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Summary of the Thesis

Building on the form-critical assessment of the Lukan ascension story (Lk
24:50-53; Acts 1:1-12) as a rapture story (Entriickungserzihlung), and
motivated by the consideration that the ‘monotheistic principle’ almost
inevitably must have led to a reestimate of the meaning and function of rapture
in comparison with the heathen rapture stories (the issues of immortalisation
and deification), the present study seeks to investigate the Lukan ascension
story in the light of the first-century Jewish rapture traditions (Enoch, Elijah,
Moses, Baruch, Ezra, etc.).

It is shown that the Jewish rapture speculations had evolved into a more or
less fixed narration pattern, the constituent parts of which are: period of final
instructions preceding the rapture (in some cases 40 days) - rapture (includes
the conventional rapture terminology and motifs) - a period of temporary
preservation in heaven - eschatological return. In first-century Judaism a
rapture was understood as a divine act of temporary withdrawal to God of a
privileged figure for an eschatological task.

It is argued (1) that pre-Christian (or at least pre-Lukan) Judaism provides a
more plausible horizon of understanding for the interpretation of the ascension
of Jesus than the Graeco-Roman rapture tradition (whereby the ascension is an
integral part of the ‘rapture-preservation paradigm’), and (2) that Luke
develops his ‘rapture christology’ not as a reinterpretation of the primitive
exaltation kerygma (as G. Lohfink argues), but as a response to the
eschatological question, i.e. the delay of the parousia, so as so to secure the
unity of salvation history. The appendix contains a discussion of the text of the
ascension story (in response to M.C. Parsons, Boismard-Lamouille et alii).
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INTRODUCTION

My interest in the ascension story has been aroused by one of my earlier fields of
study as a theological student, the problem of NT hermeneutics. Luke’s ascension
story makes us acutely aware of what G.E. Lessing called "der garstige breite
Graben’ that separates the world of the Bible from our modern (post-
Enlightenment) world'. The modern reader is struck if not embarrassed by the
naive cosmology which underlies Luke’s story presentation. And the study of
comparative religion has uncovered an uneasy number of competitive ascension
stories, which have been a source of embarrassment from the very beginnings of
Christianity.

As is well-known, R. Bultmann has dismissed the ascension story as a typical
example of the mythological world view of the NT?. But, granted that “myth’ is a
valid and appropriate category in biblical studies provided that the terms of
definition are clear, it seems to me that a more positive appraisal of Luke’s project
is at place. Granted that Luke wholly remains within a first-century context of
understanding, what is the message he wants to convey?

Others, on the other hand, less bothered by hermeneutical or apologetic concerns,

have built ingenious dogmatic constructs upon the narrative details of the story as

Luke presents it and put them in the service of their ecclesiastical interests (e.g. In

the Lord’s Supper controversy during the Reformation and the doctrine of the

' The expression is found in G.E. Lessing, ‘Uber den Beweis des Geistes und der
Kraft” (1777), in: Lessings Werke 6 (hrsg. v. Th. Matthias; Leipzig: M. Hesse, 0.J.)
140.

! E.g. in the opening paragraph of his epoch-making Neues Testament und
Mythologie. Das Problem der Entmythologisierung der neutestamentlichen
Verkiindigung (hrsg. v. E. Jiingel; BEvTh 96; Chr. Kaiser, 1941; repr. °1988) 12-

13.
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exaltation in the old-protestant orthodoxy).

To let the Bible message speak anew to us, we must be prepared to approach the
text afresh. Before a fusion of horizons (Horizontverschmelzung) can be effected, we
must have an accurate knowledge of Luke’s horizon of understanding and the
present study attempts no more than that: to penetrate in the first-century context
of meaning of the Lukan ascension narrative, to describe as it were the ‘language
game  of the ascension. To attain this the Wirkungsgeschichte of the ascension
appears to be a particularly complicating factor. We are so familiar with the NT
message that we are at risk not to really hear the text as the first hearers and
readers did and thus fail to appreciate the text in its “otherness’. To reduce this as
much as possible my approach will be historical (as opposed to dogmatic) as
strictly as possible. We should not make Luke mouthpiece of later dogma, nor
should we let him speak with a Johannine or Pauline voice.

I consider the present study as a modest exercise of someone who is committed to
the Anselmian dictum fides quaerens intellectum. Especially K. Barth’s classic
study on Anselm’ has deeply impressed my theological thinking. I have not written
the last word on the ascension of Jesus. 1 have rather pointed out a new direction
in which we can approach the subject to come to a fruitful understanding of the
ancient text.

The present work was submitted as a doctoral dissertation at the University of
Durham (UK) in March 1996. 1 am especially grateful to Professor J.D.G. Dunn,
who supervised my dissertation with great care and interest. At times his patience
was severely put to the test, when I gave him a “foretaste of the things to come’ in
the form of preliminary drafts, rather than completed chapters. Hopeftully, his
longing for the final consummation has now been satisfied. 1 am also grateful to
Dr. L. T. Stuckenbruck (Durham) and Dr. L.C.E. Alexander (Shefiield), who acted
as examinors.

Of those who have read (parts of) the manuscript, 1 am particularly indebted to

Drs. G. van den Brink (Doorn) and Mr. M. Rotman (Soest) for many helptul

- ——— = = - — e —t— A —am .1 . - —— —

' K. Barth, Fides quaerens intellectum. Anselms Beweis der Existenz Gottes im
Zusammenhang seines theologischen Programm (hrsg. v. E. Jiingel, 1.U. Dalferth;
GA 2/13; Ziirich: Theologischer, 1931; repr. 1981).
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criticisms and corrections; to Dr. P.M. Head (London) for reading chapter 8 in an
earlier draft; to Prof. Dr. A.J.M. Wedderburn (Miinchen) for having accepted
chapter 8 for publication in NTS; to Drs. P. Rosseneu (Leefdaal, Belgium), who

helped me out many times when library services failed, and to B. and S. McNeal
(Strijen) for correcting the manuscript. I also would like to extend my thanks to
my parents, my wife, and my two children, without whose support and
encouragement this time-consuming project would not have been possible. To
them I dedicate this book.

Finally, a matter of detail, if in the running text quotations from the Hebrew

cover more than one line, one should begin reading from the last Hebrew word

rather than from the end of each separate line.

July 1996 A.W.Z.




Chapter 1

FORSCHUNGSGESCHICHTE

1. Introduction

Except for some concise Forschungsberichte, an up-to-date overview study of the
Lukan ascension narratives in NT scholarship is lacking'. The purpose of the
present chapter is to fill this gap and to clear the ground for further investigation
so as to gain a clear picture of the critical issues involved®. Since D.F. Straufl as
‘der eigentliche Vater einer kritischen und zugleich traditionsgeschichtlichen
Auslegung der Himmelfahrtsgeschichte' (G. Lohfink)’ has exercised an immense
Influence upon subsequent scholarship even up to the present, he forms a natural

starting-point for our survey”.

2. The Origins of Modern Ascension-Forschung

D.F. Straul} (1808-1874) has given ample treatment of the ascension in volume

' The most extensive is Larranaga (1938) 8-129, covering the period from H.S.
Reimarus to 1938, with an introductory section on the first centuries. Further
Davies (1958) 69-167, a history of dogma study from the NT to the monastic
movements in the eleventh and twelfth century; Bovon (1978) 181-191. Brief
summaries are found in: Stam (1950) 70-81; Lohfink (1971) 15-23; Grasser (1977)
4-6; O'Toole (1979) 106-110; Pohlmann (1986) 334-341, a history of dogma
overview; Parsons (1987) 14-18.

* If, in what follows, a particular interpretation of Lk 24:50-53 stands or falls with
a text-critical decision, this is briefly indicated by the designation shorter/longer
text', dependent upon its treatment of the words xai &vVeEQEPETO €1¢ TOV
o0pavdv v.51 (and tpookvvioavteg aVTOVv v.52). For a separate discussion
of the text of the ascension narratives, see the Appendix, The Text of the
Ascension Narratives (Lk 24:50-53; Acts 1:1-2,9-11)".

> Lohfink (1971) 21.

* For a full bibliography, see infra Bibliography A. To reduce the number of
footnotes page numbers of works under discussion usually are given in the body of
the text (in parentheses).
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two of his famous Das Leben Jesu kritisch bearbeitef. Averse to the orthodox

supernatural explanation of the ascension as a physical elevation into the air - an
idea he rejected with much the same zeal as the idea of the resurrection as "eine
natiirliche Wiederbelebung' - and equally dissatisfied with the rationalist attempts
to eliminate the miraculous elements from the story so as to arrive at a natural’
explanation, Straul} set out to interpret the ascension in terms of 'myth’ (i.e. as an
expression of a theological idea)’. While the first impression of the ascension
narrative is admittedly that it reports a literal elevation of Jesus into the sky
(where God lives), Straull claimed that the underlying conception of heaven as a
superior region in the atmosphere belonged to the childish imagery of the ancient
world, which was incompatible with the modern view of reality: 'Wer zu Gott und
in den Bezirk der Seligen kommen will, der, das wissen wir, macht emnen

iberfliissigen Umweg, wenn er zu diesem Behuf in die hoheren Luftschichten sich
emporschwingen zu miissen meint, und diesen wird Jesus, je vertrauter er mit Gott
und gottlichen Dingen war, gewil} nicht gemacht haben, noch Gott ithn denselben
haben machen lassen' (2, 652). To assume that God accommodated himself to
primitive views and beliefs of ancient men, as some of his orthodox opponents held,
would turn him into a deceiving actor (Cein tiuschender Schauspieler') (2, 633).

Yet with equal vigour Straufl repudiated the superficial reconstructions of the

5 StrauBl wrote two (two-volume) books under the title Das Leben Jesu. The first,
Das Leben Jesu kritisch bearbeitet (1835-36; ‘1840) 2 vols. (= KB), was by far the
most influential. His Das Leben Jesu fiir das deutsche Volk bearbeitet (1864) 2 vols.
(= DV), hardly drew the attention of the academic world. For Strauli’s own
comments on his first “Life' and the subsequent scholarly debate see 1 (1864) 1-
2.14-15. On StrauB, see further Schweitzer (1984) 106-154.632-635 (literature!);
Harris (1973); Lawler (1986).

S In this respect, Straufl was particularly indebted to Hase (1865) 11-13.267-234,
who, unwilling to assign the origins of the resurrection and ascension story to
fraud on the part of the disciples, as did H.S. Reimarus, assigned it rather to the
creative activity of the early Christian community: *Die Himmelfahrt Jesu ist nur
zu begreifen als eine, nicht im engern Sinne apostolische, durch das Bediirfnil}
eines bestimmten Schlufipunktes fiir den geheimnifivollen Ausgang der Geschichte
Jesu, durch den Glauben an sein nunmehriges Sitzen zur Rechten Gottes [Mc. 16,
19. Ps. 110, 1] und durch die Hoffnung seiner Riickkehr in den Wolken des
Himmels [Act. 1, 11. Dan. 7, 13s.] veranlafite, in der Weltanschauung des
Alterthums begriindete, mythische Auffassung seines Heimganges zum Vater

(282). See further Harris (1973) 259-273.
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rationalists because their solutions were forced and in gross conflict with the

meaning of the words.

A typical example of the rationalist approach is H.E.G. Paulus (1761-
1851). He believed that Jesus had not died on the cross but had only

slipped into a coma. After the crucifixion, not being mortally wounded by
the spear thrust, he was removed from the cross and placed in the tomb
where aromatic spices soon made him regain conscience. He could leave
the grave because an earthquake removed the stone. He then stayed forty
days In the company of his disciples. At the end of this period he departed
from them and with his last strength walked off into a mist cloud on the
mountain, where he finally succumbed to the injuries of his body. The
disciples then mistook two casual passers-by (who were in fact two
accomplices from Jesus' secret followers in Jerusalem) for angelic
messengers’.

In an effort to move beyond the impasse in which the orthodox-rationalist
controversy of his time had ended up, Straul} claimed that the ascension narratives
were never meant to be taken as ad litteram reports as both the orthodox and the
rationalists did. Paul and the traditionally alleged eyewitnesses, Matthew and
John, were obviously unacquainted with a visible ascension (2, 655-658)° and the
accounts that describe the ascension as a physical, visible act performed by Jesus

and observed by the disciples (Lk 24; Acts 1; Mk 16) are mutually contradictory’.

Straulfl, alternatively, suggested that the ascension was the result of a more or less
unconscious mythologising process. In line with the early community's tendency to
make Jesus agree with OT predictions, the ascension was to be regarded as a
mythical expression of its belief in Jesus' heavenly exaltation based on the OT
Scripture. But while the dominant tradition in the primitive Church expressed no
more than the logical implication of Ps 110:1, viz. "dall Jesus sich zur rechten

Gottes erhoben habe, ohne iiber das Wie etwas zu bestimmen, oder sich die

" Paulus 1/2 (1828) 280ff., 318ff. For other rationalist explanations, see Strauf§ 2
(1840) 653-655 (e.g. £t pOn as “ein blofles Sichaufrichten'!); Schweitzer (1984)
83-84 (Bahrdt), 86-87 (Venturini); Larraiiaga (1938) 28-33 (Paulus,
Schleiermacher).

8 Already the objection of Reimarus (1910) 437-492, esp. 465.492. Cf. also Hase
(1865) 283 Anm.d.

> In Mk 16:19 Jesus seems to depart from a room in Jerusalem immediately after a
meal; in Lk 24:50 somewhere in the open £€£w w¢ £i¢ BnOaviav (= Textus
Receptus). Both texts date the ascension on Easter Sunday; Acts 1:3 forty days

later.
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Auffahrt dahin als eine sichtbare vorzustellen' (2, 661), the ascension tradition had
been developed out of the Son of Man tradition and the expectation of his parousia
on the clouds. To reconstruct its tradition-historical genesis the angelic words must
be read in reverse: wie Jesus dereinst vom Himmel wiederkommen wird, so wird
er wohl auch dahin gegangen sein' (2, 661)". Although especially the story of
Elijah's assumption (2 Kings 2) may have inspired the early Church to
conceptualise Jesus' entrance mmto heaven in visual terms - note in particular the
link of the seeing with the promise of the Spirit (¢av 10n¢ pe
avaAopPoavopevov ktA. 2 Kings 2:10) (2, 662) - StrauBl nevertheless judged
that the biblical exaltation imagery of Ps 110 and Dan 7:13 had been more
constructive for the development of the ascension myth than its OT-Jewish
nrecedents (Enoch, Elijah, and Moses) or pagan parallels (Heracles and Romulus)
(2, 662).

Later, in Das Leben Jesu fiir das deutsche Volk bearbeitet 2 (1864), Straul} refined

his theory and sketched how in his view the Gospel post-Easter appearance stories
had come into development. He argued that in the earliest kerygma the visions of
the risen Jesus, which were in fact psychologically induced “subjective visions' (1.e.
hallucinations), were regarded as evidence of Jesus' resurrection-exaltation, his
entrance into the new messianic life. As Jesus was now in possession of immortal
life, made occasional appearances from heaven and was expected to return soon,
the idea of an ascension (in the sense of a final departure) found no soil. But in the
course of history the Christian community began to realise that Jesus had ceased
to manifest himself any longer as he had done in the early days of the Church. The
appearance to Paul seemed to be the last of its kind (2, 154). Thus the idea of an
intermediate post-resurrection state (i.e. Jesus risen but not yet exalted) grew
naturally out of the experience of the early Church. As on the one hand it was not
desirable to allow for too much time between the resurrection and exaltation, and
on the other hand a sufficiently elongated period of time was required to
encompass the various appearance stories of the risen Lord and to have the

apostles fully instructed (Weder der Unglaube, noch der Unverstand werden mit

10 Seraull 2 (1864) 156. Likewise: Hase (1865) 282; Meyer (1905) S7; Michaelis
(1925) 108.109; Bertram (1927) 200-201. More recently: Schille (1984) 74.
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Einem Schlage gewichen sein ...", 2, 155), the number forty, being a sacred number
in Jewish and early Christian circles (cf. Ex 16:35; 24:18: 1 Kings 19:8; Lk 4:2; 4
Ezra 14:42), was a natural choice for the early Church to fix the date of Jesus' final
departure (2, 155)".

Strauli” contention that the ascension myth had come into development in the

early Church was further developed by A. Harnack (1851-1930). He applied
himself to investigate and reconstruct the historical circumstances in which the
ascension myth (or legend) could have developed.

Typical of Harnack's historical interest is the fact that he discusses the
ascension narratives (both in his earlier and later writings) in the context
of the problem of the date of Luke-Acts. In his Geschichte der
altchristlichen Literatur (1897) he argued that it was not easily explained
how the legends of the appearances and the ascension could come into
existence in a pre-AD 70 setting, when possible eyewitnesses were still
alive'’, As Luke's prologue seemed to imply that the Gospel was written at
least half a century after Jesus' death, and the detailed descriptions of the
destruction of Jerusalem and the temple gave the impression that the
catastrophe had already taken place, Harnack surmised that Acts was
written in the final decades of the first century, presumably between AD 78
and 93 (1/2, 250.718). In due course, however, Harnack revised his
chronology. In 1906 he suggested a date around AD 80 would be nearer the
truth than a date in the ninth decade: Mir ist es sogar ... sehr
unwahrscheinlich, dass man sich vom Jahre c. 80 abwarts weit entfernen
darf. Wer das Geschichtswerk um d. J. 80 ansetzt, wird wohl das Richtige
treffen'. Two years later he cautiously suggested the possibility of an
even earlier date of Acts, somewhere in the early sixties: Lukas schrieb
zur Z.eit des Titus oder in der fritheren Zeit Domitians, vielleicht aber
schon am Anfang der sechziger Jahre''*. And only three years later he
argued ‘daBl die Apostelgeschichte, fiir sich betrachtet, die Abfassung vor

1 Straufl was inter alios followed by Zeller (1849) 6-8; (1854) 76-79; Renan (1866)
xx-xx1, 50-52; Keim (1872) 616-621; Hase (1865) 281-284. Among his opponents, cf.
Oosterzee (1843) 526-578.

Other contributions in this period (1835-1900) include: Kinkel (1841) 597-634;
Thoden van Velzen (1844) 7-43; Robinson (1845) 162-189; Brouwer (1854) 74-138;
Oosterzee (1856) 530-546 (a response to Brouwer); Brouwer (1856) 353-378; Prins
(1860) 449-458; Hanna (1866); Peters (1870) 85-111; Schenkel (1871) 83-85;
Woolsey (1882) 593-619; Hoelemann (1885) 210-248; Rieker (1886) 305-315; Resch
(1889) 18-31; Milligan (1891) 75-93; Nestle (1893) 30; Vollert (1896) 389-427;
(1896) 937-963; Korfl (1897).

12 Harnack (1958) 246-250.718.
3 Harnack (1906) 18 Anm.1.
14 Harnack (1908) 217-221 (quotation from 221).
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der Zerstorung Jerusalems und vor dem Tode des Paulus fordert'’®, and:
‘Die Schlufiverse der Apostelgeschichte, im Zusammenhang mit dem
Fehlen jeder Anspielung auf das Ende des Prozesses des Paulus und auf

sein Martyrium im Buch, machen es im hochsten Grade wahrscheinlich,
dall das Werk geschrieben worden ist, als der Proze8 des Paulus in Rom
noch nicht beendet war''®, a view he held the rest of his life.

Harnack espoused the view that the ascension legend was the culmination of a
three-stage process of materialisation of the traditional belief in Jesus'
resurrection-exaltation'’. While the ascension in the oldest preaching had no
separate place from the resurrection-exaltation (1 Cor 15; Mt 28; Mk 16:1-8),
Luke, while composing his Gospel, replaced this primitive tradition (against his
better knowledge) with an inferior one, that is, the ascension tradition preserved in
Lk 9:51 and 24:50-53 (shorter text!)", which according to Harnack referred to an
invisible ascension on Easter Sunday (128). When Luke wrote Acts he substituted
this secondary tradition (once more against his better knowledge!) with the
detailed narrative of Acts 1:3,9-11, which describes a visible ascension on the
Mount of Olives after forty days, reminiscent of the Elijah narrative. Ancient
though this tradition was, it could not possibly have originated in the circle of the
Eleven (the alleged eyewitnesses). The period when the apostles, under the pressure
of persecutions, were forced to leave Jerusalem and the Church came under the
direction of James, must have provided the best conditions for the growth of the
ascension legend: "Die Zerstreuung der Apostel nach 12 Jahren und die
Zerstreuung der jerusalemischen Gemeinde wihrend des groflen Kriegs sind die
Voraussetzungen gewesen, dall die Legenden iiber die Erscheinungen des
Gekreuzigten in Jerusalem so iippig und tendenziés wuchern konnten' (127)". The
objection that eyewitnesses would protest to such a transformation was ruled out
by Harnack by the assertion that even they, as time passed on, were 1n the process

b

of change: ... selbst die Erinnerungen von Augenzeugen transformieren und

'> Harnack (1911) 81.
¢ Harnack (1911) 69.
17 Harnack (1908) 126-129.

18 Supra p.8 n.2.
19 As believers tended to pattern the traditions of the final days of Jesus after local

legendary fashions, Harnack (1908) 127 suggested that the localisation of the
ascension at the Mount of Olives perhaps originated from a Jerusalem tradition.
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stilisieren sich unter der Herrschaft des "Es muBite geschehen'!' (128-129). Later
Harnack affirmed that although in the course of his study of Acts he had retracted
the time interval between the death of Jesus and the composition of Acts from 50-
60 years to only 30 years, he did not think this would invalidate his triple-tradition
hypothesis: Muss die dargebotene Losung wie eine Revolution innerhalb der
Kritik wirken, so ist es doch nur eine Revolution der Chronologie - die
Untersuchungen iiber die Bildungsgeschichte der Tradition werden zwar auch
durch sie etwas modifiziert, aber doch nicht erheblich betroffen: schadhafte
Balken eines Gebaudes werden durch den Nachweis, dass sie bedeutend alter sind,
als man bisher annahm, nicht besser und tragfihiger!'*’. The significant notion in
Acts 1 finally, is the period of forty days in which the Risen One communicated
with his disciples, which is likely to rest on a very primitive tradition. The number
40 i1s a messianic-apocalyptic theologoumenon, denoting “eine Vorbereitungszeit
vor Einsetzung in die himmlische Messiaswiirde' (114)*’.

As much a historian as Harnack, E. Meyer equally tried to reconstruct the
tradition-historical framework of the ascension narrative, but arrived at a very
opposite conclusion®’. While Harnack (and Straufl for that matter) had opted for a
pre-Lukan origin, Meyer regarded Acts 1:2-14 practically in foto as a second-
century interpolation”. Had Luke consistently followed the conventions of
contemporary Greek historiography he would have continued the resume of his
former treatise (introduced by pév, Acts 1:1) with a statement about the content
of his second book (introduced by 6 ¢). Its absence together with a number of other

textual incongruities’® convinced Meyer that the passage had been heavily

* Harnack (1911) 65.
21 For a more detailed analysis of Harnack's views regarding the ascension

(including further bibliographical references), see Larraiaga (1938) 48-50.64-74.

2 Meyer 1 (1924) 34-46.

23 This view was earlier defended by Sorof (1890) S1f.; Spitta (1891) 5-11; Feine
(1891) 158-159; Gercke (1894) 373-391, esp. 389-391; Hilgenfeld (1898) 619-625,
who earlier (1895) 65-115, had rejected the interpolation hypothesis; Norden
(1913) 311-316.

24 Such as the problematic question what 61 Tvedpatog ayiov (v.2) refers to
(a verse which in the present text is practically untranslatable), the clumsy
transition from the main clause into several incongruous relative clauses ( ein
wahres Satzungeheuer', 1, 38), the chronological discrepancy with Lk 24, the
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reworked: An der Tatsache, daB hier eine grofie Interpolation vorliegt, dafl in die
Worte des Lukas ein ithm ganz fremder Bericht hineingeflickt ist und die
urspriingliche Fortsetzung der Eingangsworte dem zum Opfer gefallen ist, ist nicht
zu riitteln: so wie der Text jetzt lautet, hat nie ein Mensch seine Gedanken
formuliert, sei es miindlich, sei es schriftlich' (1, 36)*°. Given the various attempts
to define the period of post-resurrection appearances in Gnostic circles - the
Ophites and Valentinians, e.g., prolonged the risen Lord's instructions to a period

of 18 months® - Meyer suspected a Gnostic provenance of Acts 1:2-5 (1, 40). Like

Acts 1:2-5, the ascension narrative proper (Acts 1:6-14) is secondary, shown by its
independent position in the text (oi puev ovveAOdovteg, v.6 contradicts
cuvvaAlCOonevog, v.4) and inconsistencies and doublets in the narrative (e.g. the
totally unnecessary question about the Kingdom after the disciples had been fully
instructed about it for forty days, and the double mention of the Spirit). In
comparison with vv.3-5 the ascension pericope is the older (yet post-Lukan!) piece
of tradition. Luke's own perspective was found in Lk 24 and Acts 10:34-43, where
he shows no awareness of a longer period of appearances and restricts the
appearances exclusively to Easter Sunday?’.

Interpolation hypotheses in one form or another have been defended by a
number of authors. The wide variety of hypotheses forbids an easy
classification. Especially influential has been an article by Ph.H. Menoud.
Menoud regarded the entire section from Lk 24:50 to Acts 1:5 as an
interpolation by a second-century redactor in Rome”. Luke-Acts must

erroneous attribution of a Baptist logion to Jesus (v.5; cf. MKk 1:3), etc.

* The variant solution of Bacon (1909) 254-261, to regard Acts 1:3 as an
interjected parenthesis (so that the forty days are subsequent to the ascension), has
won but little support, cf. Wilder (1943) 312; cf. Lake (1933) 2-3; and more
recently Bouwman (1988) 50. See Enslin (1928) 63-64; Creed (1934) 180, for a
critique.

26 See inter alios Bauer (1909) 275-279, and infra pp.124-125.

?” Later Meyer 3 (1923) 12 Anm.1 admitted that he had overlooked Acts 13:31,
which explicitly mentions post-Easter appearances over an extended period of time
(¢l fuépag wtieiovc). But he consigned this piece of conflicting evidence to
Luke's careless taking over of a source without integrating it into his thought.

28 Menoud (1954) 148-156. In addition to the authors listed supra p.14 n.23,
interpolation theories were defended by: Lake (1933) 3-4 (Lk 24:50-583);
Bauernfeind (1980) 18 (Acts 1:1f.), 311-322 ("Bearbeitungshypothese'); Hirsch
(1940) 6 (Acts 1:3ff. including the ascension); Wilder (1943) 311 (Lk 24:50-53);
Sahlin (1945) 11-18.343-347 (Lk 24:50-83 + Acts 1:1-5); Kiimmel (1948/49) 9
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have been a one-volume work, with the original text running straight from
Lk 24:49 to Acts 1:6, thus forming a coherent narrative. When at the
formation of the canon (second century AD) Luke-Acts for the sake of
convenience was separated into two parts, the books were provided with a

fitting conclusion (Lk 24:50-53) and an appropriate beginning (Acts 1:1-
5). Later, Menoud would revoke his interpolation thesis®’.

Among the critics of Meyer™, it was W. Michaelis®’ who pointed out that dt°
nuep@v teocoepakovta (Acts 1:3) did not as in the later Gnostic line of
interpretation signify an uninterrupted period of Jesus living together with his
disciples but a period ‘iiber den Zeitraum von 40 Tagen verteilt in einzelnen

texunpie’ (texpnpra standing for the individual appearances) (102)**. Says

Michaelis: "Also keine Daueroffenbarung des Auferstandenen, keine Konkurrenz
und Steigerung seines Erdenlebens, keine esoterische Vertiefung seiner Logia,
sondern die Reihe der in der Urgemeinde bekannten Offenbarungen des
Auferstandenen ist gemeint' (102-103). Since Lk 24:50-53 (shorter text!) describes
an apostolic christophany' in the vicinity of Bethany (106-107) and Acts 1 1s a
departure scene (distinguished from other appearance stories only in that it rounds
off the final appearance), there is no real conflict because they simply relate to two

separate occasions™. Nor is there a discrepancy between the primitive kerygma

(which, with Luke, does not restrict the appearances to one single day, cf. 1 Cor

Anm.1 (Acts 1:3-14), who later rejected this in (1983) 125-127; Conzelmann (1977)
86 (+ Anm.3) (Lk 24:50-33; v.51b authentic but interpolated); Kretschmar (1934)
253 Anm.198 (Acts 1:1-5); Grall (1964) 43-51, who regarded Acts 1 as ‘eine
Dublette aus einer anderen Tradition' (45.47 Anm.4) and as spate(n) Legende’
(49), followed by Kiimmel (1959) 33S. Further: Trocme (1957) 30-34 (Lk 24:50-53
+ Acts 1:1-5); Schweizer (1962) 60; Leaney (1968) 417-418; Schulz (1967) 290 (Lk
24:50-53); Fitzmyer (1984) 419 (an originally continuous story from Lk 24:49 to
Acts 1:3 “an attractive alternative'); Bouwman (1988) 53-55 (Lk 24:51b + Acts 1:6-
14, perhaps also vv.15-26); Boismard, Lamouille 1 (1990) (infra pp.S0-33).

¥ Infra p.27.

 Inter alios Wager (1932/33) 491-495.

*l Michaelis (1925) 101-109.

32 Likewise Acts 13:31 éni Njuépac mwAetovg (103). Michaelis (1925) 103
regarded Acts 10:41 D E it sa mae (Npépacg tecoepaxkovta 40 Tagelang') as a
later interpolation, contra Zahn 1 (1920) 359; cf. (1916) 346-347 with considerable
reservation.

33 Likewise (unless indicated otherwise with shorter text): Michaelis (1944) 89-91;
Leaney (1966) 296; Lohse (1961) 39; Ellis (1974) 279-280; Betz (1982) 688 (longer
text!); Goulder (1989) 790.798 (longer text!).
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15) and Luke (who, with the old kerygma, does not know of a continuous post-
Easter presence of Jesus but only of various isolated traditional units describing
post-Easter appearances). As the appearance to Paul on the Damascus road
indicates, the primitive Church apparently did not experience the ascension as a
final break’. Michaelis in his turn was criticised by A. Fridrichsen for ignoring the
strong literary unity of Lk 24:35-53 and Acts 1:4-11, firmly established by their
common subject-matter and motives>. From a literary point of view it is quite

clear that the function of Lk 24:50-53 is to describe a final farewell scene (the

appropriate conclusion of the travel section 9:51ff.) and not, as Michaelis
suggested, a temporary departure of Jesus only to return on later occasions.
Although the timing differs the two accounts agree in that the intermediate state of
the risen Lord 1s portrayed in rather massive terms. Fridrichsen detected here a
"Vergroberung der Vorstellung vom Auferstandenen’' (339) and a 'Konkretisierung
... des Erhohungsvorganges' (340) and suspected that hier eine volkstiimliche,
materialisierende und legendenfrohe Entwicklung friuh eingesetzt hat und hinter
Lukas liegt' (339). But whether or not there was ever a pre-Lukan tradition of a
visible ascension of Jesus he left undecided (340). Earlier, L. Brun had expressed
his doubts about the ascension ever being part of the oldest apostolic kerygma:
“Vielmehr muss die Frage erhoben werden, ob sie iiberhaupt in einem konkreten

Erlebnis der Jiinger ihre Grundlage hat, oder ob sie einfach als plastischer

Ausdruck des Glaubens an die Erhohung Christi und als anschaulicher Abschluss

der Jiingerchristophanie (und der fiir den Glauben der Apostel und der Gemeinde

grundlegenden Christuserscheinungen insgesamt) entstanden ist'*°. Brun did not

rule out the possibility that the ascension narrative was based on some experience
which the disciples had had (e.g. during one of the appearances related by the

apostle Paul), but if not, "'werden wir eine ideale Bildung auf dem Boden des

34 Later, Michaelis (1944) 73-96, substantially maintained and refined his position
in special response to Hirsch (1940), who argued that the official ecclesiastical
Easter legend found in the Gospel tradition regards the appearances taking place
‘auf dem Wege vom Grabe zum himmlischen Wohnsitz seines Vaters' (5). Hirsch
regarded this as an aberration from the original (visionary!) Easter kerygma. See
further also Michaelis (1952) 5-8 (a response to M. Werner); (1967) 355-361.

35 Fridrichsen (1927) 337-341. Cf. also (1927) 32-47.

3 Brun (1925) 97.
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jerusalemischen Gesamtbildes anzunehmen haben' (97)*. For Brun the function of
the ascension was threefold: 1. it closes the christophanies to the disciples, the post-
Easter appearances in general, and the whole life of Jesus; 2. it is an expression of
the exaltation of Christ at the right hand of God, from where he sends the Spirit;
and 3. 1t 1s a prefigurement (Vorzeichen) of the parousia of the Son of Man to the

final consummation (97).

Here we must also make reference of an important article by G. Bertram
in a Festschrift to A. Deissmann’®. Bertram argued that among the various
models (Darstellungsformen) which the early Church used to express belief
in Jesus' entrance into the heavenly glory - resurrection, ascension from
the grave (empty tomb), ascension after a shorter or longer period,
appearances, parousia - the conception of an immediate "ascension from
the cross' (EvPe 5:19) must have been prominent in the oldest strata, but
was supplanted soon by more developed ideas. Yet some traces of this
primitive conception are found in the NT (e.g. in Lk 23:43; 24:26, and
texts that juxtapose death and life, cross and glory, without mentioning
the resurrection: Phil 2:51f., Rom 5:10; 2 Cor 4:4; Gal 3:1; 1 Cor 1:23;
2:2; Heb 1:3)”.

3. From V. Larrariaga to J.G. Davies
The publication of the massive doctoral dissertation of the Spanish Jesuit V.
Larrafiaga launched a new phase in the study of the ascension narratives®.

Larraiiaga developed his arguments in response to the triple-tradition theory of

7 Cf. Enslin (1928) 60-73: “Granted the belief which was apparently held by the
early followers of Jesus, at least from the time of their restored hopes, that he was
in heaven and would speedily come again, it would perhaps be only a question of
time when some daring and imaginative follower would seek to visualize the
snatching up to heaven' (60). The silence of the other NT writers and early
Christian literature on the visible ascension after forty days suggests that it was
absent in the earliest traditions, as it is in Luke's first volume (shorter text!) (66-
72). The story of the forty days (and consequently the tradition of an ascension
distinct from the resurrection) could nevertheless become the standard of Christian
theology, since Scripture was believed not to contradict Scripture: "Harmony has
usually been purchased at the expense of historical accuracy' (73).

% Bertram (1927) 187-217.

39 1 ikewise: Fischer (1980) 97-105. Holzmeister (1931) 46-54 provides a convenient
list of patristic texts brought forward in support of the “ascension from the cross

(includes critique).
9 I arrafiaga (1938). See also (1933) 77-87; (1934) 311-374; (1936) 145-167; (1937)

129-137.
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Harnack and the interpolation hypothesis of Meyer (v)*!. As Harnack's theory was
to a large extent dependent upon his text-critical stance (the shorter text of Lk
24:51), Larranaga made a detailed study of the MSS tradition and early patristic
evidence 1n order to establish the original text of the ascension narratives (131-
213). Contrary to the popular opinion of the time (established by inter alios WH
and Tischendorf), he arrived at the conclusion that the primitive text of Lk 24:50-
S3 and Acts 1:2,9 was best represented in the Alexandrian text-type (‘la recension
orientale’), that is, including the words xoi avegpépeto eic tov oOpavov (Lk
24:51) and aveAnueOn (Acts 1:2), their absence in the Western tradition
reflecting an unfortunate attempt to alleviate the assumed chronological tension
between Lk 24:50-S3 and Acts 1:3%. In opposition to Meyer Larraiiaga

demonstrated on the basis of a meticulous statistical analysis of Luke's vocabulary
and idiom that Acts 1:1-14 formed an integral part of Luke-Acts (219-269):

"D'apres les résultats obtenus, nous observons: 1) que, sur cinquante
mots de la péricope, 35, c'est-a-dire 70%, portent la marque du lexique
propre a saint Luc; 2) que, sur ces 35 mots, 20 au moins présentent une
parente tres accusee avec le vocabulaire exclusivement propre a saint Paul.
Dans ces conditions, la conclusion de la critique n'est pas douteuse: le
lexique de Act. 1,2-14 coincide avec le lexique de I'auteur des Actes et du
troisieme Evangile, et quelle que soit la valeur que nous concédions a cet
argument, tout critique impartial devra convenir avec nous que I'étude du
vocabulaire confirme singulierement I'authenticité de la péricope’ (230-

231).

‘! In the extensive introductory section (7-129), Larrafiaga argued that the modern
opposition to the mystery of the ascension (Reimarus, Straull etc.) was really
nothing new but went back to the earliest times of Christianity: the Jewish leaders
of Jesus” time vehemently rejected the idea of Jesus being seated at the right hand
of God (Acts 7:55-60; Mk 14:55-64parr.; Taan 2:65.59 tr. Bill. 2, 542). Evidence
from Justin, Tertullian, Origen and Augustine (8-17) likewise convinced him that
the bodily ascension of Jesus was a belief under criticism from very early days. But
Larraiiaga maintained that it was with the rise of biblical criticism (Reimarus) that
the ascension was questioned within the Christian camp itself.

? Larrafiaga paid particular attention to the ascension texts in the writings of
Augustine (where both the Western and non-Western versions are attested) and
offered a thorough critique on the many hypothetical reconstructions of the
primitive (Western) prologue of Acts 1 (182-204). Other significant contributions
in the area of textual criticism of the ascension narratives in the period under
discussion are those of Ropes (1926) 256-261; Plooij (1929) 39-58; Creed (1934)
176-182 and Jeremias (1967) 138-145 (Jeremias changed his judgement in due

course in favour of the longer text).
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In an attempt to refute Meyer's assertion that the absence of 8¢ in the prologue
of Acts pointed to textual corruption, Larrafiaga made a detailed analysis of
transitionary prologues (prologue-transitions') in contemporary Greek literature
to prove that the use of pév-solitarium was not an irregular device in Greek
preface writing (270-329). In the Hellenistic period, he distinguished three types. 1.
The most common type marks the perimeters separating the two volumes by
means of a double summary, viz. of the preceding book(s) and of the following
book, usually with a pév .. 8¢ construction®; 2. A second type marks the
transition by means of a single summary, viz. of the preceding book, without
anticipating the content of what will follow, usually with a puégv .. 6§
construction”; 3. A third type marks the transition by merely indicating the
content of the following, the név ... € construction generally being replaced by an
initial 6 €. Acts 1:1-3 is a prologue of the second type: it only refers back to the
content of the former book without specifying the content of the present book.
Luke preferred the second to the first since he wished to relate in more detail what
had happened before the ascension: "A la suite du résumé de I'Evangile: tov pév
TPp®TOov Adyov €moinodunv mepi maviwv, @ 0ed@iie ... &ypt 7M¢
nuepac aveAnNuebdn, saint Luc ne pouvait pas continuer: uetax O€ TMNV
xvaAinuyiv .., puisqu'il devait encore, dans la premier page, revenir sur le
théme final de son premier livre' (325). That the corresponding 0 € 1s lacking is not
inconsistent with Luke's style. Larraiiaga quite boldly concluded: "Le prologue-
transition de Act 1,1-3, point de mire des attaques des critiques qui y voient une
interpolation, n'offre aucune irrégularité par rapport aux methodes littéraires de
I'historiographie grecque' (631). Since Lk 24:44-53 and Acts 1:1-14 correspond in
structure and Acts 1 does not attempt to rectify the former account (364-367), both

passages describe the same events (contra Michaelis). The notion of the forty days

3 Polybius, Historiae 2,1; 3,1; 4,1; DiodS 1,42; 2,1; 3,1; 4,1.5; 19,1; 20,2; DionHal,
AntRom 1 90,2; cf. VII 73-VIII 1; Philo, VitMos 2,1; 3,1; SpecLeg 2; Plant 2; QPL
2; Josephus, Ap 11 1 (1-2); Artemidorus, Oneirocriticum 2,1; Eusebius, HistEccl 2
1-2).

§4 J())sephus, Ant VIII (1-2); XIII (1); Herodian, Hist 3,1; 4,1; 5,1; 6,1; 7,1; 8,1;
Xenophon, Anabasis 2,1-2; 3,1-2; 4,1-2; §,1-2; 7,1-2. On the disputed authenticity
of the prologues to Xenophon's Anabasis, see Larranaga (1938) 301-306.

S Appian, RomHist 7,1; 2,1; DiodsS S,2; Eusebius, HistEccl 8 (1).
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(Which Larrainaga on the basis of a very extensive analysis of OT, NT and patristic
data took as a historically exact date*’) does not run counter to Lk 24, because
there is a time gap assumed in LK 24:44, which separates the ascension
chronologically from the preceding events (448-461). Larraiiaga, finally, claimed
that Harnack's theory, that the two passages were the result of legendary
evolution, was irreconcilable with Harnack's own early dating of the Book of Acts
(between 58 and 62 AD). A legend would require considerable time to emerge. If

the ascension story were a legend, its development would have taken much longer

than only three decades (remember the eyewitnesses!)?.
In many respects concurring with Larranaga, P. Benoit claimed in a very

influential article®® that, taken by itself, the ascension narrative (Acts 1:9-11)

® More cautious: Holzmeister (1931) 81.

YTaking 61" NMuep®v tecoepixkovta to denote individual appearances spread
over forty days, W. Tom (1938) 404-411 raised the question where Jesus was
during the forty days at times he did not appear to the disciples. As Scripture
articulated no other goal for this period than the instruction of the disciples and to
convince them of the reality of his resurrection, it had no independent significance
for Christ himself (e.g. a continuous, progressive glorification and spiritualisation
of his body; Jesus received a owpax mwvevpatikov at the resurrection).
Accordingly, whenever Christ appeared to the disciples, he appeared from heaven
and afterwards ascended thither. Acts 1:9 describes Christ's final appearance and
ascension. C.J. Goslinga objected that Tom undermined the unique character of
the ascension as a salvation-historical event: De overgang van de aarde naar den
hemel is te zeer een feit van eerste orde, van heils- en wereldhistorische beteekenis
dan dat het wel enkele malen zou kunnen gerepeteerd worden' [Goslinga (1938)
558], and was at risk to interfere with the once-for-all character of Pentecost. Tom
in return responded that the idea of provisional ascensions did not necessarily
jeopardise the once-for-all character of the (definitive) ascension, as Scripture is
silent on Christ's whereabouts during the forty day period [Tom (1939) 303-306].
Unlike the incarmation and the resurrection, he maintained, the ascension was
(only) a local transfer (304-306). Goslinga objected that it is not justified to speak
of the ascension if Jesus in fact had ascended at least ten times [Goslinga (1939)
519-522]. After the resurrection, Christ could only increase in glory, not decrease
(not even temporarily): “Dit staat toch onder ons ontwijfelbaar vast, dat Christus
na Zijn levendmaking alleen maar verhoogd en niet meer vernederd worden kan.
Na Zijn opstanding kan Hij alleen maar méér verheerlijkt worden. Na zijn
hemelvaart kan Hij alleen maar op den troon, niet meer op de voetbank zetelen’
(522). Tom finally suggested to distinguish Jesus' assumption (‘opneming') on
Easter-day from his glorification (‘verheerlijking') forty days later, when he
received his full glory [Tom (1940) 129-131].

18 Benoit (1961) 363-411. See also (1971) 87-91.
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provides no serious difficulties to the interpreter: the story as such is clear and ...
il ny a rien en elle qui ne puisse étre admis par quiconque ne rejette pas a priori la
possibilite du surnaturel et du miracle' (363-364). The physical resurrection was
the only way the risen Lord could convince his disciples of the inauguration of the
messianic reign. An immediate assumption into heaven on the analogy of Enoch
and Elijah or the Roman emperors would not have convinced the disciples of
Jesus' triumph over death. Most primitive traditions regard the resurrection and
the exaltation at the right hand of the Father as two practically simultaneous
events, two complementary stages of the glorification of the Lord. Benoit rejected
the idea that the primitive Church conceived of Jesus' victory over death in merely
spiritual (non-corporeal) terms, because this would be unacceptable for a faith
rooted in Judaism and contradicted by the NT evidence (377-391). Luke may have
received the information about the forty days after the closing of his first volume
(399)*. It should perhaps not be pushed in all its literalness, although the historical
reality of the ascension is firmly established by the very precise location of the
event: on the Mount of Olives, at some point on the road to Bethany (400).
Theologically speaking, we should distinguish two different aspects of Christ's
entrance into his glorious life, viz. the invisible exaltation at the right hand of the
Father on the day of his resurrection (followed by appearances of the risen Lord
from heaven) and the visible ascension forty days later, as the conclusion of the
period of appearances. Ce sont bien la deux faits, qui concernent bien un meme

mystére du Christ, mais qui l'envisagent de deux facons différentes, ic1 dans son

départ visible de ce monde, 1a dans son arrivée invisible dans un autre monde.
Tandis que I'un est d'ordre sensible et a pu étre I'objet d'une expérience concréte,
I'autre échappe par définition a toute constatation des sens et ne peut €tre saisi que
par la foi, comme un objet de connaissance spirituelle et théologique' (401)>.

Compared to the exaltation, Jesus' visible departure is only of secondary

¥ Likewise Straufl 2 (1840) 659; Hase (1865) 281; Blass (1895) 44; Wendt (1899)
62; Plummer (1922) 564; Streeter (1930) 142-143; Enslin (1928) 61-62.72; Stahlin
(1956) 294 n.11; Moule (1956/57) 207; (1957/58) 60; Williams (1964) 54; Reicke
(1957) 12.

50 A distinction adopted by Heuschen (1960) 43-100, a study otherwise strongly
dependent upon Benoit. Cf. further (1960) 321-333.
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importance, une concession indulgente faite a2 notre faiblesse d'étres sensibles'
(402)°'. This explains why the other NT writers mention the exaltation without
alluding to the ascension. For Luke, the ascension is not the occasion of Jesus'
exaltation or glorification, but his final departure, which concludes the period of
appearances from heaven (405)**, The cloud foreshadows the eschatological cloud
on which Christ will return at the parousia: "Montrer Jésus partant sur une nuée,
c'est evoquer par avance le retour glorieux qu'il fera sur cette nuée' (406).

Despite the relative frequency with which Larraiiaga and Benoit are quoted in
literature, one cannot say that their conclusions have met with general acceptance.
Scholarship in general felt more attracted to the relatively negative judgement of
the ascension story by R. Bultmann, who in the 40s and the 50s of this century was
working on his demythologising program. The ascension was represented in his
work as a stock-example of a mythological worldview, which did not lend itself to
an existential interpretation and therefore was to be eliminated™.

Generally speaking, the scene up to now had largely been dominated by German
scholarship. The English-speaking world did not play a role of significance in the
debate. In the beginning of this century H.B. Swete wrote two books on a more
popular level, one on the appearances, the other on the ascension (or, more
precisely, on the present ascended status of Christ)>*, but all in all the contribution
of British scholarship in particular had been small. A first breakthrough was
effected by a brief article by A.M. Ramsey, in which he questioned the theory that
the resurrection and the ascension in the apostolic preaching were two separate
events in time>”. He argued that the allusions in Acts (Acts 2:32,33; 5:30,31) and
the epistles (Rom 8:34; Col 3:1; Phil 2:8,9; Eph 1:19-20; 1 Tim 3:16; 1 Pet 3:21,22
and Hebrews) do not give a clear testimony to a belief that there had been an

ascension, distinct in time from the resurrection®®; in the Fourth Gospel, death,

1 Cf. Metzger (1968) 86. Further Brunner (1962) 39.
52 Followed by Robinson (1957) 134-136. Earlier, Wilder (1943) 307-318, had come

to a similar conclusion. Also Wikenhauser (1961) 31-32.

3 See Bultmann (1941). Cf. Stempvoort (1957) 145-166; Brindle (1958) 207-211.
54 Swete (1907); (1910).

5 Ramsey (1965) 135-144. Cf. (1957) 22-23.

56 Ramsey (1965) 140.
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resurrection, and ascension (visible in Jn 6:62; 20:17) are drawn together as in one
single act (140-142). Like Mt 28 and Mk (14:62; 16:7), Acts 1 describes a
theophany (that is, a manifestation of the already ascended Lord) (143). "The story
In Acts 1, even taken literally, does not tell us that men saw Jesus leave earth or

enter heaven. But it does not stand alone as evidence that the disciples saw an

appearance which brought home to them not only the Resurrection but also the
glorious heavenly status of their Master' (144).

The first major critical study on the ascension by a British scholar was the book
that resulted from the 1958 Bampton Lectures by J.G. Davies®'. Starting from the
premise that allusions to the ascension may take a great variety of forms, he boldly
asserted that ... there is scarcely a New Testament writer who does not testify to
the Ascension ...' (56)>. Taking 0y6w (and OepvY 6 w) in its primary meaning
('a movement from a lower to a higher level'), he suggested that we have here an
equivalent of avapaivw, which, if the context warrants it, may be taken as a
reference to the ascension (e.g. Rom 10:6,7; Phil 2:8-11; Acts 2:33) (28-29). As the
NT never uses Vo of the resurrection alone, exaltation texts confirm belief in
the ascension as an act distinct from the resurrection™. Similarly, session (Col 3:1)
and parousia texts (1 Thess 1:10; 2 Thess 1:7) presuppose belief in the ascension as
an accomplished fact. Davies further argued that €¢yeipw and its synonym
aviotnui, when used of the resurrection, do not imply an immediate entry into

heaven but only a restoration to earthly life (30-34), inferring on the basis of LXX-

constructs as avaoctoc avapPnOr (Gen 35:1; Josh 8:1; Jer 31:6; 1 Macc 9:8) that
aviotnuu is used differently from ava P aivw: "anastasis precedes anabasis' (33,

his italics). Having thus taken (and mixed up!) exaltation, session, and parousia

" Davies (1958).

°8 Similarly, Stam (1950) argued that it cannot be maintained that the original
tradition and the early Church were not familiar with the ascension as an act
distinct from the resurrection. The silence of Matthew and Mark is In agreement
with their intention to portray Christ's victory on earth (11-17). John, Paul,
Hebrews, and [1] Peter all knew of the fact of the ascension (24-69). Cf. more
cautious, Argyle (1954) 240-242: "If the Ascension is not stated in the earliest
preaching, it is clearly implied' (241, with reference e.g. to 1 Thess 1:10 and

Hebrews).
5 In opposition to Bultmann, who equated resurrection and exaltation.
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texts as evidence of belief in the ascension, Davies took recourse to the evangelists’
alleged use of prefigurement to substantiate his thesis (the ascension precedes the
coming outpouring of the Spirit on the disciples, as much as Elijah's ascension
preceded the empowerment of Elisha; the transfiguration story bears strong
resemblances to the ascension story)”. The use of the christological titles (Son of
Man, Messiah) presupposes the ascension (36-39.43). Luke, the only NT writer to
describe the occasion and circumstances of the ascension, may have shaped his
stories around a Raphael typology in Lk 24 (Tob 12) and an Elijah typology in
Acts 1. The notion of forty days is not a chronological but a typological statement,
pointing to the connection with the Elijah story (1 Kings 19:8 LXX) (52-53).
"There is no reason to suppose that in doing so he expected his readers to press the
details literally or that he thought that this involved any serious contradiction of
what he had previously written' (53). For Luke, the ascension is the occasion of
Jesus' glorification (54.61). It 'marks the reversal of man's verdict upon Jesus of
Nazareth by the verdict of God' (Acts 2:34-36) and is "a final parting which brings

to an end the Resurrection appearances' (64).

4. Ascension-Forschung in the Period of Redaktionsgeschichte

The introduction, in the mid-1950s, of the method of Redaktfionsgeschichte,
developed, as far as Lukan studies are concerned, by H. Conzelmann (Luke) and
E. Haenchen (Acts), signalled an important turning-point in the study of the
ascension narratives. Whereas earlier scholarship had been predominantly
concerned with the history of tradition and the place of the ascension in the NT
preaching, Conzelmann and Haenchen focused their attention on the contribution
Luke - as a theologian in his own rights - had made in the process of selecting,
organising and editing his materials. According to Conzelmann® the author of
Luke-Acts, writing in a period in which the delay of the parousia of Christ had

caused a serious crisis in the Christian community, sought to come to terms with

the ongoing history by offering a philosophy of history that accounted for the past

(the life of Jesus) and the actual experience of the Church. Luke categorised

0 Cf, Davies (1958) 15-26; (1955) 229-233.
61 Conzelmann (1977); see also (1974) 43-63; (1972) 10-13; (1993) 160-162.
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biblical history into three sharply differentiated periods, the period of Israel (from
creation, concluded by the ministry of John the Baptist, Lk 16:16), the period of
Jesus (a period considered free from the influence of Satan, grosso modo from
Satan's departure in Lk 4:13 to his reappearance in 22:3; cf. also Lk 4:16-20: Acts
10:38) (158) and the period of the Church (between ascension and parousia) (1-
11)*. Luke transferred the parousia to the indefinite future. Instead of maintaining
fervent Naherwartung, Luke showed that the delay was divinely planned, that the
End would be “sudden' (plotzlich) rather than “soon' (bald), and that the cardinal
virtue for the Christian community in the present was that of Otopov1 (87-127).
The ascension, in this construction, signals the end of the second epoch of salvation
history (the period of Jesus) and the opening of the third (the period of the
Church). More precisely, Conzelmann marked the period of post-Easter
appearances up to the ascension as "eine heilige Zeit zwischen den Zeiten' (189)
and the period between ascension and Pentecost as “ein geistloser Zwischenraum'
(171, with H. von Baer). Theologically speaking, the ascension is “der Vorgang der
Erhohung' (190 Anm.1)%,

In a similar attempt to uncover the peculiarities of Luke's story, Haenchen®
observed that in comparison with later apocryphal ascension stories (e.g. in the
Gospel of Peter), Luke’s version was very discrete and devoid of legendary details
and personal immpressions: unsere Geschichte ist unsentimental und von fast
befremdender Nuchternheit' (157). Haenchen believed Luke was not the first to tell
the story of the ascension, although he failed to provide firm evidence to sustain his
thesis. The tradition of the forty days enabled Luke to commence his second book
with the Risen One giving directions for the future (instead of the disciples being

left alone)®. The narrative focus is on the event itself and the angelic message. The

story does not clarify the ascension but tries to correct the disciples' attitude (the

52 Following H. von Baer (1926) 77 et passim.
% Conzelmann was inter alios followed by Grisser (1977) 178-215; (1979) 99-127.

¢ Haenchen (1977) 142-158.
5 Later, Haenchen (1963) 157-161 [cf. (1966) 260-261] corroborated his thesis:

Luke took up the tradition of the forty days to give a believable portrayal of the
message of the resurrection, which for Luke was the dividing issue between

Judaism and Christianity (Acts 4:2).
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problem of Naherwartung)®. It was not Luke's goal to give a spectacular account of
the ascension: Nicht der Historiker und nicht der fromme Erzihler Lukas,
sondern der verantwortungsbewufite Christ, der seinen Briidern zu dem
gottgewollten Verstindnis ihrer Existenz verhelfen wollte, hat die Gestalt dieses
Abschnitts geformt, wenn man es einmal so iiberspifit ausdriicken darf' (158). This
explains the absence in Acts 1 of the disciples” reaction (cf. Lk 24:4!) and of the
blessing gesture (Lk 24:51): their personal relation to Jesus was subordinate to
their role as representatives of the Christian community who need to grasp the
proper relation between ascension and parousia. Luke replaced the expectation of
the imminent parousia with an attitude, "welche auf jede Datierung der Parusie
verzichtet und insofern nicht mehr im Sehen lebt, sondern sich hier mit dem
Unanschaulichen bescheidet' (158).

Whereas Haenchen believed that Luke had drawn the forty days from a source,
Ph.H. Menoud®’, who in an earlier article had defended a second-century
provenance of the forty days®, in 1962 rejected his former thesis and was by now
convinced that the number forty was a Lukan creation, a theological, not a
chronological statement®. In defence of his thesis he adduced three arguments: 1.
Jesus addresses himself to the Twelve (not to the wider circle of disciples): the
function of the forty days of instruction is to authenticate their role as custodians

of the faith (149-150); 2. The number forty has symbolic associations (150-152).

‘Quarante est un nombre cyclique commun a tout I'ancien Orient et qui, en Israel,
délimite des périodes a part, de jours ou d'années, dans la vie des serviteurs et du

peuple de Dieu' (151); 3. The fortieth day after the resurrection is not a Christian

date, neither for Luke (who does not immediately link the forty days to the

ascension) nor for the Christian Church of the first three centuries, which did not

celebrate the ascension as a distinct day. Pentecost was dated not in relation to the

% Haenchen (1977) 157.
7 Menoud (1962) 148-156.

® Supra pp.15-16.
 He admitted by now that the few stylistic arguments and the total lack of MSS

support for his “single volume theory' formed too narrow a basis for his case. Had
the forty days been inserted, it is not clear why, seeing that it did not play a

significant role at that time.
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ascension but in relation to Easter (152-154)".

Redaction criticism positively contributed to the understanding of the ascension

narrative in that it made clear that Lk 24 and Acts 1 were in themselves carefully
structured. P. Schubert, e.g., showed that the structure of Lk 24 as a whole was
determined by literary and theological concerns, in particular a proof-from-
prophecy pattern, and noted a progressive change of attitude of the disciples in
chapter 24, beginning with their state of perplexity (v.4) and ending with their
continuous praise of God in the temple (v.53) (176-177)"".

P.A. van Stempvoort’* made it clear that Lk 24 and Acts 1 were two different yet

complementary interpretations of the ascension”. Lk 24:50-53 (longer text) is a

" According to Kretschmar (1954) 209-254, the custom of the Eastern Syriac and
Palestinian Church (up to the fourth century AD) to celebrate the ascension on the
fiftieth day after Easter (that is, on the day of Pentecost), represents an ancient
liturgical tradition, independent from Luke-Acts, which may reach back into first-
century Palestine, and even antedate Luke-Acts (211.246f.). The festival of
Pentecost is derived from the ascension festival on the fiftieth day. As from the
fourth century AD this tradition had to make room for the canonical chronology of
Acts 1. The celebration of Pentecost in the primitive Church is very similar to that
of the community of the covenant at Qumran and similar sectarian groupings (as
e.g. in the Book of Jubilees). References are found in Holzmeister (1931) 61-67;
Kretschmar (1954) 209-211. On the date of the ascension in the early Church, see
further Goudoever (1961) 195-205.251-260; Schmidt-Lauber (1986) 341-344.
Kretschmar's thesis was criticised by Lohfink (1971) 137-144.

"t Schubert (1957) 165-186.

> Stempvoort (1958/59) 30-42.

3 Van Stempvoort argued that aveAfuneOn (Acts 1:2) ought to be taken in its
normal meaning “to die, to be taken up in the sense of to pass away, removal out of
this world' (32) [cf. also Plooij (1929) 11; Michaelis (1944) 81-83] and concluded
“that Acts i,2 do not speak about the “ascension' in the developed technical sense,
but about the “passing away and being taken up' in the sense of Luke 1x,51' (33).
Dupont (1967) 477-480, criticised Van Stempvoort's thesis on several grounds: 1.
the technical meaning of &avaAaupavw is attested in NT (Acts 1:11,22; 1 Tim
3:16; Mk 16:19) and LXX (2 Kings 2:9-11; 1 Macc 2:58; Sir 48:9) and is required
by the immediate context (Acts 1:9-11,22); 2. "Aypt ne Nuépag ... xveAqueodn
should not be interpreted in the light of Lk 9:51, where avaAnuyig has
admittedly a broader meaning (including passion, death, resurrection and
ascension). The closer parallel is rather Acts 1:22 §w¢ tN¢ Nuépag (singular?)
Nc &veAfuedn &’ Mpdv. Since Luke says that his former treatise ends with
the “day on which he was taken up', & veAfju@0On must refer to the ascension; 3.
The ascension took place ‘after having instructed' his disciples. The parallel 1s
between Acts 1:4 and Lk 24:49 (the command to stay in Jerusalem, which in both
sections precedes the ascension). More recently a variant of Van Stempvoort's
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"doxology with the refined style of worship' (36-37.39), portraying Jesus as a
blessing priest (following the example of Sir 50), who fulfils the unfinished
leitourgia of Zechariah at the beginning of the Gospel. The description of Acts 1:9-
11, on the other hand, is "hard and realistic, leading into the future, but at the
same time into the history of the Church, beginning from Jerusalem' (39). The
typically Lukan realism of the narrative surfaces in the concrete description of the
event by €1 p0On, the emphasis on the visibility of the event, and particularly in
the verb vtoAapfavw ("to take up by getting under', 37-38, according to Liddell
and Scott). Van Stempvoort writes: 'If we follow the normal meaning of
vnoAapuBfavw] in this way, the cloud is not a fog cloud hiding a mystery but a
royal chariot showing the reality of the disappearance of Christ' (38). The Acts
version ( the ecclesiastical and historical interpretation [of the ascension]', 39)
attempts to explain why the christophanies had ceased, why the end had not yet
come and why the disciples had to stay in Jerusalem "where the prophets were
killed' (39)“.

In opposition to the view that Luke's theological program was dominated by the
delay of the imminent parousia (H. Conzelmann and E. Grasser), E. Franklin
espoused the view that Luke's eschatological outlook was determined by the
central significance of the ascension as the climax of redemptive history’. Through
a number of editorial changes (Lk 22:69; 21:27; 21:7; 19:28-29,37,38; 19:38
(13:35); 9:31; 9:26; Acts 7:56) (192-194), Luke wished to make clear that the

ascension rather than the parousia was God's decisive eschatological act in the

thesis was defended by Parsons (1987) 129-134; (1988) 58-71 (including a response
to Dupont). See further infra p.48 n.146.

74 According to Stempvoort (1958) 39-42, Acts 1:12-2:1 has a Jewish colouring
which reflects Luke's concern to write history with a view to the geographical and
historical beginnings of Christianity. So “a sabbath day's journey' (v.12), the
‘upper room' (v.13, the alijah of the disputing rabbis, cf. Bill. 2, 594), the twelve
names of the “patriarchs of the new people of the Church’ (v.13), the holy number
40 (v.3), the expression ¢v T® ovunAnpovoOar Tnv nuépav NG
ntevinkooth¢ (Acts 2:1). Van Stempvoort rendered the latter phrase: "and when
it was going on for the (great day, i.e. the fiftieth) day of P[entecost]' (40) and
commented: "He [= Luke] does not place the event on the great festive day, the
fiftieth, but, e.g., on the day before. The Christian events did not coincide with the
great Jewish festive days' (41). See further Stempvoort (1962) 97-103.

5 Franklin (1970) 191-200.
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history of the Jewish people’®: "The Ascension ... becomes for Luke the entry of
Jesus into his full authority. He now enters into his glory (24.26): now, God has
made him both Lord and Christ' (Acts 2.33-36): he is "Lord of all' (Acts 10.36):
the prophecy of Psalm 110.1 now finds fulfilment (Acts 2.34)' (194-195). The
parousia will only reveal what is already a reality in heaven. In a subsequent study
Franklin argued in a similar vein that the ascension is an expression of belief in the
present Lordship of Jesus’’. For Luke, it is not the resurrection, but the ascension
which marks the moment of Christ's glorification. In defense of his thesis he
argued: 1. Luke's resurrection appearances are devoid of any hint of glorification;
2. The cloud, as the sign and means of Jesus' entry into heaven, witnesses to the
glorification; 3. The ascension and the outpouring of the Spirit are not simply a
series of events but the ascension actually enables the gift of the Spirit which
testifies to the exaltation (Acts 2:33); 4. The lack of theophany marks i1s due to

Luke's belief that the glorification occurred in heaven, not on earth (31-32).

Without the ascension Jesus would have been no other than one of the prophets.
‘The ascension becomes the confirmation and acceptance of the resurrection
vindication of Jesus' Messiahship, and the Pentecostal gift of the Spirit is
established as the fulfilment of Jesus' post-resurrection teaching and promise’ (39).
In his study of the architecture of Luke-Acts and the principle of balance, C.H.
Talbert attributed the ascension narratives for the most part to the artistic hand of
Luke and circumscribed the ascension as a guarantee device to ascertain the
corporeality of the ascension and the continuity of the dying and rising one with

the ascending one, against a docetic tendency which advocated a spiritual

ascension’’.

Meanwhile, with all the emphasis on the creative role of Luke, the search for a

pre-Lukan ascension tradition continued”’. G. Haufe raised the possibility that the

76 Similarly, Laverdiere (1978) 1553-1559, who notes that Luke presents the end of
Jesus' life not in terms of the passion-resurrection but in terms of the ascension.

7 Franklin (1975) 9-47.

78 Talbert (1974) 58-65.112-116. See also (1966) 17-19.27-32. In another essay he
presents the ascension as a reflection on a mistaken identification of Jesus'
&v & Anuyic and his parousia, see Talbert (1970) 176-178.

79 Bouwman (1970) 257-263, made the following methodological remarks with
particular reference to the exaltation christology of Luke-Acts: I. Luke's theology
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earthly Jesus had already expected his Entriickung. On the basis of the rapture-
preservation pattern in the Jewish rapture stories of Enoch, Elijah, Moses, Baruch

and Ezra, he concluded that only those historical figures which were physically

taken up to God could exercise an eschatological role®. He then concluded: *WuBte
sich Jesus zum Menschensohn designiert, dessen baldiges Kommen auf den
Wolken des Himmels feststand, so muBl er zuvor seine personliche Entriickung
erwartet haben' (112)*". F. Hahn* argued that the ascension in Acts 1:9-11 was
patterned after the OT rapture narratives and regarded Jesus' present status in

heaven as transient, "bis zur Ubernahme seiner eigentlichen Funktion in der

Endzeit' (126), a primitive (pre-Lukan) conception that originally competed with
the view that Jesus was exalted from his resurrection onwards®. R.H. Fuller®
commented on Lk 24:50-53: “Since it is a literary product and integral to the
structure of Luke-Acts, we think that Luke has deliberately composed this closing
scene. But the central statement (‘and was carried up into heaven') may well be
based on a primitive kerygmatic formula, belonging to the Palestinian-Aramaic

christological stratum' (122-123)%.

1S not uniform. There i1s a tension between tradition and redaction, which he
(perhaps on purpose) did not solve. 2. If some theological feature is only attested
by Luke, 1t does not automatically follow that it is Lukan Eigengut' with no value
whatsoever for the oldest tradition. 3. Development within the theology of Acts
may indicate that Luke 1s working with authentic material (e.g. preaching
schemes). Bouwman summarises his own conclusions thus: "Die zeitliche Distanz
zwischen Auferstehung und Himmelfahrt ist zweifelsohne luk|anische] Theologie.
Dasselbe kann man sagen vom Entriickungsmotiv, das erst dann auftritt, als die
theologische Aussage der Erhohung sich zu einer historischen Darstellung der
Himmelfahrt entwickelt hat. Ob auch die Nebeneinanderstellung der
Auferstehungs- und Erhohungstheologie lukanisch ist, scheint uns zweifelhaft.
Jedenfalls ist damit nicht ausgeschlossen, dall die Auferstechung vom Anfang an
erfahren wurde als die Rechtfertigung des Propheten, als die Erhohung des
Gerechten' (263). CT. also the criteria developed by Hahn (1979) 131-135,

% Haufe (1961) 105-113; followed inter alios by Schweizer (1962) 49-50.

51 A critique of Haufe's central statement is found in Strobel (1967) 64-71.

°2 Hahn (1964) 126-132.

53 Hahn's view was criticised by Vielhauer (1965) 141-198, esp. 167-175.

34 Fuller (1980) 120-130.

85 Fuller (1980) held Luke responsible for having changed the traditional sequence
resurrection-assumption-appearances into resurrection-appearances-assumption

(= ascension).
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The most daring attempts in this period to defend a pre-Lukan origin were
undertaken by G. Schille and R. Pesch. Schille®® attempted to determine the Sitz im
Leben of Acts 1:3-12 as a cult-etiology of the Jerusalem Church on the fortieth day
after the Passover, on which occasion the local Christian community used to reflect
on the ascension of Christ (184-190). He argued that the function of Acts 1:9-11
was to recall to mind the most elementary facts of an otherwise known fact and
that it may have been taken out of larger narrative unit. According to Schille
various elements betrayed a liturgical concern: 1. The fact that the Quadragesima

(usually understood as a period of preparation) follows rather than precedes Easter

suggests that a specific day is in view. Since the date of Pentecost had been
established according to the Jewish calender, not for historical but for liturgical
reasons, the same may be the case with the date of the ascension; 2. The
unexpected cvvépyeocBar (v.6) may be taken as ferminus technicus for the
coming together of the Christian community in worship (1 Cor 11:18,20; 14:23,26;
cf. Acts 10:27; 16:13; 28:17) (186); 3. The sudden transition to v.9 is rather

awkward. The setting has changed (mealtime setting, v.4 - Mount of Olives) and
the dialogue scene (vv.4-8) makes room for a descriptive part (vv.9-11). Schille
comments: Hatte Lukas die Darstellung durch das Essen und den Dialog
menschlich aufgelockert, so halten die streng objektivierenden Verse 9-11 alle
derartigen Zige nieder, emn Stilbruch, den i1ich mir nur mit
iiberlieferungsgeschichtlichen Erwigungen erkliren kann' (187); 4. Vv.6-8 are an

appendix to the proemium (which contains a variety of traditional material), which

comes in the place of a conventional preview of the book. Where the excursus ends
traditional material may be expected; 5. The actual description of Jesus' rapture,
brief and concise, reflects an almost hymnal structure (parallelismus membrorum,
chiasms). In the present context the reference to the parousia is unexpected (a
command to await the outpouring of the Spirit in Jerusalem, v.4, Lk 24:49, would

be more in place); 6. V.12 does not add new material. This may indicate the

presence of a source in the previous verses. That the distance is measured a

sabbath day's journey' from Jerusalem may also reflect a liturgical concern:

W

86 Schille (1966) 183-199.
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‘Schon der Gedanke, eine Entfernung an der Sabbatgesetzlichkeit zu messen,
obgleich das Berichtete nicht dem Anspruch erhebt, an einem Sabbat geschehen zu
sein, ist seltsam. Wer den Rekurs auf das lukanische Unwissen fiir verfehlt hilt -
schon die Bezeichnung ‘Sabbatweg' offenbart ein bestimmtes, allerdings
merkwiirdiges Wissen -, wird hier noch einmal ein irgendwie gottesdienstliches
Moment angezeigt finden' (190). The specific location on the Mount of Olives
(different from Lk 24:50 Bethany) is not due to the author's supposed lack of
knowledge of local geography but stems from tradition. Schille concludes: "Die
Erzahlung war eine Jerusalemer Ortsiiberlieferung. Fiir die Erinnerung an eine
Entriickung vom Olberg aus war zuerst Jerusalems Gemeinde zustindig' (191)¥".
Schille, finally, detected several traditional components in the ascension narratives,
viz. a Galilean component (the vocative ‘'men of Galilee', together with the
mountain and appearance motif; cf. Mt 28), a Jewish-Christian component (the
expectation of the parousia) and a baptismal-liturgical component (exaltation
christology) (196-199).

A critique on Schille's thesis was offered by S.G. Wilson®. He criticised Schille in
the first place for ignoring the fact that the language and style of Acts 1:9-11 were
predominantly Lukan, which makes it highly probable that the narrative 1s a
Lukan construction rather than a piece of tradition (269). The fortieth day is
simply Luke's attempt to fill up the hiatus between Easter and Pentecost. There is
no linguistic evidence that cuovépyeoOar (Acts 1:6) has the technical meaning of
‘coming together to worship' (272-273). The narrative is brief not because of its
supposed mnemonic function, but because the emphasis 1s on the proper response
of the disciples to the ascension rather than on the event itself (273). Wilson
concluded “that there is no good reason to suppose that Acts 1:9-11 is a unit of pre-

Lukan tradition whose original Sitz im Leben was the worship of the early

37 In view of Kretschmar's thesis that the early Church did not attach any
significance to the feast of ascension (supra p.28 n.70), Schille argued that ancient
Jerusalem traditions may have survived the catastrophes of the Jewish Revolt (Bar
Kochba) in two ways, viz. by their adoption in non-Jewish churches (as e.g. the
Markan Passion narrative, and the feast of Pentecost), or (which he believed was
the case with the ascension) through their survival in the recollection of the
Jerusalem Church (195).

38 Wilson (1968) 269-281.
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Jerusalem Christians. Much of the evidence points to a Lukan origin, and certainly
none of it is irreconcilable with this view' (274)%. Luke was not concerned with the
problem of the delay of the parousia (a remark addressed against Haenchen) since
oVTwG eAebdoetal 6v TpdTov is hardly an adequate answer to men expecting
an imminent parousia. ‘Rather, they are an answer to those who were inclined to
deny that there would be any Parousia at all. Luke is not dealing with the problem
of ‘Naherwartung' as such. He is dealing with a problem that arose as a result of a
disappointed ‘'Naherwartung,' namely a denial that the End would come at all. In
the face of this denial Luke firmly reasserts that the End will come (v.11)' (277).
Luke responded to two issues, namely the fervent renewal of false apocalyptic
hopes (the mmminent parousia, praesumptio) and loss of faith (denial of the
parousia, desperatio).

The second effort to uncover a pre-Lukan stratum of the ascension story is that of
R. Pesch, who published an exegetical study on the opening verses of Acts in one of
the preparatory volumes to the EKK-Commentary series”. He observed that the
emphasis in the carefully structured ‘letzte Jesusszene' (Acts 1:1-11)’" is on the
dialogue section (vv.4-8) focusing on time of the Church' (7-9). Despite the Lukan
form and style of the passage Luke has made abundant use of source material. In
addition to the material drawn from the Synoptic tradition (so e.g. the mealtime
setting), traditional material is found in the notion of the forty days (following
Haenchen) (13-14), the ascension (15-18), the promise of the Spirit and the
missionary command (18-19). Vv.9-11 come from Luke's hand, except v.9b (xat
vepéAn UVmEAaPev adTtOV amo TV O0pOaApwv avtwv) which 1s
traditional (12-13). Because Acts 1:1-11 reflects a more Lukan style than Lk 24:50-
53, source material is easier to recover in the latter passage. Lk 24 is inspired by

the Elijah narrative and Sir 50:20-22, whereas Acts 1 only reflects an Elijah

52 This possibility was explicitly accepted by Leaney (1968) 417: "... in my view it
was Luke who invented the Ascension as a physical event involving his Jerusalem-
centred geography-cosmology; it is a theophany-type story, myth expressing reality
otherwise almost impossible to express, that reality being - to express it again
metaphorically - the enthronement of Jesus as Lord at the right hand of God over

all the universe'.
% Pesch (1971) 7-33.
/1 Pesch (1971) 7-8.
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tradition. On the basis of a stylistic analysis Pesch made the following

(hypothetical) reconstruction of the pre-Lukan source:

ket (0 'Incodg) mapéotnoev ¢avidv (OVTA ... v ToAAoic
TeKunploic,

Ol TNUEPDOV TECOApPAKOVTIA OTTTavOnEvVOC avTolcC.

Kl ovvaAi{opevog mapfiyyeildlev avtoic &nod TepoocoAdpwyv
un xywpileobat

CAAa tepipéverv-kabBioate év TH ndAen,

Ewg oL €vOVoNo0e ¢€ DYoug SOvauLy.

eENyayev 0€ avtoV¢ (EEw)Ewec Ttpdc BnOaviav,

Kal OLE0TN &’ adTOV Kol &ve@épeto eic TOV 0DPAVOV

KAl VEQPEAN UTTEAAPEV DTOV A0 TOV 0O Apudv adtdv (17)°2

In addition, Pesch observed that as early as the pre-Lukan tradition, the

ascension was connected with the conferring of the Spirit (18-19).

S. The Contribution of G. Lohfink and the Subsequent Debate

The most comprehensive analysis of the Lukan ascension and exaltation texts so

far is the doctoral dissertation of G. Lohfink™, which is the first serious, systematic

attempt to take the religionsgeschichtliche parallels into account as a basis for
understanding the Lukan ascension narratives™ and to provide clear definitions

and descriptions of the various ascension forms in antiquity™.

Surveying Graeco-Roman literature (32-50), Lohfink identified two different
types of ascension, viz. the heavenly journey of the soul (Himmelsreise der Seele)
and the rapture (Entriickung). The first reports the transportation of a soul

(vxn, tvedua) into the heavenly realm either in ecstasy or at the end of one's

2 German translation in Pesch 1 (1986) 76 (where he partly resumes his thesis, 72-
77).

> Lohfink (1971). See further (1962) 84-85; (1963) 44-84; (19635) 43-48; (1965) 49-
52; (1969) 223-241; (1972).

¢ Shortly after Lohfink, Schmitt (1973) analysed the OT rapture and assumption
texts and concluded: ‘Entriickung, Aufnahme und Himmelfahrt 1m AT
demonstrieren deutlich, da# mit diesem Vorstellungsbereich die Grundlagen fur
die neutestamentlichen Himmelfahrts- und Erhohungstexte gegeben sind’' (346).

See also (1982) 34-49.
* Significant preliminary work in the religionsgeschichtliche field has been done by

Rohde (1925) 2 vols., esp. 1, 68-145; 2, 371-378; Bousset (1901); Hohn (1910); Diels
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