8 and Ps. 68: 19 in the MT, LXX, and Tg Psalms, 
pp 137ff. 
143See the section on "The Targum to the Psalms", pp. 95-108, for a discussion of the prob- 
lem of dating Tg Psalms and the indications of a later date for the written composition. 
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sources: Tg Ps. 68: 19, Eph. 4: 8, the Peshitta psalter, and Dialogus cum Try- 

phone Judaeo 87.6 144 This suggestion has some merit because the text of 

Ps. 68: 19 quoted by Justin does show a degree of divergence from all other 

known texts of Ps. 68: 19 except for Tg Psalms and the Peshitta psalter in the 

inclusion of the word viols. If this is the case it would suggest the 

possibility that the other major divergence from the text of Ps. 68: 19 as 

found in the MT and I=, the change from nn p5 and Xaßcs to IBcKcv and 

krm r as found in Eph. 4: 8 and Tg Ps. 68: 19, may also have originated in an 

independent textual tradition which was known to both the writer of 

Ephesians and the targumist, and which was also behind the Peshitta 

translation of Ps. 68: 19.145 

With regard to the second point mentioned above-Justin's quotation 

from Joel 2: 28-29-it should be noted that the connection between the giving 

of the gifts mentioned in Ps. 68: 19 and the coming of the Holy Spirit at 

Pentecost (as described in Acts 2: 1-47), while implicit in the text of Eph. 4: 7- 

16, is not directly asserted by the author of Ephesians. Yet this connection 

is explicit in Justin's Dialogus, since his use of Joel 2: 28-29 constitutes a 

direct allusion to Peters speech in Acts 2: 14ff., where the same text from 

Joel is also quoted (Acts 2: 17-21). As we have already mentioned above, 

Justin is probably not discussing the text of Eph. 4: 7-16 directly in the 

Dialogus, since this would carry no validity with a Jewish adversary. Yet it 

does seem probable that Justin's argument is influenced at this point by his 

knowledge of Eph. 4: 7-16 (if not derived almost totally from the argument of 

144R. Rubinkiewicz, "Psalm LXVIII 19 (= Eph IV 8) Another Textual Tradition or Tar- 
gum? ", Novum Testamentum 17 (1975), pp. 219-24. 
145"The targumist" is used here as a designation either for the person responsible for the 
oral tradition or for the person who put Tg Psalms in its final written form. 
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Ephesians itself) even if, for polemic reasons, he has not explicitly quoted 

Ephesians 4. Thus we have in Justin's own use of Ps. 68: 19 in connection 

with Joel 2: 28-29 evidence that the gifts mentioned in Ps. 68: 19 were under- 

stood by Christians at quite an early date to refer to the gifts of the Holy 

Spirit which began at Pentecost, and it seems probable that Justin derived 

this insight from his understanding of the text of Eph. 4: 7-16. We shall 

consider in the following chapter whether the connection between Psalm 68 

and the feast of Pentecost may be even earlier than the time of Justin 

Martyr, and in fact antedates the first century CE (and thus might have 

influenced the author of Ephesians). 

Ps. 68: 18-19 in the writings of Irenaeus 

Irenaeus, whose death is commonly put at around 202 CE at the time 

of renewed persecution under Septimius Severus, quotes Ps. 68: 18-19 once 

in his Demonstratio apostolicae praedicationis, a work written in Greek but 

surviving only in an Armenian version 146 In Dem. 83 Irenaeus states: 
And that when raised from the dead He was to be taken up into heaven, David 

says as follows: The chariot of God is myriadfold, thousands of charioteers; the 
Lord among them in Sina [sic], in the holy place, hath ascended on high, He hath 
led captivity captive. He hath taken, hatte given gifts to men. And "captivity" 
refers to the destruction of the dominion of the rebel angels. And he announced also 
the place whence He was to mount to heaven from earth; for the Lord, he says, in 
Sion hath ascended on high. For it was on the mountain which is called that of 
Olives, over against Jerusalem, after His resurrection from the dead, that, having 
assembled His disciples and having instructed them concerning the kingdom of 
heaven, He was lifted up in their sight, and they saw how the heavens opened and 
received Him. 147 

146This work, sometimes known by its English title, the Proof of the Apostolic Preaching, 
was mentioned by Eusebius but thought to have been lost until an Armenian manuscript 
was discovered in 1904. 
147St. Irenaeus: Proof of the Apostolic Preaching, trans. J. P. Smith, Ancient Christian 
Writers 16 (Westminster, MD: Newman Press; London: Longmans, Green & Co., 1952), 
p. 99. Punctuation and italics are those of the translator in the edition cited. The English 
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First of all it is interesting (and perhaps significant) to note that Irenaeus 

quotes not only verse 19 but verse 18 of the psalm as well. This suggests that 

his quotation might be independent of Eph. 4: 8, since in Eph. 4: 8 only verse 

19 of Psalm 68 is quoted. Irenaeus' interpretation of the psalm leaves no 

doubt that he understood it to refer to Christ's ascension, so we appear to 

have clear evidence (in a tradition possibly independent from Ephesians) 

that as early as the end of the second century Psalm 68 was being inter- 

preted christologically. Beyond this, there is a textual difficulty with 

Irenaeus' quotation of Ps. 68: 18, which in the Armenian version is read as 

Sina. In the interpretation which Irenaeus gives for this verse it is clear 

that he meant Zion (Sion), that is, Mt Zion in Jerusalem. On the basis of 

this L. M. Froidevaux, in the absence of any manuscript support, emends 

the text of the quotation from Ps. 68: 18 to read Zion instead of Sinai 148 It is 

possible that he is correct, and Sina in the quotation from Ps. 68: 18 repre- 

sents a scribal emendation into conformity with the OT text of Ps. 68 known 

to the copyist. It is equally possible, however, that Irenaeus simply inter- 

preted the reference to Mt Sinai that he found in the text of Ps. 68: 18 as. a 

reference to Mt Zion in Jerusalem. Such word-plays were a common form 

of rabbinic interpretation in the period when Irenaeus wrote and would not 

be in the least unusual, even for a Christian writer. 
Another interesting point about Irenaeus' quotation from Ps. 68: 19 is 

the duplication at the point of variance between the MT and LXX on the one 

hand and the texts preserved in Eph. 4: 8 and Tg Ps. 68: 19 on the other. 

translation is cited because the Armenian text was not available to the present writer; 
unlike the other extant works of Irenaeus the Demonstratio does not exist in Latin (see the 
previous note). 
148L. M. Froidevaux, Irenee de Lyon: Demonstration de la Predication Apostolique (Paris: 
Editions du Cerf, 1959), p. 149, n. 2; p. 150, n. 4. 
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Irenaeus gives a conflate reading by repeating the phrase: "He hath taken, 

hath given gifts to men". If we could indeed be sure that Irenaeus' quota- 

tion of Ps. 68: 18-19 was independent of Eph. 4: 8, we might have evidence 

here that Irenaeus was familiar with the same textual tradition which lies 

behind Eph. 4: 8 and Tg Ps. 68: 19, a variant not preserved in any manu- 

scripts of the MT or LXX. But it is impossible to rule out the possibility that 

Irenaeus was familiar with Eph. 4: 8 and its use of the psalm, and was 

merely conflating the version of Ps. 68: 19 found in Ephesians with the OT 

text of the psalm as he knew it. It is also possible (although perhaps less 

likely) that the conflation is due to later scribal emendation. Thus it is diffi- 

cult in any case to be certain about just how much can be proven from 

Irenaeus' quotation of Ps. 68: 18-19 in Dem. 83. The most that can be said 

with reasonable certainty is that by the end of the second century CE a 

Christian interpretation of Psalm 68 was in circulation, an interpretation 

which referred the ascent mentioned in Ps. 68: 19 to Christ's victorious 

ascent and conquest of the 'powers' following his resurrection. 

Ps. 68: 19 in the writings of Tertullian 

Another early Christian writer, Tertullian (died ca. 220 CE), alludes 

to Ps. 68: 19 twice in the course of his works. The first instance occurs in 

Adversus Marcionem 5.8.5, in a context where the ascent of Christ is con- 

nected with the giving of spiritual gifts: 

Accipe nunc, quomodo et a Christo in caelum recepto charismata obuentura 
pronuntiarit: ascendit in sublimitatem, id est in caelum; captiuam duxit cap- 
tiuitatem, id est mortem uel humanam seruitutem; data dedit filiis hominum, is 
est donatiua, quae charismata dicimus. Eleganter 'filiis hominum' ait, non 
passim 'hominibus', nos ostendens filios hominum, id est uere hominum, 
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apostolorum. 149 

As with Justin's quotations, it is not clear whether Tertullian was quoting 

from Ps. 68: 19 or Eph. 4: 8. In the immediate context he refers to other pas- 

in 1 Corinthians and Galatians, suggesting an intended reference to sages 

Eph. 4: 8 here 150 Likewise, the assumed reference to Christ as the subject of 

the material quoted also suggests that Tertullian is quoting Eph. 4: 8 rather 

than Ps. 68: 19 directly. Tertullian does, however, quote from Joel 2: 28 in the 

next sentence after the material quoted above, so an OT allusion from Ps. 

68: 19 cannot be ruled out completely. Tertullian's use of Joel 2: 28 in this 

context assumes the same connection between the giving of the spiritual 

gifts mentioned in Eph. 4: 8ff. [Ps. 68: 19] and the coming of the Holy Spirit at 

Pentecost found in Justin Martyr, since Joel 2: 28 is quoted in Acts 2: 17-21151 

In Tertullian's quotation from Eph. 4: 8 [Ps. 68: 19] he has inserted 

phrases prefaced by "id est" which give his explanation for the actions 

described by the quotation. The place to which Christ ascended ["in sub- 

limitatum'] is interpreted as 'heaven' ["in caelum"]; the 'captivity led cap- 

tive' are the dead ["mortem uel humanam seruitutem"], and the 'gifts' are 

the charismatic (spiritual) gifts distributed to Christians ["donatiua, quae 

charismata dicimus"]. Of particular interest is Tertullian's digression on 

the phrase "filiis hominum", which he sees as an allusion to the 
_---- 

ý^ Tr srs_ apostles in particular ["nos ostendens filios 

hominum, id est uere hominum, apostolorum']. Such a connection with 

the apostles would have seemed natural to Tertullian because 'apostles' are 

mentioned in Eph. 4: 11 as the first of a number of categories of spiritually 

149Corpus Christianorum, series latina, vol. 1: Tertulliani Opera (Turnhout: Brepols, 
1954), pp. 686-87. 
150E. g., 1 Cor. 11: 23-27,29 in 5.8.3; Gal. 4: 19 in 5.8.6; Gal. 4: 4 and 1 Cor. 7: 29 in 5.8.7, etc. 
151 See above, pp. 162-63. 
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gifted individuals, and also because of the apostles' connection with Pen- 

tecost, an idea also present in the context as indicated by Tertullian's 

quotation, of Joel 2: 28. It is significant, however, that Tertullian's mention 

of the plural phrase "filiis hominum" to designate the recipients of the gifts 

indicates familiarity with a textual variant not present in Eph. 4: 8. This is 

the same variant (found also in Tg Ps. 68: 19 and the text of Ps. 68: 19 in the 

Peshitta psalter) quoted by Justin Martyr in Dialogus cum Tryphone 

Judaeo 87.6.152 As in the previous case, it is impossible to determine with 

certainty the source of Tertullian's quotation, but one must assume that 

Tertullian derived this reading from Tg Ps. 68: 19, Ps. 68: 19 in the Peshitta 

psalter, the writings of Justin Martyr, or an independent textual tradition 

also known by the preceding authors and/or copyists (but surviving today 

only in the four sources indicated). 153 On the whole the latter seems the 

most probable, although the remaining possibilities cannot be completely 

ruled out. This would further support R. Rubinkiewicz's contention that an 

independent textual tradition lies behind Tg Ps. 68: 19, the Peshitta psalter, 

and the quotations of Ps. 68: 19 in the writings of Justin Martyr 154 

Tertullian makes one further allusion in his works to the text in 

question in De Anima 55.2: 

Quodsi Christus deus, quia et homo, mortuus secundum scripturas et sepultus 
secundum easdem, huic quoque legi satisfecit forma humanae mortis apud inferos 
functus, nec ante ascendit in sublimiora caelorum quam descendit in inferiora 

1525 above, pp. 161-62. 
1531t is not likely that a later copyist of Tertullian's works managed to assimilate Adv. 
Marcionem 5.8.5 to Tg Ps. 68: 19, the Peshitta psalter, the writings of Justin in Dialogus 
cum Tryphone Judaeo 87.6, or some other textual tradition, because of the nature of Tertul- 
lian's remarks, which are not a direct quotation but form an explanatory comment on the 
text of Eph. 4: 8 [Ps. 68: 191. 
154R. Rubinkiewicz, "Psalm LXVIII 19 (= Eph IV 8) Another Textual Tradition or Tar- 
gum? ", Novum Testamentum 17 (1975), pp. 219-24. See the discussion of the quotations in 
Justin Martyr above, pp. 157-63. 
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terrarum, ut illic patriarchas et prophetas compotes sui faceret... l55 

It is clear from the context that Tertullian is actually alluding to Eph. 4: 8-9 

rather than the text of Ps. 68: 19, because he makes reference not only to the 

ascent of Christ to heaven ["ascendit in sublimiora caelorum"], but also to 

Christ's descent 'into the lower regions of the earth' ["in inferiora terra- 

rum This allusion to Eph. 4: 8-9 is of importance because it shows that 

Tertullian himself held the 'traditional' view of the descensus, that Christ 

descended to the underworld during the three days between his death and 

resurrection. Tertullian was one of the first to articulate this view, and 

apparently saw no inconsistency between such an understanding of the de- 

scent of Christ in Eph. 4: 9 and the connection of the ascent in Eph. 4: 8 and 

the giving of gifted individuals to the Church in 4: 11f . with Pentecost, as 

indicated by his allusion to Joel 2: 28 in Adversus Marcionem 5.8.6. How- 

ever, Tertullian made no attempt (as far as his surviving works indicate) to 

relate the descent of Christ inferred by the author of Ephesians in Eph. 4: 9- 

10 to the ascent indicated by the quotation from Ps. 68: 19. In this he has 

been followed by many later interpreters who have assumed the reference to 

the descent in 4: 9-10 to be extraneous to the argument of Ephesians 4156 

Conclusions regarding the use of Ps. 68: 19 in early 
non-rabbinic sources 

We have now completed our examination of possible references to Ps. 

68: 19 in early non-rabbinic sources, including the Testaments of the Twelve 

Patriarchs, the Book of Jubilees, and the writings of Justin Martyr and 

155Corpus Christianorum, series latina, vol. 2: Tertulliani Opera (Turnhout: Brepols, 
1954), p. 862. 
156The relationship of the descent inferred by the author of Ephesians in 4: 9-10 to the argu- 
ment of 4: 1-16 and the entire Epistle is discussed at length in chapter 5 of the present study. 
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Tertullian. In the case of Test. Dan 5: 11 we concluded (pace Rubinkiewicz) 

that no allusion to Ps. 68: 19 can be demonstrated. Likewise, in Test. Zeb. 4: 8 

and Jubilees 24: 31-32 we concluded, after examining the passages in ques- 

that Ps. 68: 19 was not in the background of these texts. In the writings tion, 

of both Justin Martyr and Tertullian references to Ps. 68: 19 do exist. But in 

both of these cases it is difficult to be sure to what extent the author's 

knowledge of Eph. 4: 8 may have influenced his citation. In the case of 

Justin, at least, it does appear that he related the gifts mentioned in Ps. 

68: 19 to the gifts of the Spirit given at Pentecost, because he links the quota- 

tion of the passage to Joel 2: 28-29, an OT passage clearly connected with the 

first Christian Pentecost by the account in Acts 2: 17-21. Justin's use of Ps. 

68: 19 also suggests his familiarity with a textual tradition independent of 

Eph. 4: 8 and closer to that found in Tg Psalms, since the form in which he 

cites the psalm in Dialogus cum Tryphone Judaeo 87.6 is closer to that sur- 

viving today in Tg Psalms and the Peshitta psalter. The same can be said 

for Tertullian's use of Ps. 68: 19 in Adv. Marcionem 5.8.5. To this extent 

Rubinkiewicz may well be correct, that a textual tradition was in circu- 

lation at least as early as the beginning of the Christian era which differed 

in some respects from what we now find preserved in the MT and LXX of 

Ps. 68: 19. Hints of such a tradition may survive in sources like Tg Psalms, 

the Peshitta psalter, and the quotations of Ps. 68: 19 by Justin and Tertul- 

lian. Although this may form a plausible explanation (however unverifi- 

able) for the change from mp5 (MT) and Xa cs (LXX) to 1& KCV made by the 

author of Ephesians in his citation of Ps. 68: 19, it is not enough to confirm 

the presence or absence of the Moses-imagery in the source employed by the 

author of Ephesians for his quotation of the psalm. 
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Accounts of Moses' Ascent to Heaven in Other Early 

Sources Not Related to Psalm 68 

We shall now turn to some early sources which have been thought to 

reflect an ascent of Moses to heaven but which do not relate the ascent to 

Psalm 68 in any way. Most of these relate the heavenly ascent to Moses' as- 

cent of Mt Sinai to receive the Torah, although some accounts also refer to 

an assumption to heaven at the end of Moses' life. If it can be shown that 

the tradition of Moses' heavenly ascent is as old as (or older than) the first 

century, the possibility would exist that the author of Ephesians may have 

known and used such a tradition in 4: 7-11, whether or not it was explicitly 

connected with Ps. 68: 19 in his sources. Even if it cannot be conclusively 

demonstrated that such Moses-traditions were associated with Ps. 68: 19 

prior to the composition of Ephesians, the circulation of widespread tradi- 

tions concerning a heavenly ascent of Moses at Sinai may have influenced 

the author of Ephesians as he wrote 4: 7-11 if he had other reasons to relate 

them to Ps. 68: 19, e. g., because both the giving of the Torah and Psalm 68 

were associated already with the feast of Pentecost by the first century CE 

(possibilities which are investigated in chapter 4 of the present study). Here 

we shall attempt to examine the early sources which contain such Moses- 

imagery with a view to determining both how ancient and how widespread 

the tradition of Moses' heavenly ascent appears to be. 

The 'Etayo yij of Ezekiel the Tragedian. The 'Eeaywyrf is a tragic 

drama from the hellenistic period, written in iambic trimeter, which 

describes the exodus of the Israelites from Egypt under the leadership of 

Moses. Its author, named Ezekiel, is called by Eusebius (quoting Alexan- 

der Polyhistor in Praeparitio Evangelica 9.28.1) "the poet of tragedies" (6 
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T6v Tpayc, )&Civ TroL1in's)157 The text of Ezekiel's work is extant only in frag- 

ments cited by Eusebius (who is himself quoting from an earlier work, 

Alexander Polyhistor's ITEpi 'louöalwv), Clement of Alexandria, and Pseudo- 

Eustathius 1b8 The date of the E aywy4 has been the subject of considerable 

discussion. The author demonstrates knowledge of the Septuagint, which 

argues for a date subsequent to its translation. Fragments of the Ftaywy4 

appearing in Alexander Polyhistor's Dept 'lov6alwv, written sometime in the 

first century BCE, indicate a date prior to the middle of the first century 

BCE for Ezekiel's drama. K. Kuiper, in a 1903 article, argued for a date 

during or just after the time of Ptolemy Euergetes III (died 221 BCE), 

mainly on the basis of Ezekiel's mention of the legendary phoenix. 169 R. G. 

Robertson argues for a somewhat later date, in the first half of the second 

century BCE, based on the polemic against hellenistic Jewish poets using 

biblical material for their dramas in. the Letter of Aristeas (lines 312-16), 

and on the probability that Ezekiel's work appears to have used a recension 

of the LXX text 160 Assuming that Robertson is correct and a date prior to 

the middle of the second century BCE is to be preferred, this work is by far 

157Eusebius Werke, vol. 8: Die Praeparatio Evangelica, part 1: Einleitung, die Bücher I bis 
X, ed. K Mras, 2nd ed. revised by E. des Places, Die griechischen christlichen Schrift- 
steller der ersten Jahrhunderte (Berlin: Akademie, 1982), p. 524. 
158Extant portions of Ezekiel's drama are to be found in Eusebius' Praeparatio Evangelica 
9.28-29 (see the previous note); Clement of Alexandria's Stromata 1.23.155-56, in Clemens 
Alexandrinus, vol. 2: Stromata Buch 1-VI, ed. 0. Stählin; revised by L. Friichtel; 4th ed. 
with addenda by U. Treu, Die griechischen christlichen Schriftsteller der ersten Jahrhun- 
derte (Berlin: Akademie, 1985); and (Pseudo)-Eustathius' Commentarius in Hexatmeron, 
in J. -P. Migne, ed., Patrologiae cursus completus, series graeca1, vol. 18 (Paris: Garnier, 
1857), col. 729. 
1598 Kuiper, "Le Poete Juif Ezechiel", Revue des Etudes Juives 46 (1903), pp. 161-77. 
160p, G. Robertson, "Ezekiel the Tragedian", in The Old Testament Pseudepigrapha, vol. 
2: Expansions of the "Old Testament" and Legends, Wisdom and Philosophical Litera- 
ture, Prayers, Psalms, and Odes, Fragments of Lost Judeo-Hellenistic Works, ed. J. H. 
Charlesworth (Garden City, NY: Doubleday, 1985), pp. 803-804. 
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the earliest known source which alludes to the ascent of Moses to heaven at 

the time he went up Mt Sinai to receive the Torah. 

One passage in the 'Eeaywyrf in particular appears to allude to a 

tradition concerning Moses' heavenly ascent at the giving of the Torah. It 

occurs in what appears to be the second act, when Moses has a dream 

which is interpreted by his father-in-law (the use of the dream as a dra- 

matic device is paralleled in the tragedies of Aeschylus and other classical 

dramatists). Moses' dream in the Eaaywy4 has some similarities to those of 

Joseph (Gen. 37: 9) and Daniel (Dan. 7: 13-14) in the biblical material, al- 

though as E. Starobinski-Safran has observed, Ezekiel has departed entirely 

from the Exodus account at this point and engaged in a free creation. 161 

The dream, as Moses relates it to his father-in-law, is as follows: 

'ESoý' Spous KaT' äi. Kpa Zwa(ov Opövov 
thyav TLV' dvaL µtXpLs obpavoü nTVXÖs, 
IV T(t Ka&OOaL OCJTa yEWaLßv TLVa 
&68 11' EXovTa Kal µhya a ci trrpov XEpt 
Etc w up IL JXLc Ta. SEEL¢ St µa. 
1VEUQE, Kdly(i) irp6O*V tai aOi OP6VOU. 

aici trTpoV Bt µoL nak& KE Kal Ets Op6vov gtyav 
EZTTEV KaOfIO%L' ßcwLXLKÖV 8' I&Kt µa 
&d81 pi Kal a&1Tä iic ep6v(A)V XWptCETaL. 
iyw S' ta I6ov y? v dTracav IyKUKXov 
Kal *v*pOc yatas Kat i imcpOcv otspavoi, 
KaL got TL nXi ()09 dLaTtpwv trpbs yoivaTa 
hnirT , i$ &- Trävras 1pOjLijQd xr v, 
K64.1CV TraAycv d)g napcV f Mh ßpOTC)V. 
dT' tg4 O 3T OEts ýavtoTaµ' tt twvov. 162 

In the dream Moses describes his vision of a gigantic throne on the peak of 

Mt Sinai, so large that it appeared to touch the clouds of heaven. Upon the 

161E. Starobinski-Safran, "Un poete juddo-hellenistique: Ezechiel le tragique", Museum 
Helveticum 31 (1974), pp. 216-24. 
162The Greek text of the Efayz, yrf is from Eusebius Werke, vol. 8: Die Praeparatio Evan- 
gelica, part 1: Einleitung, die Bücher I bis X, ed. K Mras, 2nd ed. revised by E. des Places, 
Die griechischen christlichen Schriftsteller der ersten Jahrhunderte (Berlin: Akademie, 
1982), p. 529. The reading Ewalov in the first line of the quotation is based on a conjecture 
originally made by Dübner in 1846 and accepted today by most editors. 
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throne sat a man (46s, a poetic term for man attested in Homer and the 

later poets) with crown and sceptre, an image which may well be drawn 

from Daniel's vision of the son of man and the 'Ancient of Days' in Dan. 

7: 13. When Moses approaches the throne he is told to sit upon it and take 

the crown and sceptre. From the throne, Moses says, he looked upon the 

whole earth all around (yrjv dnacav IyKVKXov) and at things under the earth 

(1vepOe ya(ag) and above the heavens (tti iTcpOEv oipavoü). After this a multi- 

tude of stars fell at Moses' feet, and he counted up their number (a possible 

reference to the imagery of Joseph's dream in Gen. 37: 9). Finally Moses 

tells how he awoke in terror Trcuii the dream. In the section which follows 

the sceptre, throne, and crown of the dream are interpreted by Moses' 

father-in-law as a reference to his accession as a ruler, while Moses' 

looking all around is related to his seeing of things present, past, and 

future (perhaps intended as a reference to Moses' prophetic activity). 

The dream related in the 'Eeayciyrf does not include, in so many 

words, a reference to Moses' heavenly ascent when he went up Mt Sinai to 

receive the Torah. However, it seems highly probable from the imagery in- 

volved, and especially the similarities to the visions of Dan. 7: 13-14, that a 

tradition of a heavenly ascent has influenced the author of the Feaywy4 at 

this point. Although the sequence occurs in a dream and is not portrayed 

as a real occurrence, it does appear to illustrate a connection between Mo- 

ses as a historical figure, the way he is presented in the Pentateuch, and 

the literary development of Moses- as a mystical or mythical figure that we 

have already encountered in the later rabbinic literature. 163 What we are 

probably seeing in the Eeaywy4 of Ezekiel the Tragedian, as early as the first 

163Along these lines see L. Cerfaux, "Influence des mysteres sur le Judaisme alexandrine 
avant Philon", Museon 37 (1924), pp. 36-48. 
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part of the second century BCE, are the beginning traces of a tradition 

which held that Moses, when he went up Sinai to receive the Torah, made a 

heavenly ascent 164 

The writings of Philo of Alexandria. Frequent mention is made of 

Moses in the works of Philo of Alexandria, who wrote as an approximate 

contemporary of Jesus in the first half of the first century CE. A number of 

these references suggest that Philo may have been influenced by contem- 

porary traditions about a heavenly ascent of Moses at Sinai when the Torah 

was given, and thus warrant closer examination. 
In De Somniis 1.36 Philo states that while on Mt Sinai Moses was in 

an incorporeal state as he listened to the divine music of the Cosmos. The 

music created in him such longing that he neglected to eat for forty days, 

and may have been the cause of his incorporeal experience, since after lis- 

tening to it, Moses is said to have "become bodiless" (ddcwµaTOV yevöp vov)165 

Philo in other places implies that Moses not only heard this celestial music, 
but became part of it himself, because on Mt Sinai he came to "stand with" 
God, i. e., share God's immutability, participating in the divine nature. 

Philo mentions this special relationship with God that Moses came to share 

at least three times in his works, each time in connection with an inter- 

pretive comment on the text of Deut. 5: 31: De Posteritate Caini 28-31, De 

Confusione Linguarum 30-32, and De Sacrificiis Abelis et Caini 8 (in the 

last-mentioned work Deut. 5: 31 is applied to Moses' translation at death 

164Pace R. G. Robertson (see n. 160 above), who thinks it is still sufficient to say that both 
the content and function of Moses' dream in the dramatic narrative may be adequately 
accounted for by the authors knowledge of the Greek tragedians and the content of the OT. 
165The Greek text is from Philonis Alexandrini, Opera quae supersunt, vol. 3, ed. L. Cohn 
(Berlin: Georg Reimer, 1902; reprint ed., Walter de Gruyter, 1962), p. 212. All the fol- 
lowing quotations from the Greek of Philo are from Cohn's edition unless otherwise noted. 
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rather than to his ascent of Sinai to receive the law). A similar idea is also 

found in Quaestiones et Solutiones in Exodum 2.29 where Moses, after he 

had left all mortal categories behind, is said to have been "changed into the 

divine" so that he might "become kin to God and truly divine". 166 Further 

use is made of the imagery of the celestial music in Quod Deus Immutabilis 

sit 23-26, where it is said that the soul of Moses became like a lyre, in perfect 

tune with the virtues, producing the symphony of a life in which the ideal 

virtues are perfectly expressed in actions. In Legum Allegoriae 3.141-143 

Moses' ability to live for forty days without material food, sustained by the 

divine communications he received from God as God gave his laws (Xp cip v 

Ocov voµoOcToOvrros), is seen as a demonstration of his complete renuncia- 

tion of the physical body. 

References concerning Moses' heavenly ascent in Philo which seem 

even more explicit may also be found: according to De Mutatiöne Nominum 

7 Moses, "the explorer of nature which lies beyond our vision", ascended 

"into the darkness" (cts yap +bv yv64ov), that is, into "the invisible and in- 

corporeal existence" (ri v d6paTOV Kat dia(üµaTOV oiatav atvLrr6µ. EVOL) in order 

to attempt to search "everywhere and into everything" (TrdhvTa 6Lä nävmw 

IpcuvAcas). When Moses ascended Mt Sinai in Quaestiones et Solutiones in 

Exodum 2.27-52 he took with him Aaron, Nadab, and Abihu, but these could 

not stand the glorious rays from God's presence, which appeared as flame. 

Only Moses could go onward toward the presence of God. The rays were not 

really flame, but only appeared to be so (2.47). When Moses went up into 

this glory, he went beyond the heaven into God himself, and there abides 

166philo, Supplement 2: Questions and Answers on Exodus, trans. R. Marcus, Loeb 
Classical Library (Cambridge, MA: Harvard University Press, 1953), p. 70. The Greek 
text of this work has not survived; the edition cited is a translation from the Armenian. 
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(2.40). The clouds which the people saw, into which Moses disappeared, 

were only a sign of the intelligibles, a mere figure to be used in teaching 

them (2.52). 

Finally, in De Vita Mosis 1.158 Philo may have employed a midrashic 

tradition which had already interpreted Moses' ascent of Sinai as a heav- 

enly ascent 167 Here Moses is said to have "entered into the darkness where 

God was" (Etc TE TÖV YVÖ4OV, IvOa fv 6 6c6, -,, etaeXOcLV Xt'YETaL), an allusion 

to Ex. 20: 21, which Philo then interprets as entrance into the "unseen and 

invisible substance which is the immaterial model of all things" (ctg rO 
dtEL&F 168 Kai dLÖpaTOV Kat aaC4LaTOV TWV &VTow Trapa&EL'YµaTLK-hv of atav), that is 

(as in Quaes. Ex. 2.40), beyond heaven and into the very presence of God 

himself. 

Although some of the references to Moses' ascent of Sinai in Philo 

probably represent no more than the assertion of a mystical (incorporeal) 

experience on the part of Moses, the last one we have mentioned, De Vita 

Mosis 1.158, seems to go beyond this and affirm that Moses actually entered 

into the presence of God. Later when Philo describes Moses' translation 

(ascension) at death he will use terminology strikingly similar to that 

167w. A. Meeks, The Prophet-King: Moses Traditions and the Johannine Christology 
(Leiden: E. J. Brill, 1967), p. 111, states: 'The implication is that Philo is uniting the Hel- 
lenistic ideology of kingship with an existing midrash which interpreted Moses' ascent of 
Sinai as a mystical 'ascension"'. A similar point is made by D. C. Smith, "The Ephesian 
Heresy and the Origin of the Epistle to the Ephesians", Ohio Journal of Religious Studies 5 
(1977), p. 95. 
168E. R. Goodenough, in By Light, Light: The Mystic Gospel of Judaism (New Haven:: Yale 
University Press, 1935; reprint ed. Amsterdam: Philo Press, 1969), p. 186, n. 33, notes that 
all manuscripts and editors agree on reading de. STj here, which usually means "formless" 
but here seems to mean "unseen" (parallel with the following term, tl6paTOV). Goodenough 
suggests the text should be amended to read d t", although a passage in one manuscript of 
Plato's Phaedo (79a) reads dcLSfj for äLSfj as here. A scribal corruption is probably respon- 
sible for the variation. 
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which he had used of Moses' ascent of Sinai. 169 In Quaestiones et Solu- 

tiones in Genesin 1.86 Philo will state directly that Enoch (of whom he is 

speaking), the 'protoprophet' (6 TrpuTOTrpo41 rr)c, a reference to Moses), and 

Elijah were all translated to heaven; in the case of the latter, "it would be 

more proper and correct to say, he ascended" (ddvtßi). 170 In De Sacrificiis 

Abelis et Caini 8 Moses is said to have been "translated" (pcTav4QTaTaL) at his 

death. In De Vita Mosis 2.288 Philo states that at the end of his life Moses 

had to make an "emigration (dtrouictav) from earth to heaven, abandoning 

this mortal life to be made immortal" (Tbv OvriTav ddnoXL1To v ßtov dtra9ava- 

T(CcaOaL). The similarities in terminology between Philo's description of 

Moses' ascent of Sinai and his description of Moses' ascension to heaven at 

the end of his life suggest very strongly that Philo was aware (at least) of 

traditions which associated Moses with a heavenly ascent, and that fur- 

thermore (as far as he was concerned) these could be applied equally to 

either event in Moses' life. Thus the ascent of Sinai to receive the Torah 

could legitimately be viewed as an ascent to heaven, an ascent Moses made 

a second time at the end of his earthly life. The evidence from Philo's 

writings seems to indicate that a tradition of Moses' ascent to heaven, both 

at the giving of the Torah at Sinai and later at the end of his life, was 

circulating at or before the time Philo wrote, prior to about 45 CE (the 

probable date of Philo's death) and thus also prior to the composition of 

Ephesians. 

169This observation has been made by W. A. Meeks, The Prophet-King: Moses Traditions 
and the Johannine Christology, pp. 124-25. 
170Philo, Supplement 1: Questions and Answers on Genesis, trans. R. Marcus, Loeb Clas- 
sical Library (Cambridge, MA: Harvard University Press, 1953), p. 54. This work, like 
Quaestiones et Solutiones in Exodum, is translated from an Armenian version since only 
a small portion of the original Greek text has survived. 
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Yet another passage in Philo's Quaestiones et Solutiones in Genesin 

mentions both an ascent and a descent in connection with Moses. Quaes. 

Gen. 4.29 reads: 

But it is necessary that the most pure and luminous mind should be mixed with the 
mortal (element) for necessary uses. This is what is indicated by the heavenly 
ladder, (where) not only an ascent but also a descent of the angels is mentioned. 
And this is what is said of the prophet, (namely) his descent and ascent reveal the 
swift turning and change of his thoughts. 171 

It is clear that "the prophet" here refers to Moses; Philo's reference is 

probably to the account of Moses' ascent of Mt Sinai in Ex. 19: 17f . Although 

heaven is not specifically named as the locus of the ascent, the previous 

sentence does speak of the ascent and descent of angels on the "heavenly 

ladder' (an allusion to Jacob's vision in Gen. 28: 12i%). In fact it is interest- 

ing to note that when taken together with the following reference to Moses, 

there are in these two sentences two references to both ascent and descent, 

arranged in Philo's text in chiastic order: ascent-descent (referring to the 

angels) and descent-ascent (referring to Moses). This implies a sequence 

of ascents and descents for Moses and is particularly suggestive in light of 

the similar chiastic arrangement of references to ascent and descent found 

in Eph. 4: 8-10172 In addition to the chiastic arrangement of ascents and 

descents, Philo's use of such imagery in Quaes. Gen. 4.29 is important 

because, unlike his other references to a heavenly ascent by Moses, this one 

explicitly mentions a descent in conjunction with the ascent. It is also no- 

table that in Quaes. Gen. 4.29 multiple ascents and descents of Moses are in 

view, because the descent is mentioned first (which must be taken to imply 

1711bid., p. 304. Parentheses are those of the translator. See the previous note concerning 
the reason for citing an English translation of Quaestiones et Solutiones in Genesin. 
172See the discussion of the chiastic structure of Eph. 4: 8-10 in ch. 5, pp. 234-36. 
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a prior ascent). 173 Since there can be little question that Philo wrote this 

prior to the composition of Ephesians, we may reasonably conclude that not 

only were traditions concerning Moses' heavenly ascent in circulation at 

the time, but also traditions which linked together in connection with 

Moses references to both ascent and descent. 

The Biblical Antiquities of Pseudo-Philo. Pseudo-Philo's Biblical An- 

tiquities is generally dated between 135 BCE and 100 CE, with a date in the 

first half of the first century (around the time of Jesus) considered most 

likely by D. J. Harrington 174 There are several passages which have been 

understood to refer to an ascent of Moses to heaven; we shall examine each 

of these in turn in an attempt to discover whether a heavenly ascent is 

really implied. The first is Bib. Ant. 11: 15: when the Lord spoke the Deca- 

logue to Israel at Sinai, he called Moses to himself on the mountain. The 

text says that Moses "drew near the cloud, knowing that God was there", 

but it does not explicitly state that Moses went up to heaven 175 Moses was 

detained by God for forty days and forty nights, during which he was shown 

the tree of life. 176 It might be possible to understand the text to mean that 

Moses was shown a vision of the tree of life while on the mountain, since 

later in the same paragraph the author states that Moses was shown the 

likeness of the tabernacle and its contents. But with regard to the tree of 

173It is also possible to explain the order with regard to Moses as a result of the chiastic ar- 
rangement with the ascent and descent of the angels in the preceding sentence, however. 
174D. J. Harrington, "Pseudo-Philo", in The Old Testament Pseudepigrapha, vol. 2: Ex- 
pansions of the "Old Testament" and Legends, Wisdom and Philosophical Literature, 
Prayers, Psalms, and Odes, Fragments of Lost Judeo-Hellenistic Works, ed. J. H. 
Charlesworth (Garden City, NY: Doubleday, 1985), p. 299. 
1751bid., p. 319. 
176Presumably the one planted in paradise, an allusion to Gen. 2: 9. 
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life, the text goes on to note that Moses cut off a branch from it, which he 

kept with him and later threw into the waters of Marah to purify them. 177 

Thus the author appears to assert that the tree of life was actually present, 

and this implies that Moses had made the ascent to paradise (heaven). 

At the beginning of the next chapter (12: 1) a similar claim is made 

with regard to Moses' descent. Moses had been bathed with invisible light 

in the presence of God, and as he descended he "went down to the place 

where the light of the sun and the moon are; and the light of his face sur- 

passed the splendor of the sun and the moon" 178 It appears that the author 

at this point thought of Moses as being in heaven rather than just atop Mt 

Sinai, since as he descended he passed "the place where the light of the sun 

and the moon are", probably a reference to the intermediate place between 

earth. and heaven where the sun, moon, and stars are located 179 

Another passage in Pseudo-Philo's Biblical Antiquities which is 

sometimes understood to imply that Moses made an ascent to heaven is 

19: 10-12. Unlike the two former passages, however, this one speaks not of 

Moses' ascent of Sinai to receive the Torah, but of his ascent of Mt Nebo just 

prior to his death 180 As in the biblical account, the Lord showed Moses the 

land of Canaan from the mountain prior to his death. The account in Bib. 

Ant. 19: 10 goes on to state other things shown to Moses, however: the place 

from which the clouds draw water to water the earth, the land of Egypt, the 

177An allusion to Ex. 15: 25. 
178Bib. Ant. 12: 1, in The Old Testament Pseudepigrapha, vol. 2, p. -319. 
179The cosmology of the author of the Biblical Antiquities is not clearly stated, but this 
seems to be a reasonable assumption based on what is known about contemporary beliefs. 
180The name of the mountain Moses ascended in Bib. Ant. 19: 10 is not clear; one variant is 
"Horeb", but the translator (D. J. Harrington) notes that this is "certainly wrong in the 
light of Deut. 32: 49" [The Old Testament Pseudepigrapha, vol. 2, p. 327, note j]. Harrington 
supplies "Abarim" but notes that perhaps "Nebo" should be read [cf. Deut. 32: 491. 
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place from which only the holy land is watered, and the place from which 

manna was rained on the Israelites, "even unto the paths of paradise". 181 

Although it would certainly be possible to infer from these statements that 

Moses had been taken up to heaven, they may also be understood to refer to 

events and places seen in a vision. This is probably preferable, since Bib. 

Ant. 19: 12-16 records the death of Moses and his burial by God "with his 

own hands on a high place and in the light of all the world. "182 It seems 

unlikely, on the whole, that Bib. Ant. 19: 10 speaks of an ascension of Moses 

to heaven (just prior to his death); if so, the writer certainly chose an 

ambiguous way of referring to such an event. 
In contrast to these statements, which seem to affirm the reality of 

Moses' death and burial, one final passage in the Biblical Antiquities seems 

to speak of Moses' entrance into heaven. In Bib. Ant. 32: 9, Moses is shown 

various things prior to his death (as in 19: 10-16), but then God says to 

him, "Let there be as a witness between me and you and my people the 

heaven that you are to enter and the earth on which you walk until now". 183 

It may be that this is a direct contradiction to 19: 12, where Moses was told 

that he was to 'sleep' until God returned to resurrect him; but it is also 

possible that 32: 9 simply omits reference to the intervening period between 

Moses' death and his resurrection to enter heaven at some later time. In 

any event, Bib. Ant. 32: 9 is concerned with events at the end of Moses' life 

and not with his ascent of Sinai to receive the Torah. 

181Bib. Ant. 19: 10, in The Old Testament Pseudepigrapha, vol. 2, p. 328. 
182The last statement may imply that Moses' death and burial (although not the exact 
location) took place in public. Moses' death is also asserted in Josephus' Jewish Antiqui- 
ties 4.8.48 [§326], and Testament of Moses [Assumption of Moses] 1: 15 explicitly emphasizes 
that Moses' death took place in public. All the aforementioned statements may indicate 
conscious opposition to the view that Moses did not really die, but was taken up to heaven. 
183Bib. Ant. 32: 9, in The Old Testament Pseudepigrapha, vol. 2, p. 346. 



182 

While the last two passages (Bib. Ant. 19: 10-12 and 32: 9) are con- 

cerned with events surrounding Moses' death, the two passages mentioned 

first (11: 15 and 12: 1) do seem to imply a belief that Moses ascended to heaven 

when he went up Mt Sinai to receive the Torah. Although the Biblical An- 

tiquities of Pseudo-Philo cannot be dated precisely, it is almost certainly to 

be assigned to the first century CE. Thus we have in Bib. Ant. 11: 15 and 

12: 1 evidence that a tradition of a heavenly ascent was associated with Mo- 

ses' ascent of Mt Sinai to receive the Torah at least as early as the first 

century of the present era. 

The Testament of Moses [Assumption of Moses]. The surviving 
document known as either the Testament of Moses or the Assumption of 

Moses is a Latin translation from an older Greek manuscript which pur- 

ports to be the farewell address given by Moses to his chosen successor 

Joshua just prior to his death and the entry of the Israelites into the land of 

Canaan. The work presents enormous difficulties for the interpreter, how- 

ever, because of dispute over its date and identification and also over the fact 

that the end of the document is obviously missing. We must pause to con- 

sider these difficulties briefly before examining any of the extant passages 

relevant to Moses' heavenly ascent. 
There is no current scholarly consensus concerning the dating of the 

Testament of Moses, and opinions vary widely. They may, however, be 

generally divided into three categories: (1) those who would date the docu- 

ment in the first half of the second century CE, probably just after the war of 

132-135 CE (a position argued by S. Zeitlin); 184 (2) those who would argue for 

184S. Zeitlin, "The Assumption of Moses and the Bar Kokhba Revolt", Jewish Quarterly 
Review 38 (1947-48), pp. 1-45. 
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a very early date, sometime during the Maccabean war of 168-165 BCE 

(supported by J. Licht and G. Nickelsburg); 185 and (3) those who would place 

the composition of the document in the first century CE, before the destruc- 

tion of Jerusalem in 70 CE (R. H. Charles and J. Priest). 186 On the whole, a 

date in the first century before 70 CE seems most probable, since in order to 

argue for a Maccabean date one must regard chapter 6, at least, as a later 

interpolation because Test. Moses 4: 6 almost certainly refers to the death of 

Herod. 

- Another problem in addition to the date of the work is the proper 

identification of the document itself. Mention of apocryphal works associ- 

ated with the name of Moses occurs frequently in early sources of both 

Jewish and Christian origin 187 Some lists of noncanonical books include 

both an Assumption of Moses and a Testament of Moses, raising questions 

as to whether the surviving document should be identified as one or the 

other. 188 Ever since A. Ceriani identified the existing document on the 

185J. Licht, "Taxo, or the Apocalyptic Doctrine of Vengeance", Journal of Jewish Studies 12 
(1961), pp. 95-103, and especially G. W. E. Nickelsburg, Jr, Resurrection, Immortality, 
and Eternal Life in Intertestamental Judaism, Harvard Theological Studies 26 (Cam- 
bridge, MA: Harvard University Press, 1972), pp. 28-31 and esp. 43-45, who argues for a 
Maccabean date based on a form-critical analysis of the document and the contents of chs. 
8 and 9, which he believes to contain a description of the persecutions under Antiochus Epi- 
phanes. Nickelsburg is forced to consider ch. 6a later interpolation, however, since there 
is virtually universal agreement that it refers to the reign and death of Herod the Great and 
mentions his three sons. 
1868, H. Charles, ed., The Apocrypha and Pseudepigrapha of the Old Testament in Eng- 
lish, vol. 2Pseudepigrapha (Oxford: Clarendon Press, 1913), p. 411, and J. Priest, "The 
Testament of Moses", in The Old Testament Pseudepigrapha, vol. 1: Apocalyptic Litera- 
ture and Testaments, ed. J. H. Charlesworth (Garden City, NY: Doubleday, 1983), pp. 920- 
21. Priest does not accept Charles' theory of a dislocation of the text in chs. 5-9, however, 
arguing that contemporary canons of consistency need not apply to an apocalyptic author. 
187A listing of these sources may be found in J. H. Charlesworth, The Pseudepigrapha and 
Modern Research, Septuagint and Cognate Studies 7 (Missoula, MT: Scholars Press, 1976), 
pp. 159-66. 

188A collection of these lists, with brief discussion, is found in D. S. Russell, The Method 
and Message of Jewish Apocalyptic (Philadelphia: Westminster Press, 1964), pp. 391-95. 
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basis of a passage from the Acts of the Council of Nicea that apparently 

cites 1: 14 (and perhaps parts of 1: 6 and 1: 9) as the Assumption of Moses, it 

has become common to refer to the document presently under discussion as 

the Assumption of Moses 189 This is open to some question, however, since 

the form of the extant document is that of a farewell address or testament, a 

well-established literary genre in its own right, and the document ends at 

12: 13 in the middle of a sentence, so that it is impossible to know how 

Moses' death was described. R. H. Charles proposed that there were origi- 

nally two separate works, a farewell address and an assumption account, 

that at an early period were joined together and the combined document 

was subsequently known as the Assumption of Moses. 190 As attractive as 

this theory may be, it cannot be proven, and we have chosen to follow J. 

Priest in referring to the existing document as the Testament of Moses on 

the basis of its predominant literary genre 191 

There is no explicit reference in the surviving document either to 

Moses' ascent of Mt Sinai to receive the Torah or to his assumption to 

heaven at his death. In fact, the passages in the extant document which do 

refer to Moses' death appear to speak of a natural death and a burial of the 

body. The first of these is 1: 15, where Moses says, 
The years of my life have come to an end and, in the presence of the entire 
community, I am going to sleep with my fathers. 192 

189k M. Denis, Fragmenta pseudepigraphorum quae supersunt graeca, Pseudepigrapha 
Veteris Testamenti Graece (Leiden: E. J. Brill, 1970), pp. 63-64. 
1908, H. Charles, ed., The Apocrypha and Pseudepigrapha of the Old Testament in Eng- 
lish, vol. 2: Pseudepigrapha, p. 208. 

191J. Priest, "The Testament of Moses", in The Old Testament Pseudepigrapha, vol. 1: 
Apocalyptic Literature and Testaments, ed. J. H. Charlesworth (Garden City, NY: Dou- 
bleday, 1983), pp. 919-34. 
192Test. Moses 1: 15, in The Old Testament Pseudepigrapha, vol. 1, p. 927. 
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This is so strongly worded that it may actually constitute a polemic against 

a tradition which asserted Moses' assumption to heaven, since it stresses 

the public nature of Moses' death, as an event witnessed by the entire com- 

munity. 193 This would imply that such a tradition was in circulation at the 

time Test. Moses 1: 15 was written, and the author of the Testament wishes 

to discredit it. Another explicit reference to Moses' impending death is 

found in 10: 11-12 and 14: 

But you, Joshua son of Nun, keep these words and this book, for from my death and 
burial until his coming there will pass 250 times... However, I shall be asleep with 
my fathers 194 

The word translated "burial" in 10: 12 is, sometimes rendered as "assump- 

tion" and understood as an interpolation attempting to relate the present 

document to an Assumption of Moses. This seems unlikely, however, since 

10: 14 states explicitly that Moses will be "asleep with... [his] fathers", a clear 

reference in the same context to his death and burial, a state in which he 

will remain until the resurrection. An assumption immediately following 

his death would be very difficult to reconcile with such a statement. A final 

allusion to Moses' death occurs in Joshua's speech in 11: 8: 

For all who die, there are appropriately their sepulchers in the earth, but your 
sepulcher is from the rising to the setting of the sun, and from the South to the limits 
of the North, the whole world is your sepulcher. 195 

The reference to Moses' sepulchre is somewhat obscure; it could perhaps be 

taken to imply that Moses' final resting place was not in the earth at all, but 

that he was taken up to heaven. This seems unlikely, however, since noth- 
ing else in the existing document refers explicitly to an assumption. It is 

far more probable that the writer is simply referring to the account of 

193See n. 182 above for a possible parallel in the Biblical Antiquities of Pseudo-Philo. 
194Test. Moses 10: 11-12,14, in The Old Testament Pseudepigrapha, vol. 1, p. 933. 
195Test. Moses 11: 8, in The Old Testament Pseudepigrapha, vol. 1, p. 933. 
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Moses' death in Deut. 34: 6, which states that no one knew the location of 

Moses' grave. 

Because of the difficulties in dating the Testament and questions 

concerning its relation to another document known as the Assumption of 

Moses, one must be cautious in drawing inferences about traditions of 

Moses' heavenly ascent based upon it. It is clear that no mention is made 

in the surviving document of any ascent of Moses at Mt Sinai to receive the 

Torah; any reference to a heavenly ascent which the document might 

contain would refer to Moses' assumption to heaven at his death, not to the 

giving of the law. As we have seen in our examination of the relevant pas- 

sages, however, even a reference to Moses' assumption appears unlikely 
based upon the extant form of the document. The most that can be said is 

that a tradition of Moses' assumption to heaven at death may have been in 

circulation at the time the Testament was written, and the author may be 

attempting to counter it by his assertion in 1: 15. Such a conclusion gains 

additional support from similar assertions in other documents of approx- 
imately the same period such as the writings of Philo of Alexandria, 

Pseudo-Philo's Bib. Ant. 19: 12,16 and Josephus' Ant. 4.8.48 [§3261.196 

The Jewish Antiquities of Josephus. The magnum opus of Flavius 

Josephus, the Jewish Antiquities (Antiquitates Judaicae), contains several 

passages which relate to the giving of the Torah at Sinai and the death of 

Moses. According to Ant. 20 [§267] (the concluding paragraph of the entire 

work) it was completed in the thirteenth year of Domitian's reign, i. e., 93-94 

CE, although a second edition with additional material appears to have 

been produced some time after the death of Agrippa II around 100 CE. It is 

196See n. 182 above 
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fairly certain in any case that the Antiquities dates from around the close of 

the first century CE. 

The first reference to Moses' ascent is found in Ant. 3.5.3 [§88], when 

Moses appears to the Israelites after his descent from Sinai and tells them, 

among other things, that he had come to a sight of God and been a hearer of 

an immortal voice (Tc 8ECK yap Etc bgJLV iXO V dKpoarr}S e i4 OdpTov 4wvi g 

tyev6µnv"). 197 This passage does not explicitly assert that Moses had been 

taken up to heaven, however; it appears much more probable that Josephus 

intended only to say that God had revealed himself to Moses atop Sinai. The 

same is true of a later passage, Ant. 3.5.8 [§99], where Moses describes 

what happened to him during the forty days he was on the mountain with 

God. Nothing in Moses' description, however, necessitates a heavenly as- 

cent on his part; Josephus portrays the scene in such a way that everything 

Moses described could have been revealed to him in the form of a vision. 

Unlike the passage we have already examined in Pseudo-Philo's Biblical 

Antiquities (11: 15), Moses in this account performs no activity while in the 

presence of God that might suggest he did not remain atop Mt Sinai but was 

taken up to heaven itself. 

One final passage in Josephus' Antiquities deserves some attention, 
because it contains elements of imagery which have been associated with a 

heavenly ascent. However, it is not connected with Moses' ascent of Sinai 

but with his death. Ant. 4.8.48 [§326] records the disappearance of Moses at 

the end of his life: while he was still speaking with Joshua and Eleazar who 

had accompanied him, a cloud suddenly descended upon him and he dis- 

appeared in a ravine W4ovs at4v(SLOV ün4p a&Tbv QTdVTOS d(pIvECETaL KaTd 

197Josephus, trans. H. St J. Thackeray, vol. 4: Jewish Antiquities, Books I. N. Loeb Clas- 
sical Library (London: William Heinemann, 1930), p. 358. 
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TWOS d dpayyos). Josephus immediately goes on to state, however, that in 

the holy books Moses wrote of himself that he died, lest it should be said of 

him that because of his virtue he had gone back to the Deity (SE(vac µ fi SL' 

ImcpßoX''v r? c Trcpl a&rbv &pcrf c irpbs Tb Oetov afrrav elvaXcwpfjvaL To)4njao aW 

EtrEIV). 198 This latter statement by Josephus may well be intended to coun- 

ter a tradition that Moses did not die, but was taken up to heaven at the end 

of his life. 199 The mention of Moses being taken in a cloud is suggestive 

because such imagery is often connected with a heavenly ascent. But the 

presence of such imagery proves little, because Josephus (although he in- 

cludes it in his own account) is quick to add that according to the OT record 

("in the holy books") Moses really died. The most we can infer from this 

account is that (perhaps) at the time Josephus was writing a tradition of 

Moses' assumption to heaven at the end of his life was circulating, and 

Josephus alludes indirectly to this tradition with the cloud imagery, but 

then deliberately refutes it by his statements about Moses' death. There 

does not seem to be any evidence from Josephus' writings that Moses made 

the ascent to heaven when he went up Mt Sinai to receive the Torah. 

2 Baruch (The Syriac Apocalypse of Baruch). This pseudepigraphi- 

cal work purports to have been written by Baruch, Jeremiah's assistant, 

shortly after the destruction of Jerusalem in 587 BCE, although there is a 

general consensus today that in reality it was written after the destruction 

of 70 CE. E. Kautzsch would place the terminus ad quem around 96 CE 

because of the interrelationship between 2 Baruch and 4 Ezra. 200 A. F. J. 

198Ibid., p. 632. Josephus sides with the rabbis who considered the last eight verses of Deu- 
teronomy to have been written by Moses himself rather than by Joshua. 
199See also n. 182 above. 
200Die Apokryphen und Pseudepigraphen- des Alten Testaments, trans. and ed. by E. 
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Klijn thinks that if 2 Baruch is dependent on 4 Ezra a date around 100 CE is 

most probable, but since dependence of both works on a common source 

seems more likely, 2 Baruch is probably somewhat later because it shows a 

more advanced stage of theological development. Thus MIA suggest a date 

for 2 Baruch in the first or second decade of the second century CE 201 

There are two passages in 2 Baruch which relate to Moses' ascent of 

Sinai to receive the Torah, and which may point to a tradition of a heavenly 

ascent. The first is 2 Bar. 4: 2-7, which contains a description of the heav- 

enly, eternal Jerusalem which supposedly corresponds to the earthly city 

which is about to be destroyed. In 4: 5 the Lord, who is speaking, states that 

he showed the heavenly city to Moses on Mt Sinai when Moses was shown 

the likeness of the tabernacle and its utensils. There is no explicit state- 

ment that Moses visited heaven, however, and in the context of 2 Baruch 4-5 

(which contain a number of visions purportedly given to the author) it 

seems more probable that the author of 2 Baruch merely intends to affirm 

that Moses was shown a vision of the heavenly Jerusalem. 

The second passage in 2 Baruch which speaks of Moses' time atop Mt 

Sinai is 59: 3-11. This section describes in much more detail the things 

which were shown to Moses during his stay on the mountain in the pres- 

ence of God. With typical embellishment which recalls accounts of the visit 

of Jonah to the underworld in rabbinic literature, 202 the author of 2 Baruch 

recounts what Moses saw: 

Kautzsch, vol. 2: Die Pseudepigraphen des Alten Testaments (Hildesheim and New York: 
Georg Olms, 1975), p. 407. 
201A, F. J. Klijn, "2 (Syriac Apocalypse of) Baruch", in The Old Testament Pseudepi- 
grapha, vol. 1: Apocalyptic Literature and Testaments, ed. J. H. Charlesworth (Garden 
City, NY: Doubleday, 1983), pp. 616-17. 
202See ch. 2, pp. 84-90, for a description of these accounts. 
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But he also showed him, at that time, the measures of fire, the depths of the abyss, the 
weight of the winds, the number of the raindrops, the suppression of wrath, the 
abundance of long-suffering, the truth of judgment, the root of wisdom, the richness 
of understanding, the fountain of knowledge, the height of the air, the greatness of 
Paradise, the end of the periods, the beginning of the day of judgment, the number of 
offerings, the worlds which have not yet come, the mouth of hell, the standing place 
of vengeance, the place of faith, the region of hope, the picture of the coming punish- 
ment, the multitude of the angels which cannot be counted, the powers of the flame, 
the splendor of lightnings, the voice of the thunders, the orders of the archangels, the 
treasuries of the light, the changes of the times, and the inquiries into the Law. 203 

Again, nothing in the list of things shown to Moses explicitly states 

whether Moses made a heavenly ascent when he went up Sinai; all the 

things seen by Moses could have been seen in a vision. Yet 2 Baruch 59: 3, 

introducing the account quoted above, states that the heavens were torn 

asunder and those who stood next to the throne of the Almighty trembled, 

when he took Moses to himself. It might be possible to read the account in 

such a way that God's taking Moses to himself in 59: 3 is understood to 

mean simply that God called Moses to himself atop Mt Sinai. In light of the 

description that follows, however, where the very powers of heaven are 

shaken, it seems much more probable that the author of 2 Baruch intended 

his readers to understand that Moses was taken up into the very presence of 

God himself. Thus we have found in 2 Baruch 59: 3 additional evidence 

which indicates that Moses was understood to have made a heavenly ascent 

when he went up Mt Sinai to receive the Torah. If assumptions about the 

dating of 2 Baruch are correct, it is probable that such a tradition was 

already in circulation around 100-120 CE. 

The Stromata of Clement of Alexandria. In Stromata 6.15 Clement of 

Alexandria (who died before 215 CE) records an illustration of how the 

words of the Scriptures are subject to multiple interpretations, and different 

readers perceive different things in them. The illustration employed by 

2032 Baruch 59: 5-11, in The Old Testament Pseudepigrapha, vol. 1, p. 642. 
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Clement is generally thought to., be quoted from the Assumption of Moses, 

although Clement never mentions his source by name. Recording how 

Joshua and Caleb witnessed the death and assumption of Moses while 

caught up by the Spirit, Clement states: 

EdKÖT SI clpa Kat Tbv Mwvata &L'aXcpf la4Evov &TTbv Ed&v 'ITaoiS 6 Toü 
Na ýf , Kai TÖV [LVV LET' ayy XL1)V, TÖV 8 iTrt T& 6Fq 1TEpt Ta$ ipayyas 

Kc&ELas & LWb[LEVOV. Et&EV & 'I'riaoog T1'v etaV Ta1TTgV KaTGJ Trvc LaTL 
hrapOEl$ a' Kai. Tc4 XaXß, dam' O)( 6gotw dµß OE6 L'TaL... 8T XO T)S, 
OtµaL, TYPS tQTOptaS µ'1 TTeLVT&)v EtvaL Tt V YV(WLV.. . 

204 

It is clear that this fragmentary account of Moses' ascent (or assumption) 

relates to his death and burial, not to the ascent of Sinai to receive the 

Torah. It is interesting nonetheless, because it may contain a clue to the 

manner in which the various ascent-legends connected with Moses recon- 

ciled his assumption to heaven with the explicit account of his burial in 

Deut. 34: 6. Joshua and Caleb, who are both lifted up by the Spirit (KdTW 

nvCÜµaTL knapOcts), are witnesses of the death of Moses, but they saw him 

taken up double (Tbv Mwuata civaXaµßavbµevov SLTröv ct&v): one Moses with 

the angels, who (it is implied) escorted him to heaven, and another Moses 

on the mountains, honoured with burial in their ravines. Thus, while 

holding to the scriptural account of Moses' death and burial, one could also 

claim for him an assumption to heaven at the same time. No mention of 

Caleb's presence occurs in the biblical account, and although Moses blessed 

Joshua in Deut. 31: 23, there is no indication that he (or anyone else) ac- 

companied Moses up the mountain or witnessed his death. The extant 

document known as the Testament of Moses (or Assumption of Moses)205 

204Stromata 6.15.132,2-3, in Clemens Alexandrinus, vol. 2: Stromata Buch 1-VI, ed. 0. 
Stählin; revised by L. Früchtel; 4th ed. with addenda by U. Treu, Die griechischen christ- 
lichen Schriftsteller der ersten Jahrhunderte (Berlin: Akademie, 1985), p. 498. 
205See the discussion of this document above, pp. 182-86. 
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has Joshua in dialogue with Moses at the point where it breaks off; since 

the ending is lost there is no way to determine whether or not Joshua was 

about to witness Moses' departure. The idea encountered here, that Joshua 

and Caleb were transported in the Spirit to witness the death of Moses, may 

represent one attempt to explain how the account of Moses' death in Deut. 

34: 1-8 was written, since there was no one present to witness these events. 

In the final analysis, however, the reference to Moses' assumption in 

Stromata 6.15 is of little consequence for our attempt to establish the date of 

the tradition associating Moses' ascent of Sinai to receive the law with an 

ascent to heaven because: (1) it does not deal with the ascent of Sinai at all, 

but with a legend of Moses' assumption to heaven at death; and (2) Clement 

does not mention the source he is quoting, so there is no way to know 

whether this does in fact represent a quotation from the lost ending of the 

extant work known as the Testament of Moses (Assumption of Moses). 

Clement's own writings date from some time in the final decades of the 

second century CE, and although his source is undoubtedly older, there is 

no way to establish an independent date for it because he never specifies his 

source, nor does he quote from it extensively enough to permit independent 

identification. 

Conclusions regarding the tradition of Moses' ascent to heaven and 

Eph. 4: 7-11. In our examination of the traditions concerning Moses' heav- 

enly ascent at Sinai when he received the Torah, we have discovered a 

number of significant references which enable us to -establish with some 

degree of certainty the approximate date of such traditions. The dream of 

Moses contained in the 'E aycoy4 of Ezekiel the Tragedian, although it con- 

tains no explicit reference to a heavenly ascent of Moses from Mt Sinai, does 
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seem to bear the influence of traditions concerning such an ascent by 

Moses. Thus it appears likely that such traditions have their origins at 

least as early as the middle of the second century BCE, the approximate 

date of composition of the 'EEaywyi. Furthermore, such traditions have al- 

most certainly influenced Philo of Alexandria, writing before the middle of 

the first century CE. There are numerous references to Moses' ascent of 
Sinai in Philo's writings, as well as several references to his ascension at 

the end of his life. The similarity in the terminology Philo uses to describe 

both these 'ascensions' suggests that he was indeed aware of traditions 

which related to Moses' ascent to heaven at Sinai when he received the 

Torah. The Biblical Antiquities of Pseudo-Philo, written at about the same 

time, also indicates awareness of such Moses-traditions, because several 

references appear to imply that Moses made a heavenly ascent when he 

went up Mt Sinai. 

The surviving document known as either the Testament of Moses or 

the Assumption of Moses also appears to allude to traditions of an assump- 

tion to heaven at Moses' death, although this evidence is not conclusive 
because the end of the document is missing and there are considerable dif- 

ficulties involved with its dating, which may be as late as the early second 

century CE. In the Antiquities of Josephus there may be a polemic against 
the tradition that Moses ascended to heaven when he died, since Josephus 

goes out of his way to assert the biblical account of Moses' death and burial; 

this too would suggest that traditions of a heavenly assumption were circu- 
lating in the first century CE. 

Somewhat later works like 2 Baruch (the Syriac Apocalypse of 
Baruch) also supply evidence of traditions concerning Moses' ascent to 

heaven, and suggest that such tradition's were in circulation at the begin- 
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ning of the second century CE. Similar evidence can also be found in the 

writings of Clement of Alexandria, dating from the end of the second cen- 

tury CE. Although it is often suggested that Clement is quoting from the 

document known as the Assumption of Moses, this cannot be conclusively 

proven, and Clement's account deals with Moses' assumption at death 

rather than a heavenly ascent at Sinai when the Torah was given. 

The later evidence is of little overall value for establishing the earliest 

possible date for Moses traditions concerning an ascent to heaven at Sinai 

and connected with the giving of the law. We have, however, found suf- 

ficient evidence in the earlier documents from the first century CE or before 

to warrant the conclusion that traditions concerning Moses' ascent to 

heaven go back at least as early as the beginning of the present era, if not 

one or two centuries earlier. This is important for our study of the use of 

Ps. 68: 19 in Eph. 4: 8, for while such ascent-traditions concerning Moses are 

not explicitly connected with the psalm, they appear to have been in general 

circulation and were probably fairly widespread. This suggests the proba- 

bility that such traditions of an ascent to heaven by Moses at Mt Sinai when 

he received the Torah would have been known to the author of Ephesians, 

and in his interpretation of Ps. 68: 19 with reference to Christ's victorious 

ascent he has built upon such Moses-traditions to suit his own purposes in 

the epistle. (Such references might even be polemical in nature, but the 

absence of other disparaging allusions to Moses in Ephesians makes this 

difficult to prove. ) Our case for such a reconstruction will be further 

strengthened if we can now go on to demonstrate a connection between tra- 

ditions concerning Moses' ascent of Sinai and the Jewish feast of Pentecost 

(Weeks) as the celebration of the giving of the Torah. The following chapter 

will examine the evidence for such a connection in some detail. 



Chapter Four 

Eph. 4: 7-1i and the Giving of the Spirit 

As we have seen in the previous chapter, the major exegetical dif- 

ficulty in Eph. 4: 8 lies in the use of I& KEY in the quotation from Ps. 68: 19, 

since all extant versions of the LXX (following the Masoretic Text) read 

IXaßcc at this point. As we have also noted, Targum Psalms reflects the 

same variation from the MT and LXX of Ps. 68: 19 found in Eph. 4: 8 (Tg Ps. 

68: 19 reads ttrn ' for MT ruTpS). 1 We have explored the possibility (first sug- 

gested by Thackeray in 1900) that the author of Ephesians was aware of the 

targumic interpretation of Ps. 68: 19 (that is, the oral tradition behind the 

written targum) and adapted it for his own purposes. 2 Use of such a tradi- 

tion by the author of Ephesians would be particularly significant for the 

interpretation of the descent mentioned in Eph. 4: 9-10, because Tg Psalms 

interprets Ps. 68: 19 as a reference to Moses, who first ascended Mt Sinai 

and 'captured' the words of Torah, which he then brought down and gave 

as gifts to 'the sons of men'. Since Moses' descent from Sinai to distribute to 

men the 'gifts' he had obtained there necessarily followed his ascent, use of 

this tradition by the author of Ephesians would explain why he found it 

necessary to infer from the text of Ps. 68: 19 (as quoted in Eph. 4: 8) a descent 

followed by the distribution of the gifts mentioned in 4: 11f . 
Use of these 

Moses-traditions by the author of Ephesians would thus imply that the de- 

1See the extended discussion and comparison of the texts of Ps. 68: 19 according to the MT, 
Imo, Eph. 4: 8, and Tg Ps. 68: 19 in ch. 3 above, pp. 136-47. 

2H. St J. Thackeray, The Relation of St Paul to Contemporary Jewish Thought (London: 
Oxford University Press, 1900), p. 182. 
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scent of 4: 9-10 should most naturally be understood as subsequent to the 

ascent described in the psalm quotation. 

Difficulties associated with the dating of the tradition of Moses' as- 

cent to receive the Torah contained in Tg Psalms have been discussed at 

length in the preceding chapter. 3 Our investigation has discovered nö con- 

clusive evidence from the texts themselves which would prove beyond any 

doubt that the author of Ephesians did in fact make use of the rabbinic 

interpretation of Ps. 68: 19 found in Tg Psalms. Neither have we proven, to 

this point, that such an interpretation of the psalm actually existed prior to 

the Christian era. However, while the evidence concerning Ps. 68: 19 ex- 

amined thus far is inconclusive, it still suggests an early date for the inter- 

pretation in question, because the evidence is both ancient (although not 

pre-Christian) and widespread. Wide geographical distribution of the evi- 

dence in such a case would seem to demand sufficient time' for such 

dissemination to occur, so that a given tradition would have to be older than 

any single surviving written attestation. What we have discovered is that 

traditions associated with Moses' ascent to heaven at Sinai when he 

received the Torah do appear to have been in circulation prior to the first 

century CE and thus were available to the author of Ephesians when he 

wrote. 

We may now turn to another line of evidence which offers some 

promise of demonstrating a connection between such Moses-traditions, 

Psalm 68, Pentecost, and Ephesians. Such a connection, in the context of 

the spiritual gifts mentioned in Eph. 4: 11-16, would suggest that the author, 

knowing of the interpretation of Ps. 68: 19 referring to Moses' ascent and 

3See ch. 3, especially pp. 95-108 and 108-10. 
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descent with the Torah, chose however to see in it a reference to Christ's 

ascension following his resurrection and the subsequent distribution of the 

gifts of the Spirit to his followers. Not finding in the quotation from Psalm 

68 a reference to the descent of Christ as the Spirit, however, the author of 

Ephesians was obliged to infer one. The Moses-tradition had already 

opened the way for him to do so, and this is what led him (in typical rab- 
binic fashion) to write verses 9-10, which refer to the descent. 

Psalm 68, the Early Jewish Synagogue Liturgy, and 
Pentecost 

We may begin this part of our investigation with G. B. Caird's as- 

sertion that during the intertestamental period the feast of Pentecost, in 

addition to its traditional role as a harvest festival, had also come to be 

viewed as a celebration of the giving of the Torah to Moses on Mt Sinai .4 
According to Caird, since neither Philo nor Josephus happen to mention 

the commemoration of the giving of Torah in association with the feast of 

Pentecost, some have questioned whether such an association can be re- 

garded as pre-Christian. In an extended note Caird attempts to answer 

such an objection by outlining five strands of evidence which (in spite of the 

silence of Philo and Josephus) still suggest that at some time before the 

Christian era Pentecost began to be celebrated as the commemoration of the 

giving of the Torah to Moses at Sinai. 5 We will need to examine Caird's 

4G. B. Caird, 'The Descent of Christ in Ephesians 4,7-11", Studia Evangelica 2, ed. F. L. 
Cross (Berlin: Akademie, 1964), pp. 539-40. Much of the same information may be found in 
C. H. Porter, "The Descent of Christ: An Exegetical Study of Ephesians 4: 7-11", in One 
Faith: Its Biblical, Historical, and Ecumenical Dimensions, ed. R. L. Simpson (Enid, 
OK Phillips University Press, 1966), p. 54, n. 26. 
5This evidence is contained in note 1 of Caird's article, p. 540. Caird does not point out (al- 
though he could have done so) that arguing against a pre-Christian celebration of Pentecost 

0 
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arguments and sources in some detail. 

Caird begins with the general assertion that the process of assigning 

historical associations to the old agricultural festivals of ancient Israel was 

already occurring in the priestly code within the Pentateuch, where both 

Tabernacles and Passover had become feasts commemorating historical 

events (Lev. 23: 42-43). Second, the rabbis had fixed the date of the giving of 

the Decalogue as 6 Sivan by calculating from the date given in Ex. 19: 1. 

This method of computation is so widely attested in the rabbinic writings 

that it is likely to be ancient. Caird does not state the actual rabbinic evi- 

dence for the dating of the giving of the Ten Commandments, but assumes 

that the widespread distribution of the calculation in the rabbinic accounts 

demonstrates its antiquity. This point may be granted; but what degree of 

antiquity is required Caird does not say. He refers to volume 2 of G. F. 

Moore's Judaism in the First Centuries of the Christian Era, sugges- 

ting that the computational method used by the later rabbis may even have 

been intended by the writer who introduced the date into Ex. 19: 1. As far as 

the rabbinic evidence is concerned, Moore mentions only B. Pesahim 68b. 

By the time this part of the Talmud was written, the association of Pentecost 

with the giving of the Torah at Sinai was assumed as the generally accepted 

opinion. 6 

Caird's third point concerns the establishment of the triennial lec- 

tionary system (the so-called 'triennial cycle'): as soon as this was estab- 

lished, Exodus 19 would have been the appointed reading for Pentecost in 

the second year of the cycle. Again Caird offers no substantiating evidence 

as the commemoration of the giving of Torah based on the omission of such a reference in 
Philo or Josephus is an argument from silence. 
GG. F. Moore, Judaism in the First Centuries of the Christian Era: The Age of the Tan- 
naim, vol. 2 (Cambridge, MA: Harvard University Press, 1927; reprint ed., 1946), p. 48. 
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or sources for such a claim, and both the nature and date of the 'triennial 

cycle' are open to scholarly dispute. The term 'triennial cycle' itself is 

usually applied to Palestinian sabbatical scripture readings thought to be 

employed on a three-year cycle in the synagogue as opposed to the annual 

cycle (a yearly cycle essentially similar to that still in use today). According 

to B. Wacholder, while one could perhaps argue that the custom of reciting 

the related Pentateuchal passages on festival days dates back to the time of 

Ezra, a great deal of diversity prevailed in the practice of regular sabbatical 

readings in talmudic and post-talmudic times, and the division between the 

so-called 'triennial cycle' and the annual cycle probably did not occur before 

the talmudic period (ca. 220-550 CE). This can be substantiated because 

Palestinian sources (including the Tosefta, halakic and haggadic mid- 

rashim) do not mention lectionary cycles at all. Furthermore, the term 

'triennial cycle' itself is a misnomer, because the cycle did not work with 

the regularity of the shorter annual cycle, since it did not begin on the same 

day every time, and probably took closer to four years than three to com- 

plete. 7 Therefore the assertion of Caird that Exodus 19 was the reading 

appointed for Pentecost as soon as the triennial lectionary system was 

established needs further substantiation, and the dating of the 'triennial 

cycle' itself is problematic, since it almost certainly post-dates the first cen- 

7B. Wacholder, Prolegomenon to The Bible as Read and Preached in the Old Synagogue, 
by J. Mann (New York: Ktav, 1971; original ed. without Prolegomenon, 1940), pp. xv-xxii. 
Although Wacholder too has resorted to an argument from silence when he suggests the di- 
vision between the 'triennial cycle' and the annual cycle did not occur before the talmudic 
period because Palestinian sources do not mention cycles at all, nevertheless his major 
points are well taken and represent a considerable revision of Mann's original theories 
about the Palestinian triennial cycle which were originally published in 1940. Perhaps the 
most important point to note is the diversity which prevailed in the practice of sabbatical 
scripture readings during the first few centuries of the present era; this should cause one to 
be cautious in assertions about what specific passages would have been read on specific 
days. This caveat is only somewhat lessened in the case where one is dealing with a major 
festival like Pentecost. 
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tury of the Christian era. 

Caird's fourth point is taken from H. St J. Thackeray's The Septua- 

gint and Jewish Worship (1921): Thackeray has probably established that 

Habakkuk 3 was already one of the prophetic readings appointed for Pente- 

cost before the LXX translation of the minor prophets was made. It was 

chosen, according to Thackeray, because the storm theophany it contains 

was seen as a commentary on (or parallel to) Exodus 19, although the 

harvest theme of Hab. 3: 17-18 would have been more appropriate to Taber- 

nacles than Pentecost. 8 Thackeray gives some further information about 

the date of the association between Exodus 19, Psalm 68, and the feast of 

Pentecost which Caird does not mention, although it would have supported 

Caird's previous point concerning Exodus 19 as one of the appointed read- 

ings for Pentecost. The oldest authority, tractate Megillah in the Babylo- 

nian Talmud, 9 names the alternative readings for the feast of Pentecost: 

from the Law, Deut. 16: 9 or Exodus 19, and from the Prophets, 'Habbakuk' 

or 'the Chariot' (Ezekiel 1). Additionally, B. Megillah states that now that 

the festival lasts two days (presumably instead of one) all four of the lessons 

are used. Thackeray adds that this statement dates from the first or second 

century of the Christian era, the age of the Tannaim. 10 This raises the 

question of when the feast was lengthened from one to two days. Thackeray 

suggests that the author of the Book of Jubilees, in describing the institution 

8H. St J. Thackeray, The Septuagint and Jewish Worship (London: Oxford University 
Press, 1921), pp. 47-54. Thackeray's evidence for his conclusions about Habakkuk 3 as an 
assigned reading for Pentecost is too lengthy to be repeated here. 
9The reference is to B. Megillah 31a, although Thackeray does not give the specific page 
(folio) number. The specific page reference in the tractate is given by J. van Goudoever, 
Biblical Calendars (Leiden: E. J. Brill, 1959), p. 201, and A. T. Lincoln, "The Use of the 
OT in Ephesians", Journal for the Study of the New Testament 14 (1982), p. 20. 
10H. St J. Thackeray, The Septuagint and Jewish Worship, p. 46. Thackeray does not state 
how he arrived at the date given, however. 
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of Pentecost, places such emphasis on its being confined to "one day in the 

year" (a statement repeated three times in 6: 17-22) that he is actually 

engaged in a polemic against the innovation of adding a second day at the 

time he is writing 11 Since R. H. Charles suggested a date of "around 100 

B. C. " for Jubilees, this would indicate the assigned readings listed in B. 

Megillah are "certainly as old as A. D. 100, possibly as early as 100 B. C. "12 

Of course, the assigned readings Thackeray has mentioned up to this point 

do not include any from the Hagiographa. Yet the inclusion of Exodus 19 as 

one of the appointed readings for Pentecost would seem to indicate that by 

this time the feast of Pentecost had somehow become associated with Mo- 

ses' ascent of Sinai and the giving of the Torah. Thackeray does mention 

two psalms that were to be read on the feast of Pentecost, Psalm 29 (accord- 

ing to tractate Soferim) and Psalm 68 (according to unspecified rabbinic 

authorities). Thackeray proposes that the common theme which runs 

through all four of the passages from the Prophets and the Hagiographa 

(Hab. 3, Ezek. 1, Ps. 29, and Ps. 68) is a theophany in a thunderstorm, and it 

is natural to infer that parallels with the terrors of Mt Sinai were under- 

stood by those who selected them to make them particularly appropriate to 

11J. Potin, La Fete Juive de la PentecOte: Etude des textes liturgiques, Lectio Divina 65 
(Paris: Editions du Cerf, 1971), vol. 1, p. 140, n. 30, disagrees with Thackeray's hypothesis. 
Potin notes that the references in Jubilees with their insistence on "one day in the year" 
may simply have been reminders intended to recall the importance of the festival to those 
who had forgotten to celebrate it, or who did not accord it sufficient importance, without im- 
plying a polemic against the addition of a second day. 
121bid., p. 46. For the date of the Book of Jubilees Thackeray referred to R. H. Charles. 
However, R. H. Charles in The Apocrypha and Pseudepigrapha of the Old Testament in 
English, vol. 2, Pseudepigrapha (Oxford: Clarendon Press, 1913), p. 1, gives the date of 
Jubilees as between 135 and 105 BCE. The same date is mentioned by A. T. Lincoln in 
"The Use of the OT in Ephesians", Journal for the Study of the New Testament 14 (1982), p. 
20. For further discussion of the problems involved in dating the Book of Jubilees see n. 31 
and especially n. 53 below). 
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the feast of Pentecost 13 This assumes, of course (although Thackeray does 

not mention it), that the feast of Pentecost had already begun to be asso- 

ciated with the giving of the Torah at Sinai at some time before these read- 

ings were selected. 

Thackeray does offer some specific evidence which he believes to in- 

dicate a connection between Psalm 68 and Pentecost (again, this evidence is 

not mentioned by Caird). Because Psalm 68 is not mentioned by tractate 

Soferim along with Psalm 29 as an appointed reading for Pentecost, 

Thackeray believes it tobe more recent in this connection than Psalm 29. 

Thackeray understands the Sitz im Leben of Psalm 68 to be found in an 

incident recounted in 1 Macc. 5: 45-54 and 2 Macc. 12: 27-32 in which Judas 

Maccabaeus led an expedition into Gilead to rescue a number of his fellow- 

countrymen who were threatened with annihilation. This event became 

the basis, according to Thackeray, for the composition of the psalm; it was 

in celebration of the victory of the Maccabean forces in which no Israelite 

lives were lost. However, in 2 Macc. 12: 31-32 (which apparently refers to the 

same events), Judas Maccabaeus and his troops immediately afterward 

"went up to Jerusalem, as the feast of weeks was close at hand. "14 The feast 

of Pentecost (Weeks) would thus have coincided with the celebration of the 

victory, and (if Thackeray is correct in his belief that the psalm originated 

as a result of these historical events) it would have been natural for Psalm 

68 to remain associated with the feast of Pentecost 15 This could be an addi- 

13Thackeray, The Septuagint and Jewish Worship, p. 47. 
14The Apocrypha of the Old Testament, Revised Standard Version, ed. B. M. Metzger (New 
York: Oxford University Press, 1957), p. 287. 
15Thackeray's reconstruction of the historical setting of Psalm 68 is based on an article by 
C. J. Ball, "Psalm LXVIII Exurgat Deus", in Journal of Theological Studies 11 (1910), pp. 
415-32. The problems presented by Psalm 68 are extremely difficult and OT scholars have 
not been able to reach agreement concerning its background and setting. A discussion of 
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tional explanation (aside from the subject matter of the psalm itself) of how 

it eventually came to be one of the assigned readings for Pentecost, but such 

a historical setting for Psalm 68 is far from clear, and Thackeray's proposal 

must be considered an unproven hypothesis. 

We may now return to consider Caird's final point, that the associa- 

tion of Pentecost with the Torah seems to be implied in Acts 2.16 In support 

of this Caird refers to a note in A. Guilding's The Fourth Gospel and Jew- 

ish Worship (1960), so we shall attempt to evaluate the evidence she offers 

for the association of Pentecost with the giving of the Torah based on Acts 

2.17 Guilding begins with the observation that B. Pesahim 68b preserves a 

tradition that Pentecost was the day on which the Law was given. 18 Al- 

though no similar tradition has been discovered in Josephus or Philo, the 

similarities between the Lucan account of the giving of the Spirit at Pente- 

these problems may be found in S. Iwry, "Notes on Psalm 68", Journal of Biblical Litera- 
ture 71 (1952), pp. 161-65. A theory which has gained some recognition has been proposed by 
W. F. Albright in the light of discoveries from the Ras Shamra tablets. He suggests, in "A 
Catalogue of Early Hebrew Lyric Poems (Psalm LXVIII)", Hebrew Union College Annual 
23 (1950-51), pp. 1-39, that the psalm consisted of a collection of incipits (first lines of poems) 
from the Solomonic period, but later came to be understood (or perhaps better, misunder- 
stood) as a unitary composition. More recently M. Dahood, Psalms II: 50-100, Anchor Bible 
17 (Garden City, NY: Doubleday, 1968), pp. 130-52, has incorporated some elements of 
Albright's analysis, but argues for a much greater conceptual unity throughout the entire 
psalm than the earlier theory would have allowed. Dahood (p. 133) would classify Psalm 68 
as a triumphal hymn which, in mythopoeic language and mythological motifs that are 
sometimes historicized, celebrates the defeat of the Egyptians and the deliverance of the 
Israelites (68: 2-7), the escape into the wilderness and the theophany at Sinai (2-9), and the 
settlement in Canaan (10-15), with the remainder of the psalm repeating variations on 
these themes. Within this framework he sees 68: 16-19 as a reprise of the Sinai theophany 
theme. Whether or not one agrees completely with Dahood's analysis, it is easy to see why 
Psalm 68 became associated with the feast of Pentecost as soon as the feast itself began to be 
seen as a celebration of the giving of the Torah on Mt Sinai. 

16G. B. Caird, "The Descent of Christ in Ephesians 4,7-11", p. 540, n. 1. 
17A. Guilding, The Fourth Gospel and Jewish Worship (Oxford: Clarendon Press, 1960), p. 
181, n. 1. Guilding also mentions the use of Psalm 68 (along with Psalm 110) as a psalm 
for Pentecost in the synagogue liturgy in "Some Obscured Rubrics and Lectionary Allu- 
sions in the Psalter", Journal of Theological Studies 3 (n. s., 1952), p. 54. 
18Also mentioned by G. F. Moore, Judaism in the First Centuries of the Christian Era, p. 48 
(see n. 6 above). 



9nA di. n-r-z 

cost and Philo's account of the giving of the Torah at Sinai have often been 

noted. Philo's statement in De decalogo 9 is of particular interest, because 

there he says that at the giving of the Law God commanded an invisible 

sound to be created which changed the air into flaming fire: 

TÖV ? ihpa a)(1jl. laTk laora Kal &7TvTELvaaa Kat TrpÖs TTÜp OXOyOEL&S [LETa- 
ßaXoOaa Ka9dnEp trvc is WL vdXnLvyyos OWVv V ToaabT71v IvapOpov 
t am19 

Although this parallel with Acts 2 is noted by Guilding in general terms, 

she does not mention an even more striking specific parallel with the, giving 

of the Spirit in the NT: the occurrence in Philo's description of the giving of 

the Torah of the words nvcDµa, 4wvý, and t" c cv. I VEüµa used of the Spirit 

occurs throughout Acts 2; 4wvfj occurs in 2: 6 as a description of the noise of 

those who began speaking with other tongues which caused a multi- 

national crowd to gather (presumably out of curiosity). Perhaps the most 

interesting word of the three, however, is Iti xi acv (from ItiqXtw, "to sound 

forth"). This may well be similar enough to ItiXcev (from iKXtw, "to pour 

out"), used in Acts 2: 33 in reference to the outpouring of the Spirit, to have 

suggested itself as a sort of word-play to a first century Christian reader, 

especially if one were already predisposed to associate the feast of Pentecost 

with the giving of the Torah. 20 Later in De decalogo 11 Philo adds, 
OwVl So IK IL&QOU TOD AU&TOS a1T' obpavofl 7TUp6$ Wjxct. KaTaTTXThKTV- 
KO)Tdfll, Ti 4 Xoybc cts BidXfKTOV dLpOpovµ&rjg TT v QUVAQ TOTS &KOw- 

R&OLS, ' Tcl ACy6Rcva OÜTws Ivapy s' &pavOÜTO, wS bpdv abT& }. LaAX0V 

19The Greek text of De decalogo is from Philonis Alexandrini, Opera quae supersunt, vol. 
4, ed. L. Cohn (Berlin: Georg Reimer, 1902; reprint ed., Walter de Gruyter, 1962), p. 276. 
200f course, there is also the possibility that the suggested association of similar words was 
a deliberate attempt on the part of the author of Acts to model his account of the giving of the 
Spirit at Pentecost on Philo's account of the giving of the Torah at Sinai. Such may be the 
case, but it would be almost impossible to establish such a relationship of literary depend- 
ence with certainty. Acts 2: 33 and its relation to Psalm 68 and the giving of the Spirit will 
be discussed in the following section of the present chapter (see below, pp. 219ff. ). 
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(... a voice sounded forth from the midst of the fire that streamed from heaven-for 
the flame became articulate speech in a language familiar to the hearers, and so 
clearly and distinctly did it express its words that the people seemed to see rather 
than hear them. )22 

Guilding sees this as an obvious parallel to Luke's account in Acts 2: 5-13 

that men "from every nation under heaven" (&Trb TravTbs 19vovs 'rßv (1r6 

Töv oüpavßv) were gathered in Jerusalem, and each heard the apostles 

speaking in his own language (Kal Tr6T figdg dKOÜoILeV 9KaaT09 Tr 'tS&qL 8La- 

X& MM O fiµ6iv). Guilding also mentions two rabbinic accounts which show 

similarity to the Lucan account in Acts 2: Mekilta Babodesh (on Ex. 19: 1), 

which states that the Torah was given to all the nations of the earth, though 

only Israel accepted it, and Tanhuma 26c, which records that the Deca- 

logue went forth with a single sound, which divided itself into seven voices 

and seventy tongues, so that all people received the Torah in their own lan- 

guage. Guilding suggests that although the account in Exodus 19 (one of 

the assigned readings for the feast of Pentecost)23 mentions fire and smoke 

atop Mt Sinai, there is nothing that would correspond to the sevenfold voice 

of God described in the latter of the two rabbinic accounts, so another source 

must be sought for this idea. The source Guilding proposes is Psalm 29, 

assigned by B. Soferim 18.3 as a reading for'Pentecost. 24 Seven times in the 

psalm the voice of Yahweh is mentioned (29: 3,4 [2x], 5,7,8, and 9), and 

verse 7 in particular states, "the voice of Yahweh cleaves the flames of fire"; 

these indications may have given rise to the rabbinic accounts mentioned 

21Again, the Greek text is from Philonis Alexandrini, Opera quae supersunt, vol. 4, ed. L. 
Cohn (Berlin: Georg Reimer, 1902; reprint ed., Walter de Gruyter, 1962), p. 279. 
22The English translation of this portion of De decalogo 11 is that given by A. Guilding, 
The Fourth Gospel and Jewish Worship, p. 181, n. 1. 
23See above, pp. 198-201. 
24See above, pp. 202-3. 
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above. Against this it must be noted, however, as Guilding herself points 

out, that the LXX superscription for Psalm 29 assigned it not to Pentecost 

but to the concluding ceremony of the feast of Tabernacles (Ito&ou v, vijs). 

The evidence Guilding offers from the rabbinic sources is subject to 

the normal criticism of all classical rabbinic literature when used to ex- 

plain NT material: it is unquestionably of later date than the NT itself. It 

appears that the strongest evidence offered is that from Philo's De decalogo, 

since his work is almost certainly prior to the writing of the NT documents. 

Philo's reference to the sevenfold voice of God and the seventy languages in 

which it was heard strongly suggest that, of the later rabbinic writings 

mentioned by Guilding, these elements (at least) had their origins in or 

before the first century CE. Whether the association of the feast of Pentecost 

with the giving of the Torah is implied by Acts 2, however, has not yet been 

proven. Caird, in citing Guilding's evidence, appears to have assumed that 

it suggested some sort of deliberate allusion to Philo's description (or at 

least of a tradition similar to that found in Philo) on the part of Luke, an 

allusion which indicated Luke's awareness of the association of the feast of 

Pentecost with the giving of the Law at Sinai. This is certainly possible, but 

we will need to examine more evidence before we can concur with such a 

conclusion. 
Before we leave Caird's attempt to associate the feast of Pentecost 

with the giving of the Law, there is one additional piece of evidence that 

warrants brief discussion. Caird mentions a rabbinic comment on Ps. 

68: 11 found in B. Shabbath 88b: 

R. Jonathan said: What is meant by this verse, 'The Lord gives the word; they that 
publish the glad tidings are a great host'? Every single word that went forth from 



2(Y7 
the Omnipotent was split up into seventy tongues 25 

Caird infers from this bit of rabbinic exegesis that behind the composition of 

Acts 2 (as well as Eph. 4: 7-11) there existed a Christian exegesis (or adap- 

tation of a rabbinic exegesis) of Psalm 68. Once again, however, references 

to the Babylonian Talmud, which as a written composition is certainly later 

than the NT, do not constitute definitive proof of either Christian or rabbinic 
doctrine in the first century CE. We may, however, view the evidence as 

suggestive, because (1) there was certainly an oral tradition which preceded 

the written Talmud, although it cannot be precisely dated; and (2) the quo- 

tation from B. Shabbath 88b is similar to statements found in Tanbuma 26c 

as mentioned by Guilding and discussed above. Repetition of evidence in 

rabbinic literature probably tends to increase the chances that it is indeed 

considerably more ancient than the written sources in which it is found. 26 

Another recent study which has argued for the association of the 

feast of Pentecost with the celebration of the giving of the Torah to Moses at 

Mt Sinai is J. Potin's La Fete Juive de la Pentec6te (1971). Potin has exam- 

ined in detail the Targums to Exodus 19 and 20, along with other related 
Targurims, which deal with the theophany at Sinai and the giving of the 

Torah. He attempts to determine the religious significance of the feast of 

Pentecost with the aid of the Targums read in the course of the synagogue 
liturgy. The major difficulty with such a study, as Potin points out, is to 

determine how and when the original feast of Weeks, an agricultural fes- 

tival, became the celebration of God's covenant with Israel (according to 

Essene and priestly tradition) and of the giving of the Torah (according to 

25G. B. Caird, "The Descent of Christ in Ephesians 4,7-11", pp. 543-44. 
26See also the brief discussion of problems involved in dating the contents of rabbinic liter- 
ature in ch. 3, pp. 108-10. 
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rabbinic tradition). 27 Potin concludes that in Essene tradition it was the 

renewal of the covenant which was most significant, so that Pentecost was 

celebrated as an annual covenant renewal ceremony, with the old feast of 
Weeks becoming the most important festival in the liturgical calendar. 

Such indications may be found in the Book of Jubilees. This interpretation 

of Pentecost differs significantly from the rabbinic tradition, however, 

where it is the theophany of Sinai and the giving of the Torah that are most 
important. Thus the two traditions reflect differing theological emphases. 

Because of the silence of Philo and Josephus regarding the feast of Pen- 

tecost as a celebration of the giving of the law, Potin is inclined to date the 

assignment of such a significance to Pentecost at about the time of the 

destruction of the Temple, when the Pharisees were able to impose their 

calendar and theological concepts upon the remnants of Judaism. 28 

With regard to the use of Psalm 68, as a part of the synagogue liturgy 

for the feast of Pentecost, Potin notes a number of themes in common with 

other texts like Tg Habakkuk 3 and Tg Exodus 19, although he does not pro- 

pose a date for the association of the psalm with Pentecost. Potin attributes 

the change in the text of Tg Ps. 68: 19 to the targumist, who reversed the 

order of the consonants np$ to read p$n in order to derive his interpretation 

of the verse as a reference to the ascent and descent of Moses at Mt Sinai. 

This interpretation appears to have been known and used by the author of 

Ephesians in 4: 8; according to Potin, "on peut donc dire que Paul a connu 

cette interpretation targumique"29 

27J. Potin, La Fite Juive de la Pentecöte: Etude des texten liturgiques, Lectio Divina 65 
(Paris: Editions du Cerf, 1971), vol. 1, pp. 117-23. 
281bid., pp. 137-39. 
2Ibid., pp. 196-97. 
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The Book of Jubilees, Ascension, and Pentecost 

Additional evidence which implies the association of the feast of Pen- 

tecost with the giving of the Torah at Mt Sinai has been mentioned by A. T. 

Lincoln, who suggests this association existed from the mid-second century 

BCE. 30 The Book of Jubilees makes Pentecost the most important of the an- 

nual festivals on the Jewish liturgical calendar. It is associated with var- 

ious covenants in Israel's history, but especially with the covenant at Sinai 

(1: 5,6: 11,6: 17, and 15: 1-24). Since it is generally accepted that jubilees was 

written between 135 and 105 BCE, this would point to the mid- to late second 

century BCE as the period in which the feast of Pentecost (Weeks) began to 

be regarded not only as a harvest festival, but also as a celebration of the 

giving of the Law at Sinai. 31 In addition to the evidence mentioned by 

Lincoln, there is an interesting correspondence between two notations in 

Jubilees 1: 1 and 15: 1 which would strengthen the argument that the Book of 

Jubilees, at the time it was written, offers evidence for the feast of Pentecost 

being celebrated as the commemoration of the giving of the Torah to Moses. 

The date of Moses' ascent of Mt Sinai to receive the Torah is given in Jubi- 

lees 1: 1: 

[it was] ... in the first year of the exodus of the children of Israel out of Egypt, in the 
third month, on the sixteenth day of the month, that God spake to Moses, saying: 
'Come up to Me on the Mount... '. 32 

30A. T. Lincoln, "The Use of the OT in Ephesians", Journal for the Study of the New Testa- 
ment 14 (1982), p. 20. Similar information is also found in his previous work, Paradise 
Now and and Not Yet, SNTS Monograph Series 43 (Cambridge: University Press, 1981), p. 
157. 
31This is the date suggested for the composition of Jubilees by R. H. Charles, ed., The Apoc- 
rypha and Pseudepigrapha of the Old Testament in English, vol. 2, Pseudepigrapha (Ox- 
ford: Clarendon Press, 1913), p. 1 (see note 12 above). For further discussion concerning 
the date of Jubilees, see note 53 below. 
32The Apocrypha and Pseudepigrapha of the Old Testament in English, ed. R. H. Charles, 
vol. 2, Pseudepigrapha (Oxford: Clarendon Press, 1913), p. 11. 
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In Jubilees 15: 1, Abraham is said to have celebrated the feast of Weeks 

(Pentecost) on the same day of the year: 

And in the fifth year of the fourth week of this jubilee, in the third month, in 
the middle of the month, Abram celebrated the feast of the first fruits of the grain 
harvest 33 

Thus it appears that the author of Jubilees believed (or wanted those to 

whom he was writing to believe) that the giving of the Torah to Moses and 

the celebration of the feast of Pentecost coincided. Whether this is in fact 

the case or not is insignificant; the point is that the author of Jubilees be- 

lieved (or wanted others to believe) that they did. This would be particularly 

understandable if, as Lincoln has suggested, the traditional association 

between the feast of Pentecost and the celebration of the giving of the Law 

found in the later rabbinic literature is as old as the Book of Jubilees. 

Indeed, with the emphasis in Jubilees on Pentecost as the most important 

of the annual festivals, and with special emphasis on its association with 

the covenant at Sinai, it appears probable that one of the reasons the Book of 

Jubilees was written was to support the connection of the giving of the Law 

with the feast of Weeks (Pentecost). That such may be the case is suggested 

by the fact that the Qumran community followed the calendar of the Book of 

Jubilees, and their annual celebration of the renewal of the covenant was 

probably combined with the annual renewal of the vows made by each indi- 

vidual upon entrance into the community at Pentecost. 34 We shall return to 

331bid., p. 34. 

A 

34A. T. Lincoln, "The Use of the OT in Ephesians", p. 20; Manual of Discipline [I QS] 1: 7- 
2: 19 is cited by Lincoln for comparison. Also mentioned in a note (n. 25, p. 51) is the cal- 
endrical work of J. van Goudoever, pp. 139-44 (see note 9 above) and the comments of J. C. 
Kirby, Ephesians, Baptism and Pentecost (Montreal: McGill University Press, 1968), pp. 
61-69. A. Jaubert in "Le Calendrier des Jubiles et de la Secte de Qumrän: Ses origines 
bibliques", Vetus Testamentum 3 (1953), pp. 250-64, discusses the relationship between the 
Book of Jubilees and the Qumran sectarians. Jaubert's hypothesis (which has not met with 
widespread scholarly acceptance) is that the calendar found in Jubilees was preserved by 
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examine the relationship between the Book of Jubilees and the feast of Pen- 

tecost further after we have investigated another approach that attempts to 

connect the giving of the Torah to Moses at Sinai with the celebration of 

Pentecost. 

So far we have found strong indications that the feast of Weeks (Pen- 

tecost) had become associated with the celebration of the giving of the Torah 

to Moses at Sinai some time prior to the first century CE. A similar conclu- 

sion has also been reached by G. Kretschmar in an article on the relation- 

ship between the ascension and Pentecost in early Christian tradition in 

which he attempts to analyse traditions which attribute the celebration of 

the ascension to the same day as Pentecost (i. e., fifty days after Easter 

rather than the forty days indicated in the Lucan account in- Acts1: 3). 

Kretschmar believes that a variant tradition which celebrated the ascension 

and Pentecost on the same day can certainly be traced back as early as the 

first century CE. 35 He begins with a survey of the evidence from the post- 

apostolic writings and the early Fathers: the Doctrine of Addai appears to 

place the ascension and the giving of the Spirit on the same day, and as late 

as the first half of the fourth century CE Eusebius appears to have cele- 

brated the ascension fifty days after Easter. 36 Jerome, in his commentary 

on Matthew (on 9: 15) mentions that the Montanists on the fiftieth day after 

Easter begin another forty days of fasting like the forty days before Easter. 37 

Since Matt. 9: 15 (the text commented upon by Jerome) states that the atten- 

the Essenes and is essentially the same as the one in use at Qumran in the first century. 
35G. Kretschmar, "Himmelfahrt und Pfingsten", Zeitschrift für Kirchengeschichte 66 
(1954-55), pp. 209-53. 
36J. -P. Migne, ed., Patrologiae cursus completus, series graeca, vol. 24 (Paris: Garnier, 
1857), col. 700. 
37J. -P. Migne, ed., Patrologiae cursus completus, series latina, vol. 26 (Paris: n. p., 1845), 
col. 58. 
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dants of the bridegroom will fast when the bridegroom is taken away from 

them, this would almost certainly indicate that the Montanists understood 

the ascension to have occurred on the fiftieth day after Easter. 38 In this evi- 

dence Kretschmar sees indications of a very old tradition, independent from 

that recorded in Acts and antedating the addition of that book to the canon. 

To trace this tradition further back, into the first century, he then turns to 

connections between the Christian celebration of the ascension and the giv- 

ing of the Spirit on the one hand and the Jewish feast of Weeks on the other. 

Of the NT passages which Kretschmar examines, the first is Acts 2: 1-13, in 

which the ascension is closely connected with the giving of the Spirit, as 

Peter's speech in Acts 2: 32-36 makes clear. The second passage is Eph. 4: 7- 

12: here the gifted individuals named in 4: 11 are clearly seen as gifts of the 

exalted Christ to the church (i. e., the gifts named in the quotation from Ps. 

68: 19 in Eph. 4: 8). Thus Kretschmar thinks Eph. 4: 7-12 speaks of the out- 

pouring of the Spirit at Pentecost even though the specific word iweüµa is 

missing, since (1) the early church considered all the "offices" to be inti- 

mately connected with the Spirit, and (2) the connection of this passage with 

both Johannine and Lucan statements (GJohn 15: 26,16: 7,20: 17, and 20: 22; 

Acts 2: 1-13,2: 32-34) is so close. 39 Kretschmar argues based on the text-form 

of the quotation of Ps. 68: 19 in Eph. 4: 8 for a Palestinian origin for this layer 

of tradition. Here he mentions the (later) rabbinic traditions which associ- 

ated Ps. 68: 19 with Moses' ascent of Sinai to receive the Torah as 'gifts' to 

380f course this assumes the accuracy of Jerome's information concerning the Montanists, 
written some one and one-half centuries later. 
39Kretschmar, "Himmelfahrt und Pfingsten", p. 214. The description of the gifts (or gifted 
individuals) given to the church in Eph. 4: 11ff. as "offices" is Kretschmar's terminology, 
not that of the present writer; he states: "... für die frühe Kirche ist jedes Amt im Geist 
verwurzelt... ". 
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distribute to men 40 It appears that the author of Ephesians (or a still ear- 

lier tradition he has employed) has taken a Jewish tradition concerning 

Moses and applied it to Christ. Kretschmar thinks this tradition, involving 

Ps. 68: 19, can also be seen in the background of Acts 2: 33-34; 41 he thinks the 

connection of Moses' ascent of Sinai can be established without doubt for 

Eph. 4: 7-11, and probably also for Acts 2: 33.42 In further support of this he 

points to several examples of early Christian art which appear to link the 

Moses typology with the ascension of Christ. 43 Kretschmar concludes at 

this point that there are so many similarities between the depiction of 

Christ's ascension in early Christian tradition and the giving of the Law to 

Moses in Jewish tradition that one must be dependent upon the other. 

While for his argument it is unimportant which is older, he does point out 

that it is inherently more probable that the Moses-typology is the older of the 

two. 

Kretschmar then sets out to establish the earliest possible date at 

which this Moses-typology could have become associated with the feast of 

Pentecost. It is clear that the feast of Weeks appears in the OT as a harvest 

festival, yet in later rabbinic writings it has become the celebration of the 

giving of the Torah to Moses at Sinai. 44 The question is, at what point did 

the significance of the feast of Pentecost shift from a harvest celebration to a 

401n the present work, these have been examined extensively in chapter 3. See above, pp. 
110-35. 
41The relationship of Ps. 68 to Acts 2: 33 and the giving of the Spirit will be discussed at 
greater length in the following section of this chapter. See below, pp. 219ff. 
42"Für Eph. 4 ließ diese Verbindung sich ja auch eindeutig aufzeigen, für Act. 2,33 wahr- 
scheinlich machen", Kretschmar, "Himmelfahrt und Pfingsten", p. 218. 

` 3Ibid., pp. 218-20. 
44We have already examined many of the sources involved while evaluating G. B. Caird's 
article earlier in this section. See above, pp. 197-207. 



214 

celebration of the giving of the Law? At this point we may add the question, 

in regard to the thesis put forward in the present work, whether such a 

shift in significance was pre-Christian or not, for if it were older than the 

Epistle to the Ephesians it would mean that the Moses-typology (involving 

Moses' ascent of Mt Sinai to receive the Torah) would have been available to 

the author. This would have predisposed him to think in terms of a descent 

of Christ subsequent to the ascent mentioned in the psalm quotation, since 

Moses' descent from Sinai with the 'gifts' of the Torah followed his ascent. 

Kretschmar mentions the assigned readings for Pentecost in the Jewish 

synagogue lectionary: according to the Mishnah, Deut. 16: 9-12, and in 

addition, from the Tosefta and the Jerusalem Talmud, Exodus 19. Both of 

these are mentioned in the Babylonian Talmud along with two additional 

prophetic readings, Ezekiel 1 and Habbakuk 3. Later layers of tradition 

mention as readings from the Hagiographa Psalms 68 and 29.45 A liturgi- 

cal poem from the Egyptian diaspora found in the vicinity of Oxyrhynchos 

appears to be a Pentecost-composition containing allusions to Exodus 19, 

Habbakuk 3, and Psalm 68, but a reliable date cannot be assigned 46 Anoth- 

er provocative suggestion is L. Finkelstein's hypothesis that the well-known 

controversy between the Pharisees and the Sadducees over the dating of the 

feast of Weeks fifty days after Passover had its origins in a difference of 

45Kretschmar cites as his source for the assigned readings mentioned above I. Elbogen, 
Der jüdische Gottesdienst in seiner geschichtlichen Entwicklung, 2nd ed. (Frankfurt: J. 
Kauffmann, 1924), pp. 138,164. Elbogen lists Ps. 68 as the appointed reading for the feast of 
Weeks (Pentecost) according to the Sephardic and Romanic ("der romanische, besser 
rumelische oder griechische") rituals (p. 138). Both of these are later than the Palestinian 
and Babylonian rituals. Of the two, the Romanic is older, although neither can be dated 
exactly, since the first surviving editions are from Venice (1524) and Constantinople 
(1574). 
46H. Loewe, "The Petrie-Hirschfeld Papyri", Journal of Theological Studies 24 (1923), pp. 
126-41. 
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opinion concerning the nature of the feast of Weeks: the Pharisees consid- 

ered the feast a celebration of a historical event, the giving of the Law at 

Sinai, and therefore required a fixed annual date; while the Sadducees 

automatically counted fifty days after Passover, since for them the feast 

remained only a harvest festival 47 If this could be proven, it would strongly 

suggest that the shift in meaning for the feast of Weeks had already begun 

prior to the first century CE; however, Kretschmar in his evaluation is 

forced to conclude that this remains a theory without compelling proof. 48 

There is no absolutely certain rabbinic evidence for the observance of Pente- 

cost as the celebration of the giving of the Torah at Sinai before the second 

century CE. 

From the rabbinic evidence, Kretschmar turns his attention to the 

Book of Jubilees 49 Here he finds evidence that the connection between the 

feast of Weeks and the giving of the Torah is older than the rabbinic tradi- 

tions previously examined. One of the problems associated with Jubilees is 

its peculiar calendar, which is arranged so that a given date falls on the 

same weekday in every year. The feast of Weeks, in particular, occurs an- 

nually on the fifteenth day of the third month. 50 

47L. Finkelstein, "The Book of Jubilees and the Rabbinic Halaka", Harvard Theological 
Review 16 (1923), pp. 39-61; the material on the calendar of Jubilees is found on pp. 40-45. 

48"... hat diese Argumentation L. Finkelsteins manches für sich, aber sie bleibt doch reine 
Hypothese ohne zwingende Beweiskraft", Kretschmar, "Himmelfahrt und Pfingsten", p. 
223. 

49Some aspects of the relationship between the celebration of the feast of Weeks (Pentecost) 
and the Book of Jubilees have already been examined. See above, pp. 200-201,209-10. 
50The details of the calendrical system are found in Jubilees 6, which states that a year is to 
contain 364 days (52 weeks) with 4 quarters of 91 days each. This can be interpreted in 
several different ways. If the calendar of Jubilees consists of a solar calendar of 364 days 
with 12 months of 30 days each plus 4 commemorative days outside of the monthly reck- 
oning, one at the beginning of each of the four seasons, it would contain 52 weeks, and a 
given date would fall on the same day of the week in every year. Although Finkelstein, in 
Harvard Theological Review 16 (1923), p. 42, has argued for a calendar of 12 months of 28 
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As long ago as 1925 J. Morgenstern demonstrated that the calendar 

of Jubilees is older than that of the rabbis and in its essential elements 

contains ancient Israelite traditions. 51 More recently A. Jaubert proposed 

that this calendar originated at the same time as the priestly code ("le code 

sacerdotal") and the book of Ezekiel. 52 Since it is probable that the Book of 

Jubilees was written in the Maccabean period, (perhaps in the first quarter 

of the second century BCE) the older priestly calendar it contains probably 

had some influence on the Pharisees. 53 This calendar also found its way 

days each with an intercalary week at the end of each quarter of the year, 0. S. Wintermute 
["Jubilees: A New Translation and Introduction", in The Old Testament Pseudepigrapha, 
vol. 2, ed. J. H. Charlesworth (Garden City, NY: Doubleday, 1985), pp. 35-1421 favours the 
former view, with months of 30 days and 4 annual commemorative days per year (p. 39), 
and this appears to be the present consensus. Which of these reconstructions may be more 
accurate is beyond the scope of the present work. The important point to note is that with 
either system, a given date would fall on the same day of the week in every year, thus 
insuring absolute regularity for the celebration of the festivals. 

51J. Morgenstern, "The Three Calendars of Ancient Israel", Hebrew Union College An- 
nual 1 (1925), pp. 13-78; also "Supplementary Studies in the Calendars of Ancient Israel", 
Hebrew Union College Annual 10 (1935), pp. 1-148. 
52A. Jaubert, "Le Calendrier des Jubiles et de la Secte de Qumran: Ses origines bibliques", 
Vetus Testamentum 3 (1953), pp. 250-64, esp. pp. 258-63. Kretschmar expresses some doubt 
over the validity of her thesis, at least in its entirety ("Himmelfahrt und Pfingsten", p. 225, 
n. 69). Caird, as we have seen, also mentions that the process of assigning historical asso- 
ciations to the old agricultural festivals of ancient Israel was already occurring in the 
priestly code within the Pentateuch (see above, p. 198). Although he states no source for his 
assertion, he may well have been aware of Jaubert's article. 
530n the dating of Jubilees Kretschmar mentions the work of H. H. Rowley and P. Kahle. 
This material may be found in H. H. Rowley, The Relevance of Apocalyptic, 2nd ed. 
(London: Lutterworth Press, 1947; reprinted., Greenwood, SC: Attic Press, 1980), pp. 99-105, 
and P. E. Kahle, The Cairo Geniza (London: British Academy, 1947; reprint ed., Munich: 
Kraus, 1980), p. 12, n. 3. An even earlier date for Jubilees, sometime in the post-exilic 
period prior to the time of the Maccabees, has been proposed by S. Zeitlin, "The Book of 
Jubilees: Its Character and its Significance", Jewish Quarterly Review 30 (1939), pp. 1-31. 
Zeitlin argues that the text of the Torah used by the author of Jubilees differs substantially 
from that known to us today, and that in the time when Jubilees was written several differ- 
ing texts of the Torah may have been in circulation. This would suggest that Jubilees is 
older than the Maccabean period, before the present text of the Torah became established as 
the standard one. Zeitlin's theory, which places great weight on the calendrical system of 
Jubilees, has not met with widespread acceptance. See also note 31 above. On the influence 
of the Jubilees calendar on the Pharisees, see S. Gandz, "Studies in the Hebrew Calendar', 
Jewish Quarterly Review 40 (1949-50), pp. 251-77; especially pp. 274-77, which give a 
summary of the historical development as reconstructed by Gandz. The most up-to-date 
survey of problems and theories concerning the dating of Jubilees is found in 0. S. 
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into the astronomical book contained in the Ethiopian Book of Enoch (chs. 

72-75) and in Slavic Enoch (chs. 11-16). 

But in Jubilees the feast of Weeks appears as more than just an 

agricultural festival; it was the day on which the covenant God made with 

Israel at Sinai was to be celebrated. This took place on the fifteenth day of 

the third month, on which the Torah was given to Israel and the covenant 

between God and Israel was confirmed. 54 According to Jubilees 6: 1-2 the 

feast of Weeks was instituted after the Noahic flood when God sealed the 

covenant with Noah. On the fifteenth day of the third month God made the 

covenant with Abraham, and he celebrated the feast of Weeks (14: 10-11, 

15: 1). On the same date Isaac was born (16: 13), and Jacob was blessed by 

Abraham (22: 1-2), thus renewing the covenant (22: 15). Jubilees 6: 19 seems 

to indicate that the celebration of the feast of Weeks was renewed at Sinai. 

In fact, it appears likely that the author of Jubilees conceived of a single 

covenant of God made with Israel in the distant past and renewed through- 

out history on repeated occasions. It was as a commemoration of this 

covenant that the feast of Weeks was to be celebrated. Kretschmar thinks it 

probable that such a significance for the feast of Weeks is connected to still 

Wintermute, "Jubilees: A New Translation and Introduction", in The Old Testament 
Pseudepigrapha, vol. 2, ed. J. H. Charlesworth (Garden City, NY: Doubleday, 1985), pp. 35- 
142, esp. pp. 43-44. Wintermute attempts to relate the discovery of fragments of Jubilees 
found at Qumran to the problem of dating the work. He concludes that Jubilees must have 
been written (1) before the date of the earliest fragment found at Qumran; (2) before the date 
of Qumran documents that depend on Jubilees; and (3) before the date of the split between 
the Maccabean establishment and the Qumran sect. This points to a date between 161-140 
BCE, somewhat earlier than the previous consensus. 
54This clearly appears to be an instance of covenant renewal as far as Jubilees is con- 
cerned. Moses ascended up to God on the 16th day of the 3rd month according to Jubilees 
1: 1. The order of events of Moses' ascent appears to follow that of Ex. 24: 12. Thus the 
offering which ratified the covenant (described in Ex. 24: 3-8) would have taken place on 
the preceding day, the 15th day of the 3rd month. Probably, however, the entire giving of the 
Law recounted in Ex. 19: 16ff. would have also taken place prior to the ratification and 
offering of the 15th day. 
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earlier traditions and did not originate with the Book of Jubilees itself. 55 

Hints of this may be found in 2 Chron. 15: 8-15 when King Asa gathered all 

Judah and Benjamin, along with many from the northern tribes, together 

at Jerusalem "in the third month" to renew the covenant between God and 

Israel. Thus Kretschmar concludes that the connection between the feast 

of Weeks and the giving of the Law at Sinai is pre-Christian, although the 

point of contact between the two traditions is not the Law but the covenant. 

Later in Palestinian Christian circles the old Jewish feast of Pentecost 

continued to be celebrated, in which the previous content of the feast 

(Moses' ascension of Sinai to receive the Torah and the renewing of the 

covenant) was preserved as a type of the new salvation-history of the 

ascension and the founding of the church, in much the same way as the 

Jewish Passover carried over in the Christian celebration of Easter. 56 

Kretschmar's reconstruction of the Jewish interpretation of Psalm 68 and 

its influence on early Christian tradition has since been cited with approval 

by C. F. D. Moule57 and R. Le Deaut; the latter considers the connection 

between the ascension of Christ and Moses' ascent of Mt Sinai to be well 

established. 58 More recently conclusions similar to Kretschmar's have 

been advanced by J. Dupont who also regards them as virtually certain. 59. 

Thus it appears probable that the feast of Weeks (Pentecost) had be- 

come associated with the celebration of the giving of the Torah to Moses at 

55Kretschmar, "Himmelfahrt und Pfingsten", p. 226. 
56Thid., p. 229. 
57C. F. D. Moule, "The Ascension-Acts i. 9", Expository Times 68 (1956-57), p. 206, n. 3. 
58R. Le Deaut, "Pentec8te et tradition juive", Assemblee du Seigneur 51 (1963), p. 32. 
59J. Dupont, "Ascension du Christ et don de 1'Esprit d'apres Actes 2: 33", in Christ and 
Spirit in the New Testament, ed. B. Lindars and S. S. Smalley (Cambridge: University 
Press, 1973), pp. 219-28. A list of Dupont's published works on the significance of Pentecost 
and the possible allusion to Ps. 68: 19 in Acts 2: 33 are given in the article cited, p. 224, n. 20. 
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Sinai some time prior to the first century, probably in the Maccabean period 

around the time the Book of Jubilees was written, if not sooner. This con- 

clusion has important implications for the present work, because it sug- 

gests that a tradition associating Moses' ascent of Sinai to receive the Torah 

was already associated with the feast of Pentecost (and probably with Psalm 

68 as well) prior to the time Ephesians was written. Awareness of such 

traditions would explain why the author of Ephesians found it necessary to 

infer a descent (in Eph. 4: 9-10) from the ascent mentioned in the quotation 

from Ps. 68: 19 (Eph. 4: 8), since Moses, following his ascent of Mt Sinai to 

'take captive' the words of Torah, descended to distribute them as 'gifts' to 

men. But just as for the author of Ephesians it was Christ who made the 

victorious ascent, so also it was Christ who descended (as the Spirit) to dis- 

tribute gifts to his church. Before drawing any final conclusions, however, 

we shall examine more closely the account of the first Christian Pentecost 

in Acts 2 to see if further corroborative evidence may be found there. 

Psalm 68, Acts 2: 33, and the Giving of the Spirit 

We have already seen that in Jewish tradition the feast of Pentecost 

appears to have become associated with the celebration of the giving of the 

Torah to Moses at some time prior to the first century CE. It is also possible 

that Psalm 68 had become associated with this tradition as well, because of 

its similarities to the description of the giving of the Law at Sinai in the 

accounts in the Pentateuch. In light of the Christian interpretation of Pen- 

tecost as the giving of the Spirit to the church found in Acts 2: 1-47, it would 

not have taken great imagination for the author of Ephesians to relate Ps. 

68: 19, which in all probability he understood already as a reference to 
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Moses' ascent of Sinai to receive the Torah for distribution as gifts to men 

on the basis of Jewish tradition, with the descent of the Spirit to distribute 

gifted individuals to the young church. Such a connection would have been 

even easier to make if the writer were familiar with a version of Ps. 68: 19 

which contained IBWKCV, ttrM r (as in Tg Ps. 68: 19) or its equivalent in place of 

cvrpý or fkaßcg (as in the MT and LXX). Athough it is entirely possible that 

the author of Ephesians himself could have made such an interpretive 

change in the text, it seems unlikely (given the existence of the same vari- 

ant in Tg Ps. 68: 19 and several other early sources) that he found it neces- 

sary to do so. 60 

Certainly the connection of Psalm 68 with Pentecost and the giving of 

the Spirit may have been original with the author of Ephesians. But if the 

psalm were already associated with Pentecost in early Christian as well as 

Jewish tradition, then in all probability the author of Ephesians was merely 

adopting a use of Psalm 68 already familiar to him. We shall now attempt 

to trace the connection of Psalm 68 with Pentecost in early Christian tra- 

dition by showing that Psalm 68 also lies behind the account of the first 

Christian Pentecost in Acts 2: 1-47. 

Acts 2: 33, toward the end of Peter's speech as recorded in Acts 2: 14- 

36, has been a focus of attention for those who consider Psalm 68 to be in the 

background of the tradition concerning the first Christian Pentecost. - The 

Greek text of Acts 2: 32-33 reads: 

TOOTOv TÖV 'ITIQOÜV dLv crr aw 6 BEGS, of TTdlTcg fiVeLg is icv I1dpTUpCS' 
Tr SEEL4 OtV TOO OcoO Üý OE(S, T%V TE ttrayyWav TOO TfVE{JILaTOS TOO 

60See ch. 3, pp. 136-47, for a discussion of additional differences in the text of Ps. 68: 19 as 
found in the MT, LXX, Tg Psalms, and the quotation in Eph. 4: 8. Among those who have 
held that the author of Ephesians himself was responsible for a deliberate alteration in the 
wording of Psalm 68 in order to achieve his interpretation is S. L. Edgar, "New Testament 
and Rabbinic Messianic Interpretation", New Testament Studies 5 (1958-59), pp. 47-54. 
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A ylou Xa n' 7Tapa TOO TTaTP&, ltUxEEV TOOTO S f4LEl9 KaI. ßXITETE K4. ß 
6XO{1ETE. 61 

It is clear that there is no direct quotation from Psalm 68 present in this 

text. However, considerable scholarly discussion has taken place concern- 

ing the possibility of an allusion to Ps. 68: 19 underlying the text of Acts 2 as 

it stands today. 

The first modern interpreter to suggest that Ps. 68: 19 lies behind Acts 

2: 33 was F. H. Chase, who in 1902 published a series of lectures on Acts 

given the previous year. He proposed that the connection between Christ's 

ascent to heaven and his exaltation to the right hand of God mentioned in 

the following verse (Acts 2: 34) is best explained if the tradition behind 2: 33 

originally contained a citation of Ps. 68: 19 which has become virtually un- 

recognizable in the existing redaction. Chase suggested Psalm 68: 19 as the 

source of the quotation in the underlying tradition not only because of the 

sequence of thought, but on the basis of the actual language of Acts 2: 33-34, 

which uses the words b, wOclg, dvißiq, and Xaßwv. 62 Chase's suggestion was 

taken up by H. J. Cadbury in his 1933 study of the speeches in Acts, which 

was primarily concerned with the manner of presentation of the argument 

from scripture. 63 Cadbury saw in Acts 2: 34, which begins with obi -yap &avIB 

dLvtßi ctg Tot's obpavo{, s, a reference to a psalm which speaks of an ascent to 

heaven. Beginning with obi ydp the author (or speaker) of the source behind 

the present text of Acts affirms that the aforementioned ascent does not 

61Novum Testarnentum Graece, ed. E. Nestle and K. Aland, 26th ed. (Stuttgart: Deutsche 
Bibelstiftung, 1979), ad loc. 
62F. H. Chase, The Credibility of the Book of the Acts of the Apostles (London: Macmillan, 
1902), p. 151. This work constituted the Hulsean Lectures for 1900-1901. 
63H. J. Cadbury, "Note III. The Speeches in Acts", in The Beginnings of Christianity, 
part 1: The Acts of the Apostles, ed. F. J. Foakes Jackson and K. Lake, vol. 5: Additional 
Notes to the Commentary, ed. K Lake and H. J. Cadbury (London: Macmillan, 1933), pp. 
402-27. Cadbury's comments on Acts 2: 33-34 are found on pp. 408-9. 
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concern the presumed author of the psalm (the same explanatory use of ydp 

may be seen in Acts 13: 36). M Verse 34 contains a quotation from Ps. 110: 1, 

however, which corresponds only vaguely to the idea of an ascent to heaven, 

and does not appear sufficient to account for the entire statement in verse 

33. Thus the reference to a heavenly ascent in 2: 34 must have been inferred 

from something in 2: 33; but the problem arises when one attempts to find in 

Acts 2: 33 mention of a psalm which speaks of an ascent to heaven: no expli- 

cit quotation of such a psalm is to be found. What remains in 2: 33 appear to 

be traces of an allusion to Ps. 68: 19: the participle l wk[!; recalls the phrase 

avaßäs ctg ügos in Ps. 68: 19, and the phrase Xaß6v riv ITrayyEXtav suggests 

the phrase IMPcg 661laTa (Ps. 67: 19 LXX). 65 Cadbury also noted that there 

are other instances where scriptures are implied but not actually quoted in 

Acts; . this is clear from 13: 15, where readings from the law and the proph- 

ets are mentioned, but not specified. 

Cadbury's suggestion is repeated (with some expansion) by W. L. 

Knox in his brief work on Acts published in 1948. Knox also proposes that 

the argument of Acts 2: 32-36 is much more easily understood if one sup- 

poses that the source used by Luke made allusion to Ps. 68: 19 at this point 

(according to Knox, "Luke was not well enough versed in rabbinical the- 

ology to appreciate an allusion which in his sources was probably made 

clearer"). 66 Knox goes on to mention that Psalm 68 is today one of the as- 

signed readings for Pentecost in the modern Jewish prayer book, and the 

rabbinic exegesis of the psalm applied it to Moses, who ascended Mt Sinai to 

"This reference is incorrectly cited by Cadbury, p. 409, as Acts 13: 37. 
65See the comparison between the texts of Ps. 68: 19 found in the MT, LXX, Eph. 4: 8, and Tg 
Psalms in ch. 3 above, pp. 136-47. 
66W L. Knox, The Acts of the Apostles (Cambridge: University Press, 1948), pp. 85-86. 
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receive the law and bring it down to men. Knox goes on to state: 

Luke's source was no doubt aware of the appropriateness of the Psalm in view of the 
rabbinical interpretation, and I suspect that we have in it evidence that the Psalm in 
question was already a Psalm for Pentecost in the Jewish liturgy. 67 

These assertions by Knox have been criticized on two counts by J. Dupont: 

(1) they are based on later Jewish traditions, which Knox makes no attempt 

to trace back as early as the first century CE; and (2) in positing that Luke's 

source quoted or alluded to Psalm 68, Knox makes'no attempt to find in the 

extant text of Acts 2: 33 any remaining vestige of Ps. 68: 19.68 

G. Kretschmar, whose 1955 article we have already discussed at 

some length in the preceding section, also sees the possibility that Acts 2: 33 

has been influenced by Ps. 68: 19.69 He argues that the agreement between 

Eph. 4: 7-12, Acts 2: 33, and the Johannine tradition concerning the manner 

in which they associate the exaltation of Christ and the giving of the Spirit 

indicates an ancient tradition within Christianity. Kretschmar also estab- 

lishes that by the time the Book of Jubilees and the related Qumran texts 

were written, the feast of Pentecost had already become associated with the 

celebration of the giving of the law at Sinai. Such a background would sug- 

gest (if Ps. 68: 19 were understood in Jewish tradition at this time to refer to 

Moses' ascent of Sinai to receive the Torah) that the allusion to Ps. 68: 19 in 

67Ibid., p. 86. See ch. 3, pp. 110-35, for a discussion of the rabbinic interpretations of Ps. 
68: 19, and the preceding section of the present chapter, pp. 197-208, for the evidence con- 
necting Ps. 68 with the celebration of the giving of the law and the Jewish feast of Pentecost. 
68J. Dupont, "Ascension du Christ et don de l'Esprit d'apres Actes 2: 33", p. 222. Although 
Dupont's criticisms of Knox's assertions are valid as such, much more work has been done 
on the antiquity of the Jewish traditions associating Ps. 68 with Moses' ascent of Sinai. See 
the discussions of this in ch. 3, pp. 108-35, and the previous section of the present chapter, 
which deals with the tradition surrounding the Jewish feast of Pentecost and the celebration 
of the giving of the law at Sinai, pp. 209-19. With regard to Dupont's second criticism, 
others before Knox had already shown such literary traces of Ps. 68: 19 in Acts 2: 33-34 (see 
the discussion of the suggestions of F. H. Chase and H. J. Cadbury above). 
69G. Kretschmar, "Himmelfahrt und Pfingsten", Zeitschrift für Kirchengeschichte 66 
(1954-55), pp. 209-53. See the preceding section, pp. 211ff. 
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Acts 2: 33 implied a replacement of the current Moses-typology with that of 
Christ's ascent and the giving of the Spirit. 

Not long after Kretschmar's article appeared, his suggestions were 

taken up by C. F. D. Moule in a 1957 article on the ascension in Acts. 70 

Moule notes that Ps. 68: 19, quoted in its "Rabbinical interpretation" in Eph. 

4: 8, may also be alluded to in Acts 2: 33.71 In either case, the psalm was ap- 

plied by Jewish interpreters to Moses, who ascended Mt Sinai to receive the 

Torah from God and give it in turn to men, and Christians saw in Christ 

the new Moses. More recently R. Le Deaut, in an article first published in 

1961, has also noted that Ps. 68: 19 has probably influenced the redaction of 
Acts 2: 33, although he does not elaborate as to how such influence origi- 

nated or what the redaction history of the Acts passage might have been. 72 

In the same year that Le Deaut's article first appeared, B. Lindars 

put forward in his New Testament Apologetic the theory that Ps. 68: 19 (al- 

luded to in Acts 2: 33) was behind the Christian concept of the giving of the 

Spirit. Lindars attempts through an approach based on tradition history to 

get behind the extant text of Acts 2 and to discover the redactional elements 

which can be attributed to Luke. He sees a relationship between Ps. 68: 19 

and the texts explicitly cited in Acts 2: 25-28 and 2: 34b-35, Ps. 16: 8-11 and Ps. 

110: 1. These form part of an argument intended to prove that Jesus is 

indeed the Messiah: Ps. 16: 10-11, in particular, demands a messianic in- 

terpretation; since it cannot be true of David himself, it must refer to the 

resurrection of Jesus, who is therefore the Christ. Following the repetition 

70C. F. D. Moule, "The Ascension-Acts i. 9", Expository Times 68 (1956-57), pp. 205-209. 
71Ibid., p. 206, n. 3. 
72R. Le Deaut, "Pentecöte et tradition juive", Assemblee du Seigneur 51 (1963), p. 33. This 
essay originally appeared in Spiritus 7 (1961), pp. 127-44. 
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of Ps. 16: 10 in Acts 2: 31 there are two comments on the final line of Psalm 

16 (quoted in Acts 2: 28). One concerns the place of the resurrected Messiah 

(exalted to God's right hand), preserved in Luke's composition in the quo- 

tation of Ps. 110: 1 (Acts 2: 34b-35). The second comment concerns the Mes- 

siah's function: he received the Spirit (in order to dispense it to others) 

subsequent to his exaltation to the right hand of God (Acts 2: 33). This, 

according to Lindars, was probably derived from Ps. 68: 19. Although the 

quotation of Ps. 68: 19 has not survived intact in Luke's composition, the 

words Xapt6v and perhaps also ü4, Oc(g in Acts 2: 33 are probably derived from 

a reference to the psalm. 73 

Lindars then turns his attention to further instances where a similar 

use of Ps. 68: 19 may be found: Eph. 4: 8 and Acts 5: 31. The former passage 

constitutes a midrash pesher on the text of Ps. 68: 19, and although this text 

lies behind Acts 2: 33 and Acts 5: 31 as well, only in Eph. 4: 8 does the explicit 

quotation of the psalm survive in the present form of the text. In the quo- 

tation of Ps. 68: 19 in Eph. 4: 8 Lindars notes the changes in wording from 

the LXX, including the significant change from Xafcs to 18c&KEV. 74 In his 

opinion this change does not result from the influence of the Targum to the 

Psalms (which reads mar in place of nrtp$ in the MT) because he sees no 

other evidence that the interpretation of Ps. 68: 19 found in Tg Psalms has 

had any influence on Eph. 4: 8.75 It is possible that the author of Tg Psalms 

and the author of Ephesians independently made use of a Hebrew textual 

73B. Lindars, New Testament Apologetic: The Doctrinal Significance of the Old Testa- 
ment Quotations (London: SCM, 1961), pp. 42-45. 
74Ibid., pp. 52-53. Differences between the text of Ps. 68: 19 as found in the LXX and Eph. 4: 8 
are discussed at length in ch. 3, pp. 136-47. 

75Again, see ch. 3, pp. 137M, for a comparison of the MT of Ps. 68: 19 with Tg Ps. 68: 19, the 
LXX text, and Eph. 4: 8. 
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tradition which read "gave" (np5rt) for "received" (mp5). 76 Lindars thinks it 

is unlikely, however, that such a variant would yield IS&&Kcc in a Greek text 

and knnri' in Tg Psalms. 77 In Eph. 4: 8 the modification from "received" to 

"gave" is probably a case of midrash pesher which involved modification of 

the text. As such it seems to have an interpretive motive, since the idea of 

giving dominates the immediate context in Ephesians, although it is prob- 

able that the author of Ephesians himself did not make the change, but was 
familiar with a form of the text of Ps. 68: 19 in which the change from "re- 

ceived" to "gave" had already been made. 78 

Lindars specifically rejects any notion that the Moses-typology has 

had an effect on the use of Ps. 68: 19 in Eph. 4: 8, since he does not see any 

influence of such atypology on the interpretation of the psalm found in the 

following verses of Ephesians. 79 We have seen already that the connection 

between Moses' ascent of Sinai to receive the Torah and the feast of Pente- 

cost probably extends back much earlier than this, possibly as early as the 

second century BCE; Pentecost had already become associated with the 

celebration of the giving of the Torah long before the epistle to the Ephesians 

76This suggestion also originated with H. St J. Thackeray, The Relation of St Paul to Con- 
temporary Jewish Thought, p. 182. 
77The Greek text of Eph. 4: 8 reads 1&icev; the second person singular verb of the Hebrew 
text has been modified to third person singular. A possibility that Lindars does not discuss, 
mentioned above in ch. 3, p. 140, n. 106, is that a variant which changed "received" to 
"gave" was present in a Greek text of Ps. 68: 19 known to both the author of Ephesians and 
the targumist. Greek influence is clearly present in Tg Psalms (see above, ch. 3, pp. 95- 
108) and it is not inconceivable that the targumist was dependent on a Greek text to some 
extent for his translation. 
78Lindars, New Testament Apologetic, pp. 52-53. A theory similar to this, that Eph. 4: 8 and 
Tg Ps. 68: 19 both witness'to a form of the text in which the change from "received" to 
"gave" had already occurred, has been advanced by R. Rubinkiewicz, "Psalm LXVIII 19 
(= Eph IV 8) Another Textual Tradition or Targum? ", Novum Testamentum 17 (1975), pp. 
219-24. See ch. 3, pp. 148-54 for a discussion of Rubinkiewicz's proposal. 
791bid., p. 59, n. 1. Lindars does acknowledge in this note that such a typology might have 
been "a factor in the wider background of thought", however. 
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was written. Psalm 68 itself may or may not have become associated with 

the Jewish celebration of Pentecost at some time prior to the composition of 

Acts; if Chase, Cadbury, Knox, Kretschmar, Moule, Le Deaut, and others 

(including Lindars himself, as well as the present writer) are correct in 

their assertion that the tradition behind Acts 2: 33 in its present form has 

been influenced by Ps. 68: 19, then an association of Psalm 68 with Pentecost 

almost certainly antedates Ephesians in Christian (if not in Jewish) tradi- 

tion. The one point that cannot be established with absolute certainty is a 

link between Moses and the interpretation of Ps. 68: 19 at such an early 

period. The influence that such Moses-typology (if present) has had on the 

author of Ephesians need not be a positive one, in the sense that Christ is 

presented as a new and greater Moses (as may be the case in the Gospel of 

John if W. Meeks is correct in his interpretation of the influence of Moses- 

typology on the author of the Fourth Gospel). 8° It may instead be more 

polemical in nature: it was not Moses who ascended to heaven and brought 

down the Torah as gifts for men, but Christ who ascended to heaven at his 

exaltation and subsequently descended as the Spirit to give spiritually gifted 

individuals to the church. If one assumes general familiarity with the tra- 

ditions of Moses' heavenly ascent in circulation at the time, the author of 

Ephesians would not necessarily need to make explicit mention of Moses in 

this context in order for the polemical nature of his use of Ps. 68: 19 to be 

evident. 81 

80W. A. Meeks, The Prophet-King: Moses Traditions and the Johannine Christology, Sup- 
plements to Novum Testamentum 14 (Leiden: E. J. Brill, 1967), pp. 286-319. 
81Although such mention of Moses elsewhere in Ephesians would obviously strengthen the 
case for such a polemical reference here. In the final analysis, the motivation of the author 
of Ephesians with regard to his use of the Moses-traditions associated with Ps. 68: 19 must 
remain the subject of speculation; a polemical interpretation, while possible, cannot be 
conclusively proven from the evidence at hand. 
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Lindars observes that all three of the texts which appear to be influ- 

enced by Ps. 68: 19 (Acts 2: 33,5: 31, and Eph. 4: 8) are concerned with the idea 

of the giving of the Spirit. He suggests the possibility that WXEEv in Acts 

2: 33 may have been substituted for 186)KEV in the original quotation from Ps. 

68: 19 under the influence of the quotation from Joel 3: 1 ff. in Acts 2: 17. If 

this is correct it would represent an intermediate stage in the modification 

of the text of Ps. 68: 19, where both the ideas of receiving and of giving are 

present. 82 This is a possible but not a necessary inference, and is not sub- 

ject to verification: the quotation from Joel 3: 1fi is sufficient to explain the 

presence of tttXeev in Acts 2: 33, so that the existence of aversion of Ps. 68: 19 

which contained a conflate reading is not demanded. In spite of the 

speculative nature of this last point, Lindars is probably correct to relate the 

passages in question to the idea of the giving of the Spirit; certainly the fol- 

lowing context in Eph. 4: 11-16, at least, supports such a connection. Along 

these lines Lindars sees significance in another modification to the text of 

Ps. 68: 19 found in Eph. 4: 8: the words rin and Iv civOpthtrg of the MT and 

LXX83 have become Tots dvOpwnois in the text of Eph. 4: 8.84 This modifica- 

tion suggests to Lindars that we have moved, with the quotation of Ps. 68: 19 

in Eph. 4: 8, to a concrete idea of the Spirit as gift 'to' men. 85 It is difficult to 

be sure whether this change carries such far-reaching significance as 

Lindars suggests, however, since it could be argued that it forms such a 

82Lindars, New Testament Apologetic, p. 54. 
83The reading of K and the second corrector of B is dLvOpwnoi. s; however, this may represent a 
scribal attempt at harmonization with the text of Eph. 4: 8. See ch. 3, pp. 138ff. 
84However, a few manuscripts of the so-called Western text (F, G, and a few others) read vv 
dVOpCSnoLs in Eph. 4: 8, retaining the preposition Iv from the text of the Lam, but modifying 
the singular ending of the LXX (dvOpwlrcp) to a plural. 
85Lindars, New Testament Apologetic, p. 57. 
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natural corollary to the change from IXapcg to ISWKcv in the quotation that it 

was almost unavoidable. Furthermore (to return to the question of whether 

the citation in Eph. 4: 8 has been influenced by a form of the text later attest- 

ed in Tg Ps. 68: 19), this same change appears in Tg Psalms (ttoi 'u5), a point 

Lindars neglects to mention. If this change is as significant as Lindars 

thinks, it might argue more strongly for a relationship between the form of 

the text of Ps. 68: 19 found in Eph. 4: 8 and that found in Tg Ps. 68: 19. How- 

ever, as we have already noted, this is not conclusive, because the change of 

preposition (from the -= of the MT to the -$ of Tg Psalms, or from the & of 

the LXX to the pure dative Tots tivOp61ToL9 of Eph. 4: 8) follows so naturally 

from the change of the verbs in the respective texts from "received" to 

"gave" that it may not have carried a great deal of significance with the 

author. Lindars finally concedes that it is not possible to determine the 

exact point at which Ps. 68: 19 began to be associated with the giving of the 

Spirit by the exalted Christ, but suggests that the idea of such a gift of the 

Spirit was probably a prior concept, and that Ps. 68: 19 was subsequently ad- 

duced to support it. 86 

The arguments of Lindars as well as those of Kretschmar and Cad- 

bury have been examined in an article by J. Dupont which appeared in 

Christ and Spirit in the New Testament in 1973.87 Although each of these 

individuals has followed a different approach in suggesting an allusion to 

Ps. 68: 19 behind Acts 2: 33, in Dupont's judgement these approaches are not 

mutually exclusive but complementary, and all tend to support the pres- 

861bid., pp. 58-59. 
8'7J. Dupont, "Ascension du Christ et don de TEsprit d'apres Actes 2: 33", in Christ and 
Spirit in the New Testament, ed. B. Lindars and S. S. Smalley (Cambridge: University 
Press, 1973), pp. 219-28. 
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ence of such an allusion. In fact, Dupont himself goes beyond the literary 

reconstructions of Lindars to suggest that Luke in Acts does make use of 

the Moses-typology by a comparison of the language of Acts 5: 31 and 7: 35. 

In Acts 5: 31 the following terms describe Jesus: ToOTOV 6 9Ebs dpXrjy6v Kd 

awTi pa 04c cv Tip SctL4 abToü; while in Acts 7: 35 Moses is described as fol- 

lows: T0OTOV TÖV 1Vj(iluafjv 8v f pv1 aav ro ELTTÖVTcg- T(s ae KaTtQT1laEV dpXo Ta 

Kal SIKaQT{ V; TOOTOV 6 OcÖs Kat dpXoVTa Kat XVTpWTrV aTr aTCLXKcv. Acts 7: 25 

also states concerning Moses, IV6RLCEV & ouvLtvai. TOi T dLS&Xoüc ön 6 Oebs 

Sßä XELpbs arTOÜ S&Sc)Qwv awT p1av airrots. The description of Christ in Acts 

5: 31 corresponds so closely to that of Moses in 7: 25 and 35 that Dupont sug- 

gests the Moses-typology is present even in Acts, and nothing prevents us 

from supposing that it is also behind the interpretation which applies Ps. 

68: 19 to the ascension of Christ and the giving of the Spirit. 88 

Not everyone, of course, has been convinced by the arguments of 

Cadbury, Lindars, and Dupont that an allusion to Ps. 68: 19 lies in the back- 

ground of Acts 2: 33. P. D. Overfield, in "The Ascension, Pleroma and Ec- 

clesia Concepts in Ephesians" (1976), rejects Lindars' arguments for an 

allusion to Ps. 68: 19 behind Acts 2: 33 because he believes Lindars' view 

necessitates a connection between verses 33 and 34a not only in the text of 

Acts itself but in the underlying tradition behind it. 89 It is true that the 

occurrence of dvlßi in Acts 2: 34a suggests a connection to the text of Ps. 

68: 19, and might therefore be considered to strengthen Lindars' case, but 

Lindars' arguments are primarily centered on the presence of b4wkEc and 

XaßuSv in 2: 33. These point to a tradition behind Acts 2: 33 which may be 

881bid., p. 226. 

89P. D. Overfield, "The Ascension, Pleroma and Ecclesia Concepts in Ephesians" (Ph. D. 
thesis, University of St. Andrews, 1976), pp. 97-98. 
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considered independently of 2: 34-35, although it should be noted that even if 

the traditions behind 2: 33 and 2: 34f. differ, the general theme which they 

share in common is that of the exaltation of Jesus as the Messiah, and this 

may well have led the compiler of Acts to juxtapose them in the present 

context. 

Another interpreter who is not at all persuaded that an allusion to 

Psalm 68 is to be found in Acts 2 is D. L. Bock in his work on Lucan chris- 

tology, Proclamation from Prophecy and Pattern (1987). He finds in the 
as a whole 

Lucan material of Acts,, all of the terms and phrases suggested by Lindars 

as parallels to Ps. 68: 19 except for the single participle Xaß(üv, which alone 

provides an insufficient basis for an allusion to Psalm 68. Bock sees the 

absence of 66µaTa (as used in the psalm) from Luke's material as further 

evidence that such an allusion to Ps. 68: 19 by Luke is unlikely. Likewise, 

Dupont's attempt to relate Ps. 68: 19 and Acts 2: 33 through the Jewish tradi- 

tions which associate the psalm with Pentecost and Moses' ascent of Sinai 

to receive the law also fails to persuade Bock that Ps. 68: 19 lies behind Acts 

2: 33. Bock denies any mention of Moses or the law in Acts 2, an omission 

he regards as fatal for any theory that attempts to connect Moses and the 

tradition that the law was given on the feast of Pentecost to an allusion to 

Psalm 68 at this point. He concludes that "for Luke, and probably also for 

the tradition he communicates in Acts 2, Ps. 68: 19 played no significant 

role" 90 

In response to this several observations are in order: (1) Bock does 

acknowledge in a note that Psalm 68 did play a role in the earliest church 

traditions about the gift of the Spirit, although Luke did not make use of 

90D. L. Bock, Proclamation from Prophecy and Pattern: Lucan Old Testament Chris- 
tology, JSNT Supplement Series 12 (Sheffield: JSOT Press, 1987), pp. 181-83. 
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these ideas in Acts 2.91 However, Bock asserts, Luke could have mentioned 

the Mosaic connection (as he does in chapters 3 and 7) if he had wished to 

do so. Yet if the connection between Ps. 68: 19 and the giving of the Spirit 

goes back to the earliest church traditions, why must it be ruled out that 

such traditions are behind the source of the account in Acts 2: 33, especially 

as this purports to go back to Peter's speech on the day of Pentecost? (2) 

Lindars in his New Testament Apologetic goes on to argue precisely the 

point Bock concedes, that it was the early Christian concept of the gift of the 

Spirit which was related to (or perhaps even inferred from) the language of 
Ps. 68: 19 read in a christological sense. (3) Luke's failure in Acts 2: 33 to 

develop the connection between Moses' ascent of Sinai at the giving of the 

Torah and Pentecost does not disprove the existence of such a connection in 

his sources; he simply did not make use of it. Comparisons between Christ 

and Moses do appear in Acts 7: 25 and 35 when read alongside Acts 5: 31. 

On the whole, in spite of the objections raised by Bock, it seems 

probable that an allusion to Ps. 68: 19 is present in the underlying tradition 

used by Luke in Acts 2. As we have seen, traces of the psalm appear to 

remain in the extant text of Acts 2: 33, although there has not been a com- 

plete consensus on the exact words and phrases which should be attributed 

to Ps. 68: 19. In light of the obviously christological context of Acts 2 (espe- 

cially the quotation from Ps. 110: 1 in the following verse, 2: 34) it seems clear 

that Psalm 68 had assumed a christological interpretation at an early date, 

and Ps. 68: 19 in particular was understood by the early church to refer to 

the gifts of the Spirit given by the exalted Christ 92 Furthermore, it appears 

91mid., p. 352, n. 92. 
92J. Potin, La Fete Juive de la PentecOte: Etude des textes liturgiques, Lectio Divina 65 
(Paris: Editions du Cerf, 1971), vol. 1, pp. 300-303, has concluded that Pentecost was consid- 
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probable that this association of Ps. 68: 19, with the distribution of spiritual 

gifts by the ascended Christ antedates the composition of Acts, since Luke 

did not make explicit use of such imagery in his reworking of the tradition- 

source describing Peter's speech on the day of Pentecost. Although a al 

specific date for such a Christian interpretation of Ps. 68: 19 cannot be 

assigned, it seems reasonable to assume that this interpretation was in cir- 

culation prior to the composition of Ephesians. This would suggest that the 

christological interpretation of Ps. 68: 19 might not have been original with 

the author of Ephesians himself; instead, he may have merely adopted an 

interpretation of the psalm already accepted in Christian circles at the time 

he was writing. 

Conclusions on the Relationship Between Eph. 4: 7-11 
and the Giving of the Spirit 

So far we have examined a number of aspects of the relationship 

between Psalm 68, Pentecost, and Eph. 4: 7-11 with its emphasis on the dis- 

tribution of gifts to the church. The association of the Jewish feast of Pente- 

cost (Weeks) and the celebration of the giving of the Torah to Moses can be 

traced back as early as the Book of Jubilees, a work which should probably 

ered a covenant celebration as early as the 2nd (and perhaps the 3rd) century BCE. Al- 
though the rabbinic tradition associating Pentecost with the giving of the Torah cannot be 
dated before 150 CE, it is certainly prior to this date. The actual assignment of the celebra- 
tion of the giving of the Torah to the feast of Pentecost may have been carried out by the 
Pharisees in the years immediately following the destruction of the Temple. However, al- 
though the later synagogue liturgy was not totally elaborated at the time of the redaction of 
Acts (which Potin dates ca. 80 CE) the feast of Pentecost was already associated with the 
salvific event of Sinai in popular tradition by this time. Potin also suggests that texts of the 
Law, the Prophets, and the Psalms (including Psalm 68) were chosen for inclusion in the 
synagogue liturgy for Pentecost by the Pharisees after the destruction of the Temple because 
they had already been associated for some time with the covenant at Sinai as well. Thus 
the association of Pentecost with the giving of the Torah at Sinai may well have been 
known and used by Luke in the composition of Acts. 
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be dated in the second century BCE. The author of Jubilees placed great 

emphasis upon the idea that the date of the feast of Weeks and the giving of 

the Torah to Moses coincided. In addition, Psalm 68 may have been associ- 

ated with Pentecost and the giving of the Torah to Moses in pre-Christian 

(Jewish) tradition, although this cannot be conclusively proven. It appears 

almost certain, however, that the association of Psalm 68 with Pentecost 

antedates the composition of Ephesians because of the christological inter- 

pretation of Ps. 68: 19 which existed in early Christian tradition. Such an 

interpretation of Ps. 68: 19 appears to lie behind the present text of Acts 2: 33, 

and this would indicate its use to refer to the gift(s) of the Spirit in a layer of 

tradition which is almost certainly older than the Epistle to the Ephesians. 

Thus the author of Ephesians was not particularly innovative in his use of 

Ps. 68: 19 to refer to the ascension of Christ and his subsequent distribution 

of gifts to the church. The innovation on the part of our author lies not in 

the use of the psalm in a christological sense (an interpretation which he 

probably inherited from prior Christian tradition) but in its explanation in 

4: 9-10, where he identifies the ascended Christ with the Spirit who de- 

scended to distribute the gifts. We shall now proceed to examine the context 

of Eph. 4: 7-11 closely to see if such a suggestion appears likely as an expla- 

nation of the ascent and descent of Christ described in 4: 8-10. 



Chapter Five 

The Descent of Christ as the Descent of the Spirit in Eph. 4: 7-11 

Background 

Thus far we have seen (in chapter 3) that there is substantial evi- 

dence concerning the existence of ascent-typology associated with Moses 

and the giving of the Torah at Sinai prior to the middle of the first century 

CE. This suggests that the author of Ephesians was aware of such tradi- 

tions when he quoted Ps. 68: 19 with its reference to a heavenly ascent in 

Eph. 4: 8. Knowledge of these Moses-traditions would explain why the au- 

thor thought it necessary to infer a descent of Christ in Eph. 4: 9-10 from the 

ascent explicitly stated in the quotation from Ps. 68: 19 (Eph. 4: 8), since 

Moses, following his ascent of Mt Sinai to 'capture' the words of Torah, 

descended to distribute them as 'gifts' to men. But just as for the author of 

Ephesians it was not Moses but Christ who made the ascent described in 

the psalm quotation, so also it was Christ who descended (as the Spirit) to 

distribute gifts (or gifted individuals) to his church. The likelihood that 

such traditions lie in the background of Eph. 4: 7-11 appears even greater 

when we consider, as we have done in the preceding chapter, that the Jew- 

ish feast of Pentecost (Weeks) had almost certainly become associated with 

the giving of the Torah at Sinai, as a celebration of the giving of the law to 

Moses, some time prior to the first century CE as well. ' Furthermore, while 

it has not been possible to establish with certainty that the association of 

Psalm 68 with the feast of Pentecost in later. Jewish liturgy is as ancient as 

the first century of the Christian era, it does seem clear that Psalm 68 be- 
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came associated at a very early date with the Christian celebration of the 

giving of the Spirit at Pentecost, as a way of expressing the gift of the Spirit 

by the ascended and exalted Christ. Such a use of Psalm 68 probably lies in 

the background of Acts 2: 33, although the psalm is not explicitly quoted in 

the existing text. 

It appears likely, therefore, that all of the various elements were in 

place by the time the author of Ephesians wrote his epistle to enable him to 

represent the ascension of Christ in terms which were already commonly 

and widely used to describe Moses' ascent of Sinai to receive the Torah and 

distribute it as gifts to men. Such imagery appears to have been used al- 

ready in the tradition behind Acts 2: 33 with its allusion to Ps. 68: 19 as a 

reference to the outpouring of the Spirit by the ascended and exalted Christ. 

Since the context of Eph. 4: 7 and 4: 11 f. deals with the giving of spiritual 

gifts (or gifted individuals) to the church to equip it for ministry, the image- 

ry of the gift of the Spirit (as reflected in the accounts of the first Christian 

Pentecost in Acts) is not far removed. There is, in fact, only one remaining 

element in the proposed interpretation of Eph. 4: 9-10 as a subsequent de- 

scent of Christ as the Spirit which is truly unique to the author of Ephe- 

sians. This is the identification he makes in 4: 10 between "the one who 
descended" and "the one who ascended above all the heavens" (6 KaTaßd$ 

abT6s &rrw Kal 6 dvaßäs ütrcpd. vW ndvTwv TIZv oipav6v), an identification 

which appears at first unnecessary. As we now proceed to examine the 

contextual argument in favour of a subsequent descent of Christ as the 

Spirit in Eph. 4: 9-10 in more detail, we shall attempt to show that such an 
identification is not as superfluous as it might initially appear. 
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The Contextual Argument for a Subsequent Descent in 

Eph. 4: 9-10 1 

What is perhaps the strongest argument for a subsequent descent of 

Christ in Eph. 4: 9-10 is to be found in the context of Ephesians 4 itself. After 

the exhortation to maintain "the unity of the Spirit" in 4: 3, the writer gives 

the basis for that unity in verses 4-6: using an asyndetic construction for 

added emphasis, he states that everything about the Christian faith is 

characterized by unity. ' There is one body of believers and one Spirit, one 

Lord, one faith, one baptism, and one God who is father of all. 2 Yet within 

this unified framework, there are found diversities of spiritual gifts, which 

the author introduces in verses 7-8 with the supporting quotation from Ps. 

68: 19: the one who ascended on high gave gifts to men. The principal as- 

sertion is made in verse 7, followed by the quotation from Ps. 68: 19 and its 

subsequent explanation in verses 8-10. These verses appear to be offered as 

proof of the assertion in verse 7.3 That it is Christ who ascends and who 

distributes the gifts is made clear by the qualifying phrase n) T &opcaT TOO 

XpwQToO in this verse. 4 Following the psalm quotation in verse 8, the writer 

of Ephesians engages in a midrashic exegesis of the word dvapdc from Ps. 

68: 19, in which he infers a descent from the stated ascent, and goes on to 

1On the theme of unity in Eph. 4: 1-16, see S. Hanson, The Unity of the Church in the New 
Testament: Colossians and Ephesians, Acta Seminarii Neotestamentici Upsaliensis 14 
(Uppsala: Almqvist & Wiksells, 1946). 

2Verses 4-6 are understood by many [e. g., M. Barth, Ephesians: Translation and Com- 
mentary on Chapters 4.6, Anchor Bible 34A (Garden City, NY: Doubleday, 1974), p. 429] to 
contain a confession or fragment of hymnic literature quoted by the author of Ephesians. 
While this may well be true, the source of this material does not affect our present under- 
standing of the place it has in the author's overall argument in its final form. 
3As noted by J. Cambier, Vie Chretienne en Eglise: LEpitre aux Ephesiens lue aux chre- 
tiens d'aujourd'hui (Paris: Desclee, 1966), p. 126. 
4J. D. G. Dunn, in "A Note on &aped", Expository Times 81 (1969-70), pp. 349-51, takes Swpc& 
here to refer to the gift of the Spirit, so that ij Wped Too XpiaroO = Tö nwOp. a TOO XpLo~ro0. 
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assert in verse 10 that the one who descended is himself the one who as- 

cended above all the heavens, in order that (Eva) he might fill all things. 5 

Up to this point it is clear that the one who both ascends and de- 

scends, the one who gives the gifts and fills the universe, is Christ (cf, v. 7). 

Furthermore (in keeping with the quotation from Psalm 68), it is apparently 

Christ (the referent of the, pronoun abTds in the phrase Kal aiTbs ISWKEV) 

who distributes the gifts (now described further as gifted individuals or 

ofi'ices)6 to the church at large (v. 11) for the equipping of the saints (i. e., the 

church at large) for the work of the ministry, for the edification of the body 

of believers, until collective maturity (on the part of the church as a whole) 

is finally achieved (vv. 12-16). 7 Thus far there is nothing new or 

11 5Concerning the midrashic nature of the author's exegesis of Ps. 68: 19 in Eph. 4: 9-10, cf. 
the comment of M. Barth, Ephesians: Translation and Commentary on Chapters 4-6, who 
states: "Without detriment to its substance and quality Paul's interpretation can be called 
a midrash" (p. 476; cf. also p. 432). 

6These are described by J. Ernst, Die Briefe an die Philipper, an Philemon, an die Kolos- 
ser, an die Epheser, Regensburger Neues Testament (Regensburg: Verlag Friedrich 
Pustet, 1974), p. 351, as "verschiedenen Dienstämter". 
7Two disparate interpretations of v. 12 are possible because of a dispute about the syntax of 
the three prepositions involved, Trp6s, ets, and cts, each of which introduces a distinct ele- 
ment concerning the giving of the gifts (or gifted individuals) in relation to the ministry of 
the church. The shift from np6s to ctg has led some to see different purposes of the gifts in 
view, the first (Trpös r6v KcTapTLVµÖV Tßv d. y(wv) directed to the church at large, and the 
second (etc lpyov SLaKov(as, Etc otKo6oIdv Too awµaTos TOD XpLVToO) to specific leaders or 
specialized ministers who are to do the work of the ministry. This interpretation is usually 
indicated by the placement of a comma following the first element, irpas Tav KaTaPTLVµöV 
TIZV dy(wv, to indicate its separation from the following Etc-phrases. The alternative in- 
terpretation sees the prepositional phrases as describing a single purpose for the gifts of v. 
11, with some degree of progression from one prepositional phrase to the next: thus the gifts 
(gifted individuals) are given in order to equip the saints (themselves) to do the work of the 
ministry for the edification of the body of Christ. Since the earliest manuscripts contain no 
punctuation and either interpretation is syntactically possible, the choice must be made on 
the basis of contextual emphases and parallels. These seem to favour the second interpre- 
tation, since in 4: 7 each member (IKdaTw) of the church has been given "grace" (A xdpLs) 
and 4: 16 speaks of the contribution of each individual member (Iv L Tpcp Ivös IKdiaTOv 
µtpovs). Parallels in 1 Cor. 12: 7,18 also stress that each member of the church is a recipient 
of "the manifestation of the Spirit for the common good" UKävTCp 81 8LSOTaL A ¢avtp(DaLs 
Too nvc(I1aTOs trpbs T6 au 4 pov) and each one has been placed in the body just as God 
wished (6 OCOXS 16ETO T& FLAT1, IV ? Kacrov abTWV IV TQ cmS LaTL Ka0s AO i aev). For 
further discussion of these difficulties see M. Barth, Ephesians: Translation and Corn- 
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particularly remarkable about our reconstruction of the context of 4: 7-11. 

But such a reconstruction enables us to make a significant observation 

which seems to have been overlooked by the majority of interpreters: if the 

writer's intention in quoting Ps. 68: 19 is to assert that Christ, upon his 

victorious ascent, gave gifts (or gifted individuals) to the church, there is no 

need whatsoever to introduce the midrash of 4: 9-10, which infers a descent, 

because the psalm quotation itself asserts that gifts were given upon (or 

after) the ascent. Verses 9 and 10 are therefore relegated to the status of a 

parenthetical (and somewhat extraneous) comment. 8 This is, in fact, the 

way the editors of the United Bible Societies' second and third editions have 

punctuated the text .9 As a parenthetical comment, however, the two verses 

make no contribution to the advancing argument, and the most that can be 

mentary on Chapters 4-6, pp. 477-84, and also R. Schnackenburg, Def-Brief an die Epheser, 
Evangelisch-Katholischer Kommentar zum Neuen Testament 10 (Zürich: Benziger Ver- 
lag; Neukirchen-Vluyn: Neukirchener Verlag, 1982), pp. 185-86. 
8H. Chadwick, "Ephesians", in Peake's Commentary on the Bible, ed. M. Black and H. 
Rowley (London: Thomas Nelson, 1962), pp. 980-84, asserts: "The parenthesis, a dis- 
tracting digression, is intended to justify the forced exegesis of the Psalm-text by the Rab- 
binic (and typically Pauline) argument that an ascent implies a previous descent" (p. 984). 
F. W. Beare, "The Epistle to the Ephesians", in The Interpreter's Bible, vol. 10 (New York: 
Abingdon, 1953), pp. 597-749, also acknowledges this problem in less forceful terms, but 
tries to get round it by attributing the apparently illogical inference in 4: 9-10 to rabbinic 
methods of exegesis. We are told that the author "first adopts a form of text which was 
current among them [the rabbis], and then follows it by an arbitrary midrashic interpre- 
tation.... Strange and unconvincing as the argument appears to the modern reader, it is 
typical midrash" (pp. 688-89). To this the reply of G. B. Caird, "The Descent of Christ in 
Ephesians 4,7-11", Studia Evangelica 2, ed. F. L. Cross (Berlin: Akademie, 1964), pp. 535- 
45, is sufficient: "we ought not to resort to unreason until we have exhausted the possibili- 
ties of reason"(p. 536). Caird goes on to point out that it is hard to understand why, if verses 
9-10 are only the product of irrational rabbinic exegesis, the author should have felt obliged 
in verse 10 to assert the identity of descender and ascender. 
9The Greek New Testament, ed. K. Aland et al., 2nd ed. (Stuttgart: United Bible Societies, 
1968); 3rd ed. (1980), ad loc. Further information on how various major translations have 
punctuated verses 9-10 may be found in the punctuation apparati of both UBS editions. It 
should also be noted, however, that the 26th edition of Novum Testamentum Graece, ed. E. 
Nestle and K Aland (Stuttgart: Deutsche Bibelstiftung, 1979), does not punctuate verses 9- 
10 as a parenthesis. 
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said of them, is that they constitute a rebuttal of some particular (and 

probably heretical) theological view, such as Docetism. 10 

The apparently parenthetical nature of verses 9-10 has even been 

used on occasion to argue against a subsequent descent of Christ: F. 

Foulkes, for example, rejects the idea of a subsequent descent on the 

grounds that the giving of gifts to men is associated in the text with the 

ascent rather than the descent (thus demonstrating the superfluity of the 

reference to the descent in 4: 9-10)11 It may be true from a structural stand- 

point that the giving of gifts is connected to the ascent; but one must also 

consider why, within the given context, the author of Ephesians felt it nec- 

essary to introduce a reference to the descent in 4: 9-10 at all. - Since no 

descent is explicitly stated in Psalm 68 (although both the ascent and the 

giving of gifts are mentioned), the descent had to be inferred. Thus it ap- 

pears that the juxtaposition of the ascent and the distribution of the gifts in 

these verses is necessitated by the order of the material in Ps. 68: 19 as 

quoted. The author's own introduction of a reference to the descent could 

hardly have been placed otherwise. Therefore, an association of the giving 

of gifts with the descent rather than the ascent should not be rejected a 

priori, as Foulkes appears to do 12 

10It is worth pointing out that there are no other indications anywhere in Ephesians (as 
noted by G. B. Caird, "The Descent of Christ in Ephesians 4,7-11", p. 536) that Docetic 
tendencies are at large and require refutation, although 1: 19-23 might have provided a 
better place for such a refutation than 4: 9-10 supposedly does. 
11F. Foulkes, The Epistle of Paul to the Ephesians: An Introduction and Commentary, 
Tyndale New Testament Commentaries (London: Tyndale Press, 1963), p. 117. 
12It should be noted with regard to the Greek text of Eph. 4: 8 that the aorist participle ävaßds 
may be understood to describe action either contemporaneous with or antecedent to the fi- 
nite verbs tXµa)ATEVVev and 18&KEV (i. e., "when he ascended... he gave gifts" or "after he 
ascended.. . he gave gifts"). Both of the finite verbs in the quotation are also aorists, and 
since an aorist participle related to an aorist finite verb may indicate either contempora- 
neous or antecedent action, the ascension could very legitimately be understood as prior to 
the distribution of the gifts mentioned again in 4: 11ff. E. D. Burton, Syntax of the Moods 
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Another recent attempt to deal with the problems of Eph. 4: 8-10 is 

found in P. D. Overfield's doctoral thesis, "The Ascension, Pleroma and 

Ecclesia Concepts in Ephesians" (1976). Overfield is concerned primarily 

with the identification and significance of the ascent mentioned in the pas- 

sage rather than the descent. He deals with the descent only in so far as it 

sheds further light on the psalm quotation in 4: 8. Overfield understands 

the descent as a reference to the incarnation, based on the use of KaTa13atvewv 
(the icaTdßaaLs-dvdßaaLs motif) elsewhere in the Pauline corpus (only in 

Rom. 10: 6-8). 13 Overfield examines Caird's proposals concerning a subse- 

quent descent in 4: 9-10 and rejects them because in his opinion they place 

the emphasis in 4: 7-11 not on the ascension per se, but on the 'descent' of 

Christ, and this is not the primary focus of the passage. 14 While Overfield 

accepts Caird's grammatical analysis of the phrase s yi c in Eph. 4: 9 as 

and Tenses in New Testament Greek, 3rd ed. (Chicago: University of Chicago Press, 
1900), actually states that an aorist participle normally indicates antecedent rather than 
con temporaneous action: "Among these various relations the case of action antecedent to 
that of the principal verb furnishes the largest number of instances. It is thus, numerically 
considered, the leading use of the Aorist Participle, and this fact has even to some extent 
reacted on the meaning of the tense, so that there is associated with the tense as a secondary, 
acquired, and wholly subordinate characteristic a certain suggestion of antecedence" (p. 
60). Burton's position is somewhat modified by F. Blass and A. Debrunner, A Greek 
Grammar of the New Testament and Other Early Christian Literature, trans. and rev. by 
R. W. Funk (Chicago: University of Chicago Press, 1961), §339: "... the idea of relative past 
time became associated to a certain degree with the aorist participle.... The notion of rela- 
tive past time, however, is not at all necessarily inherent in the aorist participle ... espe- 
cially if its action is identical with that of an aorist finite verb" (pp. 174-75). Ultimately the 
question regarding the time of an action described by an aorist participle relative to the 
time of an action described by an aorist finite verb must be resolved contextually, as M. 
Zerwick, Biblical Greek Illustrated by Examples (Rome: Pontifical Biblical Institute, 
1963), §262, p. 86, points out. All of this merely indicates that an aorist participle may ex- 
press action either simultaneous with or antecedent to that of an aorist verb. As far as Eph. 
4: 8 is concerned, dvapdg could refer to an action either antecedent to or contemporaneous 
with the finite verbs i paaticuaey and ? SwKev which follow. 
13p. D. Overfield, "The Ascension, Pleroma and Ecclesia Concepts in Ephesians" (Ph. D. 
thesis, University of St. Andrews, 1976), pp. 139,162. 
14Ibid., p. 110. The proposals of G. B. Caird to which Overfield makes reference are found 
in "The Descent of Christ in Ephesians 4,7-11", Studia Evangelica 2, ed. F. L. Cross (Ber- 
lin: Akademie, 1964), pp. 535-45. 
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an appositive genitive, he rejects the similarity between the ascension 

theme in Ephesians and the ascension theme in Acts which he believes 

Caird's view would necessitate, for the following reasons: first, there is no 

evidence that in the early church Psalm 68 was part of the tradition con- 

cerning the gift of the Spirit; and second, the ascension theme in Acts 1-2 is 

not a unified one; the tradition in Acts 2: 14-36 differs from that in 1: 9. The 

tradition in Acts 2: 14-36 (a non-Lucan tradition according to Overfield) 

knows nothing of an ascension of Christ or outpouring of the Spirit as 

events separate from the resurrection. Overfield links the tradition in Eph. 

1: 20-23 to that in Acts 2: 14-36 and concludes that this speaks decisively 

against Caird's view of a subsequent descent 15 

With regard to Overfield's first point, we have argued in chapter 4 of 

the present study that Acts 2: 33 does contain traces of the influence of Ps. 

68: 19.16 We have also shown, through our discussion of Kretschmar's 

work, that the early church did (in some instances, at least) associate the 

ascension with the outpouring of the Spirit, and that this tradition is asso- 

ciated with Pentecost, Moses, and the giving of the Torah. 17 It is difficult to 

see how such a view of the descent as von Soden, Caird, and others have 

proposed necessitates a unified ascension motif in Acts 1-2, as Overfield 

asserts. The author of Luke-Acts may or may not have been aware of con- 

flicting traditions behind his sources, and he certainly did not develop or 

attempt to reconcile these motifs, but this does not eliminate the possibility 

that Eph. 4: 9-10 refers to a descent of Christ as the Spirit. 

15p. D. Overfield, "The Ascension, Pleroma and Ecclesia Concepts in Ephesians", pp. 158- 
62. 
160verfield denies that Acts 2: 33 contains any allusion to Ps. 68: 19 (pp. 97-98); his argu- 
ments are discussed in ch. 4, pp. 239-40. 
17S ch. 4, pp. 203-11. 
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Finally, with regard to Overfield's point about the relative emphasis 

placed upon the ascension versus the descent, it is hard to see how the 

theory of a subsequent descent contradicts Overfield's own analysis, which 

relates the exaltation theology of Eph. 1: 20-23 to that of 4: 8-1018 It seems 

obvious that the author of Ephesians quoted Ps. 68: 19 because it contained a 

reference to a victorious ascent followed by the distribution of gifts. If we 

understand the descent as a reference to Christ's descent as the Spirit to 

distribute spiritual gifts (or spiritually gifted individuals) to his church, the 

passage in question then serves as a transition linking the exaltation chris- 

tology of 1: 20-23 (which depicts Christ exalted over all things and given as 
'Head' to the church) with the emphasis on the activity of the Spirit in the 

life and conduct of the church described in 5: 15-6: 9. In the final analysis 

what Overfield fails to explain adequately is why a parenthetical reference 

to the descent, which in his opinion contributes nothing to the argument, 

needed to be inferred by the author of Ephesians following the mention of 

the ascent which he found in the psalm quotation and obviously understood 

as referring to Christ. 

Thus the major contextual issue which we are attempting to address 

at this point in the present study is why the author of Ephesians, if all he 

wanted to do was to assert that upon his victorious ascension Christ distri- 

buted spiritual gifts to the church, felt compelled to add verses 9 and 10 as a 

midrashic interpretation of Ps. 68: 19 (which he had quoted already in 4: 8). 

The quotation from Ps. 68: 19 itself introduces the idea of gifts distributed to 

men at or subsequent to the ascent, and if all the author wanted to do was 

establish the giving of the gifts, the psalm quotation itself asserts that. It 

18P. D. Overfield, "The Ascension, Pleroma and Ecclesia Concepts in Ephesians", pp. 170- 
71. 
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seems the author could have proceeded with his argument in. 4: 11-16 with- 

out introducing the complicating factor of a reference to the descent at all, 

unless there were something about the nature or time of the descent which 

he believed to be crucial to his argument. Yet if verses 9-10 are understood 

to refer either to the incarnation or to a descent into the underworld (or to 

Sheol or simply the grave), they do nothing whatsoever to advance the 

argument concerning the distribution of spiritual gifts 19 On the contrary, 

they add an apparently superfluous note which gives the impression of the- 

ological pedantry. 

But these two verses need not be relegated to a parenthesis; they can 

be explained perfectly well within the argument of Ephesians 4. If 4: 9-10 

are not understood as parenthetical, then a descent inferred by the writer 

from the victorious ascent of Psalm 68 would be understood most naturally 

as subsequent to the ascent from which it was derived. 20 Such an impres- 

sion is further strengthened by the presence of the scat which precedes KaTt1TI 

19The interpretive options mentioned here have been discussed in chapter 1 of the present 
study as part of the survey of the history of interpretation of Eph. 4: 7-11. Although there are 
disparate interpretations involved (incarnation vs. descent to the underworld, Sheol, or the 
grave), either approach produces the same result: the reference to the descent inferred by the 
author in 4: 9-10 appears unnecessary and contributes nothing to the argument. This point 
has been made emphatically by G. B. Caird, who notes the failure of interpretations invol- 
ving a descent to the underworld or at the incarnation to explain why it was necessary for 
the author of Ephesians to infer a descent from the ascent stated in the quotation from Ps. 
68: 19 and to affirm the identity of the one who ascended with the one who descended in 4: 10, 
in Paul's Letters from Prison, New Clarendon Bible (Oxford: Oxford University Press, 
1976), pp. 73-75. 
2GThis much, at least, is conceded by C. L. Mitton, Ephesians, New Century Bible (London: 
Oliphants, 1976), p. 148, although he views the descent as a reference to the incarnation. 
The probability that a subsequent descent would be inferred from the quotation from Ps. 
68: 19 is even greater if the author of Ephesians was aware of the tradition behind the tar- 
gumic interpretation of Ps. 68: 19, which referred the ascent mentioned in the Psalm to 
Moses and his ascent of Mt. Sinai to bring down the Torah. For an extensive examination 
of this possibility, and of the relationship of such Moses-typology to Ephesians, see chapter 3 
of the present work. 
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in verse 9.21 A subsequent descent is also permitted (if not implied outright) 

by the sequence of tenses (aorist-aorist) represented by dvI ßi-KaTI ß11 

(aorist-pluperfect, on the other hand, would be needed to determine con- 

clusively a prior descent by tense sequence alone). Yet the same line of 

reasoning with regard to the most natural order of events cannot be applied 

to 4: 10 in order to claim a prior descent for at least three reasons: (1) the 

switch from aorist finite verbs (th4 i1 and KaTt ßT, verse 9) to aorist participles 

(6 KaTaßds and 6 dvaßds, verse 10) suggests that verse 10 is not intended to 

reflect the actual sequence of events, but rather to assert the identity of the 

one who descended with the one who ascended; 22 (2) the pronoun a WT, 

which follows KaTaßdg in verse 10, is repeated in verse 11, and since it car- 

ries emphatic (adjunctive) force in both instances', it suggests the connec- 

tion of the descent (i. e., the one who descended, 6 KaTaßds) with the giving of 

the gifts mentioned in verse 11 (Kal aiT69 ISWKEV K. T. X. ); and (3) there is a 

21This observation was originally made by H. von Soden, ed., Hand-Commentar zum 
Neuen Testament, vol. 3: Die Briefe an die Kolosser, Epheser, Philemon; die Pastoral- 
briefe, 2nd ed. (Freiburg and Leipzig: J. C. B. Mohr, 1893), when he first proposed the view 
that the descent was subsequent to the ascent: "Vielmehr lässt die Wortfolge vermuthen, 
dass das 'cat KartßT als auf das civaß1 vaL gefolgt gedacht sei' (p. 136). It is repeated by E. D. 
Roels in God's Mission: The Epistle to the Ephesians in Mission Perspective (Franeker: 
T. Wever, 1962), p. 163, n. 18. 
22M. Barth, Ephesians: Translation and Commentary on Chapters 4-6, Anchor Bible 34A 
(Garden City, NY: Doubleday, 1974), p. 434, n. 51, contends that the phrase 6 KaraNG a6T6 
larLV ical 6d vaßds K. T. X. cannot emphasize "exclusively personal identity" (as under- 
stood, e. g., by Aquinas et al. ) because at, T69, since it is anarthrous, cannot be translated 
"he is the same as he who... ". It is true that a&r6s cannot be rendered "the same as" without 
the definite article in this context, but this observation alone does not negate an assertion of 
identity between "the one who descended" and "the one who ascended". This is implicit in 
the adjunctive use of Kat in v. 10: "the one who descended [himself (aiiT6s)] is also the one 
who ascended... ". In context this amounts to an identification of the person who descended 
with the person who ascended, no matter how afrr69 is understood. In addition, other mod- 
em interpreters have affirmed the identity of 6 icaTaßds and 6 d&vaßds in 4: 10, among them 
N. A. Dahl, Kurze Auslegung des Epheserbriefes (Göttingen: Vandenhoeck & Ruprecht, 
1965), p. 51, who states: "Aber in den V. 9-10 heißt es, daß Christus, der heruntergefahren 
ist, derselbe ist, der aufgefahren ist"; and A. Lindemann, Der Epheserbrief, Zürcher Bi- 
belkommentare (Zürich: Theologischer Verlag, 1985), p. 77, who states: "Jedenfalls betont 
V. 10, daß der Hinabgestiegene identisch ist mit dem Hinaufgestiegenen". 
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fairly complex chiastic structure present within the section. As it stands, 

the entire section under consideration (4: 7-11) is bracketed by references to 

the giving of spiritual gifts (or gifted individuals) by the exalted Christ 23 

The section is introduced by the statement iKdOTCp ijµ6iv 186OT h XdPLS in 4: 7, 

a reference to the giftedness of each individual member of the church, and 

closed by the assertion Kai abTös &JCEV Toil JAV dirnaTbXovs in 4: 11, which 

refers to the gifts (or gifted individuals) given by Christ to the church as a 

corporate entity. Within this framework stands the quotation from Ps. 68: 19 

(4: 8), followed by the midrashic explanation (4: 9-10) provided by the author. 

The midrash itself contains references to both ascent and descent, ar- 

ranged in chiastic order (here represented by the keyword in each phrase): 

dvtß-q (4: 9a), KaTtfT (4: 9b), 6 KaTapd (4: 10a), and 6 dva dg (4: 10b). In verse 9 

the order is ascent-descent, while in verse 10 it is descent-ascent. This 

might at first appear to be completely non-prejudicial in terms of the actual 

order of events as understood by the author of Ephesians. In fact, however, 

since verse 9 constitutes a question regarding the implications of the term 

dvaßdg in the quotation from Ps. 68: 19 (T6 a civßßT1, according to the mid- 

rashic formula employed by the author), the order of ascent-descent is 

necessitated, because it is the descent which is not explicitly mentioned in 

the quotation from Ps. 68: 19, but has to be inferred by the author of Ephe- 

sians. In light of this, one might expect verse 10 to reflect, in the order of 
descent-ascent, the actual sequence of events involved (which would argue 

23For a discussion of the nature of these gifts and a comparison with other passages in the 
Pauline corpus which describe similar gifts, see H. Schürmann, Ursprung und Gestalt: 
Erörterungen und Besinnungen zum Neuen Testament (Düsseldorf: Patmos-Verlag, 
1970), pp. 236-267. Concerning the assertion that the main point of 4: 7 and 4: 11 is that gifts 
were given to the church by the exalted Christ, see S. D. Clark, "La Ensefianza Paulina 
sobre los Dones y los Ministerios: Un estudio exegetico de Efesios 4,7-16", Revista Biblica 
41 (1979), pp. 141-53. 
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against a subsequent descent). But the point of the assertion made by the 

author in verse 10 is not the chronological order of events, but rather the 

identification of "the one who descended" as "the one who ascended". For 

emphasis 6 icaTapdg is placed at the beginning of the sentence, which pro- 

duces a chiasm with the ascent and descent mentioned in verse 9.24 It is 

probable, however, that the reference in verse 10a to "the one who de- 

scended" relates back not so much to verse 9b as to verse 8b, the giving of 

gifts mentioned in the quotation from Ps. 68: 19, since this is the point of 

departure from which the idea of a descent was originally inferred by the 

author of Ephesians. In this case, the final reference to the ascent (verse 

10b) would parallel not verse 9a, but the quotation from Ps. 68: 19 in verse 8a 

instead. Thus the qualifying phrase in verse 10b, bTrcpdvW trdVTWV TWv 

obpavc-v, would correspond to the phrase cts {; 4, os in verse 8a (and possibly to 

tXµa)ATcuacv atXµak, ua(av in the same verse as well, if an allusion to Christ's 

victory over the 'powers' is implied by the phrase üTrcpdvw ... T6iv obpavch0.25 

Final emphasis would then be returned to the descent by verse 11a, 'cat 

24According to F. Blass and A. Debrunner, A Greek Grammar of the New Testament and 
Other Early Christian Literature, trans. and rev. by R. W. Funk (Chicago: University of 
Chicago Press, 1961), p. 248, "Any emphasis on an element in the sentence causes that ele- 
ment to be moved forward". 
25Whatever may be said about other NT writers and their placement of the evil spiritual 
'powers' in the regions under the earth, the author of Ephesians makes no explicit refer- 
ence to such a locus for the powers. Instead, he repeatedly locates the evil spiritual powers 
"in the heavenlies" (Iv Tots inovpavtoLs) in 1: 20,3: 10, and 6: 12. What would therefore be 
required for Christ to achieve victory over the powers would not be a descent to the under- 
world, but a victorious ascent, and this is reflected in Eph. 4: 8 in the author's quotation of 
Ps. 68: 19. Although there may be a hint of Christ's victory over the powers in the phrase 
tXµakSTevacv atXµakoatav quoted from Ps. 68, the writer draws- no such direct inference 
from the psalm, and does not discuss the identity of the 'captives' further. Although the 
early church understood the 'captives' to refer either to redeemed saints who had been 
imprisoned in the underworld awaiting the salvation of Christ, or to condemned spirits 
awaiting punishment, the author of Ephesians demonstrates no further interest in such 
identifications, since no further mention is made of the 'captives'. See the history of the 
traditional interpretation of Eph. 4: 7-11 outlined in ch. 1, pp. 5-18, and also R. Yates, 
"Principalities and Powers in Ephesians", New Blackfriars 58 (1977), pp. 516-21. 
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aÜTÖ$ ISGJKEV Tots Vb dInoaT6Xouc, K. T. X., which (as mentioned earlier) cor- 

responds to verse 7, 'EVl. & &dcT(}) fjtLCW WA XdPLc KaT& TÖ tLITPOV TTtc 

Swpcäs TOO XpLaTOO. Thus the references to the descent and the ascent 

throughout the section 4: 7-11 would appear as follows within the frame- 

work consisting of the reference to gifts mentioned in 4: 7 and repeated in 

4: 11: 

(gifts) 7) T4 8I x&rr V f1p. Gv U6&q h Xis... 

ascent 8a) &b yaL" dLvaßäs Ets tos... 

descent 8b) I&xcv SöµaTa ToiS d Op oLS" 

C 
ascent 9a) Tö & dcvißii T[ iaTLV, 

descent 9b) Cl F1h &M Kal KaTtßTI EZS Tä KaTwrcpa j. i P'il... 

descent 10a) 6 KaTaßa afrrds ia-nv 

ascent 10b) scat 6 baßäs tTrcpdvw n&VTC)V TIZV oipavc)v, 

(gifts) 11a) Kai a&rbs i&oKEV Toil µiV dLnoaTbXDuS... 

Seeing the gifts as given in conjunction with a descent of Christ as the 

Spirit would extend this pattern one step further, since the references in 4: 7 

and 4: 11a would be implicitly related to the descent. Again, it should be 

emphasized that the part of the sequence represented in 4: 9a-9b alone (i. e., 

ascent-descent) does not conclusively prove that a subsequent descent is in 

view, because mention of the descent would necessarily follow the reference 

to the ascent due to its implicit nature (it is not explicitly mentioned in Ps. 

68: 19 but inferred by the writer from the ascent introduced in the quotation). 

In such a sequence, however, it is still probably more natural to understand 

the element which is inferred (in this case the descent) to follow the element 

which is explicitly mentioned (here the ascent). What is also indicated by 

the complete sequence as illustrated above is the close parallel between the 
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descent (1Oa) and -the 
distribution of the gifts (8b), a parallelism which sug- 

gests that the distribution of the gifts is closely connected in the mind of the 

author with the descent. 

Thus it was not sufficient for the author to quote Ps. 68: 19 with its 

reference only to an ascent; he had to infer from this a corresponding de- 

scent, which for him represented the distribution of the gifts. If, as we have 

previously argued, the writer were aware of the Moses-traditions which 

associated Pentecost (and perhaps by this time Psalm 68 as well) with the 

celebration of the giving of the Torah at Sinai, he would have been predis- 

posed to understand that the distribution of gifts took place following a 

subsequent descent, since Moses distributed the Torah as gifts to men fol- 

lowing his descent from Mt Sinai. Thus the author of Ephesians probably 

saw in Ps. 68: 19, connected as it was in early Christian tradition with the 

victorious ascent of Christ, a reference to Christ's exaltation and distribu- 

tion of gifts. But he could find in the psalm no corresponding reference to a 

descent at which those gifts were to be distributed, and thus was obliged to 

infer one in his midrashic interpretation of Ps. 68: 19 in Eph. 4: 9-10.26 

26R. Schnackenburg, "Christus, Geist und Gemeinde (Eph. 4: 1-16)", in Christ and Spirit in 
the New Testament, ed. B. Lindars and S. S. Smalley (Cambridge: University Press, 
1973), pp. 2876, concludes that an allusion to the (Christian celebration of) Pentecost is 
unlikely in Eph. 4: 7-11, because while the quotation from Ps. 68: 19 may be suitable to 
Pentecost, such a connection appears improbable because the Spirit is not explicitly men- 
tioned in Eph. 4: 9-10. In reply it may be noted that while the Spirit is not explicitly 
mentioned in 4: 9-10, in the immediate context (4: 11ff. ) gifts similar to those attributed 
elsewhere by Paul to the Spirit are enumerated (cf. 1 Cor. 12: 7,11), and the Spirit is men- 
tioned in the preceding context in 4: 3,4 and frequently throughout Ephesians. Some of 
Schnackenburg's points regarding the passage lead to helpful and significant observa- 
tions, however: (1) whatever the background of the ascent-descent motif and Ps. 68: 19, it is 
clear that the author of Ephesians interprets the quotation as a reference to Christ. We must 
then go on to decide if the writer could have referred to Christ and the Spirit in terms that 
are (functionally at least) interchangeable (see the following section of the present chap- 
ter). (2) It is possible that the author of Ephesians was aware of the Jewish exegetical 
tradition linking Moses to Ps. 68: 19, and was deliberately opposing it by applying Ps. 68: 19 
instead to Christ. Such a polemical reinterpretation of the Moses-typology siYrrounding 
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Such an understanding of the structure `of 4: 7-11 suggests a simi- 

larity to at least one other passage in Ephesians. In 1: 20-21 the ascent of the 

exalted Christ (KaOtaas Iv 8c L4 ai)TOD Iv Tots ltrovpavtois tnrcpdvw 1Tdvrns 

dp)(f c Kai ttouc(as Kat 8VV&gC S Kat KvpL6TfTOs Kai nav rbs av6µaTos 6voµaCo- 

µhvov K. T. X. ) precedes his being given as 'Head` over all things to the church 

which is his 'Body' (Kd 1TdlTa bTr ratev {nib TOÜS 1T68a$ a{JTOÜ Kat aÜTÖV 

I&)KEV KE4ahV imep 7räVTa Tja tKKXTj(76qL f rLT icrw TD a4ia abTdv-) in 1: 22-23.27 

In the case of the latter phrase, the 'giving' of Christ himself might be a 

particularly appropriate way of describing something that took place at 

Pentecost, when the ascended Christ was 'given' to his church in the per- 

son of the Spirit. 28 We may go on to ask what the significance of such an in- 

Psalm 68, while conceivable, is difficult to prove, especially in light of the absence of other 
references to Moses in Ephesians. 
27Eph. 1: 20-23 with its references to Tb nV pwµa presents notoriously difficult lexical prob- 
lems for the interpretation of Ephesians, most of which are beyond the scope of the present 
investigation. Some have suggested that the concept of ¶X1jpwµa demonstrates the presence 
of Gnostic thought within Ephesians, a suggestion which would have implications for the 
dating of the letter, given the current understanding of the development of Gnosticism. For 
a survey of the meaning of the term nXApwµa in Nag Hammadi and other literatures, see in 
particular C. A. Evans, "The Meaning of naijpwµa in Nag Hammadi", Biblica 65 (1984), 
pp. 259-65. The most comprehensive study of naljpwga in recent times is J. Ernst, Pleroma 
und Pleroma Christi: Geschichte und Deutung eines Begriffs der paulinischen Anti- 
legomena (Regensburg: Friedrich Pustet, 1970), although other significant contributions to 
the discussion (listed chronologically) have been made by S. Aalen, "Begrepet wXApwµa i 
Kolosser- og Efeserbrevet", Tidsskrift for Teologi og Kirke 23 (1952), pp. 49-67; P. Benoit, 
"Corps, tete et pleröme dans les Epitres de la captivite", Revue Biblique 63 (1956), pp. 5-44; 
M. Bogdasavich, "The Idea of Pleroma in the Epistles to the Colossians and Ephesians", 
Downside Review 83 (1965), pp. 118-30; P. D. Overfield, "Pleroma: A Study in Content and 
Context", New Testament Studies 25 (1979), pp. 384-96; and P. Benoit, '"The 'plerbma' in the 
Epistles to the Colossians and the Ephesians", Svensk Exegetisk Arsbok 49 (1984), pp. 136- 
58. This is by no means a complete list of the literature on the subject. 
28Such a correspondence is suggestive since Pentecost is generally regarded as the point at 
which the NT church, as such, came into existence. A NT origin for the church is suggest- 
ed by Eph. 2: 20, which describes the apostles and prophets as the foundation upon which the 
church is built, members of the "Gründergeneration". For further discussion, see F. 
Mußner, "Was ist die Kirche? ", in "Diener in Eurer Mitte": Festschrift für Dr. Antonius 
Hofmann Bischof von Passau zum 75. Geburtstag, ed. R. Beer et al., Schriften der Univer- 
sität Passau: Reihe Katholische Theologie 5 (Passau: Passavia Universitätsverlag, 1984), 
pp. 82-89. H. Schlier, Die Zeit der Kirche: Exegetische Aufsätze und Vorträge (Freiburg: 
Herder, 1956), in his discussion of the "mystery" described in Eph. 3: 6, also suggests that 
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terpretation, which sees Eph. 4: 7-11 as a description of the exalted Christ's 

return to his church to distribute gifts, would have been for the readers of 

the letter. For them, it would have been a powerful argument that the one 

who had ascended and now ruled over all the universe from the right hand 

of the Father, Christ, had not abandoned his followers who were left behind 

on earth. Instead of observing their struggles and shortcomings from a 

distance, their exalted Lord had returned, in the person of the Spirit, to be- 

stow gifts upon his church-which would equip it for ministry and help it 

toward maturity. He ascended "above all the heavens in order that he 

might fill all things" (4: 10); but part of what it meant for him to 'fill all 

things' was the distribution of the spiritual gifts which would bring his 

church to completion. 29 

Implications of Identifying the Ascended Christ' as the, 
Spirit who Descended to the Church at Pentecost 

We must now examine some of the theological implications, - of an 

asserted identity between Christ as "the one who ascended above all the 

heavens" (6 dvaßäs inTEpdvw Trciv row TCiv oüpavC)v) in Eph. 4: 10 and the Spirit 

as the one who "descended to this lower earth" (KaTIßll Etc Ta KaTthTEpa p&pTT 

Tns yfg) in Eph. 4: 9. We have seen that the reference to "the gift of Christ" 

(Ti T Swpcäs TOD XpLvrroO) in 4: 7 and the restatement that "he gave some 

apostles, some prophets, etc. " (Kat af, Tbc &i KEV Toil µbv dtrovTbXovs, TOBT 

R Trpo44ras, K. T. X. ) in 4: 11f . makes it clear that the author of Ephesians 

views Christ as the giver of the gifts described in 4: 11-16, which are de- 

the church as described by the author of Ephesians was an entity that originated in the NT 
period (pp. 159-60). 

29For further discussion see D. E. Garland, "A Life Worthy of the Calling: Unity and Ho- 
liness, Ephesians 4: 1-24", Review and Expositor 76 (1979), pp. 517-27, esp. pp. 522-23. 
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signed to promote the growth of Christians from an immature state to a 

state of relative maturity (4: 13). We have also seen that the author has ap- 

plied the quotation from Ps. 68: 19 (which was most likely understood in 

Jewish circles at the time as a reference to Moses and his ascent of Mt Sinai 

to bring down the Torah) to the triumphal ascent of the victorious Christ. 

We have noted that an interpretation of Ps. 68: 19 in terms of Christ's vic- 

torious ascent was probably not original with the author of Ephesians. 30 

Contextually there is good reason to believe (as we have attempted to show 

in the preceding section) that the author's introduction of a reference to a 

descent "to this lower earth" (Ets TÖ KaT(LTEpa pipq) T7 g 'rnS) in 4: 9 was not a 

superfluous theological assertion, but an attempt to relate the one who as- 

cended victoriously (Christ) to the one who returned with power to distri- 

bute the gifts to the Church at Pentecost. This appears to be a somewhat 

radical theological assertion at first. We must now consider whether such 

a relationship between the exalted Christ and the Spirit of God lies within 

the range of possibilities open to the author of Ephesians by examining 

some of the other formulations of this relationship in the remaining liter- 

ature of the NT. 

Although the Pauline corpus might seem to be the logical starting- 

point, we should briefly examine a few non-Pauline passages first, notably 
in Luke-Acts and the Fourth Gospel. In these passages the exalted Christ 

is portrayed as the one who dispenses the Spirit. In Acts 2: 33, for example, 

when Jesus was exalted to God's right hand (a theme which also occurs in 

Ephesians in 1: 20-23 and 4: 8-10) it was given to him to pour out the Spirit 

3OSee ch. 4, p. 234. 
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upon others. 31 Likewise in the Gospel of John the glorified Jesus is por- 

trayed as the one from whom the Spirit will come (7: 39), the one who will 

send the Paraclete (15: 26), and the one who bestows the Spirit (19: 30,20: 22). 

At the same time in the Johannine material, however, the Father is also 

said to be the one who will send the Spirit (14: 17,26), and even in 15: 26 Jesus 

promises to send the Spirit from the Father. Yet Jesus' words to the disci- 

ples in 14: 18 (obK di41jvc) bias 6p4av6s, lpxoµaI. trpbc bµ s) have frequently 

been understood by commentators as a reference to the coming of the Spirit, 

and this would seem to open the door for an identification of the resur- 

rected, exalted Jesus with the Johannine Paraclete. 32 Obviously the Lucan 

and Johannine formulations have no direct bearing on the relationship 

between Christ and the Spirit described in Ephesians. Yet they do demon- 

strate that the description of this relationship was not fixed or static, but 

was subject to a variety of expressions in the early church 33 

Much more likely to bear on the relationship between the exaltation of 

Christ and his descent as the Spirit in the Epistle to the Ephesians are the 

31We should note, however, that at this point Jesus is in reality only the intermediary who 
sends the Spirit, receiving (XaßcSv) the promise of the Spirit "from the Father" (Trap& TOO 
trarp6s) and passing this along to the disciples. The problems concerning this passage and 
whether it contains an allusion to Ps. 68: 19 are discussed at considerable length in ch. 4, 
pp. 219-33. 
32This verse was generally understood by the Western [Latin] Fathers to refer to Jesus' 
return at the parousia. The Eastern Fathers limited it to the post-resurrection appearances 
of Jesus, although in Johannine circles it appears that the saying was not limited only to the 
post-resurrection appearances (which were of short duration), but was understood to refer to 
a more permanent presence of Jesus in the person of the Spirit. See R. Brown, The Gospel 
According to John, xiii-xxi, Anchor Bible 29A (Garden City, NY: Doubleday, 1966), pp. 645- 
46. The latter interpretation is also supported by E. Haenchen, John 2: A Commentary on 
the Gospel of John Chapters 7.21, trans. R. W. Funk (Philadelphia: Fortress, 1984), p. 126. 
33No attempt is being made to suggest any sort of literary dependence or other relationship 
between the Fourth Gospel and Ephesians. The problems of relative dating of the material 
alone are so complex as to render any attempt to relate the two purely hypothetical. The 
Johannine statements regarding Jesus' relationship to the Spirit are mentioned only to 
demonstrate the range of possibilities open to a NT writer. 
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Pauline passages which deal with the relationship between Jesus and the 

Spirit. 34 A preliminary examination of the evidence from the Pauline cor- 

pus seems to suggest that Paul was not only capable of, but predisposed to, 

an identification of the exalted Christ with the Spirit of God: Paul's descrip- 

tion of the Spirit as the "Spirit of Christ" (Rom. 8: 9), the "Spirit of God's 

Son" (Gal. 4: 6), and the "Spirit of Jesus Christ" (Phil. 1: 19) are familiar to 

students of the NT. 35 Unlike the Lucan and Johannine authors Paul never 

actually describes Christ as the one who bestows the Spirit on others. For 

Paul, it is always God who dispenses the Spirit (1 Cor. 2: 12; 2 Cor. 1: 21-22, 

5: 5; Gal. 3: 5,4: 6; Eph. 1: 17; and 1 Thess. 4: 8). Although Luke and John are 

capable of attributing the gift of the Spirit equally to God and to the exalted 

Christ, Paul attributes the gift of the Spirit only to God. 

This prepares the way, at least, for the Pauline midrash on Ex. 34: 29- 

35 found in 2 Cor. 3: 7-18. The assertion in 2 Cor. 3: 17, b& KüpLos Tb nvCÜ Ld 

IQTLv, has often been understood as Paul identifying the exalted Christ with 

the Spirit. 36 We should beware of an over-simplification, however, in un- 

derstanding a simple assertion of identity between Christ and the Spirit 

here. A thoroughly researched attempt to argue for such an identity was 

put forward in 1961 by I. Hermann in Kyrios und Pneuma: Studien zur 

34The reader is reminded at this point that, while the author of the present work subscribes 
to Pauline authorship of Ephesians, such a view is not necessary in order for the following 
arguments to be valid. Those who deny Pauline authorship of Ephesians would acknowl- 
edge it to be deutero-Pauline, that is, written by a disciple of the Apostle Paul or by someone 
within the Pauline school in deliberate imitation of Paul and with considerable depen- 
dence on Pauline theology. In such a case perspectives from genuine Pauline material 
would have almost certainly influenced the author of Ephesians had he been aware of their 
existence. 
35See, for example, J. D. G. Dunn, Christology in the Making: A New Testament Inquiry 
into the Origins of the Doctrine of the Incarnation (London: SCM, 1980), p. 142-43. 
36A comprehensive survey of the many interpretations given to this phrase is to be found in 
E. B. Allo, Saint Paul: Seconde Epitre aux Corinthiens, 2nd ed. (Paris: J. Gabalda, 1956), 
pp. 94-111. 
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Christologie der paulinischen Hauptbriefe. 37 Hermann denied any per- 

sonal understanding of the Spirit in Paul, and attempted to explain all the 

remaining references to the Spirit in the Pauline Hauptbriefe in a non- 

personal sense. His approach to the problem of 2 Cor. 3: 17 has not been 

followed by all NT scholars, however. Many still believe, as C. K. Barrett 

and others have pointed out, that the definite article used with KvpLos is 

anaphoric and points back to the previous verse 38 Since this is virtually a 

direct OT quotation it appears more likely that KüpLos should be identified 

with Yahweh than directly with the exalted Christ. Barrett and a number 

of other recent interpreters (e. g., R. P. Martin, V. P. Furnish, and J. D. G. 

Dunn) have understood the assertion 68 KüpLos Tb nveOµd &TWv in 2 Cor. 

3: 17 to mean that, for Christians today, "the Lord" of the OT quotation (i. e., 

Yahweh) is represented by the Spirit. 39 In other words, for the readers of 

the epistle, that presence of Yahweh which Moses experienced in the 

account in Ex. 34: 29-35 is equivalent to the Spirit in their present expe- 

rience. 

A different approach to 2 Cor. 3: 17 taken by some interpreters has 

involved redefining the referent of T6 nveüµa in this particular context 

(unlike Hermann, 40 who redefined Tb Trvcüµa in the entire Pauline corpus): 

I. Hermann, Kyrios und Pneuma: Studien zur Christologie der paulinischen Haupt- 
briefe, Studien zum Alten und Neuen Testament 2 (Munich: Kösel, 1961). 
38C. K. Barrett, A Commentary on the Second Epistle to the Corinthians, Black's New 
Testament Commentaries (London: Adam & Charles Black, 1973), pp. 122-23.. The article 
used with K{, pi. oc in this verse is also considered anaphoric by N. Turner, Grammatical 
Insights into the New Testament (Edinburgh: T. & T. Clark, 1965), pp. 126-27. 
39C. K. Barrett, A Commentary on the Second Epistle to the Corinthians, p. 123; R. P. 
Martin, 2 Corinthians, Word Biblical Commentary 40 (Waco, TX: Word, 1986), pp. 73-74; 
V. P. Furnish, II Corinthians: Translated with Introduction, Notes, and Commentary, 
Anchor Bible 32A (Garden City, NY: Doubleday, 1984), p. 236; and J. D. G. Dunn, Chris- 
tology in the Making, pp. 143-44. 
40See n. 37 above. 
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P. E. Hughes, for example, holds that there is no direct reference to the 

Spirit of God present in these verses. He understands the assertion to be 

similar to that in 2 Cor. 3: 6, where the phrase "the spirit gives life" (Tb U 

nvEüµa C otroLe) is contrasted to "the letter kills" (Tb yäp ypdp is eLTTO c-rtweL). 

In addition Hughes understands 6 KipLos in 3: 17 as a reference to Christ, 

with the resultant meaning, "the Lord (Christ) is the spirit" (i. e., of liber- 

ty), relating this to the second half of 3: 17, of & Tb nvcDga icvplov, 1XEv9Epta. 

Having said this, Hughes goes on to state, however, 

Although... there is in our judgment no direct reference to the Holy Spirit here, yet 
there can be no doubt that the operation of the Holy Spirit is implicit in Paul's argu- 
ment, especially in view of his plain teaching elsewhere that it is the Holy Spirit's 
office to apply the work of Christ to the believing heart 41 

Hughes' understanding of the assertion in 3: 17 appears to say two things at 

once: while Te irvcOga is not a direct reference to the Spirit of God, a refer- 

ence to the Spirit working in the believer is nevertheless implicit here. This 

represents a minority opinion; it seems easier to see the reference to Tö 

Trvciµa in 2 Cor. 3: 17 as a direct reference to the Spirit, particularly in light 

of the phrase Tö zrvCVµa icuptov in 3: 17b. 

Yet another approach has been that of J. Schildenberger, who has 

continued to argue that ici pLos is used as a christological title in 3: 17a, in 

spite of the OT associations related to its previous use in 3: 16.42 Schilden- 

berger s approach is to redefine T6 nvcoga in 3: 17 so that it has a qualitative 

aspect much as it does in reference to the Father in GJohn 4: 24. Thus the 

assertion Paul is making in 2 Cor. 3: 17, according to Schildenberger, is that 

41P. E. Hughes, Paul's Second Epistle to the Corinthians, New International Commentary 
on the New Testament (Grand Rapids: Eerdmans, 1962), p. 116. 
42J. Schildenberger, "2 Kor. 3,17a: «Der Herr aber ist der Geist» im Zusammenhang des 
Textes und der Theologie des hl. Paulus", in Studiorium Paulinorum Congressus Inter- 
nationalis Catholicus, 1961, Analecta Biblica 17-18, vol. 1 (Rome: Pontifical Biblical 
Institute, 1963), pp. 451-60. 
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Christ is 'spirit', i. e., now exists in a spiritual mode, similar to Paul's for- 

mulation in 1 Cor. 15: 45, where nveüµa is anarthrous. This, too, represents 

a minority opinion among modern interpreters, many of whom would 

identify the KbpLos of 3: 17a with Yahweh in the OT allusion in 3: 16. 

More recently there has been a return to the view that the references 
to KýpLos in 2 Cor. 3: 16-18 are best taken as referring to Christ, including the 

enigmatic one at the end of 3: 18, KaOänep diTrö icvp(ov nvc taToc. A. T. Han- 

son understands Paul to be asserting that when Moses went into the taber- 

nacle to converse with God, he saw the glory of the pre-existent Christ and 

his face shone with the reflection of that glory. When Moses went out to 

convey the revelations he had received to the Israelites, he covered his face 

to hide the glory of the pre-existent Christ whom he had seen in the sanctu- 

ary. This is in contrast with what Paul and his companions are doing in 

proclaiming the glory of Christ (3: 12-13). But when a Jew in Paul's day 

turns to Christ, the veil (now figurative) is lifted from his mind, and he too 

beholds the glory of Christ. Hanson observes (citing 1 Cor. 15: 45) that 

Christ is now known to us as the Spirit, and endorses what he calls an 

"economic" identity between Christ and the Spirit, an identity of experience 

but not of essence. According, to Hanson all interpreters who understand 6 

Be KvpLoc in 3: 17 to refer to Christ accept such an "economic" identity of 

Christ and Spirit in some form or other. 43 

Another recent interpretation of 2 Cor. 3: 12-18 which sees in 3: 17 a 

reference to Christ is that of M. D. Hooker. Although she notes that Paul 

does not explain whether 6 K6PLos in verse 17 means Yahweh (as in Exodus) 

or Christ (as is normal in Paul), she finds a solution to the problem in the 

43A. T. Hanson, "The Midrash in II Corinthians 3: A Reconsideration", Journal for the 
Study of the New Testament 9 (1980), pp. 2-28. 
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close parallelism of verses 14 and 16. While "the Lord" must refer to Yah- 

weh insofar as the words apply to Moses, Paul is applying the passage to 

the present situation, and in this case when the veil is taken away ý and a 

Jew turns to "the Lord" it must refer to Christ, with whom the veil is 

abolished. Thus, while Hooker does not consider Moses to have seen the 

pre-existent Christ in the tabernacle, she nevertheless understands the 

contemporary application of the text to refer to Christ, in what amounts to 

an experiential identification of Christ and Spirit. 44 

In summary, we have seen that while the assertion made by Paul in 

2 Cor. 3: 17 appears at first glance to identify the exalted Christ with the 

Spirit, there is no consensus among interpreters that this is in fact what is 

being asserted in the context of 2 Corinthians 3. It may be, as some have 

proposed, that the author of 2 Corinthians is making no christological 

statement at all, particularly if K6PLos can be understood as a reference to 

Yahweh as alluded to in 3: 16. Such a connection, however probable, would 

not negate the observation that Paul in this case would still have viewed the 

Spirit as God's own power reaching out to interact with Christians and 
have its effect on them, becoming the means by which believers in the 

present age may have direct experience of God, just as Moses experienced 

the presence of Yahweh in the tabernacle 45 However, it appears somewhat 

more probable that Paul did intend a reference to Christ, at least in 3: 17-18, 

and that this involves some sort of economic or experiential identification of 
Christ and Spirit. 

44M. D. Hooker, "Beyond the Things That Are Written? St Paul's Use of Scripture", New 
Testament Studies 27 (1981), pp. 295-309. 
45See, e. g., J. D. G. Dunn, Christology in the Making, p. 144. 
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Before we discuss this theme as it occurs in Ephesians, there are two 

other Pauline passages which warrant examination because they appear to 

contribute to our understanding of Paul's concept of the relationship 

between the exalted Christ and the Spirit of God. These now need to be 

examined briefly. The first is a statement made by Paul in 1 Cor. 6: 17, "the 

one who is joined to the Lord is one S/spirit" (6 S& Ko)MµcvoS -rß KvptcO Ev 

zrveO d ivrnv) 46 Paul has been engaged in a debate with some in the Corin- 

thian church who have argued that it is permissible for Christians to con- 

tinue to engage in sexual relations with temple prostitutes 47 Paul's reply to 

this position, beginning in verse 15, attempts to show how unthinkable it is 

for the Christian, whose very 'members' are members of the body of Christ, 

to take away these members and make them members of a prostitute's 

body. In the parallel clause in 6: 17, Paul contrasts this joining of one's 

members to a prostitute with the believer's union with the exalted Christ. 

The reference to nve0ga in 6: 17 may be understood as a reference either to 

the believer's (human) spirit or as a direct reference to the Spirit of God. In 

either case, it is probable in light of the following statements in verses 18-19 

that Paul is alluding to the work of the Spirit in 6: 17, through which the 

believer's spirit has become one with Christ (or perhaps, one with Christ's 

46The use of both upper and lower case [S/spirit] in the English translation indicates two 
interpretive options which will be explained in the following discussion. 
47For a discussion of the development of Paul's argument within the context, as well as 
particulars of the statement of Paul's position, see G. D. Fee, The First Epistle to the Corin- 
thians, New International Commentary on the New Testament (Grand Rapids: Eerd- 
mans, 1987), pp. 250-66; W. F. Orr and J. A. Walther, I Corinthians, Anchor Bible 32 
(Garden City, NY: Doubleday, 1976), pp. 201-203; C. K. Barrett, A Commentary on the First 
Epistle to the Corinthians, Harpers New Testament Commentaries (New York: Harper & 
Row, 1968), pp. 144-153; and H. Conzelmann, 1 Corinthians: A Commentary on the First 
Epistle to the Corinthians, trans. J. W. Leitch, Hermeneia (Philadelphia: Fortress, 1975), 
pp. 108-13. 
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Spirit). 48 Thus the Spirit, in 1 Cor. 6: 17, is represented as the medium 

through which the Christian is united to the exalted Christ. 49 An alter- 

native explanation of 1 Cor. 6: 17 also exists, which would take nvcüµa as the 

human spirit, contrasted with the physical body (which has been the sub- 

ject of Paul's discussion up to this point). This interpretation, however, has 

been refuted at some length by R. H. Gundry. 5° 

Another passage in the Pauline corpus which appears to present an 

unequivocal relationship between the exalted Christ and the Spirit is 1 Cor. 

15: 45, "the last Adam [became] life-giving Spirit" (6 IQXaTOc 'A8äµ cts 

TrvcOµa C orroLoüv). Paul in his arguments for the resurrection in 1 Corin- 

thians 15 has already asserted that "as in Adam all die, so also in Christ 

shall all be made alive" (15: 21-22). In 15: 45a, Adam is described as one who 

became a living ivxj, while in 15: 45b Christ likewise became a life-giving 

nvcDµa. Since Paul in verse 44 had contrasted two types of bodies, one of 

them 4UXLKbs and the other nvcvRaTLK6c, it would appear from the linguistic 

similarity of the terms 4uxLK6s and TrvcuVaTLK6 to 4vXA and trvcüµa that he 

viewed the original bearers of each of these categories of bodies as Adam 

and Christ respectively. 51 With the additional term CQOTrOLOOV predicated of 

Christ as the last Adam, however, Paul emphasizes not the mode of the 

resurrected Christ's existence so much as his function: the exalted Christ 

48See, e. g., J. D. G. Dunn, Baptism in the Holy Spirit: A Re-examination of the New Tes- 
tament Teaching on the Gift of the Spirit in relation to Pentecostalism today (Philadelphia: 
Westminster, 1970), pp. 123-24. 
49J. D. G. Dunn, Christology in the Making, p. 145-46. 
50R. H. Gundry, SOMA in Biblical Theology with emphasis on Pauline Anthropology, 
SNTS Monograph Series 29 (Cambridge: University Press, 1976), pp. 65-69. 
51See J. D. G. Dunn, "I Corinthians 15: 45-last Adam, life-giving Spirit", in Christ and 
Spirit in the New Testament, ed. B. Lindars and S. S. Smalley (Cambridge: University 
Press, 1973), p. 130. 
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has now become the giver of life to all those who follow after. 52 This is the 

point of the statement in 15: 45 as far as Paul's argument is concerned: he 

wishes to demonstrate how it is that Christ's own resurrection becomes the 

basis for Christians receiving resurrection bodies, a point the Corinthians 

have apparently ignored or disputed. G. D. Fee is correct when he asserts 

that the concern of 1 Cor. 15: 45b is not christological (to assert the inter- 

changeability of the terms 'Christ' and 'Spirit' for Paul), but soteriological 

and eschatological. 53 Thus it may be pressing Paul's language too far to 

say, as J. Ruef has said, that Paul "does not draw any hard and fast line 

between the Spirit and Christ" b4 We must conclude that 1 Cor. 15: 45, while 

appearing to equate the exalted Christ with the Spirit (or perhaps to imply 

some transformation of the one into the other), does not really constitute, in 

Paul's argument, an identification of the two in essence, any more than 2 

Cor. 3: 17 does. The most that can be said is that Paul is probably operating 

here on an 'experiential' or 'economic' level, as we saw in 2 Cor. 3: 17, 

where there is a sense in which the believer's present experience of the 

exalted Christ comes through the Spirit: the activity of Christ in making 

others alive (at the resurrection, which is the point of Paul's argument in 

context) will be mediated through the Spirit. 

At this point we may now turn to an examination of the Spirit as the 

mediator of God's power to the believer in Ephesians. Throughout the epis- 

tle there are significant indications that the author viewed the Spirit as the 

52Cf. A. T. Lincoln, Paradise Now and Not Yet: Studies in the Role of the Heavenly Di- 
mension in Paul's Thought with Special Reference to his Eschatology, SNTS Monograph 
Series 43 (Cambridge: University Press, 1981), pp. 43-44. 
53G. D. Fee, The First Epistle to the Corinthians, p. 790. 
54J. Ruef, Paul's First Letter to Corinth, Westminster Pelican Commentaries (Philadel- 
phia: Westminster, 1971), p. 173. 
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agency through which the power of God is to be mediated to the individual 

believer. In the initial blessing which constitutes the prologue (1: 3-14) God 

is said to have blessed believers with "every spiritual blessing" (Trd" ci Xoyt4 

TweuILaTLKfI), a non-personal reference which nevertheless sets the tone for 

the remainder of the letter: the blessings God wishes to bestow are spiritual 

ones (that is, they are bound up with and mediated through the Spirit). 55 In 

view of the importance of the prologue in the-structure of Ephesians-both 

J. T., Sanders and M. Barth see it as a summary of the entire letter-such 

an allusion must be significant for the author's concept of the relationship 

of the Spirit to the believer as developed in the remainder of Ephesians. 56 

Twice in Ephesians (1: 13 and 4: 30) believers are said to be sealed with 

the Spirit; the second instance is a parenthetical reference which looks back 

to 1: 13 where the concept is introduced in the letter. According to J. Adai, 

the sealing of the Spirit in 1: 13, the climax of the entire prologue, consti- 

tutes the direct application and actualization of the blessing (1: 3f1. ) to the 

individual believer. 57 Since the sealing is carried out "in Christ" (Iv To 

XpLaTCr" iv y5' Kat iµEtS 
... 

IQ4paytaO jTE), in 1: 13 the inseparable relationship 

55From a stylistic viewpoint the prologue (1: 3-14) appears hymnic in character; almost: all 
scholars would see some relationship to hymnic literature in these verses, whether or not 
they originated with or were adapted by the author of Ephesians. See G. Schille, Früh- 
christliche Hymnen (Berlin: Evangelische Verlagsanstalt, 1965), p. 22, and J. T. Sanders, 
"Hymnic Elements in Eph. 1-3", Zeitschrift für die neutestamentliche Wissenschaft 56 
(1965), pp. 214-32. 
56J. T. Sanders, "Hymnic Elements in Eph. 1-3", pp. 214-15; M. Barth, Ephesians: 
Introduction, Translation, and Commentary on Chapters 1-3, Anchor Bible 34 (Garden 
City, NY: Doubleday, 1974), p. 78. Concerning the connection between the Spirit and the 
phrase cbaoytc mºEUµaTUCfj in 1: 3, see J. Adai, Der Heilige Geist'als Gegenwart Gottes in 
den einzelnen Christen, in der Kirche, und in der Welt: Studien zur Pneumatologie des 
Epheserbriefes, Regensburger Studien zur Theologie 31 (Frankfurt: Verlag Peter Lang, 
1985), pp. 53-60. 
57J. Adai, Der Heilige Geist als Gegenwart Gottes in den einzelnen Christen, in der Kir- 
che, und in der Welt, p. 62. The reference to 'sealing' is understood by many scholars to 
refer to refer to Christian baptism, although this is a debated point. 
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between Christ and Spirit is clearly visible; the Spirit has become accessible 

for the believer in and through Christ ("Der Geist ist in und durch Christus 

für die Gläubigen zugänglich geworden"). 58 It might be equally accurate to 

say the opposite (although Adai does not do so), that the exalted Christ has 

become accessible to the believer in and through the Spirit as well. 

Thus it is not inherently improbable, if Paul's concept of the Spirit as 

the means by which God's own power interacts with believers in the pres- 

ent age by which an individual Christian may directly experience the 

exalted Christ-is present elsewhere in the Pauline corpus, that the writer 

of Ephesians could develop the implications of this concept somewhat fur- 

ther to include the distribution of the gifts (or gifted individuals) named in 

Eph. 4: 11ff. to the church. Ephesians does, in fact, contain a number of as- 

sertions regarding God's power at work in the life of the believer. This 

appears as the ultimate object of the author's prayer in 1: 16-23: that the 

recipients of the letter may know "what is the surpassing greatness of his 

[God's] power toward us who believe" (Tt T6 ünEpßdi)IXOV 111ycOoc Tý!; Suvd- 

j. ic c abTOÜ EIS ýµas Toil TnaTc 1ovTa$). The connection between the believ- 

er's experience of God's power in his or her personal experience is even 

more clearly expressed in the second prayer of the writer in 3: 14-21. This 

section of the third chapter of Ephesians is often considered to show traces 

of a liturgical form: the formalities expressed at the beginning of the prayer 

(3: 14) and the benediction in 3: 20-21 are considered to constitute elements of 

a more or less formal liturgical prayer. 59 Whether these verses also contain 

hymnic elements is a related question which is not as easily answered; 

591bid., p. 76. 
59See, e. g., G. Schille, Frühchristliche Hymnen, p. 22, and J. T. Sanders, "Hymnic Ele- 
ments in Ephesians 1-3", p. 214. 
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J. T. Sanders has attempted to isolate parallels to what he considers the 

hymnic elements present in 3: 14.21.60 At this point we may probably speak 

of either liturgical or hymnic characteristics in the material, since it 

appears to reflect some qualities of both forms. 

The content of this second prayer (understanding the Iva-clause of 

3: 16 to express the content of the prayer) is "that he [God] may grant you, 

according to the riches of his glory, to be strengthened with power by means 

of (BLd) his Spirit in the inner man" (Iva &j Lit KaTä T6 TrXoOTOT Tic 86is 

abTOÜ SWd4AEL KpaTaLW"VaL BLa TOO 7TVE{1jlaTOs al1TOÜ ELS TÖV IQG) äVOPWTiOV). 

Here the writer explicitly states that the Spirit is the means by which be- 

lievers are to experience God's power in their own lives. Furthermore, 

since verse 17 goes on to state the result of this inner strengthening by the 

Spirit (using an infinitive, KaToLKfvaL, which we would understand to ex- 

press the result of the preceding clause) in terms of Christ dwelling in the 

hearts of the readers through faith (icaTOu aaL thy XpLarbv SLä TFs nIQTEWS 

Iv Tals KapS(aLc t x63v), a connection between the exalted Christ and the 

Spirit as they are both experienced by believers in the present age appears to 

be implied. According to J. Adai, the relationship between Süvagtg and 

nvcOga reflected in Eph. 3: 16 does not differ greatly from that found between 

the same two terms in Rom. 15: 13-19: the 'power' at work here is the power 

of the Spirit; the Spirit appears as the mediator of God's power to the 

believer. 61 This is completely consistent with the interpretation of Eph. 4: 7- 

60J. T. Sanders, "Hymnic Elements in Ephesians 1-3", p. 216. He lists, among others, 3: 15 
with 1: 10,3: 16 with 1: 7, and 3: 17 with 1: 5. 
61J. Adai, Der Heilige Geist als Gegenwart Gottes in den einzelnen Christen, in der Kir- 
che, und in der Welt, pp. 93-94. Adai considers Ephesians to be deutero-Pauline, while he 
considers Romans to be genuine Pauline material. This does not affect the validity of his 
observation on the similarities in terminology, however. 
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11 put forward in the present study, in which the descent introduced in 4: 9- 

10 is understood as the descent of Christ as the Spirit at Pentecost, distri- 

buting spiritual gifts (that is, gifted individuals) to the church so that it 

might be equipped to grow to maturity. 

But if it is the Spirit which has become operative in and for the believ- 

er as a result of the sealing which takes place "in Christ" at the time of the 

believer's conversion (1: 13), and is the means by which believers are to 

experience God's power in their own lives (3: 16-17), it is also the Spirit 

which has become the means by which believers actually live out the Chris- 

tian life (5: 18-6: 9). Although it is beyond the scope of the present study to 

investigate the numerous problems surrounding the meaning of the com- 

mand in. Eph. 5: 18 to "be filled with the Spirit" (TrX7jpo0Q0e tv twve6vaTL) and 

its outworking in the remainder of the Haustafel (5: 22-6: 9), M. Barth has 

suggested that the formula vv Trvc6gaTL may correspond to the formula 1v 

Xpta-r i which dominates the didactic section of the letter (chapters 1-3) and 

especially the prologue (1: 3-14). 62 Such a correspondence would imply a 

functional relationship amounting to experiential identity (from the view- 

point of the Christian) between the exalted Christ on the one hand and the 

Spirit by which he interacts with individual believers on the other. It 

should also be noted with regard to this passage that M. Barth has raised 

the question whether the author of Eph. 5: 18, with its reference to drunken- 

ness as the alternative to the filling of the Spirit, was aware of the account 

of the first Christian Pentecost in Acts 2.63 

62M. Barth, Ephesians: Translation and Commentary on Chapters 4-6, Anchor Bible 34A 
(Garden City, NY: Doubleday, 1974), p. 582, n. 117. 
631bid., p. 582. 
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Summary and Final Conclusions 

We have now come to the end of our study. As we have noted in our 

brief examination of the doctrine of the descensus ad inferos the belief that 

Christ, in the three days between his burial and resurrection, descended to 

the underworld and participated in various activities there, was well estab- 

lished in the early church. It was natural-indeed almost inevitable-that 

the early Fathers understood Eph. 4: 7-11' in this light, particularly because 

it seemed to describe the same events discussed in 1 Pet. 3: 19-22, ' a passage 

which appears to give an even more detailed account of the descensus than 

the present one. Thus it is not surprising that the early interpreters were 

almost unanimous in their understanding of the descent in Eph. 4: 9-10 

(with the exception of Theodore of Mopsuestia, who held that the descent 

referred to Christ's incarnation rather than a descent to the underworld). 

Modern interpreters who have attempted to address the question of 

the meaning of the descent of Christ in Eph. 4: 9-10 have not been nearly as 

unanimous in their conclusions, however. With regard to the locus of the 

descent most have seen it either as a descent from earth to the underworld 
(or to the grave) or as a descent from heaven to earth at the incarnation. In 

the present study we have proposed that the explanation originally put for- 

ward by H. von Soden and T. K. Abbott at the end of the nineteenth century 

and espoused more recently by G. B. Caird, A. T. Lincoln, and others is to 

be preferred. This approach sees the descent occurring after the ascent and 

exaltation of Eph. 4: 8 and referring to the descent of Christ as the Spirit who 
distributes gifts to his church. 

The major textual problem in Eph. 4: 9, the omission of TrpwTOV follow- 

ing KaTIßT1, is of crucial importance for the proposed exegesis. If the word is 
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genuine and should be included, it would rule out the possibility of a subse- 

quent descent. This would limit the possibilities for meaning to a descent to 

the underworld or the grave-the traditional view-or to a descent from 

heaven to earth at the incarnation. Our examination of the manuscript 

evidence and the transcriptional probabilities has shown that the original 

text of Eph. 4: 9 almost certainly did not contain Trp(ZTOV. It appears that a 

later copyist added the word, perhaps accidentally incorporating a mar- 

ginal gloss intended to elucidate the meaning of the descent into the text 

itself. Most modern textual authorities endorse the shorter reading (with- 

out Trp(ZTOV), and we have proceeded in our study on the basis of the omis- 

sion. The original text of Eph. 4: 9-10 gave no explicit indication of the time 

of the descent; this must be determined from the context and therefore 

cannot be separated from the question of the meaning of the descent itself. 

A major grammatical problem in the passage is the use of the geni- 

tive construction -rf)s yýg in Eph. 4: 9. Various classifications for the phrase 

have been suggested; the most frequent proposals are partitive, compara- 

tive, or appositive genitive. An understanding of the genitive as partitive or 

comparative would support the traditional view of the descent in the pas- 

sage as a descent of Christ from the earth to the underworld or to the grave. 

Both those who hold that the descent refers to the incarnation and those 

who understand it as a reference to the subsequent descent of Christ as the 

Spirit have (de necessitate) preferred to see Týs yi s as a genitive of apposi- 

tion (sometimes called an epexegetic genitive). This understanding seems 

preferable, not only because of contextual factors which favour a subsequent 

descent, but because appositive genitives appear characteristic of the style of 

Ephesians, as E. Percy in his stylistic analysis of Colossians and Ephesians 
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concluded. 64 Certainly this stylistic feature alone does not prove the exist- 

ence of a subsequent descent in the passage, but it does offer corroborative 

evidence for a descent from heaven to earth, either prior to the ascent (at 

Christ's incarnation) or subsequent to the ascent (at Pentecost). 

Next we turned our attention to the use of descent imagery in the NT 

and the LXX. In particular we examined the possibility that the author of 

Ephesians was influenced by the descensus imagery of Jonah 2 LXX and 

Matt. 12: 40. We concluded that such influence cannot be excluded abso- 

lutely, but similarities in terminology do not prove borrowing has occurred. 

In light of the ascent imagery associated with Psalm 68 and Moses found in 

a broad variety of contexts at the same time as (or prior to) the composition 
of Ephesians, it appears much more likely that any conceptual influence on 

Ephesians 4: 7-11 would have come from this direction. 

Thus we began our examination of the ascent-descent imagery asso- 

ciating Ps. 68: 19 and Moses with an investigation of Targum Psalms and 

the later rabbinic literature. Tg Ps. 68: 19 is an appropriate starting-point 

because it bears striking similarity to the quotation from Ps. 68: 19 in Eph. 

4: 8 both Targum Psalms and Ephesians read "gave gifts" in place of the 

phrase "received gifts" found in the MT and LXX. This has led to 'the fre- 

quent suggestion (or assumption) that the author of Ephesians was aware 

of the targumic interpretation of Ps. 68: 19 as a reference to Moses' ascent of 

Sinai to receive the Torah followed by his distribution of it as 'gifts' to men. 

These Moses-traditions associated with Ps. 68: 19 are extremely important to 

a proper understanding of the descent of Christ in Eph. 4: 9-10. If the 

author of Ephesians had at his disposal the traditions associating Psalm 68 

64See ch. 2, pp. 76-78. The contextual factors which favour a subsequent descent are dis- 
cussed at some length in the first half of the present chapter. 
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with Moses, he was in all probability influenced by them in his inclusion of 

a reference to Christ's descent. No descent per se is mentioned in the 

psalm quotation (Eph. 4: 8), but a descent is nevertheless inferred by the 

author of Ephesians (4: 9-10). Knowledge of Moses-traditions involving a 

heavenly ascent, especially one associated with Psalm 68: 19, would provide 

a reasonable explanation why the author of Ephesians thought it necessary 

to infer a subsequent descent of Christ from the ascent mentioned in the 

psalm, since Moses' ascent of Mt Sinai to receive the Torah was followed by 

a descent, implicit in Ps. 68: 19, to distribute it as 'gifts' to men. The 'giving 

of gifts' which is attributed to Moses in the ascent-tradition related to Ps. 

68: 19 necessarily implies a corresponding descent, and if the author of 

Ephesians made use of this tradition his reference to a descent of Christ 

would naturally be subsequent to the ascent as well. Thus a considerable 

amount of space in the present study has been devoted to the investigation of 

these Moses-traditions as found in Tg Psalms and other early non-rabbinic 

sources. 

Targum Psalms as a written composition is undoubtedly much later 

than Ephesians (probably third or fourth century CE), so that there can be 

no question of the literary dependence of Ephesians on a written Targum 

Psalms. Nevertheless, as often noted, the tradition found in Tg Ps. 68: 19 is 

surely much older than the written form of the Targum, and may well 

reach back into the first century CE or earlier. We have attempted to cor- 

roborate the dating of this tradition through an examination of rabbinic 

texts and other early literature (both within and outside the canonical ma- 

terials) which suggest or explicitly state an association of Moses, Psalm 

68: 19, and an ascent of Mt Sinai to receive the Torah. 
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Although it is clear that the rabbinic literature which associates 

Moses' ascent of Sinai with Ps. 68: 19 is later than Ephesians, every time Ps. 

68: 19 is mentioned in this literature it is always interpreted of Moses and 
his ascent to heaven to receive the Torah. As far as the other elements of 

Ps. 68: 19 are concerned, there is some variation. This has led us to propose 

that the basic elements of the tradition, which are common to all rabbinic 
interpretations of Ps. 68: 19, are that (a) Moses ascended to heaven to receive 

the Torah, and (b) while there he took the words of Torah 'captive'. Later 

additions to the tradition introduced other elements involving angels, other 

gifts besides the Torah itself, and even elements of merkabah mysticism. 
The two basic elements common to all the rabbinic interpretations of Ps. 

68: 19 are also found in Tg Ps. 68: 19 and thus these elements of the tradition 

would appear to be quite ancient. 

However, it is not clear whether the tradition of Moses' ascent to 

heaven to receive the Torah can be associated with Ps. 68: 19 as early as the 

first century CE. Attempts to verify such a connection by examining non- 

rabbinic sources such as the Testaments of the Twelve Patriarchs, the Book 

of Jubilees, and the writings of the early Fathers have proven inconclusive. 

This led us to turn to other early sources not related to Psalm 68 to see if the 

tradition of Moses' ascent to heaven to receive the Torah can be dated as 

early as the first century CE independently of Ps. 68: 19. 

An examination of these sources revealed that the tradition of Moses' 

ascent to heaven to receive the Torah can be given an approximate date with 

a reasonable degree of certainty. In particular, the drama about the Exo- 

dus known as the EEaywyfj, which may be as old as the second century BCE, 

appears to bear the influence of such traditions. Furthermore, such tradi- 

tions have almost certainly influenced the writings of Philo of Alexandria. 
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Philo uses similar terminology to describe Moses' ascent of Sinai to receive 

the Torah and his supposed ascension to heaven at the end of his life, and 

this suggests that Philo was aware of Moses-traditions which related a 

heavenly ascent at Sinai when the Torah was given. This would confirm 

the existence of such traditions prior to the middle of the first century CE, 

and thus they would have been available to the author of Ephesians. Had he 

been aware of such traditions, as we are suggesting, he would have been 

predisposed to think in terms of a subsequent descent of Christ to distribute 

gifts to his church. 

Another document which also dates from approximately the same 

era, the Biblical Antiquities of Pseudo-Philo, indicates that traditions con- 

cerning a heavenly ascent of Moses were circulating in the first century 
CE. Evidence from other early sources such as the Antiquities of Josephus 

and the document known either as the Testament of Moses or the As- 

sumption of Moses does not apply to an ascent of Moses to receive the Torah 

at Sinai, but alludes to traditions concerning Moses' assumption to heaven 

at his death. The same is true of somewhat later evidence from 2 Baruch 

and the writings of Clement of Alexandria, which refers to Moses' 

assumption to heaven and not to his ascent at Sinai. 

While we have discovered sufficient evidence in the writings from the 

first century CE or earlier to warrant the conclusion that Moses-traditions 

concerning a heavenly ascent at Sinai are early enough to have influenced 

the author of Ephesians to think in terms of a subsequent descent and 

widespread enough that he was probably aware of them, we have as yet 

related no specific evidence linking such traditions to the interpretation of 
Ps. 68: 19 earlier than Tg Ps. 68: 19 and the rabbinic writings of the Amoraic 

and Tannaitic periods. It appears that such a connection exists through 
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the associations of Moses' ascent of Sinai to receive the Torah and the cele- 
bration of the Jewish feast of Pentecost (Weeks) on the one hand, and the 

Christian use of Psalm 68 in connection with the first Christian Pentecost 

(as described in Acts 2) on the other. 

The association of the Jewish feast of Pentecost (Weeks) with the 

celebration of the giving of the Torah to Moses at Sinai can be found at least 

as early as the Book of Jubilees, which should probably be dated in the 

second century BCE. Psalm 68 may have been associated with Pentecost 

and the giving of the Torah to Moses in pre-Christian Jewish tradition as 

well, although conclusive evidence on this point is still lacking. Neverthe- 

less, the association of Psalm 68 with Pentecost in Christian tradition 

almost certainly antedates the composition of Ephesians, because a chris- 

tological interpretation of the psalm appears to lie behind the present text of 
Acts 2: 33. This would indicate that Psalm 68 was already understood to 

refer to the victorious ascent of Christ and the gift(s) of the Spirit in °a layer 

of tradition almost certainly older than Ephesians. Thus the innovation 

which the author of Ephesians brought to the use of Psalm 68: 19 in Eph. 4: 8 

did not lie in the use of the psalm in a christological sense. This he prob- 

ably inherited from established Christian tradition. Nor did the author's 
innovation lie in the introduction of a subsequent descent of Christ inferred 

from the ascent mentioned in Ps. 68: 19. If, as we have suggested, the 

Moses-traditions referring to a heavenly ascent at Sinai to receive the Torah 

have influenced the author of Ephesians, he would already have been 

predisposed to think in terms of a subsequent descent, since Moses 

subsequently descended to distribute to men the 'gifts' of the Torah. Rather, 

the unique contribution made by the author of Ephesians lies in his 

identification of the ascended Christ as the Spirit who descended at 
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Pentecost to distribute gifts (or gifted individuals) to his church. Such an 

understanding of the descent in Eph. 4: 9-10 fits the context of 4: 1-16 well, 

because it establishes the connection between the gifts to individuals which 

are given through the grace of Christ (4: 7) and the gifted leaders given to 

the church to equip it for ministry and assist its growth towards maturity 

(4: 11-16). This understanding of the descent is also consistent with the 

Pauline concept of the Spirit as the means/medium/agency through which 

Christians presently experience God and, in this case, the resurrected and 

exalted Christ. 

Admittedly our conclusion about the nature of the descent inferred by 

the author in Eph. 4: 9-10 cannot claim absolute certainty. But it does ap- 

pear to offer the best possible explanation at the present time of all available 

evidence linking Moses-traditions of a heavenly ascent at Sinai with Pente- 

cost and Psalm 68. It is indeed remarkable that H. von Soden and T. K. 

Abbott argued in the absence of almost all the evidence discussed in the 

present study except for the sequence of the argument in the context of 

Ephesians 4 itself-for- a similar understanding of the passage nearly a 

century ago. Perhaps, as in their case, the final word has not been said, 

and still further- evidence remains to be discovered which will throw addi- 

tional light on the descent in Eph. 4: 9-10. Such evidence may even lead in 

the direction of a solution different from the one proposed in the present 

study. However, each additional attempt to evaluate old evidence anew, or 

to uncover new evidence and new connections concerning this passage, 

brings us closer to the meaning of the text as understood by the author who 

wrote it, and it is with this hope that the present study is put forward as a 

contribution to the continuing discussion and debate. 
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